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PREFACE.

The Taittiriya-Upanishad is so called because of the
recension {sAkhd) of the Krishsa-Yajurveda to which it
_ is appended. It is the most popularand the best-known
of all the Upanishads ir this part of the conatry, where
the majority of the brahmins study the Taittirtya recen-
sion of the Yajurveda, and it is also one of the very few
Upanishads which are still recited with the regulated
accent and intonation which the solemnity of the subject
therein treated naturally engenders. The Upanishad
itself has been translated by several ‘scholars including
Prof. Max Muller; and the latest translation by Messrs.
Mead and ]J.C. Chattopidhydya, of the Blavatsky Lodge
of the Theosophical Society, London, is the most
“soulful ' ofall, and at the same time the cheapest. A
few words, therefore, are needed to explain the object
of the present undertaking.

Sankariichfrya and Suresvardchirya are writers of,
highest anthority belonging to what has been now-a-
days marked off as the Advaita school of the Vedénta.
Every student of the Veddnta knows that the former
has written commentaries on the classical Upanishads,
on the Bhagavadgitd, and on the Brahmasitras, be-
sides a pumber of manuals and tracts treating of the
Vedanta Philosophy, while among the works of the
latter, which have but recently seen the light, may be
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mentioned (1) the BrihadArasyaka-Upanishad-bhishya-
Vartika, (2) the Taittirlya-Upanishad-bh4shya-Virtika,
(3) the Manasollasa,* (4 the Pramava-Vartika, * and
(5) the Naishkarmya-siddbi. The first four of these are
professedly commentaries on SankaridchArya's works,
while the last is an independent manual dealing with
some fundamental questions of the Vedanta.

As the subject is treated of in the BrihadArasyaka-
Upanishad from different stand-points of view and in
great detall, it is the one Upanishad, in commenting
on which Sankardchirya evidently seeks to present
an exhaustive rational exposition of the Vedic Religion
by fully explaining every position as it turas up and
examining it from several points of view, whereas in
his commentaries on other Upanishads he contents
himself with merely explaining the meaning of the texts
and shewing, only where necessary, how they support
his advaita doctrine as against the other doctrines
which seek the support of the Upanishads, It is cer-
tainly for this reason that Suresvarichdrya, who un-
dertook to explain, improve, amplify and supplement
the teachings of Sankaréchfrya, thought fit to further
expound the latter's commentary on.the Brihadiras-
yaka-Upanishad. This exposition forms the colossal
work known as the Bribaddranyaka-Upanishad-bhéshya-
Virtika, which is held to be of no less authority than

& The’ Minacolldsa and the Pranava.Virtiks, the two smallest
works of Surcsvarichirya, bave been made accessible to the
English-reading public in the *“Minor Upaniskads ” Vol IL
issued in this (THE VEnic BELIcIoN} Setics,
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the bbashya itself and is more frequently:cited by later
writers on all knotty points of Advaita, as expounding
its philosophy with greater precision. Much need not
be said here-as to Suresvarichérya’s marveilous power
of exposition, since the readers of this series have been
made familiar with it through the MAnasollasa, which
is only a condensed statement of the first principles
of the system as developed in the commentary on the
Upanishad and of the main lines of argument on which
he proceeds to establish them. “

_ Not quite so exhaustive, however, is either Sankari-
chérya’s or Suresvarachdrya’s commentary on the
Taittirtya-Upanishad. 'The only reason for the latter’s
writing a vartika on the bhdshya of the Upanishad
seems to me to have been the high importance of this
classical Upanishad as exclusively treating, among
other things, of the five Kosas (sheaths of the Self).
As the doctrine of the Kosas is the pivotal doctrine of
the VedAnta on its theoretical as well as its practical
side, students of the Veddnta should be thoroughly
familiar with it before proceeding further in their
studies. Accordingly, in an attempt to present to the
English-reading public the Vedanta Doctrine as ex-
pounded by the two great teachers, it is but proper
first to take up the Taittiriya-Upanishad.

As though to make up for the want of that thorough-
ness in Sankarichdrya’s and Suresvarchdrya’s coms
mentaries on the Taittiriya-Upanishad which is so char-
acteristic of their commentaries on the BrihadArasyaka,
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Shyass (or VidyAranya, as some would have it), that
pralific scholiast on the Vedic literature, has: written
a.commentary on the Taittirtya-Upanishad which is at
onga thorongh and lucid. Though in interpreting the
osiginal text of the Upanishad Siyawa differs slightly
here, apd there from .Sapkarichérya, be follows the
grept teacher very closely on all points of doctrine,
and quotes profusely from the writings of the two
great leaders of the school. In .fact, Siyasa's Intro-
duction to the study of the Upanishads is, as its
readers are aware, made up of long extracts from the
VArtikashra, a lucid digest of Suresvardchirya’s Vartika
on the Brihaddramyaka-Uparishad. Into his exposi-
tion of the Taittirlya-Upanishad, Sayama introduces, in
appropriate places and in a concise form, the various
discussions embodied in the VedAnta-siitras, so that by
studying this exposition the reader is sure to obtain a
comprehensive view of the contents of the Vedinta-
sitras and a fair insight into the true relation between
the Sttras and the Upanishads.

The work now presented to the public contains a
literal translation of the Taittirlya-Upanishad, and of
Sankarichérya’s and Sdyasa’s commentaries thereon.
Of SAyand’s commentary, only such portions—and they
are very rare—are omitted as are mere repetitions
of Sankarichdrya’s commentary. Suresvarichdrya’s
vhrtika is in many places—especially in the Siksha-
valli—a mere repetition of the bhashya ; and therefore
it is only where the virtika explains the bhéshya or
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adds to it something new, that the vértika has beer
translated. A few notes have been extracted from
Anandagiri’s (or, more properly, Anandajnéna’s) glosses
on the bhiashya and on the vArtika. I have also added
some notes of my own where they seem moat necessary.
The Sanskrit Text of the Upanishad is given in
Devandgarl, followed by the English rendering of the
Upanishad printed in large type ( pfca). Then follows
the English rendering of S'ankarichdrya’s commentary
printed in a smaller type (small pica). The English
translation of Sdyama’s Commentary as well as the
notes from SuresvarAchérya’s Vartika and A'nandagi-
ri’s Tika are given in a still smaller type (long primer),
these notes being marked (5.} or (A.) or (S. & A.)as the
case may be. Some of the foot-notes which have been
taken from the Vanamild (Achyuta KrishnAnanda
swamin’s gloss on the bhéshya) are marked off as (V).

A. MAHADEVA SASTRI.

August 1903,
MYSORE.
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THE

TAITTIRI'YA-UPANISHAD

WITH COMMENTARIES.

SANKARA'CHA'RYA'S INTRODUCTION.

From whom is born the whole universe, in whom
alone it is dissolved, and by whom alone is this upheld,—
to that Self who is Consciousness be this bow! .

I bow ever to those Gurus by whom all these Upa-
nishads have been explained heretofore, who have
explained all words and sentences as well as all kinds
of proof.

For the benefit of those who wish to have a clear
view of the essence of the Taittirsyaka, has the follow-
ing commentary been got up by me by the grace of the
Teacher.*

* Thia verse occurs also in the published edition of Suresva.
racharys's Vartika ; and Anandagiri gives different gloases under
the Bhashys and the Vartika.
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Brahmavidya the specitic theme of the
Upanishad.

In the former section* were made known the obliga-
tory acts, nityani karmasi, intended for the eradication
of sins already inéurred, as well as kamyani karmani,
those acts by which to secure some specific objects, and
which are intended for.the benefit of those who seek
those objects.

Now the Sruti commences Brahma-vidya with a
view to remove the cause which leads one to have re-

*.4,, in the section termed Brahmana. and which enjoins works.
The works here enjoined are uct intended to socure moksha ; for,
the Rruti “ By Dharma-one wards off sin,” declares that they
are intended to destroy sine slresdy incarred. Hven Jaimini,
who commences his Karma-mimemea with the sphorism “ Now
then commences an enquiry into Dharma” exclades all inquiry
into the Thing in Ttself ; go that this epecific theme of the Upe~
nishad has not been dealt with in the section which treats of
works, i.e.,of things that are to be brought into existence by
affort.

The ritnialistic section of theVeda treats not only of the works
above referred to, which one is bound to do so long as one lives,
but also of those which arc intended to secure objocts of desire
pertaining to this werld or thenext. Neither among these acts
are there sny intended to secure moksha, inesmuch as the
Sruti does not enjoin any of them us & mesns thereto ; whereas it
expressly emjoins them mw & means of recuring worldly ends,
The works eﬁjoinefl in 11:e"rituali5f.ic section of the Vedas thuas
serve to socare such thiugs as fall within the limits of samears
or mundane existence,
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course to works (karma.) Desire (kama) must be the
cause. of works, because it is desire that urges one to
work. In fact, activity is there where desire.is. Indeed,
no activity arises in those who have attained all desires,
inasmuch as they rest in their own Self when there is no
desire. 'When onc seeks for Atman, the Self, then one
has attained all desires. And the Self iy Brahman. The
Sruti, indeed, speaks of the knower of Brahman attain-
ing the Supreme End. Wherefore, one is said to attain
the supreme end when one abides in one's.own Self, on
the removal of avidya or ignorance of the nature of
Brahman, as the Sruti declares in such passages as the

following:

“ He attains the Fearless,"'the firm z-}bod_e_” *
 He unites with this blissful Self.” +

The Upanishad imparts knowledge concerning the Thing
in Itself; for, that knowledge alone can put an end to the
desires which lead one to have recourse to works. Bondage
is caused by desire, and liberation by absence of desire, as
taught by the Sruti with particulasr care in the following
passages:

“ As his desire, so is his resolve ; as his resolve, sohis
work ; as his work, so his reward.........,,.But he who
does not desire, who has no desires; who is beyond
desire, whose desires have been attained, whose object

* Taittiriya-Upanishad 2.7-1.
t Ibid. 92-8-1. The two passages herc quoted occur in
section which treats of the Sell in the Anandamaya-kosm.
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. of desire is Atman, his sense-organs do not depart,
Being the very Brahman, he attains to Brahman." *
False conception regarding the Thing in Itself,—which is
in fact devoid of all duality, which is ever none other than
Atman, our own Self,—is due to ignorance of Its real nature,
False conception gives rise to desires, and these lead to
action. How can action, which thus arises from ignorance
of Atman, ever co-exist with the knowledge of Atman,
Therefore, knowledge of 4 tman is quite an effective antidote
to all activities.
Doctrine of Salvasion by works alone.

. (Msmamsaka's objection :)—Interested (kamya) and for-
bidden (pratishiddha) acts being avoided, the fruits of
arabdha—the karma whose fruits are being reaped in
the present birth—being exhausted by enjoyment, all
gsins of omission being warded off by the performance
of obligatory duties, without any effort T at all one can
attain moksha, which consists in dwelling in one’s own
Self. }

Or, it may be that, karma (vedic ritual) being the means

® Brihadoranyaka-Upanishad, 4-4-5, 6.

+ There existing no cause which can give rise to another birth.

$ This theory assumes that all pest karma combines together
and givea rise to one birth, and that the fruits of the whole of
that past karma can be exhausted in that one birth alone without
any residnal karma being left which may give rise to more birtha
in the fubure,
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to the unsurpassed pleasure spoken of as svarga,*
moksha is secured by means of karma alone.

Thus, the soi-disant Mimamsakas hold that he who seeks
moksha should resort to karma, and that for him no such
thing as knowledge of Atman is necessary,

No Satvation by works alone.

(Brahmavadin’s answer:)—Not so. It is indeed quite
possible that innumerable karmas generated in the
innumerable past births and productive of opposite
effects exist, those which have already begun their
effects as well as those which have not. Wherefore,
since such of the karmas as have not yet begun their
effects cannot be exhausted in this one birth by way of
enjoying their fruits, there cannot but be another birth
brought about by the residual karma. The existence
of such residual karma is declared in hundreds of pass-
ages in the sruti and the smriti, such as the following :

“ Among them, those of good conduct here
soon attain to a good womb.” }

“ Then, on returning to this world, he obtains, by

* According to the Mimamesaka, ‘svargs’ means unsurpassed
pleasure’; snd this nesurpssscd pleasure can accrme in no other
state than that of moksha or disembodied state. Therefore
according to the Mimamsaka, the Sruti teaches that the vedic
ritual such as jyotishfoma, which is said to be the means of at-
taining evarga, is the only means to moksha, the state of dis-
embodied spirtt,

} Chhandogya-Upanishad 5-10-7.
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virtue of the remainder of merit, birth in a distingunished
family......... il

Moreover, the fruits of brshmanicide and of the
Asvamedha or horse-sacrifice are so opposed to each
other that the fruits of both cannot be reaped in one
and the same birth. On the other hand, they have to be
reaped in two different bodies, one quite Tamasic and
other quite Sattvic. Further, in the Dharmasastras,—
in the treatises on civil and religious law,~it is said that
the effect of even one karma done here runs through at
least seven births. It needs no saying that innumera-
ble karmas must give rise to innumerable births.

(Mfmamsaka.)—Nitya or obligatory rites are intended
to destroy good and evil karmas which have not yet be-
gun their effects.t

(Brahmavadin :)—No, because sin (pratyavaya) is said
to accrue from their omission. Sin (pratyavaya) indeed
means something evil ;{ and it being admitted that the
obligatory rites are intended to avoid the coming evil,—
t. ., the sin of omitting the obligatory duties,—they are
not intended for the destruction of the anarabdha-karma,
that portion of the past karma which has not yet begun
its effect. Even granting that the nitya or obligatory
rites are intended for the destruction of anarabdha-kar-
ma, even then they can destroy the impure deed alone,

* Apastamba-Dharmasutra, 2-2-3,

+ Now the Mimamsskn argues, admitting the existence of san-
chite-karma, that portion of the past karma which has not yet

begun it fruits.
Ii e, ihe effect of sinful acts,—{8ur} ; the coming evil—({A.}
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but not the pure one, which is unopposed to it. In-
deed, since the karma which is productive of good is
a pure one, it cannot be opposed to the nitya or obli-
gatory acts. Properly speaking, it is a pure act and an
‘impure one which are opposed to each other.

Moreover, in the absence of knowledge, karma in its
entirety can never be cxhausted, since then, in the
absence of knowledge, those desires which give rise to
karma cannot cease. In fact desires spring up in him
who knows not Atman, the Self, inasmuch as they aim
at results which are external to the Self. Desire can
never arise with refercnce to one’s own Self, as He is
ever present ; and it has been said that Atman Himself
is the Supreme Brahman.

Further, omission of nitya-karma is purely negative ;
and no sin, which is a positive cffect, canever arise from
a mere negative circumstance. Wherelore, omission of
obligatory duties is a mere sign indicative of the exist-
ence of an evil tendency resutting from sins accumulat-
ed in the past. Thus we are not at a loss to explain
the force of the present participle in the following
passage :

“ Omitting the prescribed act, or performing the
forbidden act, or being addicted to sensual en-
joyments, man will have a fall,”*

* Manu XI. 44, The last line has been rendered aecording to
Anandagiri’s reading. Aecording to some of the published
editions it raust be reudered us follows: * Man must perform
& penance.”
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Otherwise we would be led to conclude that a positive
effect springs out of a mere negative fact,—a conclusion
which is opposed to all evidence. Wherefore it does
not stand to reason that, without any special effort, one
will abide in one’s own Self.

As to the contention that,—the unsurpassed pleasure
termed svarga being caused by karma,—moksha is pro-
duced by karma, (we reply) it cannot be ; for, moksha is
eternal. Indeed, what is eternal cannot be produced.
In our ordinary experience we find that what is pro-
duced is impermanent. Therefore moksha is not a
thing produced by karma.

No Salvation by works associated with
Contemplation.

(Objection :)—-Karma associated with Vidya (contem.-
plation) has the power of producing what is eternal.

(Answer :)—No, because of a contradiction. It isa
contradiction in terms to say that what is eternal is
produced.

By induction we infer the general law that what is pro-
duced is impermanent. It having been thus ascertained
that impermanency 1s in the nature of all born things, Vidya
can never alter if.

(Objection :)—What has been destroyed is not itself
again born. Thus, like the pradhvamsabhava—non-
existence of a thing, known as destruction,—moksha is
eternal and is yet produced.

{Answer :)—No ; because moksha is positive.
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To explain: we mean that no positive result of an act,
such as a pot,~-unlike the mere negative result, such as the
dastruction of & thing,—is ever found eternal in our experi-
ence. If moksha be a positive result of an act, it must also
be impermanent.

Wae have so far assumed that the result of an act can be
purely negative, such as the destruction of a thing. Proper-
ly speaking, the result of an act cannot be merely negative.
‘When a pot is said to have been destroyed, we have potshreds
produced,—which is a positive result; and these potshreds
are no doubt as impermanent as the pot itself. No mere
abhava or absence of a thing being ever the result of an act,
it is a mere play upon words ta say that it is produced by an
act, All effects, such as the pot, ever inhere in clay eic.,
either manifested or latent, as attributes of the substances, but
never in the mere non-existence (abhava). Mere non-exist-
ence (abhava} cannot be related to an act or a quality. Im-
aginary in itself, it can never be related to any other thing.
It is therefore 2 mere verbal quibble to speak of abhava as
if it were a thing in itself, just as it isa verbal gquibble to
speak of the body of a stone-image. So the Bhashyakara
says:

To say that pradhvamsabhava,—non-existence of a
thing known as destruction,—is produced is only a verbal
quibble, inasmuch as nothing specific can be predicated
of non-existence. Non-existence is indeed only the
negative of existence.* Just as existence, though

* Abhave is nothing distinct from the particular thing which
i8 gaid to be absent. Tt being opposed to bhava or being, no-
thing positive can be predicated of it.
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one and the same throughout, is yet distinguished by
cloth, pot, and so on,—¢.g., we speak of the existence of
a cloth, the existence of a pot, and so on,—so also,
though abhava or non-existence is in itself devoid of all
distinctions, yet it 13 spoken of as different and in
association with different acts or qualities as though it
were a substance etc.* Non-existence cannot, indeed, +
co-exist with attributes as the blue lotus co-exists with
its attributes. If it were possessed of attributes, then
it would come under the category of bhava or being.

(Objection :}—The agent concerned in Vidys and
Karma, wisdom and works, being eternal, moksha which
is the result of a continuous current of Vidys and
Karma is also eternal like the Gangetic current.

(Answer :}—No ; for, agency is painful. On the ces-
sation of agency, moksha ceases. ]

* An to the contention that there are many kinds of abhava
all of which—except pragabhave, non-cxistence of a thing prior
to ite birth—are snid to be eternal, we reply that, though of one
sort in iteelf, it is yet spoken of a8 many owing to the multi-
plicity of acts or qualities sttributed to it. In point of fact,
there are not many distinet abhavas.—(A)

+ It cannot be disputed that attributes co-exist with substances.
8o, if ghala-pradbvamsabhava—non-oxistence of & pot known
a8 destruction—be eternal in its specific character as much, the
concept of pot which enters into that specifio concept must
also be eternal. If the concept of pot be thus eternal, how
is & conception of its non-existenoce possibleP Existence and
non-existence ofa pot cannot indeed co-exist.

I Bo long a8 agency which iz painful does not cense, there can
be no moksha. Neither can there be moksha when agency coases

or then no action is poreible which is eaid to produce moksha,
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Wherefore * moksha consists in dwelling in one’s own
Self on the cessation of avidys and kama, on account
of which one resorts to karma. Atman, the Self, is
Brahman ; and since a knowledge of Him leads to the
cessation of avidya, the Upanishad which treats of
Brahma-vidyz forms a subject of special study.

No cessation of avidys can ever be brought about except
by Brahma-vidys, kuowledge of Brahman. Accordingly
we should understand that, for the attainment of this
knowledge, the Upanishad should be studied. This vidys
alone serves to destroy avidys or ignorance, and it concerns
none ather than Atman, our own Self.

Etymology of Upanishad.

Vidya (knowledge of Brahman) is called Upanishad
because, in the case of those who devote themselves to
it, the (bonds of) conception, birth, decay, etc., become
wunloosed, or because it destroys (those bonds) altogether,
or because it leads (the devotee) very near to Brahman,
or because therein the Highest Good is seated. As
intended to produce this knowledge, the treatise is also
called Upanishad.

* i, ¢. bécauso the highest good cannot be attained except by
knowledge of Brahman,
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INTRODUCTION.

The three divisions of the Taittirlya Upanishad.

The Taittiriya-Upanishad is threefold—Samhits, Varusm,
and Yajniki. The Upanishad as made up of the first
prapathaka or lecture is called Samhiti, because the study
of Sasmhita forms a part of it. Varuna being the propagator
of the traditional lore of Brabmavidys embodied in the
second and third lectures, the Upanishad which is made up
of the two lectures is called after him. In the fourth lecture
Mantras which are used in Yajnas or sacrificial rites are
also mentioned, and therefore the Upanishad as made up of
this lecture is called Yajniki. Of these three, the chief is the
Varuné, inasmuch as therein is expounded the Brahmavidya
which is the direct means to man's summum bonum, viz., the
attaining of Brahman,

Why Sa'mhiti'-Upanishad should come first.

It should not be objected that, as the chief of the three,
the Varuni-upanishad should be first read. For, to acquire
the necessary qualification to study the chief one, the Semhits-
Upanishad should be read first. By karma or Vedic ritual,
no doubt, the seeker of knowledge has attained the necessary
qualification for wisdom as well as a craving for wisdom ;
still, concentration or one-pointedness of mind cannot be
brought about by works. On the other hand, owing to the
multiplicity of activities, there will bea greater tendency to
wander away from the one point of study. The Kathas
declare that concentration or one-pointedness of mind is es.



16 CONTEMPLATION.

sential for an intuitive realisation, in the following words:
“By subtle seers alone, with 2 sharp and subtle
mind, is He beheld, *

This one-pointedness of mind is produced by a practice
of dhyann, meditation. Heace the aphorisms of Patanjali
describing the nature of Yoga and the means thereto :

r“Yoga is the suppression of the transformations

of the thinking principle.”
“Their suppression is secured by abhyasa

{practice) and vairagya (non-attachment).” {

Wherefore it is but right that, for a practice of dhyasna or
meditation, the Samhite-Upanishad should come first.

* Kathe-Upn. 312, +Op.cit 1-2.  } Op.cit 1.12



LESSONI.
(First Anuvika)
INVOCATION TO GOD.

Devas place obstacles in men’s way
to Brahmavidya.

There is a popular saying that many are the obstacles
which beset the way to a good end. On our way to Brahma-
vidys, aspecially, there are possibly many obstacles placed
by Devas. It is therefore necessary to endeavour to
remove those obstacles. We learn from the following
passage of the Brihaderanyaka-upanishad that Devas throw
obstacles in the way to Bralmavidya:

“ Now whoever worships the Devate as separate, regard-
ing *He is separate, I am separate,’ he knoweth not. Asa
a cow (is to us), so is he to Devas. Just as many cows
feed one man, so every one man feeds all Devas. When one
cow alone is taken away, it is unpleasant; how much more
so if many are taken away! Therefore Devas do net like
that men should know.” *

The passage may be explained as follows:—Men are of
two classes,—those who know DBrahman, and those who
resort to works. That he who knows Brahman becomes all
has been declared in the preceding passage in the words
*He who knows thus etc.” | Not even Devas can throw ob-
stacles in the way of a man becoming all when he knows the

* Bri, up 1-4-10, t Ibid.
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real nature of Brahman. For the man that knows Brahman
becomes the Atman--the very Self—of those Devas, as
declared in the same Upanishad in the following words:
“ And Devas cannot, verily, make him power-
less ; he becomes their very self indeed.” *
Having thus spoken of the knower of Brahman attaining
the summum bomum, the Upanishad proceeds to shew the con-
trary result in the case of him who has no such knowledge,
in the words * now whoever worships Devata as separate”
etc. Now, i. ¢., after describing the glory of Brahmavidya,
the power of avidys or ignorance is going to be described.
He who worships the Divine Being as distinct from himself,
thinking that the Divine Being, the object of worship, is dis-
tinct from himself and that the worshipper himself is distinct
from the Divine Being,—the worshipper, thus seeing a dif-
ference, knows not his own glory of being himself Brahman.
Just as an animal,~an elephant or a horse,—not aware of
its own superior strength, comes under the control of men
who are inferior in strength, so does the ignorant worshipper
come under the control of Devas. As many cattie—cows,
sheep, horses, bulls, buffaloes etc.—subserve the happi-
ness of a single man, each by an appropriate service
such as yielding milk, carrying loads etc,, so every individu-
al who is ignorant subserves the happiness of Agni, Surya,
Indra and other Devas by way of offering to them sacrificial
oblations, and so on. Accordingly, with reference to Devas,
every individual man stands in the place of all animals, A
person, for instance, who owns many cattle will be put to
much pain when even a single animal is carried away bya
thief or a tiger: how much more so when many are carried

———

* Ibid,
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away ! Therefore Devas are put to much pain when men
realise the identity of the Self and Brahman, Since the
Veda itself thus declares that it is quite contrary to the
wishes of the Devas that men should acquire Brahmavidya,
it is quite possible that Devas may place obstacles in the
way of men who wish to acquire Brahmavidys. This has
been clearly stated in the Vartikasera as follows:

« Without knowing the true nature of his own Self, a man
works to nourish external Devas by sacrifices, gifts and
other rites, as A bull works for a merchant. A man, though
owning many cattle, yet suffers much pain when a single
animal is stolen away. When the human animal,—constitut-
ing almost the whole property of Devas,—is carried away by
the thief of Brahmavidys, all Devas are put to much
pain. Thus it will be painful to Devas if men should know
the identity of the Self and Brahman, and therefore they ob-
struct the growth of wisdom. Accordingly we find even
sannyasins taking to a vicious course of life, being thrown
off their guard, with the mind turned towards external ob-
jects, bent upon quarrelling,~—ail this because their hearts
are poisoned by Devas.”

Like Devas, even Rishis and others are obstructors. This
also has been declared in a passage in the Brihaderasyaka.-
upanishad, which is briefly explained in the Vartikasera as
follows :

“Identifying himself with a caste and a religious order, he
who knows not the Truth, with his mind turned outward,
forms the support of all creatures from Devas down to ants.
The houscholder nourishes all,—nourishes Devas by wor-
shippirg and offering oblations to them, nourishes Rishis by

studying Vedas, Pitris by Sraddha rites, men by gifts of
food and clothing aud houses, cattle by grass and water,
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doge and birds by the leavings and seeds of grain. Since
no one does an act of good who has not been won by
karma, the householder must have been acquired by Devas,
etc., by their own karma. Devas and others always wish
safety as much to the householder, who does good to them,
as to their own bodies, acquired as they both alike are by
their own karma. Neglect of works is the result of acquiring
a knowledge of truth; and it is a great peril to which the
householder is subject. This peril, indeed, cannot be avert-
ed by Devas and all. Neglect of works from sickness or
languor is not 2 permanent loss, since man may do them
afterwards. Accordingly, Devas and others thwart man’s
attempts to attain wisdom lest his knowledge of the real
nature of Brahman may deprive them of their whole pro-
perty.”
The same truth is expressed by the Kathas in the

following words:

* Of whon: the many have no chance to even

hear, whom many cannot know though they

have heard.” *
And our Lord has stated the same truth in the following
verse

“ Among thousands of men one perchance

strives for perfection. Even among those who

strive and are perfect, only one perchance

knows Me in truth.” {

Mantra for the removal of those obstacles.

Since many obstacles lie in the way of man’s highest
aspiration, a mantra to be recited for their overthrow is

* Kaths, Upa 2-7. + Bhagavadgite VIL 3.
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given in the opening section of the Samhita-upanishad,
But this mantra is not given at the commencement of the
karma-kasda or ritualistic section, becaiise performance of
rites is desired even by the Devas and others and therefore
no obstacles will lie in the way. It may perhaps be urged
that all obstacles to wisdom have been removed by the per-
formance of sacrificial works and gifts enjoined in the
former section. We admit that it is true. But there may still
exist some other obstacles which are removable by a recita-
tion of this mantra, Want of relish for knowledge is the
first obstacle, and this is the result of the great sins accu-
mulated in the past as has been declared in the Purama in
the following words :

“ Wisdom-worship is not relishing to men

of great sins; onthe other hand, wisdom.

worship even looks very repulsive in itself.”
And those great sins are removed by sacrificial rites and
g'fts calculated to create a taste for knowledge of Brahman,
It is this relish which is spoken of as vividisha, desire to
know. That it is produced by sacrificial rites, etc., is de-
clared in the following words:

# Him do the Brehmanas seek to kmow by

sacrifice, by gifts, by the austerity of restricted

food.” *
Though the sacrificial rites, etc., when performed with a
view to their immediate specific results lead to enjoyments,
to samsara or mundane life, still it stands to reason that
when dedicated to the Lord they remove the great sins
which obstruct the growth of wisdom, Hence the words of
the Lord:

* Bri. Up. 4-4.22,
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“Ha who does actions, placing them in
Brahman, abandoning attachment, is not
tainted by sin as a lotus-leaf by water.” *
And a sign of this extinction of sin is freedom from all
attachment. Accordingly it has been said in the Naish-
karmya-Siddhi,
# The mind getting purer by works dedicated
to the Jsvara manifests non-attachment for the
region of Brahma and the like, and then it is
perfect in purity.” 1
In the Sreyomarga, too, it is said :
“Man’'s conviction of the worthlessness of
all this mundane existence from Brahma
down to plant marks the ripening of his acts
dedicated to the Divine Being, the Antarys-
min, the Indwelling Regulator."”
Though the obstacle which has caused a dislike for
knowledge has been removed on attaining vairegya (non-
attachment), still many obstacles may lie in the way of ups-
sapa, (contemplation}—otherwise spoken of as yoga—by
which the mind becomes one-pointed. They are enume-
rated by Patanjali as follows :
 Diseass, dullness, doubt, carelessness, sloth,
worldly-mindedness, misconception, missing
the point, and unsteadiness are the causes
of the mind's distraction and they are the
obstacles.” }
What déseases are is well-known. Dullness consists in the
mind being unfit for work. Owing to a preponderance of
tamas the mipd does sometimes become unfit for work.

# Bhag. Qita V. 10. 4 Op. cit. 1-47. 1 Yogasutres, i, 30,
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Doubt is the absence of a determinate knowledge as to the
object of contemplation.  Carelessmass is the occasional neg-
lect of contemplation. Slstk is indifference, a tendency to
procrastinate. Woridiy-mindedness is the absence of vairagya
or non-attachment.  Misconception is the false notion as to
the nature of the object of contemplation. Missing the point
is marked by the absence of a continnous progress through
higher and higher stages in the concentration of mind.
Unséendiness consists in engaging in contemplation at one
time, in sacrificial rites and gifts at another, in trade or
agriculture yet again, and so on.

Here follows the mantra which has to be recited for the
removal of obstacles on the path of yoga:

T A R @ oA | AT A AR
geRqler: | 21 AT Frsoeeha: 11211
1. Om. May Mitra be propitious to us, and
Varura propitious be; may Aryaman propitious
be to us; propitious be Indra and Brihaspati to
us ; to us propitious may Vishuu of vast extent be.

Mitra is the Devatatman,*—the Shining One, the In-
telligence, the Self identifying Himself with, and mani-
festing Himself as, day and prara or upward current of
life-breath. Varuma is the Intelligence concerned with
night and apana or downward current of life-breath,
Aryaman with the eye and the sun, Indra with strength,
Brihaspati with speech and buddhi or intellect, Vishsu

® Here it ie Brahman, the Sutratman, thet is invoked as
Mitra, ote, (Su. & A
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with the feet. These and others are the Devatas
working in the individual organism. *

May all these Devatas be propitious to us. It is
only when these are propitious to us that wisdom can
be studiedt, retained in memory and imparted to
others without any obstacle. Hence the prayer to
them to be propitious.

Vishwu is said to be of vast extent because in His n.
carnation as Trivikrama his feet were very extensive. Or
it may be explained thus: Mitra and other Devatas or In-
telligences who identify themselves with, and function
through, prana and other detached members of the bodily
organism have been mentioned. The Virgj-Purusha who
identifies Himself with, and functions in, the whole orga-
nism has yet to be mentioned. He is said to be of vast
extent because He pervades all, having the whole Brahmas-
da for his body. Thus the Devas working severally in
the whole body and its members have been invoked to bless
the student by way of removing all obstacles.

T WL | TR T | AN Yeqey AR | i
Wy AW AR | R s | @ ailsaly | a=-
W | TERRIGEY | Eg AR | g awRA L R )

2. Bow to Brahman! Bow to Thee, +Vayu!
Thou art indeed Brahman perceptible. Thee

* Through prana or life and sense-organs.—A.
t Thix study consiste in determining the import of the
Vedantic texts by sitting at the feet of a teacker.—(A.)
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indeed will I declare Brahman perceptible.
The right will I declare; and I will declare the
true. May That protect me; may That protect
the teacher. Me may That protect; may It
protect the teacher.

The seeker of Divine Wisdom bows to Vayu and de-
clares Him as Brahman for the mitigation of all troubles
in the way of acquiring Brahmavidys, since on Him
depend the fruits of all actions. To Brahman, ¢. ¢., to
Vayu, I make this bow.—Here Vayu himself is addresed
Brahman.—Mareover, since Thou art Brahman imme-
diate, when compared with the external organs of
sensation such as the eye, I shall declare Thee Brahman
perceptible.

As Sutra,—or Cosmic Life, Energy and Intelligence,—Pra-
1ais no doubt remote, But the individualized Prasa or Vita-
lity in the heart is present to everybody's consciousness and
is therefore immediate when compared with the eye etc.,
whose existence can only be inferred from the fact of colour
etc., being perceived and which are therefore remote. Prana
is spoken of as Brahman perceptible, since in breathing the
body expands {the root * brik ' means to expand). Though
not the very Brahman, Prana is addressed as such just in
the same way that the gate-keeper of a king's palace is
addressed as king to get & ready admission. Prasa is the
gate-keeper as it were of Brahman in the heart. The seek-
er of liberation who wishes to see Brahman addresses Prasa
as Brahman with a view to praise the Intelligence func.
tioning in the vitality.—(A).

4
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:Since the right—i.c., that which, by buddhi or intel-
lect, is determined as right, as having been taught in
_fhe,sc:_-i'ptures, and so constituting our duty—depends
wpon Thee, I will declare Thee to be the right. The
right thing when executed in speech and by the body
constitutes the true. Since this execution, too, depends
upon Thee, I shall declare Thyself to be the true. May
" That, that Brahman who is called Vayu, by me thus
praised, protect me, the seeker of wisdom ; and may the
same Brahman protect the teacher by way of granting
him power to teach.—The repetition of “May That
protect,” etc., shows eirncstness,

Now, he bows to the Supreme Brabman who impels all
these Devas,—as their Antaryamin, as the Ruler indwelling
them all,—mm the words * Dow to Brahman.” Brahman
as the Satra, endued with jusna-sakti and kriys-sakti, with
the powers of intelligence and force, holds in their places all
beings of life that put on the body of Vayu, as declared
in the following passage :—

“Vayu verily, O Gautama, is that Sutra; by
the Swutra, verily, O Gautama, by Vayu is this
world and all beings are woven,”

Accordingly the student bows to Veyu also. Now, the
Antaryemin is not addressed in the second person, in-
asmuch as He is out of sight, being known only through
the scriptures and inference. As the Sutratman, however,
i. ¢, as Vayu, Brahman is known through the sense of touch.
This very idea is clearly set forth in the words: ** Thou art
indeed DBrahman perceptible,”” Because Brahman, mani-
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fested through the upadhi or medium of Vayu, is perceptible
to the senses, the student says: I shall—in the sequel, in
the passages treating of upsasana or contemplative wor-
ship—declare Thee, indeed, as Brahman fit for Sakshatksra
or direct perception. It is, indeed, the Conditioned Brahiman
who after a long practice of contemplation can be directly
perceived in the form in which He has been contemplated.
Accordingly the Chhandogas read in the Sandilya-Vidys as
follows :

¢ (He attains to the Jsvara’s state) who feels

certain that *departing hence, I shall attain

to Him,” and to whom there is no doubt.” *

The Vajasancyins also declare “Becoming the Deva, he
is absorbed in the Devaz.”" { ¢ Bzcoming the Deva’ means,
the Sakshatkaera or immediate realisation of the Devain this
very birth. «To be absorbzd in the Devas’ means to be-
come the Deva hims:lf after death, Wherefore, there is
nothing untrue in what I amm going to declare in the sequel.
On the other hand, T am declaring a real fact when I
say that ¢ Thou art Brahman perceptible.” ¢ To declare the
right ' is to contamplate in the mind of a real fact indeed to
be expressed. To ¢ declare the true’ is to give expression to
it in speech. May the perceptible Brahman who will be
spoken of in the sequel protect both myself, the student
and the teacher, by granting to us respectively the power to
grasp wisdom and the power to impart wisdom. The same
idea is again repeated in the text.

3» Ffea: aia: e 1R
3. Om! Peace! Peace! Peace!
* Chha. Up. 3-44. 1 Bri. Up. 41-2,
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The uttering of the word * peace’ three times is in-
tended to ward off the troubles that occur on the path
to wisdom owing to causes operating in the individual
organism, in the external beings, and in the region of
Devas or Cosmic Intelligences.

Having thus prayed to the perceptible Brahman as Vayu,
the student contemplates by means of Prasava which de-
signates Him—the imperceptible Antaryemin, the Ruler
within, and prays for the removal of obstacles: There are
three kinds of troubles: (1) the 4dhyatmika, those which
arise from causes operating in the student’s own body,
namely, fever, pain in the head, and so on; (2) the
Adhidaivika the troubles from the Devas etc.; (3) the
Adhibhautika, troubles arising from Yakshas, Rakshasas,
etc. For the cessation of these three, the word ¢peace’ is
uttered thrice, That the contemplation of fsvara by Prasava
is meant for the removal of obstacles is formulated by
Patanjali in four Sutras as follows:

# fsvara is a particular soul untouched by
affliction, works, fruition and impressions.
......... His designation is Prasava. A constant
repetition of it and an intense meditation on
its ‘meaning should he practised. Thence
arises a cognition of the Inner Consciousness
and absence of obstacles.” *

==

* Yogasutras i.-24-29,




LESSON IIL

(Sesond Anuviha)
STUDY OF PHONETICS.

The Upanishad being mainly intended for a know-
ledge of its meaning, there should be no want of care
in the study of the text. * Therefore here follows a
lesson on Siksha, the doctrine of pronunciation.

3 | et SAREATER: | 301 @ | A AS | @
dam: | §g: TSI 1|

Om ! We shall treat of the phonetics: sound,
rhythm, quantity, strength, modulation, union.
Thus has been declared the lesson on phonetics.

Phonetics (Siksha) is the science which treats of
sounds and their pronunciation. Or, the word ‘ siksha
may here signify the sounds etc., which are treated of
in that science.{ Sound ; such as ‘a’. Rhythm : such as
udatta or high-pitched tone. Length: short, long, etc.
Strength : intensity of effort. Modulaiion : pronunciation
of sounds in the middle tone. Unfon: conjunction of
several sounds,—These are the things to be learnt.
Thus far is the lesson on phonetics. In these words
the Upanishdd concludes the present subject with a
view to proceed to the next.

* Otherwisc, the intended meaning cannot be conveyed.
+ The reionce of phoneties heing expounded elsewhere, the
second interpretation is preferable.—~(A.)
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For him who, by the recitation of the mantra given in the
first anuvaka, has removed obstacles, it is proper to proceed
with the text treating of the ways of contemplation and of
the nature of Brahman. As the text of the Upanishad is
mainly intended for a knowledge of the things therein treated
of, one should spare no pains in learning the text; and ac-
cordingly the Upanishad proceeds with a lesson on phonetics.
Here one may ask, what if one be careless? We reply:
caselessness will lead to evil. It has been said, ¢ The Man-
tra, whén wanting in rhythm or sound, or when wrongly
used, conveys not the intended idea. That thunderbolt of
speech will ruir the worshipper as the word ‘indra.satry'
did owing to a fault in rhythm " *

* Panini-Siksha. 53. The story conrerning indra-saten” is
told in the Taittiriya-Samhita 2-4-12 na follows: Tvashin, “the
Vulcan of the Hindus,” whowre son had been slain by Indra, pre-
pared to get np the Soma sacrifice without Indra. The latter
wished for an invitation for it, but Tvaghiz would not invite
him, who hed slain his son. Thon Indra inferrupted the raeri-
fice and foreibly drank away the Soma juice. Theroupen Tveshin
poured into the fire an oblation of the Sora juice that then re-
mained, praying “ O Agui, grow up intoan Indra-satru.” Thenee
roge & person, named Vritra, whe begen to extend hix form
rapidly over the three regiona of tha eurth, the interspace and
heaven, Tvashia was afraid of his growing power and gave Indin
acnnaecrated weapon to kill him with. With this weapon and
with the whole strength of Vizhao at his back, Indra was able to
draw away the whoie strength of Vritra into himaelf and Vishnar,
when Vritra became absorbed in Indra's body. Tvashia of course
prayed that the person whould prove Indra’s destroyer; but, as
he had mispronounced * Indra-sabrn,” with udatta (scute
accent or high tone) on the first instead of on the last sylinble,

the result_was quite the contrary.
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(Objection :}—1If so, this lesson should have been given in
the karma-kanda or ritualistic section,

(Answer :)—True. For that very reason,—as the lesson
subserves both the sections,—it is given between the two
sections,

(Objection :)—Then, as subservient to both, let it be given
at the beginning of the Veda,

{Answer )—~Though subsorvient to both, it has to he
given in the theosophical section in order to shew its greater
use as regards knowledge. As to the ritualistic section,
despite the chance of misunderstanding the scriptures owing
to error in the rhythm and sound, it is possible to do away
with any imperfection in the performance by prayaschitta qr
an expiatory act. Accordingly, in such cases, the Veda
gives the following mantra for an expiatory offering of
clarified butter :

“ Whatever in the sacrifice is wrongly done,

unknown or known, do, O Agni, rectify that

(part) of this (sacrifice) ; thou indeed knowest

what is right.” *
On the contrary, when the scriptures in the theosophieal
section are wrongty understood, the imperfection cannot be
made up for. Indeed, it is not possible to do away with
wrong knowledge by an expiatory act. We have never seen
an illusory perception of serpent in a rope removed by the
reciting of the Gayatri hymn. Wherefore no expiatory act
whatever is enjoined in connection with koowledge, in the
same way that it is enjoined in connection with the rituals.
On the contrary, in the case of him who, striving in the path

* Taittiriya-Braehmana 3-7-11,
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of wisdom commits any sin, the scriptures deny all ex-
piation other than theosophy, in the following words :

¢ If the yogin should unguardedly commit a

sin, he should resort to yoga alone, never to

any other thing such as mantra.”
Wherefore the lesson on the phonetics is given here es-
pecially to enjoin great care in the study of the upanishads,
so that there may be no defect in the knowledge acquired
and that the scripture may be understood aright.

verere.n.. Modulation (sema) consists in reciting the text

neither too fast nor too slow, in pronouncing every sound
according to its proper time............... As to the six things
mentioned here the Veda should be recited according to the
directions given in the several sciences; and these are the
only six things in the science of phonetics to be attended
to.—Since in the upanishad ¢ siksha” and other words
are recited in one neutral accentless ‘tone, this lesson can-
not indeed insist on the accentuation of radical words and
terminations as taught in the science of grammar ; still the
accentuation as current in the traditional mode of recit-
ing the texts should be learnt. Though it does not enable
us to acquire any special knowledge in particular, still,
being enjoined in this lesson on phonetics, it may be of
some—to us unknown—service, That unknown service may
consist in the removing of obstacles placed in the way of him
who engages in contemplation and seeks to acquire wisdom,



LESSON III
(Third Anuvdka,) .
CONTEMPLATION OF SAMHITA.

In the second lesson has been shewn in what particular
way the text should be recited, to secure some visible and
invisible good. In the third lesson is taught a certain con-
templation whach is calculated to secure fruits of this and
the future world.

Invocation for fame and lustre,

‘There occurs first the following mantra which serves the
purpose of an auspicious act. In the peace-chant given
above, removal of obstacles was prayed for, while in this
mantra the student prays for perfection in the contemplation
and its fruits, The mantra reads zs follows:

I. Fame to us both: Brahma-varchasa to us
both.

Now the sruti proceeds with the Upanishad or sacred
teaching concerning conjunction (samhitae). ¥ Whatever
fame t accrues from a knowledge of the sacred teaching

* The contemplation of gross physical objeets through Samhita
or eonjunction of physical vounds is first tanght so that persons
whose minds are habitually bont towards external objects may
find an entranes indo the subzle truths conveyed by the upa-
niskads—(S.) '

+ On account of the observance of all duties enjoined in the
soriptures and by the study of the Veda under prescribed condi-
tions-={8.)
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regarding Samhita, may it accrue to both of us, master
and pupil. Whatever lustre * accrues from that cause,
may it accrue to us both.—~This invocation is uttered
by the pupil. Such prayer, indeed, becomes him alone,
as he has not yet achieved his aspirations. It does not
become the master who has already achieved his aspi-
rations, A master is one who has already achieved his
aspirations.

The pupil’s fame consists in his being known to have
rightly practised the contemplation, and the master’s fame
in being known to have taught it aright. This implies
that the contemplation has attained perfection, not wanting
in any of its parts. Brahma-varchasa is the lustre which a
brahmana ought to possess, and which accrues from a study
of the Veda. It stands for all the fruits spoken of in the
sequel of this lesson............ No doult the blessing prayed
for accrues only to the pupil, the worshipper; still, by
courtesy, it is spoken of as a good accruing also to the
master, inasmuch as the master will feel happy when the
pupil attains the fruits prayed for.

Contemplation of Samnita in the five objects.

The sruti now enunciates the Vidya or contemplation for
which the auspicious act of invocation has been performed.

ST SR IR, FATEIIEIR: | TS RHO |
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2. Now, then, the Upanishad of Samhita (the

T * of the skin—(A.}
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sacred teaching about conjunction) shall we de-
clare in the five objects: in the worlds, in the
lights, in knowledge, in progeny, in the self.
These are great conjunctions, they say.

Now: after what has been taught in the preceding
lesson as to how the Upanishads should be recited.
Then : because the buddhi or intellect, always accustom-
ed as it has been to think of the text, cannot suddenly be
directed to a knowledge of the truths taught init The
sruti says: We shall now teach the comtemplation of
Samhita—how Samhite should be regarded and medi-
tated upon, a thing which is quite near to the mere
text—with reference to the five objects of knowledge:
namely, the contemplation of the worlds, of the lights,
of knowledge, of progeny, of the self. As concerned
with conjunction and with great things, these sacred
teachings regarding the five objects of thought are
spoken of as Maha-sammhitas, as great conjunctions, by
those who know the Veda.

The student having practised recitation of the sounds,
rhythm, etc., of the text in the manner laid down in the
preceding anuvaka, we shall first explain the contemplation of
Samhita, which concerns itself with the recitation of the Vedic
text; for, the student who is going to engage in contempla-
tion, fullyimbued asheis with the idea of Vedic recitation
by long practice, will find it very hard to direct his mind at
once to contemplations not connected with the recitation of
the Vedic text. ‘Samhitz’ means an extremely close approxi-
mation of sounds to one another. ¢ Upanishad ' here means
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contemplation, because by contemplation a man finds, lying .
very-near him, all the good such as progeny, cattle, and the
brahma-varchasa.” The conjunction which hasto be con--
templated upon will be described in relation to five groups
of things. To shew that there are not as many distinct
cntemplations as there are groups of things to be con-
templated, the srati proposes here to treat of one single.
act of contemplation comprehending all the five groups of
objeets................The conjunctions are said to be great
because in the contemplaticn they are to be regarded as
great things such as the worlds,

Contemplation of Samhita in the Worlds.

Now the sruti proceeds to deal with the first of the five
groups of things to be thought of in the contemplation of
Samhits :

s | gfeft Tieq | S | S
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3. Now as to the worlds: earth 1s the first form,
heaven the next form, the interspace the junc-
tion, air the medium ; thus far as to the worlds.

Of the conjunctions mentioned above, contemplation
of conjunction in the worlds will now be described.
The word ‘ now ' in all these passages denotes the order
in whith the objects are to be regarded in the course of
co&?mplatlon —Earth is the first form, the first'sound ;
that is to say, the first of the two sounds joined logether



Anuvdka II1)  OF CONJUNCTION, . ,,; ;‘;y
should be regarded as the earth. * Similarly heav&a..:_i,a,
the next sound. The interspace (antariksha) is the
junction, the mid-space between the first and the second
sounds, the place where the two sounds are joined to-
gether. Air is the medium f, that by which they ave
joined together, Thus has been taught the contempla-
tion of Samhita in the worlds. '

In the scriptural text ¢ ishe-{t)-tva,” ‘e " and ¢ t "—the final
and the initial sounds, respectively, of the words *ishe * and
‘tva’ which are to be joined together—are the two sounds
joined together. The middle space between them should be
regarded as the antariksha. The #t" within the brackets is
the sound which comes in by doubling the ¢t,” one of the
two sounds joined together, and it is this additional sound
¢t * which has to be regarded as the air,

Contemplation of Samhita in the Lights.

Then follows the second group:
spmeedery | oIf: T | S ST | -
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4. Now as to the lights : fire is the first form,

sun the second form, water the junction, lightning
the medium. Thus far as to the lights.

* The earth, heaven, cte., here stand for the Devatne, the In-
telligences funetioning in the carth, heaven ete,  The material
fsrmx nre not worthy of worship.~(A.)

+ The special effort.—(A.}
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This and the following groups should be interpreted
like the preceding one.

Coutemplation of Samhita in Knowledge.

SRR | e ey | srRaregecee | R
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5. Now as to knowledge : master is the first
form, pupil the second form, knowledge the junc-
tion, instruction the medium. Thus far as to
knowledge.

Knowledge stands for the text which has to be taught by
the master and learnt by the pupil.

Contemplation of Samhita in Progeny.
Then follows the fourth group :

e | AT e, | RdrRay | e ER: |
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6. Now as to progeny : mother is the first form,
father the second form, progeny the junction,

procreation the medium. Thus far as to progeny.
Progeny : sons, grandsons etc.

Contemplation of Samhita in the Self.

A |, T T T, | IV EFRET |
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7. Now as to the self : lower jaw is the first
form, upper jaw the second form, speech the junc-
tion, tongue the medium. Thus far as to the self.

 Self* here denotes the whole aggregate made up of the
physical body, sense-organs, etc., as well as the Conscious-
ness witnessing them all, inasmuch as the notion of self
refers to this aggregate. It is this self with which the fifth
group is concerned. Speech : the organ of speech located in
the throat, palate, etc.

The Sruti concludes the members of conjunction described
above in the following words :

g wErEfRar: H¢l

8. Thus these are the great conjunctions.

Contemplation of Samhita enjoined
for a specific end.

This contemplation is prescribed as a means to a specific
end in the following words:

7 QAT FERITRAT SATGATT 98 | SNE ar ar: |
AT A S | & ||

Whoso should contemplate these great con-
junctions thus declared is endued with progeny
and cattle, with brahma-varchasa, with food to

eat, with the region of svarga.
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“ A 1 Ay

The Sanskrit verb ‘vid,’ fo know, should l;e here u;ilier-
stbod in the sense of upasana or contemplation because

" this section treats of upssana. Upasana consists in a con-
tineous flow of one and the same idea as recommended
by the scripture, unmixed with other ideas, and made
to hang on some perceptible object recommended by
the scripture. He who renders constant service to the
Guru or to the King is said to render upasana to him,

"dnd he attains the fruit thereof. Here, too, he who
contemplates in the manner described above attains
progeny and other fruits.

The Sanskrit root ‘vid,” no doubt, denotes knowledge pro-
duced by the operation of sense-organs, not upssana or the
act of contemplation, a mental act depending on the will and
effort of the individual. Stili, the verh ¢ vid ' which meaus
#o know should here be understood in its secondary sense of
upgsana or contemplation which is allied to knowledge,
both knowledge and contemplation being alike functions of
the mind. The word cannct be understood here in its
primary sense inasmuch as mere knowledge which is not
dependent on the individual’s wili and effort cannot form
the subject of an injunction, If mere knowledge were
meant here, then, as it has been ajready imparted in the
words * earth is the first form ™ and so on, there would be
no nded for an injunction. It cannot be urged that the
form ¢veda ' occurring in the Upanishad is in the indi.
cative mood and does not thercfore mean an injunction.
For, we regard the form * veda ' imperative, as often used
in the Vedic texts. It may perbaps be also urged that this
farm ¢ veda’ is indicative, not imperative, and that there-
fore the sentence merely repeats the truth already presented
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to the mind. In reply, we say that mere knowledge of the
truth does not enable one to attain progeny, cattle, and other
fruits mentioned. Wherefore, we are to understand that the
word ‘veda' is used in its secondary sense of contemplation,
and is in the imperative mood, signifying an injunction.
This interpretation is, moreover, inaccordance with the
context, the present section being concerned with upsesana
as may be seen from the last words of he sixth lesson,
sthus do thou, O Prachéna-Yogya, contemplate (upsssva).”
Here, svarga is indeed the fruit to be reap=d in the future.
As tothe cattle and other fruits, they may be attained either
here or hereafter, ag 1n the case of the Chitra sacrifice whose
fruits—namely, cattle—are said to be attainable here in the
absence of all obstacles, or hereafter if there should be any
obstacles in the way of its attainment in the present birth.
It is for the attainment of fruits like these that the act of
contemplation which depends on the individual's will and
effort is enjoined here by the word © veda.'

The Philosophy of Contemplation.

[In the Vedanta-sutras, various points concerning upasana
have been discussed ang settled. The Vedsnta-sutras,—bst-
ter known as the Sariraka-Mimaqmss, an enquiry into the
embodied soul,—comprise four books (adhyayas) divided
each into four parts (padas), each of these four parts contain-
ing several sectiors (adhikaranas.) An adhikarasa is made
up of cne or mare aphorisms (sutras) and forms a complete
discussion of a single question, The commentator on
this Upanishad gives here and there at the close of a lesson
a digest of such discussions as bear upon the subject-matter
of the lesson.

6
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Every such discussion will be presented here in its three
following parts:

1. Question .—A statement of the two or more different,
antagonistic, alternative points of view presenting them-
selves on a subject.

2, Pdrvapaksha or the Prima Fazée View :—The one or
more points of view which will bz ultimately set aside, with
all the arguments in its or their support.

. 3« Sidihdnta or Conclusion:—That point of view which has
the strongest support of evidence and which should there-

fore be accepted as the final demonstrated truth, as well
as all the arguments which can be adduced in its behalf.]

The Upasaka should be seated when engaged
in Contemplation.

The question of the upasaka’s posture is discussed as
follows in the Vedanta-Sutras IV, i. 7-10:

{Qnestion) :—Is it necessary or not necessary for a man to
be seated while engaged in contemplation ?

(The Prima Face View : )—It is unnecessary, inasmuch as
no particular posture of the body has any bearing on the
activity of manas.

(Conclusion :)—It is necessary that he should be seated
when engaged in contemplation. Otherwise, contemplation
is impossible, In the first place it is impossible for a man
to contemplate while lying down, since all on a sudden he
may be overpowered by sleep. Neither is it possible for
him to sontemplate when standing or walking ; for, the mind
would then wander away from the point by having to attend
te the balancing of the body and to ascertain the right road,
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No specitic time and place necessary for Upasana.
(Vedanta.Sutras, IV.i. 11.)

(Ouestion :)—1Is there any specific time or place wherein
alone one should practise contemplation ?

{Thes prima facse view) :—The Veda has prescribed the east
as the proper direction for Brahmayajna, the place inclined
towards the east for Vaisvadeva, the afternoon for Pisda-
pitriyajsa, and so on, Thus, time and place of a specific
character are prescribed in the case of Vedic rites. In the case
of contemplation, too, which is alike an act enjoined by the
Veda, there should be a specific time and place prescribed.

(Conclusion :)—Concentration is the primary condition of
meditation {dhyana), and this concentration is not improved
by resorting to any particular place or time. There can
therefore be no specific time or place prescribed. Hence it
is that the sruti, prescribing a proper place for the practice
of yoga, recommends that the place selected should be
agreeable to the mind. One should practise yoga only ata
place which is pleasing to the mind. No specific place is
prescribed in the scriptures. It is true that the sruti declares
that the place selected for the practice of yoga should be
¢ gven, clean, free from gravel, fire and sand.” * But, as
the sruti concludes by saying that the place should be pleas-
ing to the mind, we understand that there the sruti only
refers to some of the general conditions which facilitate con-
templation, the end in view. These general conditions being
satisfied, there is po restriction that any particular place or
time should be resorted to for yoga. The sruti only means
that contemplation should be practised where concentration
is possible,

# Svetarvatara-Upanishad, 2-10,
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The Scope of Samhita~Upasana.

We have now to discuss as to how much of the attributes
of the Being described in the scriptures should be brought
within the sphere of contemplation. In the Aitareya-Upa-
nishad also, contemplation of Samhita is given as follows :

 Now, then, the sacred teaching regarding
Conjunction” ; *

and so on. Now we have to enquire: (1) Are the Upasana
given in the Aitareya recension and that given in the Tait-
tiriya recension one and the same or different ? (2) Even if
they are one and the same, is it necessary or not necessary
that all that is taught in one place should be taken as taught
in the other ?

As to the first question : on the principle established in
the case of Panchagni-Vidys and Prasa-Vidys, it may at
first thought appear that the Upasanas of Samhits taught in
the Aitareya and the Taittirfya recensions are one and the
same.

Identity of Upasanas taught in
different Upanishads.

The identity of Upasana in the case of Panchagni-Vidya
and Prasa-Vidys has been established in the Vedanta-Sutras
1L, iii, 1. as follows:

{Question :)—The Chhendogya and Brihadaranyaka Upa-
nishads treat of the Upnasana of ¢ the five fires.”” Are the
Upasanas different or identical ?

(The Prima Facie View :)—The two Upanishads teach two
different sorts of contemplation, these last being known by
different names, Kauthuma and Vajasaneyaka respectively ;

. * Op. cit. 3.1-1-1.
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8o, too, in the case of other Upassanas. There is yet
another mark pointing to a distinction between the Upa-
sanas taught in different recensions. Th% ceremony called
Siro-vrata is spoken of in the Mundaka-Upanishad in the
words : © This Brahma-Vidya should be taught to thosa
only by whom the vow of siro-vrata has been duly observ-
ed." * Sirc-vratais a kind of vow enjoired only on the
students of the Atharva.Veda, but not on others. It would,
therefore, seem that difference in recension makes the Upa-
sanas quite distinct.

(Conslusion) ~—Despite the difference of recension the
Upasana remains one and the same, because of the identity
of the teaching. The contemplation of Pranra, for instance,
is taught in the Chhandogya-Upanishad in the words,
# Whoso, verily, contemplates (Praxa) the Best and the
Highest.” t And the Brihadarasyaka treats of the contem-
plation of Prasa in the samz words, Similarly, the five fires
of Heaven, Rain, Earth, Moon, and Woman, recommended
for contemplation In what is called the Panchagni-Vidya
are spoken of in exactly the same terms in the two recensions.
And the fruits also of the Upasana of Prasa,—namely, that
the Upasaka * verily becomes the hest and the highest ”
are described in the two recensisns in exactly the same
terms. As to the Upasana being known by different names
such as Kauthuma, Vajasaneyaka, and so on, they are not so
named by the sruti itself. It is, on the other hand, only the
students who name the different recensions of the Veda after
the sages who have tanght them. As to the contention that
the siro-vrata goes to indicate a difference in the Upasana,
we answer that this ceremony is necessary for the learning

* Op. cit. 3-2.10.  + Op. cit. 5-1-1,
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of the Vedic text, not for a practice of the contemplation
therein taught. The words * he that has not observed the
vow should not learn it' * show that it is a vow connected
with the leaming of the text. Wherefore, there being so
many marks of identity while there is none pointing to a dis-
tinction, it is but proper to maintain that the mere fact of
an upasana being taught in two different recensions makes
no difference in the upssana itself.

Following the same principle in the present case, one
may argue that even the upasanas of conjunction as taught
in the two recensions are identical, because, in the first
place, the object to be contemplated upon is one and the
same as indicated by the words * whoso thus contemplates
this conjunction,” and the words *Earth is the first form,”
and 80 on; and also because the fruits of the upssana as
described in the two places are of the same kind, namely
 He is endued with prozeny and cattle.”

When different attributes should be gathered
together in Upasana.

Now, as to the second question raised above, the prin-
ciple of gathering together all the attributes spoken of in
different places in connection with one and the same upasana
has also been established in the Vedanta-Sutras 111, iii. 5. as
follows :

(Ouestion :)—Are the various attributes, spoken of in con-
nection with an upasana taught in different places, to be
gatbered together or not ?

(Prima Facie View :)—The Vajasaneyaka- Upanishad, when
teaching of the contemplation of Prara, assigns to it an ad-

* Mundaks Up. 3-2-11.
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ditional attribute—that it is the ¢semen,’—in the words
« The semen, verily, soared up.” * As this attribute is
not mentioned in the Chhandogya, one may think that that
attribute should not be thought of when contemplating
Praxa according to the teaching of the Iatter, the purpose of
contemplation being served by regarding the attributes of
Pransa as the vital breath, as speech, arnd so on.

(Conclusion :)—Though untaught in the Chhandogya re-
cension, the attribute should he added to the object of con-
templation, because it is taught in the other recension. We
do find Agnihotra and other sacrificial rites being performed
in all their parts as taught in the different recensions.
Against this it may be urged that, the purposes of contem-
plation being served by those attributes only which are
given in one's own recension, it is unnecessary to add to
them those attributes also which are given elsewhere. This
contention has no force: for, on the principle that more
work produces more result, the attributes spoken of in other
recensions are as serviceable as those given in one’s own,
Wherefore it is necessary to collect together all the attri-
butes mentioned in different recensions.

In pursuance of the principle thus established, one may
think that to the details of the Samhita-Upasana given in the
Taittirfya- Upanishad should be added those given in the
Aitareya-Upanishad, such as * Speech is the first form,
manas the second form,”" 1 and so on: apd that to those
given in the Aitarsya-Upanishad should be added the de-
tails given in the Thaittiriya-Upanishad, such as “ Fireis
the first form,” and so on.

* Bri. Up. 6112, % Op. cit. $L.1.6,



43 CONTENPLATION [S'ik;}ui.- Valb.

Thus at first sight it would appear that the Upassanas
of Samhits taught in the two recensions are one and the
same, and that the several attributes mentioned in the two
places should be gathered together in thought by him who
wishes to contemplate Samhite or conjunction.

Two distinct Upasanas of Samhita.

This prima facie view should bz set aside in pursuance of
the principle established in the Vedanta-Sutras 111, iii. 6, in
the case of the Udgstha-Vidye. This principie is discussed
as follows :

(Question) :—Are the Udgitha-Vidyas taught in the Chhan-
dogya and the Brihadarasyaka identical or different ?

{The prima facsc view) :—As they are both alike designated
as the Udgitha-Vidya, they are properly one and the same.
No doubt the designation is not authorised by the Veda;
but such incidents as a war among the vital activities are
related in both texts alike. Having represented the sattvic
and temasic activities of th= senses as Devas and Asuras
respectively, the Chhanldogya describes a war among them ;
and then, after shawing that speech and other Devas are as-
sailed by Asuras, it dzclares that the Prasa-Deva alone is
unassailed by them. Al this is related in the same way in
the Brihadaranyaka. The teachings of the two Upanishads
refer apparently to oae and the sam2 vidya (upasana}.

{Conclusion) :—They are really two different vidyas, the
thing to be contemplated upon being different in each. In
the Chhandogya, the syllable *Om,’ occurring in the Udgttha,
a particular song, has to be regarded as Prana, Life ; where-
as in the Brihadarasyaka Prana, represented as the chanter
of the whole Udgitha song, as the stimulator of the organ of
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speech, has to be regarded as Udgatri,—that one of the four
principal priests at a sacrifice whose function it is tochant the
hymns of the Sama-Veda, Thus owing to a difference in
the thing to be contemplated, the two vidyss are quite
different. As to the war among sense-organs being related.
alike in both, this point of similarity, found as it is only in
minor details, cannot by itself point to an identity in the
main vidyss. In both alike, no doubt, Prana is represented
to be the highest, as unassailable by the Asuras, and this
ought to enter into the contemplation ; but as the difference
atready pointed out in the thing to be contemplated has not
been gainsaid, the Udgitha-Vidyas taught in the two Vedas
are quite different,

In accordance with the principle thus established, in the
present case we should look upon the contemplation of con-
junction taught in the Taittiriya and Aitareya Upanishads
as different on account of a radical difference in the things
to be contemplated upon. In the former, the things to be
contemplated upon in the contemplation of conjunction have
been declared in the five groups of objects ; and in the latter,
the things to be contemplated upon are divided into adhidaiva
and adbyatma, cosmic and personal, It is there declared as
follows :

% Vayu and Akasa, these are the adhidaivata.

Then as to the adhyatma: Speech is the first

form, and manas the second form,”* and so oo,
The extent of similarity in the thing to be contemplated—
in 50 far as the Earth is mentioned as the first form in both
alike-~is not sufficient to make the two vidyas identical,

* Op. cit. 3-1-1-5, 6.
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The points of difference preponderate, and it is but reason-
able that the preponderant should prevail.

The two vidyas being thus different, it is not right that
the several things mentioned in the Aitareya-Upanishad as
worth contemplating should be added to those declared
here in the Taittiriya-Upanishad. No part of the New
Moon and Full Moon sacrifices, for instance, is added to the
Agnihotra, because the Jast is quite different from the two.

It has been thus proved that the two vidyss taught in
reference to Samhits are different, and that thersfore no
part of the details given in the Aitareya should be added to
what is given in the Taittirsya-Upanishad.

Sef-Contemplation and Symbolic Contemplation.

There is yet. another point for discussion. Upasanas
are of two kinds, those which involve the contemplation of
the Self, and those which are concerned with external sym-
bols (Pratika). In the former, the Paramatman, the High-
est Self, is contemplated in His sagusa or conditioned form,
as taught in the sixth anuvaka. There it is taught
that the Purusha, known as Paramatman, the Highest
Self, abiding in the heart-space, has to be contemplated
upon as made up of manas, as immortal, as golden, and
5o on, in the thought *I aam that Paramsatman.” This
contemplation of the Self is well discussed in the Ve-
danta-Sutras IV, i. 3. When the devotee contemplates a
visible thing outside the Highest Self, and exalts that thing
by way of regarding it as a great Devats or as Brahman
Himself, the contemplation is said to be symbolic, concern-
ed with a symbol. In the present case it ie taught that
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« Earth is first form.” Here the first sound in & conjunc-
tion has to be contemplated, being regarded.as- the Bhs.
Devata, the Intelligence functioning in the Earth, Where
it is tanght that ¢ Manas should be contemplated as
Brahman " and so on, it is manas, &c.,—exalted by being
regarded as Brahman,—which should be contemplated.

No Symbol should be contemplated as the Sell.

And this symbol should not be regarded by the devotee
as his own Self. A symbol is an effect of or an emanation
from Brahman, and as such it formsa fit object on which the
contemplation of the Supreme may be made to hang. That
such symbols should not be regarded as the Self has been
established in the Vedanta-Sutras, IV. i. 4. as follows:

(Question :}—When it is taught that manas should be
regarded as Brahman, that the Sun should be regarded as
Brahman, and so on, it means that the symbols,—manas,
the sun, etc,,—exalted by being regarded as Brahman, form
the objects of contemplation. Are those symbols to be
regarded in contemplation as one's own Self ?

{Prima facie view :)—These symbols should also be con-
templated as one's own Self, for the symbols are effegts of or
emanations from Brahman, and as such are one with
Brabman ; and jiva, too, is one with Brahman. Thus all
distinction being absent by both of them being alike one
with Brahman, the symbol which is the object of contempla-
tion and jfva who is the contemplator are one and the same.

{Conclusion :}—When the symbol which is an effect of or
emanation from Brahman is regarded as one with Brahman,
then what has made it a symbol has quite vanished away.
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When the pot becomes one with clay, the pot as such hés
valtished away. When, again, the jiva, the separhte indivi-
‘dual Ego, is regarded as one with Brahman, then he ceases
'to be a separate individual Ego, and in conseqtience he
Tveases to be B contemplator. If, with a view to pressrve
intact the distinction between the object of contémplation
and the contemplator, the oneness of cause and effect and
the unity of jiva and Brahman be disregarded, then the
symbol and the contemplator cannot be one, and they will
be quite different from each other like the cow and the
buffalo. Wherefore it is not right to contemplate the symbol
‘a8 the Self.

One mode alone of Self=Contemplation
shquld be practised.

Now, all upasanas in which Brahman, the object of con-
templation, is regarded as one with the Self, culminate in
‘the sakshatkara or actual perception of Brahman;so that
when Brahman is mtmted by one Upasana, other contem-
platxons are of no use. By engaging in another contempla.
tion, the mind may even wander away from the sakshatka-
ra already attained. Accordingly, when several upasanas
dre tadght for the benefit of one who seeks to attain Brahma-
‘sekshatkara, to intuitively realise Brahman, it has been de.
cided that énly one of them—it may be any one—should be
resorted to.

Symbolic Contemplations may be practised
in any number.

But, in the present case, the contemplation of conjunction
‘may be practised in one, two, or more forms at will. This
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point has been settled in the Vedanta'Sstras IT. iil. 60, as
follows :
{Question :)—Is there any restriction as to the number of

symbolic contemplations to be practised? Qr ¢an they be
practised in any number at will ?

(Prima facie view :)—The principle established in the case
of those upssanas in which the Self is contemplated as one
with the object of contemplation may be applied to the
contemplation of symbols, the abject in view here alike be-
ing the sakshathkara.

(Conclusion :}—There is a vast difference between the two.
As to the former, the Sruti gives us to understand—in the
words, **Becoming the Deva, he is absorbed in the Devas"—
that as the culminating point of contemplation, the con-
tempiator realises while still alive his unity with the Deva,
and that after death he becomes the Deva Himself. There
is no evidence whatever to shew that contemplation of
symbols produces sakshatkara. And as sskshatkara is not
the aim of the contemplation of symbols, we should un-
derstand that the several objects of enjoyment, declared—
in the respective contexts-—to be attainable, constitute the
fruits of the contemplation of symbols. |, Accordingly, ‘as
producing fruits of a distinct kind, one upasana does not
become useless when another has been practised. And the
objection that the mind would wander away from the point

.does not at all apply to the present case; for, by contem-
plating one symbol at certain moments and again at another
moment contemplating another symbol, the apsrva or in-
visible effect of the first contemplation does not become
‘extinct, Therefore the symbolic contemplations may be
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practised at will, either one alone or more than cne ; and in
the Iatter case the many contemplations may be practised
either severally or conjointly.

‘The Symbol should be contemplated as Brahman,
not vice versa.

From the expression * Earth is the first form * it may at
first sight appear that, being the first mentioned, earth is the
subject of the proposition and is therefore the thing to be
contemplated, #.z., the symbol, and that the first sound in
the conjunction, which is subsequently mentioned, is the
predicate, showing how that symbol is to be regarded. On
the other hand, earth being the superior of the two, the first
sound in the conjunction should be looked upon as a symbol
and contemplated as earth. For instance, the small salagra-
ma stone is regarded as the Supreme--as Vishsu, as Siva,
and so on; but not vice versa. The principle that an in-
ferior thing which is a symbol should be viewed in contem-
plation as a superior one is established in the Vedanta-sutras
IV. i 5. as follows :

{Question :)—The sruti teaches us to contemplate that
#Manas is Brahman,” and so on. There arises the question,
are we to regard manas etc. as Brahman, or are we tore-
gard Brahman as manas etc. ?

(Préma facie view :)—Brahman being the Dispenser of the
fruits of all actions, it is Brahman whom we should con-
template as manas, as something not Brahman. .

(Conclusion :}—Brahman is the superior of the two, and it
is therefore proper that manas, the inferior one, should be
contemplated as Brahman, the superior, To take an ex-
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ample from our wordly concerns : when a king's servant is
addressed as king himself, he feels honored, but not vice
versa. The word ¢ as’ (Sanskrit ' iti.”) goihg with Brahman
in the passages * let him contemplate manas as Brahman "
shews that manas should be regarded as Brahman, It may
be asked, how can Brahman award fruits of action, when
something other than Brahman, such as manas, is worship-
ped? We answer thus: as the presiding Lord witnessing
all actions, He can award fruits of our contemplation in the
same way that He awards fruits when we worship a guest
who is entitled to out hospitality. Wherefore, we should
contemplate the symbol,—which in itself is a thing different
from Brahman,—viewing it as Brahman.

No doubt the words in the text, ‘the sacred teaching
about conjunction shall we declare in the five worlds,”
seem to imply that earth etc., denoted as they are by words
in the locative case, are the objects to which contemplation
should be directed—that is to say, that they are the symbols;
still, it is but proper to understand that the first sound,
etc, are the symbols which have to be viewed as earth etc.
When, for instance, it is taught ** Let him contemplate the
fivefold Saman in the worlds,” it has been made out that
the Saman forming an integral part of a sacrificial rite is
the symbol which should be viewed as worlds, these last
being denoted by a word in the locative case.

Indeed, this point has been established in the Vedanta-
Sutra IV. i, 6, on the ground that Saman used as the object
of the act of contemplation is the main thing to be con.
templated, and is therefore the symbol which should be
viewed as worlds. Similarly, here in the passage * whoso
should contemplate these conjunctions,” conjunctions form
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the object of the act of contemplation, and we are therefare,
to understand that they are symbols to be viewed as earth
etc. Though earth, etc., are symbols, yet as constitut-
ing the forms in which the first sound, etc.,are to be viewed,
they may be properly referred to in the words "“in the
worlds" ete.

Upasana defined.

To discuss yet another point :

(Questson:}—What is upasana? Is it a single act of
thought or a frequent repetition of one and the same thought ?

{(Prima facie view \)-Just as the scriptural injunction *“He
shall initiate a Brahmawa of eight years into the study of
Vedas” is duly observed when the act is once dons, so too,
by a single act of thought, the scriptural injunction is duly
fulfilled, and no repetition of the thought is necessary.

(Conclusion :}—Not so, we say ; for, as in the learning of the
vedic texts, the thought should be repeated. Just as, in
pursuance of the scriptural command that every one should
learn his own scriptures, one recites the vedic text frequently
till he can fix it in memory, so, the thought should be often
repeated. If the very word ® adhyayana' means repeated
utterance, the word ¢ upssana’ also means a frequent repeti.
tion of thought. Accordingly the blessed bhashyakara, in
his commentary on the Vedanta-Sutras IV. i. 1. saysas
follows :

¢ Moreover, the words ¢ upasana’ (devotion or contempla-
tion) and * nididhyasana’ (meditation) denote acts involving
frequent repetition. Accordingly, indeed, when we say ‘he
is devoted to (upaste} the prince’, or ‘heis devoted to
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guru'y we refer to 3 person .who atiends gn the prince or
guru intently, never swerving from the act. So, when we
say ‘ parted from her husband she meditates on 1}5}9’* we
refer to 2 woman who thinks constantly of the husband and
is quite anxious to meet him.

It is truethat no definite measure of the frequence ‘of
thought is anywhere prescribed in the sruti, as is done in”
the case of mantras meant for repetition; but the thought
should be revolved until the idea that the symbol is the®
Deity contemplated upon has struck its roots deep déwn ‘in
the mind of the contemplator. Therefore the Vartikakera
says:

«To approach a thing, viewing it as something
else as taught in the scriptures, and there to
dwell long till they come to be regarded as
one, constitutes what is called upasana.”*

1t is like wise ministers” having installed a boy -prince -on
the throne and constantly waiting on him till all people come
to recognise his sovereignty and obey him as their king.
When once the symbol has come to bz regarded as the Deity,
the idea does not again depart from it. To illustrate: the
,idea of God comes up to the mind on seeing the idol in.a
ruined temple though no longer worshipped. The results
spoken of in the scripturas wiil accrue-to him who-bas -con-
templated the symbol till the idea that it is the Deity Him.
self has taken a firm root in the mind,

P P I SRS
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LESSON 1V.
(Fourth Anwudha.)
PRAYERS FOR HEALTH AND WEALTH.

In the third lesson contemplation of conjunction has been
taught for the attainment of progeny and other fruits. From
that indirectly accrues also the power of concentrating
thought, a necessary condition for the attainment of a
knowledge of Brabman. Now, no man who is wanting in
retentive power of intellect, who forgets the teaching of
scriptures once jearned, can acquire a knowledge of Brah-
man. And no man who, owing to sickness and such other
causes, lacks physical vigor, etc., or who suffers from want
of food and clothing and the like, can apply himself to the
study of the scriptures and such other means of acquiring
a knowledge of Brahman. Therefore mantras conducive
to the attainment of retentive ‘power of intellect and the
like are taught in the fourth lesson.

Prayer for intellectual vigour.

First, the sruti teaches the mantra to be recited by him
who wishes to acquire retentive power:

TR A | FEPRNSAYA, FoT |
& WRY AUr egolig | AR T WO e 131

1. Who, of all forms, the bull'of chants, sprung
up frorn chants immortal,—May He, the Lord,
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me with intelligence cheer. Of the immortal,
O God, the possessor may I be !

Here are taught japa and homa—the recitation of
mantras and the offering of oblations—as means of
obtaining medhg and sri, intelligence and fortune. (That
such is the purpose of this lesson is) shewn by the
expressions, *“ May He, the Lord, me with intelligence
cheer ;” and * then to me fortune bring.” -

Pranava, the essence of the Vedas.

The syllable ‘Om ' is said to be the bull of Vedas
because of the ascendency thereof as of the bull in a
herd of cattle. Itis ‘of all forms,” because it pervades
all speech, as declared elsewhere in the sruti :

“As all leaves are fast bound in the
stalk, so is all speech fast bound in the
syllable ‘Om,” The syllable ‘Om’ is
all this,” *

It is for this reason that it is spoken jof as the ‘ bull
of chants.” The syllable * Om’ is indeed the object of
contemplation here, and it is therefore but proper to
extol it as the bull of chants and so on. The Vedasare
verily immortal, and it is from such immortal Vedas
that the syllable * Om ' was born : that is to say, as the
most essential element of the Vedas did it shine forth to
Prajapati, the Lord of creatures, when he began to
meditate with the object of knowing what was the most
essential element in all vedic and vulgar speech. The

* Chha-Up. 2-234,




LESSON 1IV.
(Fourth Anuvika.)
PRAYERS FOR HEALTH AND WEALTH.

In the third lesson contemplation of conjunction has been
taught for the attainment of progeny and other fruits. From
that indirectly accrues also the power of concentrating
thought, a2 necessary condition for the attainment of a
knowledge of Brahman. Now, no man who is wanting in
retentive power of intellect, who forgets the teaching of
scriptures once learned, can acquire a knowledge of Brah-
man. And no man who, owing to sickness and such other
causes, lacks physical vigor, etc., or who suffers from want
of food and clothing and the like, can apply himself to the
study of the scriptures and such other means of acquiring
a knowledge of Brahman. Therefore mantras conducive
to the attainment of retentive ‘power of intellect and the
like are taught in the fourth lesson.

Prayer for intellegiual vigour,

First, the sruti teaches the mantra to be recited by him
who wishes to acqmre retentive power ;

qET fr: | TSI N |
awmmlmhmmum

1. Who, of all forms, the bull of chants, sprung
up from chants immortal,—May He, the Lord,



Any, IV.] PRAYERS FOR HEALTH AND WEALTH, 50

me with intelligence cheer. Of the immortal,
O God, the possessor may I be !

Here are taught japa and homa—the recitation of
mantras and the offering of oblations—as means of
obtaining medha and sri, intelligence and fortune. (That
such is the purpose of this lesson is) shewn by the
expressions, ‘“ May He, the Lord, me with intelligence
cheer ;" and ** then to me fortune bring.”

Pranava, the essence of the Vedas.

The syllable *Om’ is said to be the bull of Vedas
because of the ascendency thereof as of the bull in a
herd of cattle. Itis‘ofall forms,” because it pervades
all speech, as declared elsewhere in the sruti:

““As all leaves are fast bound in the

stalk, so is all speech fast bound in the

syllable ‘Om,” The syllable ‘Om’ is

all this,” *
It is for this reason that it is spoken jof as the *‘bull
of chants.” The syllable * Om’ is indeed the object of
contemplation here, and it is therefore but proper to
extol it as the bull of chants and so on. The Vedasare
verily immortal, and it is from such immortal Vedas
that the syllable  Om’ was born : that is to say, as the
most essential element of the Vedas did it shise forth to
Prajepati, the Lord of creatures, when he began to
meditate with the object of knowing what was the most
essentiul element in all vedic and vulgar speech. The

* Chha-Up. 2:03.4,
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syllable ‘Om’ is eternal aud cannot therefore be literally
@4 to bave’' a birth. May that syllable *Om,’ the
Supreme Lord, the-Dispenter of all- aspirations, cher
. me with wisdom ! Or (to interpret the sruti better still):
May He strengthen me with intelligence.—It isthe
strengthening of intelligence that is here prayed for.—
Of the immortal, f.c., (by the context), of that knowledge
of Brahman which is the means to immortality, the
possessor may I be.
Prasava is the highest among the Vedas—which are
chanted in" Gayatri and other metres,—as declared in the
Kasha-Upanishad :

# That place which all the Vedas declare,
for which they declare all penances, which
secking they live the life of celibacy, that
place I tell thee briefly : it is ‘Om." *

The whole universe is only Its embodiment, inasmuch as
all things are comprehended in speech composed of words,
and the whole speech is comprehended in that syllable *a,’
the:first member of Prasava. That all things are compre-
hended in specch is declared in the Aitareyaka as follows:

% Speech is his (the breath's) rope, the
names its knots, ‘Thus by his speech as
by a rope, and by his names as by knots,
al this is bound. For, all these are names
indeed.” +
Just as a dealer in cattle ties together many animals by

* Ratha-Up. 2:15. + Aitareyn-Aranyaks 2.1-6-1.
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bands attached to one long extended rope, so, in the hands
of Paramesvare, the Supreme Lord, speech is the long rope,
and names such as ¢ Devadatta’ are bands, and by these al.
things in the universe are tied up. Everything therefore
rests in speech. That is to say, every man, on hearing his
own name pronounced by another, comes up to him as
though he were bound and dragged by bands of rope. That
the whole of speech, with all the things in the universe
comprehended within it, is itself comprehended in Pranava
is declared by the Chhandogas in the following words :

“As all leaves are fast bound in the stalk,

so, is all speech fast bound in the syllable

¢Om." The syllable * Om "' is all this.,” *
Just as the vafa, asvattha and other fig leaves are pervaded
by fibres running through them, so is the whole speech
pervaded by the syllable *Om.' We should bear in mind
that it is through the syllable *a’ that the whole speect
is comprehended in the Pramava, as declared in the
Aitareyaka : .

“¢ A" is the whole of speech ; and mani-

fested through different kinds of contact

{mutes) and of winds (sibilants}, it becomes

many and different.” {

Those sounds which are termed sparsas and those whict
are termed wshmans are uttered in the Matrika-mantre
with ‘a’ attached to them. The sound ‘a’ is therefore saic
to be embodied in the whole speech. Thus has been shewr
how Prasava is ¢ of all forms,” embodied in the whole uni
verse. Pranava manifested itself to Prajapati as the highes

* Chha, Up, 2-23-4.  Aita. Avanyska 2-3-6.14,
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or most essential element of the Vedas. Accordingly the
Chhandogas read as follows :

i Prajapati brooded on the world. From

them thus brooded on threefold know-

ledge issued forth. He brooded on it, and

from it thus brooded on issued the three

utterances (vyehritis), Bhuk, Bhuvah,

Svak. He brooded on them, and from

them thus brooded on issued the syllable

3 Om LR L
To brood upon the worlds is to meditate deeply upon them
with a view to find out their essence. To issue forth is to
clearly shine forth as the essence. Immortality or freedom
from death constitutes what is known as liberation, and that
is the end for which the syllable ‘Om ' manifested itself,
Hence it is that the Chhandogas, in the opening section
treating of the syllable ¢ Om,’ read at the commencement,
¢ He that is well established in Brahman attains immortali-
ty.” Prasava being the designation of Brahman, he alone
who devoutly contemplates Prasava can be said to be well
established in Brahman.

May He, the Supreme Lord, who is designated by Pra-
mava, cheer me, the seeker of wisdom, (by endowing me)
with the power of retaining in memory the scriptural texts
and their teaching. May I, O God, by Thy Grace grasp
the immortal, i.2., the scriptural texts and their teachings
whereby to attain immortality.

Prayer for physical and moral health.

Having given the mantra for acquiring retentiveness, the

—

* Chha, Up. 2-23-3, 4.
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sruti now proceeds to teach a mantra for securing immunity
from sickness :

i ¥ fredomy | Rrear ¥ agwrewn | Foma ik fea.
a9 | AT RIRNSRY Rernsfea: | o ¥ S 1R1)

2. Able may my body be, sweetest be my
tongue! With ears much may I hear! The
sheath of Brahman art thou, veiled by intelligence.
What I have learned do Thou keep.

Moreover, may my body be able! May my tongue be
sweetest, uttering only what is most agreeable! With
ears much may I hear ! May my karyva-karana-sanghata
the aggregate of the causes and the effects, i.e., the
gross physical body and the subtle senses making
up my whole bodily organism—be competent for 4tma-
jmana, competent to acquire a knowledge of the Self.
And it is for the same end that I pray for medha,
intellectual retentiveness. Of Brahman, of the Para-
matman or Highest Self, Thou art the sheath, as of a
sword, being the seat of His manifestation,

I speak of Thee as the sheath of Brahman hecause those
who have cast aside all worldly desires perceive the Supreme
in Thee, and bacause, as both the designation and the sym-
bol of Brahman, Thou art alone the means of perceiving
Him.—(S.)

Thou art indeed the Pratika, the symbol of Brahman :
in Thee Brahman is perceived. By worldly intelligence
Thou art concealed : that is to say, the truth concern.
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ing ‘Thee is unknown to men of common intelligence.

Concealed as Thou art ¥ by their worldly mtelhgence,
they Whose thoughts are engrossed in the external objects

do not contemplate Thee, the Divine Bemg, who givest
immortality —(S.)

Do Thou guard what I have heard, do thon guard my
wisdom, the knowledge of the Self and the like which I
have acquired by hearing the scriptural texts ; that is to
say, do Thou enable me to acquire wisdom and retain it.

Do Thou guard my wisdom from the attacks of attach.
ment, aversion and other such evils: do Thou so watch
that when I am engaged in the study of scriptures and in
other means of acquiring knowledge, I may not meet with
any obstacles to wisdom, such as worldly attachment and the
like.—(S.)

These mantras are to be repeated by him who wishes
to improve the retentive power of memory.

As I seek wisdom, may my body be healthy and thus
efficient for a practice of contemplation ! May my tongue
be endued with extreme sweetness ; may it be an apt organ
wherewith to recite the scriptural texis ! May I hear many a
scriptural text conducive to the growth of wisdom : may I
not be afflicted with the evil of deafness. O Prasava, Thou
art the place where I may meditate upon the Supreme Being,
the Cause of the universe. Just as a leather-sheath is the place
for proserving a sword, so is Prasava the place for a safe
meditation of Brahman. Accordingly, concerning the
syllable ¢ Om,’ the Kartha.Upanishad says :

#* As a salagrama stone is conoealed by the ides of God.—(A.)
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% This is the best means, this the highest means.”* . .
’I‘hus Prasgva is associated with the retentive power of.
intellect. Do Thou, O Supreme Lord, designated as Thou
m;t by that grand Pramava, protect my learning—all the
secret truths of the Veda that I have learned with my ears—
by way of removing the obstacles of forgetfulness and t‘he.
like.

Prayer for fortune.

Here follow the mantras with which the seeker ﬁf
fortune should offer oblations :

A R | g S | A
m-l_mﬁaﬁql o ¥ B | Sv
% W T R

3. Bringing to me and increasing ever and.
anon clothes and kine, food and drink, doing this
long, do Thou then bring to me fortune woolly,
along with cattle. Svaha!

Then, T after endowing me with medha or intelli-
nce, do Thou endow me with fortune which in an
stant—rather, ever—-will bring to me. and. increase
clothes and kine, food and drink. For to one who is
devoid of wisdom fortune is indeed only a source of evil.
Works conducing.to man's good in this or the future
world can be accomplished only by means of wealth, buman
and divine,—i. ¢., material wealth such as money, and

* Op. vit, 217,
t On my acquiring a knowledge of the Vedic teachine.—S. I
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spiritual wealth such as contemplation of the Divine Being
and wisdom. Hence the prayer for the two.—(S.)
Fortune is said to be woolly because the fortune
sought for includes goats and sheep as well as other
kinds of cattle. From the context we are to understand
that here the syllable ‘Om '’ is addressed. The word®
‘svaha’ shews that the mantra is intended for an oblation.

The word also marks the end of a mantra here as well as
in the succeeding cases.—(S.)

Do Thou, Supreme Lord, designated by Prasava, secure
to me fortune from all sources, providing me with clothes,
etc.,, for my enjoyment, increasing them when acquired,
preserving them, when thus increased, long and safe for
me who is the seeker of wisdom......To that God, who will
endow me with fortune, may this thmg—clanﬁed butter or
the like~-be an oblation !

Prayer for obtaining disciples.

Now the stuti gives five mantras wherewith the person
who has been endowed with fortune abounding in clothes,
food drink, etc., offers oblations with a view to obtain
disciples for the propagation of the traditional wisdom.

| & 1l
WSsa=] werwiioT: et || ¢ ||

¢ The word is explained to mesn * May it be & fit oblation ; ’ of
the eruti bae iteelf mid.'
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4. May devotees of Brahman come to me from
every side! Svaha!

5. Variously may devotees of Brahman come
to me! Svaha!

6. Well-equipped may devotees of Brahman
come to me ! Svaha!

7. Self-controlled may devotees of Brahmar
come to me! Svaha!

8. Peaceful may devotees of Brahman come
to me! Svaha !

May disciples, intent on the acquisition of knowledge
come to me, a teacher of the traditional wisdom ! Whateve
be their respective ends,—be it cattle, or the region o
svarga, or the region of Brahma, or liberation,—to me ma;
they come, endued with intellectual aptitude for wisdom
abstaining from all puerile, sportive outgoing activities ¢
the sense-organs, free from anger and other evil tendencie,
of the mind !

The mantras from the § to 8 are not read in this contex
in some countries, in the belief that they belong to som
other recension, *

Prayer for fame,

Here follow the mantras productive of fame as & teache
of traditional wisdom :

® Nor does Sri Sankeracharys recognise them aa formin
wpaes of this Upanished.
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9. Famous among people may I become!
Svaha |
10. Superior to the wealthiest may 1 becomel
Svaha! .

...Superior to the wealthiest among the same class of
people as myself, may I become; that is to say, may
T bé superior in virtues to the class of men who possess
wealth !

By Thy Grace, O Supreme Lord, may I be famous
among all people as a teacher.........
_ Prayer for union with the Divine.

Ho:w" the worshipper may become famous and superior is
described in the following mantras :

~ & @ oA e LY |
g A v R Em RR
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11. That Self of Thine, O God, may I enter!
Svaha !

12. Do Thou, O God, enter me. Svaha!

13. In that Self of Thine, of a thousand
branches, O God, do I wash myself. Svaha!

May I enter into Thee, the sheath of Brahman.
fidving' entéréd futo Thee, may 1 not be othet 'than

v ITRTRY
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Thyself! Do Thou also; O Lord; enter into me. Let
:be oné alone in Self. ¥ In Thee alone (asin a river)
i a thousand branches, I wash all acts of sin.

"'God (Bhagavat) : ¢ Bhaga' is the name given to the six
serfections oollectwely,—perfectlon in power, in virtue, in
‘ame, in fortusie; h ' wisdom, in non-attachment. May I, O
Supreme Lord, enter into Thee, may I ever lovingly serve
Thee as though I have become one with Thyself ! Do Thou
ylso’ enter into me, i.e., do Thou graciously hold me in
zreat love as though Thou hast entered into me. ~In Thee,
n Thy thousand forms, I wash myself. That is to say,
jevotion to Thee is the sole path to Bliss.

Prayér for many disciples.

" The sruti then proceeds to'give a mantra intended to
sectfre ma.ny disciples, illustrating the thing by analogies.

' qerssu: T Al | gar wEr ey | o A -
oRoy: | g R e L gl

14. As waters run to a low level, as months
into the year, so unto me may devotees of

Brahman, O Disposer of all, come from every
side! Svaha!

The yéar (aharjara, consumer by days, or consumer of
days) is so called because, revolving round and round
in the form of days, it wastes away the worlds, or
because days are consumed in the year in which they
are comprehended.

# i, ¢, do Thou destroy all cause of distinction.—(S.)
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As water flows quickly down an inclined level, as months
Tun into the year, not one of them transgressing it, so may
the devotesa of Brahman come unto me from all parts of the
country with extreme quickness, and may they never trans.
gress me |

Prayer for light and psace.

wiRREshy w ar wift v o qoe | 240

15. Refuge * Thou art, to me do Thou shine
forth ; forth unto me must Thou come!

Thou art like a refuge, like a rest-house close by,
wherein to shake off all weariness. Thou art the abode
wherein resting, thy devotees can shake off all sin and
pain. Do Thou, therefore, shine forth to me. Do Thou
come unto me : do thou make me one with Thyself, as
the metallic head of an arrow (becomes one with the
body it pierces into).

The seeker of fortune, as spoken of in this section,—
1,¢., in the chapter on wisdom,—must be one who seeks
wealth wherewith to perform the sacrificial rites which
serve to destroy all accumulated sins of the past. It is
only on the extinction of these sins that wisdom shines
forth, as the smiti says :

“ Wisdom arises in men on the extinction
of sinful karma. Asin a clear mirror, they
see the Self in the seif.”
Do Thou make me illustrious as the teacher of Brahma

vidya. Do thou come to me, i.e, be gracious to me.
et i —

® Or the haunt of all living crentares.—(8.)




LESSON V.
(Fifth Awuvdha.)
CONTEMPLATION OF THE VYAHRITIS.

Contemplation of Samhitz (conjunction) was first
taught. Then followed the mantras intended for him
who seeks wisdom and those intended for him who
seeks fortune. These mantras subserve wisdom in-
directly. Here follows the contemplation of Brahman
within, in the form of Vyahritis, the utterances where-
by to secure the fruits’of self-lordship (svarajya).

Accordingly this section proceeds to exto! His glory.—(S.)

The three Vyahritis being held in high regard, Brahman
declared independently of them may not be readily accepted
by the intellect ; wherefore the sruti teaches the disciple to
contemplate, within the heart, Brahman, otherwise termed
the Hirasyagarbha, as embodied in the Vyahritis.—(A.)

[he fifth and the sixth anuvskas treat of the contempla-
tion of Brahman ; the fifth treating of the contemplation of
the subordinate Devatas, while the sixth treats of Brahman,
the Supreme Devats, First, the sruti speaks of the thres
Vyahritis as the symbols of the three subordinate Devatss.

The three Utterances.
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1. * Bhuh,' < Bhuvah,' ‘Suvak': there are thus,
verily, these three utterances.
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The utterances mentioned here are known as the
most celebrated ones. :

Vyahritis are so called because they are uttered in various
rituals, such as agniho@_ra, as is well known to all.s.

The Fourth Utterance.
Having thus spoken of the threc Vyahntls well. knqu in
connection with the ritualistic section, the sruti proceeds to
declare another Vyahviti as a symbol :
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2. Of them, verily, that -oné, the fourth,
‘Maha#’, did the son of Mahachamasa - discover.

This Vyahriti, namely ‘Mahalt’, is the fourth of them,_
It was the son of Mahachamasa that discovered thlS
fourth Vyahriti. As a past event is described here.
the present tense should be understood in the sense, of,
past time. Mention of Muhachamasya is 'intended to
show that the Vyahriti was discovered by a Rishi.
Since the name of the Rishi is mentioned here, we’
understand that contemplation of the Rishi forms an
integral part of the upasana taught here,

Mahachamasa'is so named after the great vessel (charﬁa'.s.a)
of Soma, The vesssel of Soma is spoken of as ¢ great *, be-
cause it is used in most of the Soma sacrifices. His son is
the Rishi here referred to.as Mohachamasya! * That - Rikhi
teaches the Vyshriti *“Mahak',—the fourth of the Vyahntls
of which three have been mentioned as Bhnh etc ;a8 the
main object of contemplation. v



Am. V. OF THE VYAHR'TT1S. 3

Contemplation of the Utterances.

Now the sruti proceeds to enjoin how the four Vyahritis
should be regarded in contemplation.
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3. That is Brahman ; that is Atman ; its limbs
the other Gods.

The Vyahriti uttered as Mahah, and discovered by the
son of Mahachamasa,—that is Brahman. * Indeed,
Brahman is Mabat (the Great) ; and the fourth Vyahriti,
too, is Mahakh.—What else is that Vyahriti ?—1It is
that Atman,  because it is all-reaching. The other
Vyahritis,—i. ¢., the worlds, the Gods, the Vedas, the
pranas,—are all, indeed, reached by the Vyahriti,
‘Mahah,’ i.e., by the sun, the moon, Brahman (Pranava)
and food respectively. The other Gods are therefore
its limbs, Here * Gods' stand for others also, namely,
worlds, Vedas and pranas.

‘Mahak', the fourth Vydhriti, should be regarded as
Brahman, the Reality. Because it is Brahman, this fourth
Vyahriti is Atman abiding in the middle of the body. The
other Gods of the Vyahritis should be rezarded as its limbs,
namely, hands, feet, and the like.—Or, this may be a mere

* That is to sy, let this fonrth vyahriti be contemplated upon
88 Brahman, It should be regarded as Brahman. because of its
greatnees, and ag Atman becausc it pervades all.—(8.)

+ Atman iz derived from s root which tneans *to reach,’ 'to
pervads.'

1o
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praise of the fourth Vyahriti, no contemplation of them ac
such being enjoined here. The word ¢ Mahak ’ being derivec
from 2 root meaning * to worship,’ it is but proper to praise
the Vyahsiti as Brahman, the Adorable One. Just as the con-
scious Self is superior to the limbs of the body, 'so * Mahak’
the fourth Vyshriti is superior to the other Vyahritis,

Contemplation of the Utterances as the Worlds.

The Upanishad proceeds to enjoin the contemplation of
the Vyahritis as the worlds :
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4. As Bhun, verily, is this world ; as Bhuva#,
the mid-region ; as Suval, the other world; as
Mahak, the sun; by the sun, indeed, do all worlds

excel.

Because Gods, the worlds, etc., are all the limbs of
the Vyahriti ‘Mahak,’ which is the trunk as it were,
therefore it is said that by the sun the worlds attain
growth and so forth. It is indeed by the trunk of the
body that the limbs attain growth. Thus the first
Vyahriti ‘Bhub’ should be regarded as the world, as
Agni, as the Rigveda, as prana; and so should the
other Vyahritis be regarded each in four forms.

The Vyshyiti ‘Mahak’ is the trunk as it were of Brahman
or the Hirasyagarbha who ensouls the worlds etc. As the
trunk of the body contributes to the growth of the limbs, so
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in the form of the sun etc., the Vyahriti “Mahak' contributes
to the growth of the worlds and so on.—This is anothet
reason why Mahak is spoken of as Atman, the first reason
being that Mahak reaches all.—(A, & S.}

Because all worlds fall within the ken of our regard
{mah=to regard with reverence} only when illumined by
the sum, it is very proper that Mahak should be regarded
as the sun,

Contemplation of the Utterances as Gods.

Now the Upanishad enjoins the contemplation of the
Vyahritis as Gods

R ar o (9T SR g | g | W
gRT TR | WEAGT A 0T S w4 |

5. As Bhuti, verily, is Agni, Fire; as Bhuvak
is Vayu, the Air; as Suvak is 4ditya, the Sun;
as Mahah is Chandramas, the Moon ; by Chan-
dramas, indeed, do all luminaries excel.

It is only when the moon shines that all the stars arounc.
shine in excellent forms.

Contemplation of the Utterances as the Vedas.

Then the Upanishad enjoins the contemplation of th
Vyahritis as the Vedas:
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" 6. As Bhuh, verily, asthe Riks; as Bhuva#,
the Samans; as Suvak, the Yajuses ; as Maha#,
Brahman ; by Brahman, indeed, do all the Vedas
excel.

“Brahman” here means the syllable ‘Om’; none else
can be meant here where we are concerned vnth words,
namely, the Vedas.

The Riks, the Samans, and the Yajuses refer to the
mantras occurring in the three Vedas respectively.
*Brahman’ here denotes the syllable ¢ Om.’ By ‘Om’ indeed
are all the Vedas made excellent, inasmuch as the recitation
of the Vedas is preceded by that of the Prarava,

Contemplation of the Utterances as life-breaths.
Now the Upanishad enjoins the contemplation of the
Vyahritis as prasa, life-breath :
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7. As Bhuk, verily, is the upward life; as
Bhuval, the downward life ; as Suvak, the per-
vading life ; as Maha, the food ; by food, indeed,
do all lives excel.

It is only when food is eaten that the cravings of vitality
are satisfied,

Vyuhritls represent Purusha in His sixteen phases.

Now the Upanishad concludes its teaching concerning the
Vyabritis regarded as the worlds and so on :
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They, verily, these four (Vyahritis) become
fourfold ; four, four are the Vyahritis.

They, namely, these four (Vyahritis), Bhuk, Bhuvah,
Suvak and Mahah, are each fourfold, each being in four
forms. Four in all, they become each four.—Reitera-
tion of them as presented above is meant to impress
that they should necessarily be contemplated in the
aforesaid manner.

It is not merely to magnify tlie Vyahritis that this is re-
peated. It is intended to impress thal each Vyahriti should
be contemplated in its four asnects, so that the conternpla.
tion may comprehend the Supreme Spirit (Purusha) in His
sixteen phases —(A.)

Each Vyahriti becoming {our, the Vyalritis in all become
sixteen, To show that all of them should enter into the
contemplation, *four’ is twice rcpeated in the last sentence.

Contemplation of the Utterances enjoined.

Now the Upanishad enjoins the contemplation of the
Vyahritis :
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g. Whoso contemplates them, he knows
Brahman ; to him do all Devas offer tribute.

He who contemplates the Vvahritis mentioned above
knows Brahman.



78 conteMpLATION  [S'%hshd--Valld.

(Objection) :—Brahman being already known,~as has
beer declared above ‘ That is Brahman; That the
Atman,”—there is no necessity to declare here that he
knows Brahman, as if Brahman were unknown before.

(Answer :}—No. There is no room here for such
objection, because the sruti intends to teach something
in special about Brahman.—True; that the fourth
Vyabriti is Brahman has been known; but neither the
distinctive feature of His being knowable within the
heart nor the whole description (to be given in the next
lesson) of Himself and of His attributes,—~—that He is
formed of thought, that He is full of peace, and so on,—
is yet known. TItisindeed with a view to teach all this
that the sastra looks upon Brahman as if unknown and
says “ he knows Brahman.” Hence no room for the
objection. The meaning is this: he knows Brahman,
who contemplates Him as possessed of all the attributes
to be described in the sequel. So that this lesson
relates to the same thing that is treated of in the next:
both the lessons treat, indeed, of one and the same
upasana. And there is also somcthing in the sequel
which points to this conclusion. The words ““ He is
established in Fire as Bhult " constitute a mark point-
ing to the unity of upasana. Nothing here gous to
signify that two distinct contemplations are here en-
joined. There are no words, indeed, such as ‘veda,’
‘upasita,’—i.e. ‘let him regard’, ‘let him contemplate,’—
marking off one injunction from the other. The words
“he who knows (veda) them,” occurring in the fifth
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lesson refer to what is to come next and does not there-
fore point to any distinction in the contemplation
(upasana). It has been shewn how these words refer
to what is to be said in the next lesson which teaches
the distinctive features of Brahman (to be contemplated
here).

To him who contemplates thus, all Devas, becoming
his subordinates, bring tribute on his attaining to self-
lordship (svarajya). All the worlds as well as all Devas
contribute to his enjoyment according to their respective
powers. This is the fruit accruing to the contemplator.

To bim who contemplates the Vyshritis regarded as the
Earth and so on, Indra and all other Gods pay reverential
homage.

(Objection) :—He who contemplates symbols such as the
Vyahritis here spoken of cannot attain to the Brahma.loka,
inasmuch as in the Vedanta.sutras, IV. iil. 15, it has been
determined that those alone attain to that region who
contemplate Brahman independent of a symbol. Thus as
they do not attain to Brahman, it 1s not right to say that
he is worshipped by all Gods.

{Answer) :—No such objection can be urged here. For,
wlien a person contemplates the Vyahritis, he contemplates
Brahman zlso as taught in the next lesson. The contempia-
tion of Brahman is, indeed, the primary factor, while the
contemplation of the Vyehritis is supplemental to it, The
contemplator, therefore, does attain to Brahman, and itis
but right to say that he will be worshipped by all Geds.



LESSON VL
(Séath Awuvika.)
CONTEMPLATION OF BRAHMAN.

It has been said that the other Gods represented by
Bhuk, Bhuvak, and Suvak are the limbs of Brahman,
the Hiranyagarbha represented by Mahak, the fourth
Vyahriti. Now the sruti declares that the hridaya-
akasa, the bright space in the heart, is the proper place
for the contemplation and immediate perception of that
Brahman whose limbs the other Gods are, just as the
salagrama, stone is the proper place for the contempla-
tion of Vishsu. Indeed, when contemplated there, that
Brahman is immediately perceived in all His attri-
butes,—as formed of thought and so on,—as theamalaka
fruit is seen in full when held in the palm. It is necessary
also to declare the path by which to attain to the state
of the universal Self. With this end in view the sruti
proceeds with the sixth anuvaka,

Brahman in the Heart.
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1. Here, in this bright space within the heart,
is He, that Soul who is formed of thought, un.
dying, full of light.
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The heart is the lotus-like fleshy organ, the seat of
life, with the apertures of many a nadi opening into it,
with its head downward ; and it is seen and well recog-
nised by all when a sacrificial animal is dissected.
There is akasa or bright space within it as thereisina
vessel. Therein is the Purushs, the Soul, so called
because He lies in the body, or because by Him the
Earth and all other worlds are filled. He is mano-
maya, formed of manas, thought or consciousness,—
so described because He is known through thought or
“consciousness. Or, ‘manas’ may mean antak-karasa, the
organ of thinking, and the Manomaya is He who identi-
fies Himself with thought, or whose characteristic mark
itis, Heis immortal. He is effulgent, full of light.

Brahman, who has been declared as if He were remote, is
pow said to be the immediate one.—Do thou see the Self
by thyself in the space within the heart. This space within
the heart is the abode of buddhi, the intellect. There dwells
the Soul {Purusha) to be cognised immediately as one formed
of thought (Manomaya). The Soul is spoken of as Mano-
maya because, just as Rahu, the eclipsing shadow, is seen
along with the moon, so is the Soul directly seen only along
with the manas, Or, because: the manas is the organ
by which the Soul (Purusha) can think of objects, He is
spoken of as Manomaya. Or, the Soul is spoken of as
Manomaya because He identifies Himself with manas; ot
because the Soul is manifested through manas, which
therefore forms the mark pointing to His existence.—(S),

In the fifth lesson the contemplation of the subordinate
Gods has been taught. The sixth treats of the contempla.
tion of the paramount God,
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In the middle of the heart-lotus there is akasa, the bright
space, of the same capacity as the thumb of the individual
to whom the heart belongs, and so often talked of in the
Srutis and in the Yoga-Sastras. In this bright space is
Purusha, the Paramatman, the Highest Self, the All-pervad-
ing. He is no doubt everywhere ; but here the sruti teaches
that the heart is the place where we may contemplate and
realise Him. Indeed, manas can intuitively realise
Him only when, having been restrained by samadhi in the
middle of the heart, it becomes one-pointed, as the sruli
elsewhere says ** He is seen by the sharp intellect.” The
word * this’ (Sanskrit *ayam '= this here) preceding the
word ‘soul,’ signifies immediateness and therefore shews
that the Soul is capable of being immediately realised in
intuition. That Soul shines forth in all His grace and
beauty when contemplated in the middle of the heart. Ac-
cordingly the heart is spoken of in connection with the
Dahara-vidys and Sandilya-Vidya. * Manas is the main
feature of the Soul who is thus to be contemplated in the
heart ; those who seek knowledge realise Him by manas,
and those who resort to contemplation have to meditate with
manas, He transcends death and shines by His own light.

The Path of Light leading to Brahman,

Now the Sruti proceeds to show the path by which
the sage attains to Brahman described above, as realis.
ed in the bright space of the heart, forming the very
Self of the sage, and here referred to as Indra, the Lord :
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Anu. V1.] OF BRAHMAN. 83

2, In the mid-region of the throat’s two pillars,
that which hangs down like a nipple,—that is the
birth-place of Indra, where the hair-end splits.
up dividing the two regions of the skull.

There is a nadi {tube) called sushumng, passing up-
ward from the heart, and often referred to in the yoga-
sastras. It passes through the mid-region of the throat’s
two pillars, as also of that bit of flesh which hangs
down like a nipple between the throat’s two pillars,
and through the region of the skull where the roots of
hair lie apart. When it reaches this last place, the
nadi passes up breaking open the two regions of the
head. That is the birth-place of Indra, that the path
by which to attain to one's own true nature.

The sushumng-nadi which starts up from the heart forms
the path by which to reach Indra, the Lower Brahman
presented here for contemplation. This path will be found
described at length in the works on Yoga. The sage has to
force his way up through the nipple-like piece of flesh hang-
ing down in the throat with its face turned downward, and
to pass by the path of sushumns filled with udana-veyu, the
up-going current of the vital air. This, it should be known,
is the path of [ndra, and the sage can effect his passage
through it by means of the Rechaka-Pranayama, that process
of restraining breath which consists in driving the life-current
upwards and outwards, Passing by that path, he breaks
open the two regions of the skull and reaches the surface
of the head where we find the hair-roots parted from one
another—(S. & A.)
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The right and left sides of the mouth's interior situated
- just above the root of the tongue are called the telukas, “the
throat’s two pillars.” Between them lies a small piece of
fiesh hanging down like the nipple of a heifer, and often refer-
red to in the Yogasatras, * quite visible to others, and even
touched by an experc in the Lambike-yoga 1 with the tip
of his own tongue. That is the seat of Indra, of Parame-
svarp, the Supreme Lord. This piece of flesh stands for the
Sushumna nadi ; and the sruti here speaks of it as if it were
Sushumna itself which lies quite close to it, in the same way
that, when pointing out the moon, we point to the end of a
tree's branch as the place where the moon is. And penetrat-
ing into this nads, the mind becomas one-pointed, and is then
able to immediately realise the Paramatman, the Supreme
Self. To this end the Kshurika-Upanishad reads as follows :

“There are one-hundred and one nadis. Of them
sushumna is regarded the best, which rests in the Supreme,
untainted, of the same form as Brahman. Ida lies to the
laft and Pingala to the right. Between them is the Supreme
Abaode, and he that knows It knows the Veda.”

Thus, the Sushumna-nads is the abode of the Supreme
Lord. And itis His abode because it is also the path by
which to attain immortality. That it is the path to im-
mortality is declared by the Chhandogas and the Kathas as
follows :

# Of the heart there are a hundred nadis and one more;
of them that one pierces right through the head. Rising up
by this, one reaches deathlessness; the others, leading
in divers ways, are used for going out.” |

® Vide Minor Upanisheds Vol. 1L pp. 62.66, + Ibid p. 128,

1 Katha-Upa. -16. Chhandogya-Upa, 8-6-6,




A . VI .] OF BRAHMAN. 88

The Sushumna-nads forces its way up between the right
and left portions ot the head especially there where the
roots of the hair lie. Just as the tip of the hair ‘beyosid’
which there is no hair is spoken of as the hair-end, so here
the root of the hair below which there is no hair is spokea
of as the hair-end.

State of Brahman attained.

Having thus taught the path of the upasaka's exit for
attaining the fruit of the contemplation, the sruti proceeds
to declare what that fruit is:
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3. In Agnias Bhu/t he rests, in Vayu as Bhuvak,
in Aditya as Suva#k, in Brahman as Mahak. He
attains self-lord-hip; he attains to the lord of
manas, the lord of speech, the lord of sight, the
lord of hearing, the lord of intelligence. Then he
becomes this,—the Brahman whose body is the
bright space, whose nature is true, whose delight
is life, whose manas is bliss, who is replete with
peace, who is immortal.

By that path, he who thus contemplates and realises
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that Self who is formed of thought makes his exit from
the head and becomes established in Agni (Fire),—
represented by the Vyshriti ¢ Bhuh,'—who is the lord
of this world, a limb as it were of the Great Brahman;
%.¢., in the form of Agni he pervades this world. Similar-
ly in Vaysu, Air, represented by the second Vyahriti,
‘Bhuvah,’ he is established. So, too, he is established
in Aditya, the Sun, represented by the third Vyahriti,
‘ Suvah.’ He is also established in Brahman, the main
body represented by the fourth Vyahriti, ¢ Mahah,’
Resting in them all as their very Self, becoming
Brahman Himself, he attains to svarajya, self-
Jordship; ¢.e. he becomes himself the lord of the
subordinate Gods, itn the same way that Brahman is
their lord.

In this world, he who has none else for his king, who is
himself the king, is said to be a svarej, an independent lord.
The contemplator bzcomes such a king here and attains to
such kingship over manas, speech, sight, ear, intellect;
there is no doubt of it. Such excellent results accrue from
the contemplation of the Divine Being described above—(S.)

And to him all Gods will offer tnbute in subordina-
tion to him, just as they offer tribute to Brahman. He
attains to the lord of manas: he attains indeed to the
Lord of all minds, to Brahman who is the Soul of all
things, It is indeed Brahman who thinks with all
minds. To Brahman he attains who contemplates Him
in the aforesald manner. Moreover, he becomes the
lord of all organs of speech, the lord of all organs of
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sight, of all organs of hearing, and of all organs of
understanding. As the Soul of all things he becomes
the owner of the sense-organs of all beings of life.

Moreover, he becomes something even greater than
that ; he becomes, to wit, the very Brahman of whom we
are speaking, whose body is akasa, the bright space,—
rather, whose body is as subtle as akasa ; whose nature
is true whether expressed through matter with form or
through formless matter ; who sports in the pramas
or life-functions, who is the pleasure-ground of all
life-functions; to whom the mind causes nothing
but happiness; who is peace and perfection, who is
found full of peace and endued with the attribute of
immortality.—It should be here understood that these
additional attributes pertain to the same Being who has
been already described as Manomaya and so on.

The Sruti here describes the form of Brahman represent-
ed by the Vyahriti, with a view to enjoin the contempla-
tion thereof. .\s the life-giving Soul of the three worlds,
this Brahman expresses Himself in as ‘sat-tya,’ as ‘sat’ and
‘tyad,’ as ‘mwrta’ and ‘amyrta,’ as matter with form and as
matter with no form.* He has His pleasure-ground in
the senses (pramas); or, in Him the senses have their
pleasure-ground.—(S.)

By the contemplation of the three Vyahritis the contem-

plator becomes established in Agni and soon: he attains
the powers which Agni, Vayu and Aditya possess. By the

* Ree Brih. Cp. 2-3. The air uud ether (nkasa) are formlees,
while light, wator aud earth prescnt themselves in formes,
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contemplation of the fourth Vyahriti he becomes established
{n Brihman abiding in the Satyaloka : he attains the power
of that Brahman. It is this power which is described
at Jength in the words *he attains self-lordship” etc. He
becomes himself the Lord of Agni and other subordinate
Gods. Because he is their king, it.is said that all the Devas
offer tribute to him. Not only does he become himself the
lord of all, he attains to lordship over the minds of all beings
of lifs, As the very Soul of all living beings, he is the lord
of all sense-organs.--The anthah-karana or inner sense
which is one in itself, is spoken of as manas and vijsana, in
virtue of its two distinct functions: when acting as an organ,
it is called manas, the mind, while acting as an agent it is
spoken of as vijnina, the intellect.—Formerly, he was the
lord of the mind, speech and other organs pertaining to
an individual organism, whereas, now that he has by
contemplation attained to the upadhi of the Viraj, to the
state of the Universal Soul, he becomes the lord of the mind,
speech, etc., pertaining to all organisms.

After attaining to the state of the Viraj, the Macrocosmic
Soul, he will be endowed with a knowledge of the real
nature of Brahman ; and when nescience (avidya) is thus
destroyed, he attains to @ state which the sruti proceeds to
describe as follows : Like akasa Brahman is, in His nature,
devoid of form. Or,—to interpret the sruti in another way,—
as the basic Reality on which the imagination of the whole
universe rests, Brahman is the essence of all ; and, as such,
may be said to be one with akasa in nature. In akasa there
are two elements found, one being the Real Fasic Substance
that may be described as Sat, Chit, Ananda,—or Existence,
Consciousness and Bliss,—and the other being an imaginary
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element made up of nama and rwpa, name and form. The
latter of the two elements, composed of name and form, is
false and cannot therefore constitute the nature of Brahman ;
but the Basic Substance is real and constitutes the nature
of Brahman., The same thing is meant when Brahman is
described as one “ whose nature is true.” As the Reality
whereon rests the whole imaginary universe, Brahman's
being is real, can never be reduced to a mon-entity. So
also, all life's play, all its activity such as birth and the like,
takes place in Brahman. That prana or life is born of
Brahman is declared as follows: “ From Him is presa
born, manas and all senses.”* The same thing is taught
in the form of question and answer:

Question :— Blessed Lord, whence is this prasa born?™ 4

Answer :—* From Atman is this prana born.” §
The sruti thus speaking of prasa’s birth also serves to
account for the popular notions astothe Atman being
ptesent in the body or departing from it. This, too, has
been declared by the sruti as follows :

“ On what staying shall I say 7—Thus think-

ing, He evolved prasa.” §
Brahman is the seat of all this play of life. And Brahman
is the Being in whom lies the bliss of manas. When manas
ceases to face sense-objects and turns towards Brabman,
then it is that great happiness accrues to manas. And this
is declared in the Maitreya-Upanishad as follows:

*# That happiness which belongs to a mind

which by deep meditation has been washed

* Mundaka-Up 2-1-3, t+ Prasna.Up 3-1,
1 Ihid 3-8, § Ibid, 6-4, 4
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clean from all impurity and has entered within
the Self cannot be described here by words;
it can be felt by the inward power only.” #

In this Upanishad, too, it is declared as follows:

“ Nectar, in good sooth, this (soul) possessing

a thing of biiss becomes.” f
And Brahman is replete with peace, the mind having
ceased altogether to wander away. Indeed, Brahman being
known, the mind, immersed as it is in the putre nectar of
bliss, will never wander away. This kind of peace is describ-
ed by the Svetasvataras in the words * knowing Siva he

LTINS

attains uplimited peace.” !

The Lord also has taught as follows:

#“Thus always keeping the mind steadfast,
the yogin, with the mind controlled, attains
to the peace to be found in Me, culminating in
Nirvana." §

Wherefore, Bralman is full of peace obtaining in the
mind.—Or, the peace now spoken of may be suid to inhere
in Brahman Himself, Unplike Maya, which is subject to
change, transforming itself into the universe, Brahman
never changes; He is quite immutable (ksfastha), as the
sruti says,

"Unborn is Atman, great and firm.” *
Accordingly, Brahman is replete with peace inherent in
Himself. And Brahman is devoid of death. Death means
departure of the vital breath from the body, and this is
possible only in the case of the Jiva who is associated with

* Op. cit, 6=34,  + Tait. I, 27, T Op.cit. +-14
§ Bha. Gite 6-15, § Bri. Up. 4420,
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the vital air, not in the case of the Paramastman, unassocia-
ed with the vital air. The absence of the vital air in
Brahman is declared elsewhere in the sruti as follows: “He
is without life, without manas, pure.”*

Contemplation of Brahman enjoined.
Having thus described the Entity to be contemplated, the
path by which to reach to Him, as also the fruits of the
conteruplation, the Sruti proceeds to enjoin the contempla-

tion as follows:
ga a2l

4. Thus, do thou, O Prachina-yogya, contem-
plate.

Thus do thou, O Prachina-yogya, contemplate Brah-
man described above, enduced with the attribute of
thought and so on.——This exhortation of the teacher
implies the high regard he has for the truth here taught.

Thus does the Teacher named Mshachamasya instruct
the disciple who is prachina.yogya, i.¢., who has prepared
himself for the course of contemplation, having washed
away all his sins by the observance of all obligatory rites
prescribed in the former (or ritualistic) section, both nitya
and naimittika, those which have to he practised every day
of one's life as well as those which have to be performed on
particular occasions. The word * thus” shows that the
disciple has to contemplate the Entity described as dwelling
within the heart and so on, with the attributes described in
the words * whose body is akesa,” and so on. No doubt,
in the words * This then he becomes,” the sruti seems to

* Mund. Up, 212,
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imply that the state of Brahman is the result to which the
contemplator will attain after having attained to the condi-
tion of theViraj; and we should accordingly understand that
the sequel—the portion commencing with ' whose body is
akasa "—treats of mukti, the state of liberation. But, since
the sruti-—** In whatever form he worships Him, that he be.
comes,"—declares that the object of contemplation and the
resultant state should be identical, the attributes described
in the words ¢ whose body is akasa " should also enter into
the contemplation of Brahman here taught. Hence it is that
the Teacher (Sankaracharya) has construed the passage as
describing the attributes of Brabman here presented for
contemplation.

The Fifth and Sixth Lessons treat of one and
the same Upasana.

Now we have to discuss the following question: Do the
Fifth and Sixth Lessons treat of one upasana or two differ-
ent upasanas ?

(Prima facie view) :—They treat of two different upasanas,
inasmuch as the things to be contemplated as well as the
fruits of contemplation spoken of in the two lessons are
different. In the fifth, the thing to be contemplated is a
symbol, the Vyshriti, regarded as the worlds ete., whereas,
in the sixth, the object of contemplation is Brahman formed
of thought and endued with other attributes. In the former
the fruit of the contemplation is described in the words ‘“To
him all Devas offer tribute; whereas the latter speaks of
quite 3 different result, namely, the attainment of independ-
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ent sovereignty. Therefore the upasanas treated of in the
two lessons are quite different.

(Comclusion):—Both being addressed to one and the same
person, one upesans alone is taught in the two places.
In the words ‘“whoso contemplates them, he knows
Brahman " (V. ¢) the sruti declares that the contemplation
of Brahman is intended for the same person for whom the
contemplation of the Vyahritis is intended. Further, the
sixth lesson declares the fruits of the contemplation of
the Vyashriti as well, in the words * In Agni as Bhak hs
becomes established.” (VL3). Wherefore, one upasans
alone is taught in both the lessons, As to the difference in the
things to be contemplated, it may be easily explained by con-
sidering their mutual relation to be one of asgangi-bbava,
that of chief and subordinate factors. Then, the offering of
tribute by all the Devas may be regarded as the fruit accru.
ing from the anga or subordinate factor. In the case of the
fruit of a subordinate factor spoken of in the passage * He
who pours oblation with the leaf-ladle {parmamayi juhwi),
he never hears of evil repute,”* it is but proper to maintain
that the passage is intended merely to recommend the main
act of sacrifice, but not to reveal any particular fruit accruing
from the subordinate factor referred to, inasmuch as nobody
ever seeks to know the fruit of the act of pouring oblations
with a leaf-ladle, that act forming but an integral part of
the main sacrifice and being therefore incapable of producing
any fruit of its own, distinct from the fruits of the main
act. But, here, contemplation of Brahman, independent of
the Vyahritis, is possible, and it may therefore be concladed
that the latter is taught with a view to a particular fruit of

* Taittiriya-samhite IIL 5. 7.
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its own; and its fruits are spoken of not merely with a view
to recommend the main factor in the contemplation. The
two, therefore, together constitute one upasana, of which they
are respectively the chief and subordinate factors,

-Many are the Self-Comprehending Upasanas.

We cannot, however, by extending the principle thus
established-to the contemplation of Brahman as earth &c.
to.be taught in the Seventh Lesson, hold that it constitutes
one upasana with what is taught in the Sixth Lesson; for,
on the principle discussed in connection with the Sandilya-
Vidys, the Dahara-Vidya, and the like, it must be quite
distinct from the other. This latter principle is determined
in the Vedanta-Sutras 1. iii, 58. as follows:

{Question):—The Dahara-Vidys, * the Sandilya-Vidya,t the
Madhu-Vidya | and the like, are described in the Chhando-
gya and other Upanishads. Now a question arises as to
whether all these vidyas (contemplations) together constitute
one upasana or each constitutes a distinct upssana by itself.

(Prima facie vicw) :—On the principle determined in the
preceding section, all of them constitute together but one
upesana, inasmuch as a contemplation of all of them put
together is the best course and there is but one Brahman.

(Conclusion) :—Because it is impossible to practise all
contemplations combined into one whole, the Vidycs must
be different. And Brahman, the object of conteniplation in
these Vidyas, cannot be regarded as onc and the same ; for,
He differs with the different attributes assigned to Him.
Nor is it impossible to determine the scope of each Vidya,
inasmuch as in each case the upakrama and the upasamhara,

® Chha-Up. VILL 1-6.  § Ihid I1L, K4} Jbid 11T 1-11,
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the opening and the concluding sentences, serve to clearly
define the limits of the Vidys. Therefore the several Vidyas
are distinct from one another,

One alone of the Self-Comprehending Upasanas
should be practised.

The two Vidyas dzzcribed in the Sixth and Seventh
Lessons being thus distinct from each othet, one alone of
them should be practised, but not both. This point has
been determined in the sume work L iii. 54,

(Question) :—Now, Upasanas are either Self-comprehending
or symbolic. The former comprise all the contemplations of
the Conditioned Atman, in each of which the Being contem-
plated upon is, as pointed out in the Vedanta-sutras IV. 1. 3,
regarded as one's own Self; and the latter are concerned
with the contemplation of the symbuols (pratikas),—
of things external to the Self and elevated in thought by
being studiedly regarded as some Devata or God. Is there,
or is there not, a restriction as to the number of the Self-
comprshending Upasanas which one should practise ?

(Prima facie view) :—Of the Self-comprehending Vidyas
such as Sandilya-Vidye, either one alone may be practised,
or two, or three, as a person chooses, since no authority
constrains us to practise any one or more particular upasa.
nas ; and there is indeed no reason whatever why a person
should practise the Sandilya-Vidya alone or the Dahara-
Vidya alone, or any cther Vidya exclusively, The matter is
therefore left to one's own choice.

(Concluston) :—There is in the first place one determining
facior, namely, the fact that no purpose is served by others.
To explain: The object of the Upasana is an immediate
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intuitive realisation of Jsvara. Ifit can be accomplished by
a single upssanu, other upassuss serveno purpose. More-
over; the realisation obtained by an upasana "is siot one
brought about by an organ of right knowledge ; it is, on the
other hand, generated by incessant meditation and consists
in thinking of oneself as one with the Entity contemplated
upon. How can this idea of identity remain firm, when,
after practising one kind of upssana, the person abandons
it and resorts to another, and thus his mind passes from one
idea to another? Thus, by reason of the practice of more than
one upssana having no purpose to serve and even causing
unsteadiness of mind, it is necessary that one alone of the Self-
comprehending upasanas should be practised, and no more,

Contemplation of Brahman as the Self.

As in the case of the right knowledge of Brahman, so,
even when contemplating Brahman, He should be regarded
#s one with the Self. That the right knowledge of Brahman
consists in knowing that He is one with one's own Self has
been shewn in the Vedanta-Sutras IV. i. 3:

{Question) :—Should the knower apprebend Brahman as
distinct from himseif or as one with his own Seif ?

(Prima facic view) ;—Brahman treated of in the scriptures
should be known by Jsva, the knower, to be quite distinct
from himself, inasmuch as Jiva and Brahman cannot be
identical, the one being subject to misery, and the other
being above all misery.

(Conclusion) :—The difference lies only in the upadhi. It
has been clearly shewn in the Vedanta-sutras 11. iii. 40 that
Jéva, though Brahman in reality, is subject to the miseries
of worldly existence as caused by his connection with the
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<3t Lserroaelf cvadlieg mi:t ‘*Jmm.u vaisal snwg
W of antab-karasa.. : As there, is ma,Eeel . distincsion
batween them, it showld be known that Brahman, is: fdessiz
cal, with;qna's.own Seif. . Hence.it.is that those who Jmaw,
the,real truth yuderstand Beahman to. be identical/with: she
Self, as declared in the grand propositiors+ ] am Brahmant’y,
« This Self is Brahman;” and they even tqach the.spma
thing. to their disciples in the words “ That, Thou, as.”
Therefore it should be known that Brahman is xdnnnm.\
with the Belf, .

Acoordmgly, in the present case, the cmto‘mphhon sliould
be.practised thus: #] am the Paramstman, the Supret_m
Self, formed of thought, immortal, full of light.™ -« - - ..

l‘low Paramatman is Manomaya, formed of thoug&li:

Ir.l the Vedanta sntras L. ii. 1. .it has beep disonssed,.. with:
reference to the Sandilya-Vidys, how the Pa:amatmap AR
be spoken of as Manomaya, formed of thonght. =~ .- .

(thm) t—In the Chhandogya-Upanishad, the Enhty_
to be contemplated is described as ' formed of: thought,
luminous in form, embodied in presa.” * g it Jiva:or
Isvara who is thus spoken of ? N

{Prima facse view) :—1It is Jéva; for, in the case of }wa it:
is.easy to.explain. his connection with manas and the like.
The word “manomays” meaning * formed of manas". refers;
to-a connection with manas or thought, and the word *ipitnas
sarira’ meaning * having prasa for his body " refers to. a
connection with prasa or life. Neither of these tan be ex-
plained in the case of Isvars, bwing to the denial of manas and-
prana {in the.description of Jsvara) in-the words « Havingmo

* Opi die 3-142, . ' bt
13
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prawa, having no manas, who is pure.” * Mareover, it can in
no way be explained how He who has no place to rest in can
have His abode in the heart, or how He who pervades all
can bz very small in siz= as declated by the sruti in the
Sandilya-Vidya : « This Atman who is within the heart, and
who is very small.” + Hence it is Jéva that is spoken of in
the passage refarred to.

{Conclusion): —The very Brahman who is spoken of in the
preceding passage—where peace {sama} is enjoined in the
words “All this is Brahman, born from Him, dissolving into
and breathing in Him; so let every onc contemplate Him
in peace”, | —is the Thiry to which the epithets *mano-
maya’ and ¢ prasasarira’ refer. The meaning of the passage
which enjoins peace may be explained as follows :—All that
we see is Brahman, because from Him it is born, unto
Him it dissolves, and in Him it bretthes, Therefore, since
Brahman who is Himself the All can have no likes or
dislikes, one should bz peaceful at the time of contem-
plation. Brahmin being thus construed to be the sub-
joct of discussion in this passage, the next passage in
which the epithet ¢ manomaya’ occurs maust also refer to
Brabhman. And there is no inconsistency in speaking of
Bralimn as associate] with manas and pras ; for, though
not applicable to the Unconditioned, the epithets can be ex-
plained as shewing how Brahman should be contemplated
in His conditioned form. Therefore, here asin all other
Upanishads, Brahman is declared to be the object of wor.
ship. Nowhere, indeed, in the Upanishads, is Jéva declared
to be the object of worship. The conclusion, therefore, is
that it is Brahman who should be contemplated.

¢ Mund. Up. %-1-2. ¢+ Chkd. Up, 3-14-3, } Ibid, 3-14-1,
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Just as, in the Chhendogya-upanishad, it is to Brahman
spoken of in the passage enjoining peace during contempla-
tion that the epithet ¢ manomaya’ refers, so also, here in this
lesson, it is the Paramatman,—designated by the word
¢ purusha’ which means ¢ all-pervading’,--who is spoken of
as ‘formed of thought'. That the word ¢ purusha’ means
' gll-pervading’ is taught in the Sreyo-marga as follows:

 Purusha is so called because of His lying in
the body, or because He is full in Himself, or
bzcaunse all that w2 see is pervaded by Him."”

{Objection) :—The first etymology “lying in the body”
applies to jiva also.

(Auswer):—No, because Brahman is here the subject of
treatment, as shown by the opening words  whoso kaoweth
these, he knowelh Brahman,” as also by the concluding
words  Brahman whose body is the bright space.”

How Brahman is tull of light.

That the words ** full of light" may bs applied to Brahman
has been determined in the Vedanta-Srtras I. 1. 20 as
follows:

(Question):—In the first adhyaya of the Chhandogya-upa-
nishad, the sruti first taught all the subsidiary objects of
contemplation connected with the Udgitha-Upssana and
then proceeds to speak of the main object of contemplation
in the following words :

“ Now that golden (i.e., full of light) Soul
(Purusha} who is seen within the sun,” ¥
and so on.

“0p ot
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ni¥ows: in dhe : wlan orb there dwells a certain jiva:pr
ingbividual- sewt:athe, in virtue of his works (karma) and
kagwladgs (vidye) .of A-auperior kind, has attained to the
pontion of a-Gad (Tdeva)and is engaged in the government
of theworld, . Aad, as. present everywhere, Isvara dwells
inctha solprorh also;. Hence the question, which of the two:
is spoken of in the-passage quotad-above?

(Prims facts. view):—]1t may’ bo that the Devats or the
Individual Jutelligence functionimg. in the solar orb is re-
ferred to. here; for the soul (purusha) here spoken of is
said;to have a limited sovereignty, a seat and 2 colour. His
limited sovereignty is referred to in the following words:

A And He is the lord of these worlds which
. are beyond it (the sun), as also of the de-
b lsxres of _t.he Devas." *
And His' seat-is referred to in the words “4vho is seen
{lying) within the sun”. The epithet ‘‘golden * refers to His
colour. Now, PaidhissHith” wlit'[¥the Lotd of all, who is
the abode! of 'gll; who has B colour or form, cannot, irideed,
bersaid to hive a limited sovereignty, or to dwell in another
as His abode, or to possess a colour or form. Wherefors
lt st he. some Devats or lndividual Intelligence who

l;ﬁ:;a spoken of, _

'a(ﬁbmlm) +—The ‘golden- Pumsha’ here spoken of must
becthe:dswarn; for He is said to be thie Sarvatman, Himself
the all, to be one with all, to be immanent in all ¢hings
as their yery egsence, In.the passage, * That is the Rik,
that the Samay, that the DUktha, that the Yajus, that the
Brahman (Vedas)," } the sruti refers by the word ‘that’ to

- ¥ Ibid. 168. _t Ivd.1.7.5.
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tha galdes: Purusha, the subject of discussion, and teaches
that He is one with the whole universe including the Rik,
Saman etc,. And this can literally apply to the One Second-
less Paramcqu,ra, not tor Devata or Individual Intelligence
of the dual universe. And the attribute of being fres from
all sins, as described in the words * He has risen above all
sins,” is a characteristic mark of Brahman. No doubt, the
Devata of the solar orb has risen above works (karma) and
therefore generates no acts of virtue and sin in the present
or in the future ; but, as He is still subject to pain caused
by the asuras {demons) and the like, we may presume
that the accumulated sins of past births still cling to Him,
giving rise to the pain, The limited sovereighty, seat,
and colour pertaining to an upadhi can also Apply to the
Paramatman, the object of worship, when associated with
the upadhi. Wherefore it is Jsvara who is spoken of as the
golden Soul (Purusha).

Attributes of Brahman mentioned elsewhere
should be borrowed.

Just as, in the passages of the Chhandogya Upanishad
under reference, oneness with all and the like attributes are
regarded as characteristic features of Brahman, so, here in
the Sixth Lesson, immortality and true-naturedness and
the like may be regarded as characteristic features of
Brahman. Therefore, it is the Paramatman who should be
contempiated upon as endued with intelligence and other
qualities. In the Sardilya-Vidyz the Chhandogas read as
follows:

s Full of intelligence, embodied in life, lumi-
nous in form, of unfailing will."*

#(Okba. Up. 3-14-2.
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The Vajasaneyins, again, read in the Brihadaranyaka as
follows : ‘
“That person, full of intelligence, unfailing
light indeed, is within the heart, small like a
grain of rice or barley. He is the Ruler of all,
the Lord of all ; He rules all this, whatsocever

exists, * ¥

So that, on the principle { of the Panchagni-Vidye—
contemplation of the five fires,~we should understand
that, though the three upanishads belong to different recen-
sions, one and the same Vidya (contemplation) is taught in
all of them, inasmuch as the Being who is presented in
them for contemplation is of the same nature—viz., He who
is full of intelligence, and so on. The principle of the Panch-
agni-Vidys has been discussed in the Third Lesson. t The
Vidya being identical, each of the three recensions should
borrow whatever new features are spoken of in the two
others and contemplate the Being in all His featuras thus
brought together. And this principle, too, of horrowing
new features from other recension or recensions has been
discussed in the same Lesson.

¥

Upasana should be practisad till death.

The contemplation should be practised till the attainment
of sakshatkara, or immediate perception, i.e., till the devotee
comes to regard himself as one with Brahman endued with
all the attributes gathered togethet as shown above. The
word ‘upasana’ means “repetition of an idsa,’ as has been
shewn in the Third Lesson.{ And the sruti also—uviz.,

* Bri. Up. &-G-1. T Videante pp._‘ﬁ-—‘frﬁ. 1 Ante pp. 56-57,
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‘“‘Becoming the Deva, he is absorbed in the Devas,*".—speaks
of the sakshatkara, or intuitive realisation of Divinity in this
very birth. Even after attaining the sakshatkara, the ups-
sana of Brahman should be continued till death. This point
is discussed in the Vedaata-sstras 1V, i. 12, as follows:

(Question) :—-Are upasanas to be practised as long as one
chooses or till death ?

(Prima facte view) :—The word ‘upasana’ means a continu-
ed current of one and the same idea uninterrupted by any
foreign idea. This can be accomplished in a limited period
of time. Wherefore, it may b2 practised as long as one
chooses, and it is not nezessary to practise it till death.

{Conzlusion) :—The idea prevailing at the last moment of
life is the one which determines the future Dirth ; and that
idea cannot arise easily except Ly practising upssana till
death. Hence the smriti:

* Whatever object a man thinks of at death
whaza he laaves the body, that, O son of Kunts
reaches he by whom tha! objec! has been coustantly
meditated wpon™* t

(Objection) :—How, then, can the ilea of svarga possibly
arise at the last moment of life in him who has to go to
svarga in virtue of the Jyotishfoma and other acts of
sacrifice ?

{Auswer) :—We say that the apurva, the unseen effect
generated by the sacrificial act, will produce the idea.

(Onjection) :—1Liven in the case of an upasana there may
exist some apwrva or unseen effect.

ri-Upedalsd, , Gita + Oy
* Bri-Up-4a1. t Bha, Gita V1IL, 6
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&dote,” iig n'wi’tﬁ the constait fepstition bf ‘the 1déd,
Wil 36’ o' kub‘ém and” ‘taugibile means' of obtaining ‘the
ik, Otlm'wise every kind of pleasure br ;:ufl.mi or 'the
like betng ‘the résalt of an apurva of invisible cause, there
is Bo" tisd iniaking an' effort tb obtain food etc., which is'the
konown means of securing the pleasure. \Vhemi’mé. prittice
of cantemplation till-death is necessary, as it isthe known
munsrof iohtaining the intended result. .

,.;,Wher,e:,the up_a.saka [ path of departure dlvérge,s.

A special feature in the departure of the upasaka, who
has bson ‘thus repeating the contemplation till death, is
diseussed in the Vedanta-swiras IV, ii, 17 as follows:
*{Qudstion):—1s there any or no special featd¥d*in the
departure of ané"who has been practising contemplatlon,
compared with other men's departure ?

(Prima facis visw}: It has been said that an upassaka's
departure is the same as that of others till they come to
the starting-point on their paths. Now, it is but proper to
hold thiat, even after they start on their paths, their depar-
ture is the same, masmuch as, in the case of both alike, the
sputi speaks of the flashing of the heart etc. Accordingly
the sruti says:

" “The'tip of his heart flashes ; with that flash
this soul {Atman} makes his exit through the
"' ‘headl or thirough other parts of the body."*

. % Bri. Up. 4=4-2
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This passage may be explained as follows +— ‘

The present birth closes when ¢ the sense of speech attains -
unity with manas’ and 50 on,* f.¢., when the whole linga-
sarita combined with Jiva becomes absorbed in Paramat-
man, remaining in Him as a mere potentiality. Then, for
the next birth, the linga-sarira again manifests itself in
the heart. At that moment, in the linga-sarira which then
rests i the tip of the heart, there occurs an illumination
in the form of an idea of the future birth which is to come
next, commonly spoken of as ' antya-pratyaya,’ the idea of
the last moment. With this idea in mind, the soul de-
parts through the nadis. Aund this is the same for all.
Wherefore the upasaka’s departure differs in no way from
that of others.

(Conclusion ) :—As against the foregoing we hold as
follows: An upesaka makes his exit exclusively by the
nadi in the head,—others making their exit by other nadis
only,—because of the upssaka having constantly thought
of the nads in the head, and in virtue of the peculiar power
of the contemplation of the Conditioned (Sagusa) Brabman.
This peint is clearly set forth elsewhere in the sruti in the
following words :

# Of the heart there are™ etc. ¢
That is to say, the other nadis serve only for exit, but not for
the attainment of immortality. Wherefore there is some
speciality in the departure of an upasaka.

How far the process of death is the same for all,
As to that part of the process of departure which precedes

* For the whole process read the sequel.
4+ Kafh, Up. 6-16. Quoted iu ful on p. 84,
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th§point of divergence where thé upssaka makes his

through the nadi of the head, five pomts are discussed in
the Vedanta-Sutras referring to a passage in another upa-
nishad. ‘The passage referred to occurs in the Chhandogya-
Upinishad and reads as follows

#The spesch, my dear, of that departing

person is absorbed in manas, manas in life,

life in fire, and fice in the Supreme God.” ¥

With reference to this passage, the five following points
bave been discussed and established :—

(1). The upanishad does not mean that the ten senses
of the dying man,—* speecly’ standing here for all the ten
senses,—are not totally and substantially absorbed in manas,
It only means that the action of speech, etc., ceases while
manas is still active, their activity being thus ahsorbed as
it were in the activity of manas. (Vedanta-sutras IV, §i. 1-2).

{2) Similarly, when manas is said to be absorbed in life,
the upanishad only means that the activity of manas ceases
when prasa or life-breath is still active. (IV, ii. 3).

(3). Life becomes absorbed, not in fire (the element of
matter called tejas), but in Jéva, the man's own conscious
Ego, as declared in the Brihadaranyaka-Upanishad ;

# To this Seif, at the last moment, do all pra-
was go."t (Vedanta-Swtras. IV, il 4-6.)
{4). The process of departure—consisting in the ces-
sation of one activity after another—up to the starting-
point on the path of exit through a nadi is the same for all

* Op. cit. 6-8-6. ¢ Op. cit. 4-4.1
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the thres,—for him who is led by Dharma and Adhqnu.
for an upasaka, and for him who has attained to an intuitive
knowledge of the truth, (IV. ii 7

(5)- The activity of the external organs of sensation,
manas, and prasa, having been absorbed in that of Jivatman,
the conscious individual Ego, the activity of this Jivatman
is in its turn absorbed in that of the five subtle elements of
matter,—~tejas or fire (in the passage quoted from the
Chhendogya-Upanishad } standing here for all the five subtle
clements, among which the element of fire predominates,
These subtle elements of matter are then absorbed in the
Paramatman. In the case of him who has not yet realised
the true nature of Brahman, the elements of matter do not
in their substance become absorbed in the Paramatman ; it
is only their activity that ceases, while in their substance
they exist potentially in the Paramatman who alone is
awake at the time (IV, ii. 8-11).

- Thus in five sections has been discussed that part of the
process of departure which is common to all,

The Path of Light.

The present birth closes with the absorption, in the
Paramatman, of all activity of the linga-sarira made up of
the five subtle elements. Subsequently ({IV.ii. 17) is dis.
cussed a spscial feature in the departure of an upasaka who,
wending his way to Brahmna-loka, makes his exit through
the nads of the head. And the path of exit has been des-
cribed here (in part) in the second passage of this lessan. We
should understand that this portion of the path stands for the
whole Path of Light which leads to the region of Brahman,

Concerning the path to the region of Brahman, six points
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are discussed in the Vedanta.sutras with reference toa
passage in the Chhandogya.upanishad which reads as
‘ « Now, when he so starts up from this body,
then, by these rays alone does he start up-
.- ward." ¥
The departing soul of the upasaka joins the
sun's rays even at night.

(i) In this passage the Chhandogas declare that, on
mak:ng his exit through the nadt of the head, the sonl joins
the rays of the sun. One may perhaps think that, though it
is possible for the upassaka, dying during the day-time, to
join the sun’s rays, it is not possible for him to do so if he
should die at night. As against this it has been argued
that, . though at night the sun’s rays are not manifested,
yet the soul does join them, since there exists a connoection
between the nadis and the sun's rays as long as the body
exists (IV, ii. 18-19).

Even the upasaka dying in Dakshinayana has access
to the Northern Path,

{if} In the Uttara-marga or Northern Path which begins
with the sun’s rays, the Uttarayana (i.e., the progress of
the sun north of the equator) is mentioned as a stage.
This may at first lead one to think that the upesaka dying
in the Dakshixsyana does not attain the fruits of the upa-
sana. Against this it has been argued that the fruit does
accrue to the upssaka inasmuch as the term ° uttarayana’
means here the Devata or Intelligence who identifies him-
self with the period of time so called. (IV. ii. 20-21).

# Op. cit. 8-6.5.
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The Path of Light is but one.

(iii) In the Chhendogya and Brihadaranyaka Upanishads,
the Path is spoken of in connection with the Panchegni-
Vidys, as commeucing with light (archis), in the words
# they arrive at light," * and so on. In connection with
another Vidyas, the Vajasaneyins speak of the Path as com-
mencing with the Vayu-loka, ihe region of Vayu (Air), in the
words ** He comes to Vayu.” + In the Paryanka-Vidys,
the Kaushstakins speak of it as commencing with the Agni-
loka, the region of fire, in the words * Betaking himself to
this path gone by the Devas, he comes to the Agni-loka.”” }
These passages may lead to the view that the Northern
Path is of several kinds. Against this it has been argued
that it is possible to construe the passages cited above by
regarding the regions of Vayu and Agni, etc.,, as definite
stages on one path. (1V. il 1.)

[ The stages on the Path of Light leading to Brahman
are mentioned differently in different Upanishads as follows

1. Tue Caua'NDoGYA-Upranissap:—The Light (Archis),
the Day (Ahan), the Bright Half of the Moon (4 puryamana-
paksha), the Six Months during which the Sun goes to the
North, the Year (Samvatsara), the Sun (4ditya), the Moon
(Chandramas), the Lightning (Vidyuth}, Brahman.

2. The BriHapa’Raxvarka-Upraxisuap :—The Light, the
Day, the Bright Half of the Moon, the Six Months during
which the Sun goes to the North, the Region of Devas
{Devaloka), the Sun, the Lightning, Brahman.

3. THe Kausar'raki-Upanisaap :—The Region of Fire

* Chh. Up. 4$15-; Bri, Up. ¢-2-15.  + Ibid, 5-10-1,
1 Kau, Up. 1-3.
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(Agni), the- Region of the Air (Vayu), the Region of
Varusa, the Region of Prajapati, the Region of Brahman,

The ascending order of the stages as determined by the
Vedanta-satras is as follows :

(1) The Light or the Region of Agni, (2) the Day,
(3) the Bright Half of the Moon, (3) the Six Months during
which the Sun goes to the North, (5) the Year, (6) the
Region of Devas, (7) the Region of the Air, (8) the Sun,
(o) the Moon, (10) the Lightning, (11} the Region of Varusa,
(12} the Region of Indra, (13) the Region of Prajapati,
{14) the Region of Brahman.--Tr.}

The Vayu-loka precedes the Aditya-loka.

{iv).. The question arising as to the situation, on the
path, of the Vayu-loka spoken of by the Kaushitakins,
it has been shewn that it is sitnated just below the Aditya-
loka, the reigon of the Sun, because it is said in the Brihada-
ranyaka that the soul reaches Aditya by the path afforded
by Vayu, * * (IV. i 2).

The region of Lightning precedes that of Varuna.

{v). The Kaushitakins place on the Path of Light the
regions of Varusa, Indra and Prajapati, There arising a
question as to their relative situation on the path, it has
been argued that inasmuch as the Lightning and Varunma {the
Lord of w ater) are related to each other through rain, the
region of Varusa should be placed next above that of the
Lightning,and that theregions of Indraand Prajapati should
be placed above the region of Varuna, on the principle that
new-comers should be placed last. (IV. iii. 3.)

* Op-cit, 6=10~1
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The Light, etc., are the guiding Intelligences.

(vi)» The Light, etc., placed by the sruti on the path,
constitute neither sign-posts on the way (marga-chibna),
nor regions of enjoyment (bhoga.bhwmi}; but they are
Devatas or intelligences who lead the soul from one region
to another on the way. (IV. iii. 4-6).

The Path of Light is common to all upasakas
of Saguna Brahman.

The path whose course has been thus determined is
meant only for those who contemplate Sagusa Brahman,
He who has realised the true nature of Brahman by the
right sources of knowledge has nothing to do with the path.
This departure by the Path of Light applies to all upasanas
of Sagusa Brahman, not to those upzsanas only in connec-
tion with which the path is mentioned in the sruti. By this
Path, the upssaka attains to Brahman; for, it has been
declared that ““a non-human Spirit dwelling in the region of
the Lightning conducts the souls to Brahman. It has also
been determined that the upasaka's (immediate) goal is not
Parabrahman Himself, Who cannot be said to be reached
by a path, but that particular region of Brahman which
falls within the sphere of evolution. (IV.iii. 7-14.)

The worshippers of symbols cannot attain to
Brahma-loka.

This region of Brahman in the evolved universa cannot
be reached by those who contemplate symbols (pratikas),
It can be reached only by those who contemplate Brahmaan,
not by otherss (IV. iii. 15-16.)
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lt is this region of Brahman (oonshtuung the Goal mchad
by the Path of Light) which is described by the sruti in
para 3 of this lesson. On reaching the Brahma.loka, the
upsasaka identifies himself with both the Individual Intelli-
gences and the Universal Intelligence. As identifying him-
self with the Individual Intelligences, he becomes one with
Agni, Vayu, Aditya and other Intelligences and partakes of
their powers. As identifying himself with the Universal
Intelligence, he becomes Brahman, the Lord of the Earth
{Bhwd) and all other worlds, and attains to Svarasjya; i.e.,
be becomss an independent lord.

In saying that the Yogin attains to the state of
Brahman now described the Kaushstakins speak of him in
the Paryanka-Vidya as follows:
“Then five hundred Apsarases (celestial
damseis) go towards him, one hundred with
chowries in their hands, one hundred with gar- .
lands in their hands, one hundred with oint-
ments in their hands, one hundred with gar-
ments in their hands, one hundred with fruits
in their hands. They adorn him with an
adornment worthy of Brahman, and when
thus adorned with the adornment of Brahman
the kpoower of Brahman moves towards
Brahman.” #

Concerning this very attainment of Brahman, this indepen.

dent dominion (svarejya), the following four points have
been discussed and settled in the Vedanta-sutras :

* Kaush, Up. 1-4,
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In Brahma-loka, the Yogin sscures objects of . ..
erijoyment by mere thoughts. ce b
(i)} The Yogin who dwells in the Brahma-loka attains ob.
jects of enjoyment by merely thinking of them. He does not
stand in need of any external means to bring them about,-
—(IV. iv, 89) ’
In Brahma-loka, the Yogin can snjoy with
‘ or without & body.

{ii). Concerning the Yogin who has himself thus created
ohjects of enjoyment by thought, one sruti declares that he
assumes a body* wherewith to enjoy the objects, while
another declares that the Yogin does not assume a body for
the purpase. To explain this difference, it is not necessary
to suppose that there are two different classes of Yogins, to.
whom respectively they apply. The fact, on the other
hand, is that one and the same person may, as he chooses,
assumz a body or not for the purpose.  (1V. iv. 10-14).

The bodizs of a Yozin’s creation have each a soul,

{iil). When the Yozin above referred to chooses to create
simultancously more bodies than one, it may be supposed
that Jéva, the individual soul, is present only in one of
them while tiiz othors are soulless. But, as a matter of
fact, all badizs have their respactive couls (Jivatmans), all
of thase Iatter asting according to the will of one indlvidual,
(IV.iv, 15-16)

No Yogin can create the universe as a whole.

(iv). Thouzh the Yogin can thus create, by mere thought,
the ohjscts of his enjoymant, his bodies, and his souls (Jivat-
mans), he cannot, in the same way, create the great

* The phyxical body and the organs of externnl senuatﬁ.'
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sleménts of matter-such as ekasa (ether) or the Brahmenda
(the Mundans .Egg) or tha warlds made of matter. Itis
the begiuningless, eternal Paramesvara, the Supreme Lord
alone, but not & Yogin, who is the creator of the universe.
(LY. iv. 17-23),
'l"hcnce the Yogin attains to Videha-kalvalya
in due course.

The Yogin who hes become an independent Lord as
ghewn above attains, while still in the Brahma-loka, to the
gaksheatkera, immediate intuitive realisation of the true
nature of the unconditioned Brahman; and then, on the
Bratrma-loka coming to an end, he attains Videha-kaivalya,
thia disembodied state of moksha, This state has been des-
cribed in this lesson in the words * Then he becomes this,”
etc. The same has been expressed by the Blessed Vyasa
in the following aphorism :

~ w At the close of creation, along with its Lord,

(they go) theu to the Supreme, as said (in the

sruti).”  (IV.iii. 10},
That is to say, on the dissolution of the Brahma-loka, they
attain to the Supreme Brahman, along with Brahman, the
Four-faced, the Lord of the world, as declared in the sruti
and the smyriti :

“ Thote aspirants who by Vedsntic wisdom

have well ascertained the Thing, and whose

minds have been purified by the yoga of

renunciation, they all, at the last moment of

the Great Cycle, become re'eased from the

Great, the Immortal,”*

- ——y

U * Kaivalya -Up, 2—3,
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¢ When the dissolution comes at the end of

the Great Cycle, they all, perfected in soul,

enter the Supreme Abode.”
Thus, he who contemplates Brahman first attains to Brah-
ma-loka and then attains absolute salvation. I



LESSON VIL.
{Seventh Lcsson.)

CONTEMPLATION OF BRAHMAN IN THE VISIBLE.

This lesson treats of the contemplation
of the Hiranyagarbha.

The sruti has thus taught us to contemplate Brahman
in the form of the Vyahriti; and now it proceeds to
teach that the self-same Brahman should be contem-
plated in the panktas or five-membered groups of objects
composed of the earth and so on.* As related to the
number five, the universe made up of these groups may
be regarded in the light of the pankti metret and the
whole is therefore a pankta, made up of the pankti. And
a yajna or sacrificial rite is also a pankta? as declared in
the sruti * Five-footed is the pankti (mctre) and yvajua
is a pankta.” Therefore to regard this whole universe
as the pankta, as made up of (the five-fold groups of
objects such as the earth and other) worlds and so on,
is tantamount to regarding it asa yajna or sacrificial rite
itself. By the yajna thus effected, onc becomes the Pra-
japati manifested as the pankta,—as the universc made
up of the five-membered groups of objects.

® With a view to attain great resnlts.—{3),

¥ Pankii is & vedic metre consisting of five feet (padas) of cight
syllables each.

¢ That is to sy, the aniverse may be regarded not only in
the light of the pankti metre as lns been shewn whove, hug
Pl in the light of & yajna or kucrifeinl dites(A4.)
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The Hirasyagarbha or Prajapati, i.e., Brahman manifest.
ed as the universe, is 2 pankta, becanse the universe has beest
built out of the five elements of matter., To regard the Hira.
#yagarbha as a paskta is to regard Himas a yajpa, which
is also a pankta, as brought about by the interaction of five
factors,—namely, (1) the sacrificer, (2) his wife, (3) bis som,
(4) divine wealth such as Vidya or contemplation, and {5)
human wealth such as man's action and the materials used
in performing the sacrificial rite. By the yajwa thus eficted in
contemplation, the upasaka attains to the state of the Prajs-
pati, the governing Soul of the universe, manifesting Himself
in the form of the three worlds.—(S. & A.).

In the Sixth Lesson has been taught the contemplation of
Brahman regarded as manomaya (formed of thought) and
80 on. Inasmuch as this Brahman, who has none of the
attributes perceivable by the eye, can be grasped only by
the aspirants of the highest class, the sruti proceeds to
teach in the Ssventh Lesson the contemplation of Brahman
enducd with attributes perceptible to the eye,—a contempla-
tivn which is suted to the aspirants of a lower class.

External groups of the visible,

Now the sruti first gives three groups of five members
each, external to the human organism, as the attributes
(forms or embodiments) of the Brahman who has to be
contemplated,

yfisracd dicaisTradRe: | AREguRIea
SO | wmmwﬁmﬂmmlmﬁi
AR
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1. Earth, the mid-region, heaven, (the main)
‘quarters and the intermediate quarters; Agni
{Fire), Vayn (Air), 4ditya (Sun), Chandramas
‘*Moon) and Nakshatras (the Stars); waters,
plants, trees, the bright space (akasa), and Atman
'gthé Self) : thus far among the external beings.

_ Now the sruti proceeds to show how the whole
universe is a pankta. Earth, etc., constitute the pankta
of worlds (lokas) ; Agni, etc., of Devatas 5 waters, etc.,,
of bhutas or external beings. Mentioned as one among
the bhutas, ¢ Atman’here means the Viraj (the Universal
Soul manifesting Himself in the form of the visible or
physical worlds}. Before the words ‘among the external
"beings * we should understand the words ‘‘ among the
worlds, among the Devatas,” inasmuch as the pantktas
"of the worlds and Devatus also have bean mentioned.

«Watars, etc,, are the five substances {dravya)......These
three groups of five objects pertain to external being,
becauge they are made up of the earth and other lobjects of
creatlon which are regarded as external, comprehended in
the notion of * this," as distingunished from presa (upward
vital breath) and others to be mentioned below, which are
“comprehended in the notion of ‘1.’ So far has been
taught how to contemplate Brahman in the external world,

Internal groups of the visible,

To prevent the confounding of the preceding groups with
those which follow, the sruti marks off the latter from the
former and proposes to describe three more groups of fivg

things exch
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2. Now, as to the self. Prana, vyané., apatia,
udaena, samana ; the eye, the ear, manas, speech;:
touch ; skin, flesh, muscle (snava), botn¢, matrow::

Now will be mentioned three internal groups of five
things each. Prana, etc., form the group of the five
airs ; the eye, etc., form the group of the five senses ;
skin, etc., form the group of the five ingredients of the
physical body.

After the enumeration of the three groups of external
objects, three groups of five things each comprising the se}f
are enumerated.—The self here spoken of refers to the
self familiarly so called, namely, the aggregate of the'
physical body and the senses, which those people who bave
no philosaphic culture look uponas ‘1. Now the sruti
proceeds to treat of the contemplation of Brahman in this
self. Praua, etc., are none other than the five different
functions of that one vital air which abides in the middle of
the body. Hence the aphorism of the Holy Sage Vyasa
concerning Prana, “ of fivefold functions like manas is if
said to be” (Vedanta-sutras II. iv. 12). And the several
seats of these functions are enumerated by the ancients as
follows :

*In the heart is the prana; in the anus, the ' -
apana; samaena is in the navel situated; udana

lies in the region of the throat; vyapa
traverses the whole body.”
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The upasana enjoined.

“The three fivefold groups of external things as well as
the three fivefold groups of internal things thus far
enumerated represent together the whole universe consti-
tuting Brahman's upadhi or seat of function. Itis DBrah-
man of this nature, associated with the upadhi, that has
to be contemplated. The contemplation is enjoined in the
fallowing passage by way of speaking about it in apprecia-
tive terms: ’

el A A | TR a | TEe
I Ol (10

3. This hdving ordained, the Rishi spake thus:
Pankta, verily, is this all; by pankta, indced,
does one the pankta strengthen.

Having ordained that this whole universe, external
as well as internal, is fivefold (parkta), the Rishi, t.c.,
the Veda, or a certain sage who attained to a realisa-
tion of the same, said as follows: all this is pankta,
built on the principle of five. The number (five) being
present in both alike, by the internal pankta does (the
upasaka) strengthen the external; 1.c., the former fills
the latter; i.c., again the former is perceived as one
with the latter. That is to say, he who contemplates
thus, regarding all this as pankta, as built on the
principle of five, becomes one with the Prajapati, indecd.,

Having realised that the whole universe is pankta, is built
on the principle of five, the Rishi said that all this universe
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from Brahma down to plant is paskta and no other. Becauss
of this identity in number, by the internal (adhystmika)
paskta does one strengthen the whole external group, the
former becoming ome with the latter—(S.)

That is to say, onthe principle thatthe lower object
should be regarded as the higher, one should regard the
internal group as one with the external.—(A).

A certain Rishi, a seer of super-sensuous truths revealed
in the scriptures, perfected in contemplation, i.¢,, having
intensely meditated upon the earth, mid-region and other
ubjects of holy regard to the point of realisation, {.¢., having
attained in his own consciousness to the state of the Viraj,
the Universal Soul,—the Rishi taught to his disciples the
truth which he has realised in his own consciousness, in the
following words : All the world we perceive,—the body of
the Viraj,—is panskta, is related to the pankti metre, as is
well known to all. To explain : According to the sruti ¢ five-
syliabled is pankti,” the number five enters into the metra
of panktl, So also is the universe associated with the
number five, because of the declaration of the adepts,
—namely, that the great quintupled elements of matter
and all their evolutions constitute what is called the Viraj.
Accordingly, in virtue of the relation of similarity which
the universe bears to this pankti meire, the universe is said
to be pankta. So, too, even the contemplation of the earth,
etc., as concetned with groups of five things, may be re.
garded as pankta. Therefore, the upasaka attains to the
state of the Viraj,—who, as has been shewn, is parkta,—by
the contemplation of the earth, etc., whichis also peskta,
By this appreciative reference to the upssana, the sruti implies
the injunction that he who wishes to attain to the state of

(-
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the Virajshould contemplate in the manner described above..
On the principle already edunciated, it is to be understoodf'
that, on attaining to the Viraj, moksha will be attained in
due course, through knowledge of the truth.



LESSON VI,
(Eighth Anwwiha,)

CONTEMPLATION OF PRANAVA.

The sruti has taught the contemplation of Brahman,
firat in the form of the Vyahriti {Utterance), and subse-
quently in the form of panktas or fivefold groups.
Now will be taught the contemplation of the syllable
*Om’, which is an accessory to all kinds of worship.
When contemplated as the Higher or Lower Brahman,
the syllable ' Om’, though a mere sound, forms indeed
a means of attaining the Higher or Lower Brahman,
It is, verily, the abode of the Higher as well as the
Lower Brahman, just as an idol is the abode of Vishsu,
So the sruti says, “ By this means alone, he goes to one
of Them."*

Praxava being held by all in high regard, any teaching
regarding the contemplation of Brahmarn will not be so
readily accepted by theintellectif the teaching werealtogether
dissociated from Pranava. The contemplation of Brahman
is therefore taught here through Prasava, The Pramava
which is a mere sound is, no doubt, insentient in itself and
cannot therefore be conscious of the worship offered to
it ; still, as in the case of worship offered toan idol, itis
the Isvara who in all cases takes note of the act and dis-
penses the fruits thereof.—(A.)

In the Seventh ILesson has been taught the contem-
plation of Brahman as manifested in the form of earth and

* Prasna-Up. 52,
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other visible gross forms, for the benefit of the aspirants of
low mental culture, -In the Sixth Lesson was taught
the contemplation of Brahman manifested in the subtler
forms of manas and the like, for the benefit of the aspiranta
of a middling classwho can grasp subtie truths to a certain
extent. ln the Eighth Lesson will be taught, for the bene.
fit of the highest class of aspirants, the contemplation of
pure Brahman as declared in the Vedanta and designated
by Pramava.

The Pranava.Brahman.
The sruti first epeaks of Prasava, the object of contem.

plation :
MRy o | eAffE E ) 2 |

1. *Om’is Brahman. ‘Om’ is this all.

One should hold in mind—i. ., contemplate-—that
the sound ‘Om' is Brahman. For, every form of
sound is pervaded by the syllable ‘Om’, as declared
elsewhere in the stuti, ‘ As all leaves are fast bound
in stalk* etc. Inasmuch as the thing designated is
dependent on its designation, all that we see is said to
be the syllable ‘ Om’.

One of the points of similarity, on account of which the
sylleble * Om’ may be regarded as one with Brahman, is
that, like Brahman, it is the basis of all.—(A.)

The syllable ¢ Om,” and nothing else, is the designation
of the Paramstman, as Patanjali says in his Yoga-sutra
‘already juoted: ‘' His designation is Pramava,” The

® The pagsnge is fally quoted on page 61,
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being that has to be comtemplated here is none of her
than that Brahman who is denoted only by the sylls bie
¢Om'. No such upadhi as the earth or manas should
be thought of. That is to say, one should merely pro-
pounce the syllable ¢ Om’, the designation, and (v:kile
doing s0) contemplate Brahman denoted by it. The sruti
proceeds to explain how the syllable *Om' can ‘be the
designetion of Brahman, by stating that in thiz very
ayllable fOm’all this universe, made up of names and
forms, is comprehended. That all words are therein
comprehended is declared by the srutiin the words * As
all leaves are fast bound in the stalk,” etc., and * speech
is his (breath's) rope,’’¥ etc. The sruti shows that all
things are included in the syllable *Om' throvigh the
words denoting them, All this has already been shown
in the Fourth Lesson when commenting upon the phrase
#of all forms.” Thus the Prarava being present in every
thing, it can be the designation of Brahman whois alsa
present in every thing.

The Pranava extolled.

In the sequel, the syllable * Om’ is extolled, since it
is the thing to be contemplated :

ARRATEYGIE & AT A S | o
amif maka | o4 Rty genfr gafa | esfimay;
st SRAIIRY | ooy Aet SR | esRrafidemg-
AR | SARR FTEVT AR AR | AR
gl IRIN

* The p‘asa.ges are fully guoted on pp. 80—61.
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- 2. Om !—this verily is compliance ; and on ut-
,termg O recite,’ they begin to recite. With Om
they sing samans. ‘Om!Som !"—with this do
they tell the prayers. ‘Om!-—thus does the
Adhvaryn convey acceptance. ‘Om!'—thus
-assents the Brahma (priest). “Om !"—thus one
permits the offering of an oblation to Fire.
+Om I'—thus says the brehmana who is about
to recite. ‘“May I obtain Brahman;’—thus
wishing, Brahman verily does he obtain.

*Om’ is the word of compliance, When one’s duty
is declared by another, the former complies with it,
by uttering ‘Om,’ thereby conveying the idea ‘T shall
do so, ' or ‘I shall go there,” and so on. Indeed, every
one knows that ‘Om’ is the word of compliance.
Moreover, when the direction “ O recite” is given, they
recite accordingly. Similarly, with ¢ Om’ the Saman-
chanters sing the Samans. ‘Om Som’—this being
uttered, those who pray tell their prayers. So, with
‘*Om,’ the Adhvaryu conveys acceptance. By ‘Om’
the Brahma (one of the priests) expresses his assent.
When a sacrificer says that he is goingto offer an
oblation, by ‘ Om’ verily does another give his per-
mission, ‘Om’ indeed does a brshmana utter when
about to recite the sacred texts: thatis to say, with
*Om’ does he start the recitation. Wishing to learn
Brahman, the Veda, he does master the Veda. Or,—to
interpret it in another way,~wishing to attain Brahman,
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the Paramatman, i. e.; wishing to lead his selfto the
Paramatman, a brahmana utters ‘Om’ and ‘Om’ alone,
aud by that syllable ‘Om’ he does attain Brahman.

The meaning of the whole passage is this : because
all undertakings which start with the syllable ‘Om’
become fruitful, therefore one should contemplate the
syllable ‘ Om as Brahman.

* The sruti proceeds to show that the syllable * Om'is
related to all things, by citing a few instances connected
with Vedic ritual. In the Darsa (New Moon), and the
Purnamasa (Full Moon) and other sacrificial rites,-—when
the Adhvaryus, 6. ¢, the priests who perform the acts
enjoined in the Yajur-Veda, have to address a direction
to the Agnidhra, they utter the mantra *sravaya.’
Apastamba says that this directicn may begin with ‘s, or
with ‘o, or with *Om’, The second alternative has been
adopted by the sruti here. The ‘o’ in the mantra is in-
tended to address the Agnidhra. So the mantra means,
# O Agnidhra, give the Devas to know that an oblation is
about to be offered.” The syllable ‘0’ in the mantra is
similar to ‘Om." The word of direction %o sravaya' re.
sembles *Om ' in so far as ‘o’ occurs in both, and every-
body knows also that ¢ o' resembles a part of the Prasava,
Thus the Adhvaryus issue their direction by means of ‘o*
which is only a part of *Om. So the Seman-chanters,
the Udgatris, chant their Samans after uttering the Prasava.
Similarly, even the Hotsis, the Rig-Vedic priests, recite the
hymns with Prasava, by attering ** Om Som.” The Hotris
seeking the permission of the Adhvaryu for reciting the

* It may be noted thut Sayana's interpretation of this
puesege diffcrs from Sankavacharye’s in vome particulars,
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hymns, addtess the Adhvaryu and say * Sowsavom,shall
we pray 2" Here ‘tom’is the first syllable.and ‘om " the
last. Putting together the first and last syllables, the
sruti says that the Hotris pray with *Om Som.” When
the Hotsi bas recited the hymns, the Adhvaryu addresses
them a word of encouragement, known as ¢ pratigara.’” When
uttering the word of encouragement, the Adhvaryu utters
«Om.' In the middle of a hymn, on the completion of the first
half of a verse, the Adhvaryu utters the words of encourage-
ment: O Hotri, your chanting the first balf of the verss
has delighted us.” On the completion of the verse, the
ptatigara, or the word of encouragement, should be uttered
with the Prawsava at its beginning; and the Prasava so
uttered denotes assent to the chanting of the hymn. When
the whole hymn is completed, the Prasava alone should be
“uttered to convey assent. Thus even in the pratigara the
Prasava is present. The Brahma (priest) is one who knows
ithe conduct of the rituals as taught in the three Vedas.
When he urges other priests to acts,—such as the sprinkling
of consecrated waters,—then he begins his direction with the
Prasava, Inthe Agnihotra-homa, when the Adhvaryuis
about to take out milk by a ladle from the milk-vessel and
to pour it into the vessel named Agnihotra-havani, then he
.asks the sacrificer’s permission in the words * Om! shall I
dake out the oblation for the Devas?"“ The sacrificer
grants permission by uttering the syllable ¢ Om,’ In the
smme way, when about to engage in the Brahma-yajsa or
sacred study of the Vedas, a brehmana commences the study
by uttering the Prasava. Thus by citing instances from
the Vedic ritual, it has been shewn that the syllable 'Om’

pervades all,
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The Contemplation of Pranava enjoined.

Then the sruti proceeds to enjoin the upasana of Praxava
by way of declaring the fruits of the upasana. He who
wishes to attain Brahman should contemplate Brahman as
designated by the syllable *Om.’ By this contemplation,
he will certainly attain Brahman. '

The relation between Ont and Brahman.

Now we have to enquire, what does the passage ¢ Om is
Brahman ” mean? Does it mean that the syllable Om is &
symbol and should be deliberately looked upon as Brahman?
Or does it mean that we should contemplate Brahman with
the adjunct of Om, Brahman as designated by Om ?

It may at first appear to mean that one shold contem-
plate the word ¢ Om* itself as Brahman, thus regarding it
as & symbol on which the idea of Brahman should be super-
imposed, So interpreted, the words * Om* and * Brahman’
are in their proper order as the subject and the predicate of
the proposition, ,

As against the foregoing, we hold as follows: on the
principle discussed in connection with the Udgitha-Vidya,
the syliable Om should be regarded as a mere adjunct of
Brahman, not as the main object of contemplation. The
principle referred to is discussed as follows in the Vedanta-
sutras III. iii. g:

The meaning of * Om, the Udgithsa.”

(Question) :——1t is said * Let him contemplate the gyllable
Om the Udgitha."* Here the words * syllable’ and ‘Udgitha’
are put in apposition to each other; and this appositional
use may be explained in four different ways: (1) It may

* (Chha. Up, 1-1-1.
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mear mere adhyasa or superimposition of the idea of Udgitha
upon ‘ Om,’ like the passage * let him contemplate name as
Brahman." {2) Or it may be intended to remove a mistaken
idea ; we say, for example, ¢ the thief is a pillar " when we
-wish to undeceive o man whe has mistaken a pillar for a
thief. (3) Or, it may imply unity as in the sentence f Jiva
iz Brahman.” (4) Or, it may imply a relation of substance
and attribute as in the sentence “The blue thing is a lotus.”
I which one of these four ways should the passage under
discussion be explained ?

{The prima facic view):—In the absence of a detetmining
cause we cannot construe the passage in any one particular
way exclusively.

(Conclusion) i—It is possible to make out that * Udgitha®
should be construed as a specilying adjunct of the syllable
* Om.'—The syllable * Om ' occurs in the three Vedas, the
Rig-veda, the Yajur-veda, and the Sama-veda. The ques-
tion may therefore arise,~—~which one of them is to be
contemplated ? This question is answered by the passage
thus: that particular * Om,’—and not any other one—should
be contemplated, which forms part of the Udgitha Saman.
Thus the ¢ Om® which is to be contemplated here is specifi-
ed as the one oceurring in the Sama-veda. If we construe
the passage otherwise, as implying a removal of illusion, or
as implying unity, we will have to make 2 conjecture as to
the fruit of the contemplation of *Om * so conceived, for it
is n contemplation which is quite independent of that which
has been treated of in the remaining part of ths section, and
as such it must produce quite a distinct result. On the
other hand, if we construe the passage to mean the relation
qf substance and attribute, the con{emplation enjoined here
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will be that of the symbol Om’ viewed as "rasatama,
the most essential slement’ as taught in the sequel;
go that, no injunction of a contemplation distinct from the
one which is to follow is intended in this connection, and
therefore no conjecture need be made as to the fruit
produced separately by that contemplation.

{ Objection ) :—The word fUdgitha’ denotes the whole
song, of which the syllable * Om" is only a part ; the term
+ Udgitha ' cannot therefore be literally applied to * Om.'
Thus, if you interpret the passage so as to make ¢ Udgitha
a specifying adjunct of ¢ Om,’ the word ¢ Udgistha’ will have
to be understood in a secondary sense.

{Answer) :—True. But to construe ¢ Udgitha ' as a specify-
ing adjunct of *Om'is preferable to construing it in any
other way. To interpret the appositional use as implying
superimposition, 1.z, to make the sruti speak of *Om’ as
¢Udgstha® which ‘Om’ is really not, is to igoore the
literal meaning of * Udgitha ' altogether, just as to speak of
an ido! as Vishsu is to ignore the literal meaning of the word
¢ Vishsu * altogether as applied to something which is not
Vishsu. To do so is to violate the literal construction
altogether. If, on the other hand, we construe the sruti so
as to mean that the syllable * Om’ is a part of the Udgitha,
i. ¢., if we interpret the word ¢ Udgitha ’ to mean *a part of
the Udgétha,’ we do not ignore the literal meaning of
¢ Udgitha’ altogether. This interpretation is 2t least in partial
accordance with the literal sense and is therefore nearer to
it than the rest. In applying in this sense the epithet
¢ Udgitha’ to *Om,’ we surrender only a portion of the
denotation of the word,—namely, all the syllables in the
Udgstha other than ¢ Om.' Thetefore, in the passage * Let
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him contsmplaie the syllable ¢QOm' the Udgitha," the
word ! Udgstha' is an epithet applied to fOm’ in order
to’ distinguish it from the same syllable ocourring ia the
other Vedas,

The meaning of ‘Om is Brahmen.'

. To return to the present subject. In the passage “Om is
Brahman,” the word ¢Brahman' may denote any one of
the three kinds of Brahman: Brahman as manifested
in the form of thought (Manomaya), or Brahman as mani-
fosted in the form of earth &c., or the pure Unconditioned
Brahman, In accordance with the principle of interpreta.’
tion discussed in connection with the Udgitha, the epithet
¢Om’ applied to Brahman shews thatthe Unconditioned
Brahman is here spoken of as opposed to the Conditioned
Brahman. The passage means that the Supreme Brahman
denoted only by the designation *Om’ should be contem-
plated. If<Om’ be a mere symhol, then it is the word’
which has to be deliberately viewed as Brahman ; and then
it will bs a contemplation of the word ¢Om,’ not of Brah.
man. In that case, the upssaka of the symbol cannot
hope to attain even the Brahma-loka, much less the Real
Brahman, If Brahman cannot be attained, then the words
of the sruti * Brahman verily does he obtain,” speaking of
the fruits of the contemplation, are falsified. When Brahman
Himself designated by the sylladle ¢Om’ is contemplated,
the upssaka attians to the Brahma-loka ; and there realising
Brahman in His essential nature, he goes to Brahman
Himself and thus attains Videha-mukti, Liberation from
embodied existence altogether.  Therefore the passage’
#Om is Brahman” speaks of Brahman in His essential
nature as designated by the syliable ¢ Om.
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Contemplation of the Unconditioned Brahiman.

(Objection).—Brahman in His essentidl nature can be
reached only by knowledge (vedana) coming from a right
source (pramana), not by upasana or contemplation.®
Hence it is that, in the Sandilya-Vidys, Dahara.Vidys and-
the like, the contemplation enjoined is that of the Saguwsa
or Conditioned Brahman. In none of them is enjoined the
contemplation of Brahman in His essential nature. More-
ovér, on ascertaining from the Vedantic texts the Uncondi-
tioned Brahman in His essential nature, one has achieved
all one's aspirations, and can have nothing more to achieve
by means of the upssana. Further, those who know
Brahman are rid of all sense of agency; how can they
engage inan upasana ?

(Answer) :—These considerations do not detract from the
soundness of our conclusion. For, the Vedantic proposi.
tions are of two sorts, aventara-vakyas and maha-vakyas,
subordinate propositions and main propositions. A
subordinate proposition is that which treats of the
essential nature of Brahman as the cause of the universe,
while the main proposition teaches that the Ego is essenti-
ally one with Brahman. Now, for him who has realised
the unity as taught in the main proposition, there is,
we admit, no purpose to be served by the contemplation,
as the opponent has shown; nor can hbe regard himself as
an agent concerned in the act of contemplation. On the
other hand, he who has learned from the subordinate
propositions the essential nature of Brahman as the mere

* Whaich partakes of the peculiar colour of the mind of the
individual concerned and does not therefore neceesarily re-
present the Thing as it is.
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cause of the universs does not loss the sense of his own
agency ; and he can be an upssaka. We can even imagine
the contemplation serving & purpose: the upasaka goes
first to the Brahma-loka, and realising there the true nature
of Brahman, he attains Videha-mukti., Such a man should,
therefore, contemplate the essential nature of Brahman,
Accordingly the Nrisimha- Uttara.Tapansya- Upanishad
teaches many ways of contemplating the Unconditioned
Brahman. The smviti also enjoins the contemplation of
Brahman in His essential natuore :

#When a man has entered the assembly of
those who have committed minor sinsor of
those who have committed major sins, he
should contemplate Brahman during a quarter
of the night.”
And the contemplation of Brahman in His essential nature
has been discussed in the Vedanta-sutras L.iii. 13. as follows:

( Question) :—The Prasnopanishad reads,

i He, again, who contemplates that Supreme

Spirit (Purusha) by this triple syllable *Om’ "%

and so omn.
‘What Brahman should be contemplated? Is it the
Lower Brahman known as the Hiranyagarbha, or is it the
Supreme Brahman?

(The prima facic view) :—It is the Lower Brahman that
should be contemplated. For, the sruti -declares the fruit
of the contemplation in the words “he by the semans is
carried up to Brahma-loka.” + The upasaka is said to go
to the region of Brahman, the  Lotus-seated,” whereas the
fruit of the contemplation of the Supreme Brahman, by

* Op. cit. 5-5. } Iid.




Ams. VI oF PRAN'AVA, 133

which man should be able to realise his highest end, cannot
be said to end there. The phrase *Supreme Spirit
(Pursha),” an epithet of the Supreme Brahman, can be
applied to the Lower Brahman also, inasmuch as the latter
is supreme with reference to others below.

(Conciusion) :—It is the Supreme Brahman that should be
contemplated here. For, the Upanishad speaks, in the
sequel, of the Brahman contemplated here as identical with
the Supreme Being that has to be finally realised, The
passage of the Sruti referred to reads as follows:

“ He sees the Purusha lying in the body, the

Higher than that highest, than that Jiva-

ghana, the aggregate Soul.” *
That is to say, he who, by upssana, has attained to the
Brahma-loka sees the Paramatman lying in the heart of all
living beings, who is higher even than the Hirasyagarbha,
than that Highest Being whois all Jévas in the aggregate,
The Paramstman who, in this passage, is spoken of as
being realised at the end, is the very Being who at the com.
mencement of the section is referred to as the Being who
has to be contemplated. The words *Supreme' and
! Parusha’ occurring in both the places show that one
and the same Brahman is spoken of in the two places.
Neither is the Brabma-loka the only fruit attainable;
for, from there liberation will be attained in due course,
Therefore the passage means that the Supreme Brahman
Himself should be contemplated.

Thus the contemplation of Brabman even in His pure
essential nature being possible, he who wishes to attsin to
Brahman should utter the Prasava and contemplate Him
in His pure essential nature as designated by the Pranava,



LESSON IX.
(Ninth Anuvika)
UPASAKA'S DUTIES.

As it has been taught that one becomes an independ-
ent Lord by mere knowledge (vijsana), one may think
that works enjoined in the sruti and in the smriti are
of no use. As a safeguard against this possible error,
the Upanishad here proceeds to treat of works with a
view to shew that they* are means of attaining the
end of man.

In the Eighth Lesson it has been taught that Brahman
should be contemplated by means of Prarava, which desig-
nates the Unconditioned Brahman, This may lead one to
think that, because by mere upasana the end of man,—
namely, liberation attainable in due ¢ourse,~—-can be accom-
plished, no purpose of anupasaka is served by the obligatory
duties enjoined in the sruti and the smviti, To prevent this
supposition, the Upanishad teaches in the Niath Lesson that
performance of the obligatory duties should be conjoined
with the upasana.

The works incumbent on an Upasaka.
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* They co-operate with the apara<vidye or lower wisdom, and
their purposc is thercfore the svame as that of the apara-vidyi-(A}.
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1. The right, as well as study and teaching;
the true, as well as study and teaching ; penance,
as well as study and teaching ; restraint, as well
as study and teaching; peace, as well as study
and teaching; the fires, as well as study and
teaching ; offering to fires, as well as study and
teaching ; guests, as well as study and teaching;
the human, as well as study and teaching; the
offspring, as well as study and teaching; be-
getting, as well as study and teaching ; propaga-
tion of the race, as well as study and teaching.

What ‘#he right’ is has been already explained.*
The right and the other duties to be mentioned below
should be practised, as well as Svadhyaya, the learning
of one’s own Veda, and Pravachana, which means
either Adhyaspana, the teaching of it, or Brahma-
Yajia, a daily solemn recitation of it. The meaning
of ‘the iruc’ has been already explained along with
“the right." Or ‘the true’ may mean truth-speaking.
Penance (tapas) : bodily mortification. Restraint (dama) :
calmness of the organs of external sensation. Tran-
qmlhty (Sama) calmness of manas, the internal organ.

* Vids ante page 26,
<o 18
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While ‘p}actising these, fires should be consecrated,
and oblations offered to them; guests should be honor-
ed ; the human,—that is to say, social duties *—should
be discharged as occasions arise: offspring should be
begotten by having intercourse with wife in season,—
at periods favourable for conception ; the race should
be propagated throagh children’s children, by getting
the sons married. While engaged in all these acts,
one should pay special attention to the studying and
the teaching of the Veda. It isto impress this truth
that study and teaching are repeated along with
every one of the other duties. Indeed, a knowledge
of the Vedic teaching can only be acquired by learning
the Vedic text, and on that knowledge the highest
good depends; while the teaching or recitation of the
Veda is intended for retention of the text in memory
as well as for increase of merit (Dharma), Special
regard should therefore be paid to the study and
teaching of the Veda,

The right (rita): when a man wishes to say something,
he first ponders over the thing as it is and then thinks of
the word denoting it. Rita is this manasic act of thinking
as to the right word which will accurately describe the
thing. Svadhyaya: the necessary study. . . . It will not
do for the seeker of moksha to practise contemplation
only ; he should practise right speech, as also the study and
teaching of the Veda., Prmamce (tapas): Fasting and
other kinds of bodily mortification. The Sruti says * there

Such vs ma.rr'u\gc—(:\.]
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is no higher penance than fasting."* In the Sruti else.
-where—* by yajna, by gift, by tapas, by fasting,"{—fasting
is mentioned separately from tapas, and thie shews that
gifts of money and the like are penances intended for those
*who capnct practise fasting, The Sruti says ¢ It is “verily
& penance, they say, when one gives away his property.” !
Restraint: the withdrawing of sight and other organs of
external sensation away from forbidden objects. Trea-
guillity : - the- restraining of the manas from all forbidden
-thoughts, Fires (Agnis): consecrated fires known as the
‘ Ahavaniya, etc. Agnihotra: the offering of oblation in
-the consecrated fires in the morning and in the evening,
‘Guests:  such as those who goto other's houses to beg
food on odd occasiens, net on the new-moon day or any
other specially sacred days. The human: the honouring
of women and other such acts as are incumhent on people
at marriage and on other like occusions. As sanctioned
by the custom prevailing among the leaders of society,
-gven these acts should bz observed like those which are
enjoined in the Sruti and the Smriti. Offspriug, etc: He
should also ohserve the necessary sacramental rites ante.
‘cedent to the cliild-bearing. He should have intercourse
with wife in proper season with a view to produce children.

" Even the upasaka should perform all acts and ceremonies
enjoined in the Sruti and the Smriti according 1o the caste
"and the religious order to which he belongs; otherwise,
obstructed by the sin accruing from the neglect of enjoined
works, the upssana cannot produce ‘the desired effect. We
cannot, however, extend this principle and say that even
a knowledge of the real nature of Brahman requires the aid

* Yojaiki Up. 7. t Bri. Up. 4-52% § Taitt, Sunbite VL1 6




140 contuitation  [S'ikshd-Vall,
of works to produce its intended effect; for, he who knows
truth has nothing to do with works, inasmuch as all illusion
regarding his awn Self—i. ¢, the falge idea that heis an’
agent, that he belongs to a particular caste or to.a parti-
cular religious order—has ceased. But since, in the case
of an upssska, the illusion still exists, he has yet some
concern with works and it is therefore hut proper that his
upasana should be conjoined with works. It may.perhaps
be urged that, for him who contemplates incessantly, it
is not possible to engage in Agnihotra and similar rites
which tend to mental distraction and involve a vast
amount of Jabour. Then let him engage in that course of
action which will help upasana: let him practise self-
control, controlling the body, the senses and the mind.
This is the end the Yoga-Sastra has in view when treating
of yama and niyama,—the several forms of self-control,
both of a positive and a negative character. Though
performance of Agnihotra and practice of self-control are
meant as alternative courses of action according as the
person has a wavering or unwavering mind, yet the study
and the teaching (or recitation) of scriptures are quite
necessary, The Sruti repeats these two duties along with
every other duty, with a view to impress the truth that
they shonld be constantly practised in whatever other
duties he may be engaged. The study of scriptures should
under no circumstances be neglected, since in case of
neglect, cne becomes a Swudra as the Smriti says:—

¢ That twice-born man who, without studying
the Vedas, turns his attention to other things,
.soon becomes a swdra while still alive, as
well as his whole family, "
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As to the, prohibition of the' abandoning of the daily
recitation, the Sruti declares in the ‘section’ of ~Brabma-
yajna ds follows :—

+¢ Untouched by evil is the study of the Veda.
It is, verily, the purifier even of the Davas,
He that casteth it aside, is not lucky (even} in
speech : no share hath hein heaven. So it

“i8 said: ¢‘He who hath abandened (the

" Veda, which is) the friend, aye which knoweth
the friend, for him there is no lot even in
speech. Much may he hear, but he heareth
false. Not ‘indeed doth 'he know - thé' path
of good deeds.' "*

As to the sannyssin -who reneunces all former works,
even he should not abandon the study of the Veda. To
the same effect the Smviti says :—

"¢t Let 8'man renounce all works, let: him -not
renounce that one thing, the Veda.”
~ {Objection) :—The Arusi-Upanishad enjoins the abandon-
‘ment even of -the Vedic study (svadhyaya). There. the
‘things to be abandoned are enumerated as - follows: * sons,
brothers, relations, etc., hair-tuft, the sacred cord, the
sacrificial rite, the canon, the Vedic study (svadhyaya)"
and so on,

{Awswer) :—This- objection -does not apply here. :For

“the Sruti enjoins that the ritualistic section of the Veda,
which is of no use to the parivrajakas or fasnyssins, should
alone be abandoned. A repeated study, however, of the:use.
ful portion is necessary, ss the same Upanishad mentions, it
s one'of the sannyesin'sduties, in the following words :—
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“He shall first take a bath at the three
sandhis (connecting periods), he éhall hold -
communion with Atman in samadlu ; heshall
often repeat the Arasykus of all the Vedas;
"he shall repeat the Upa.nlshad aye shall he re-
peat the Upanishad.”
That none should give up the study of one's own scriptures
or the teaching and reciting of them,—that is, that special
regard should be paid to these duties,—is indicated by the
repetition, in the sruti, of the words “study' and téaching."

The most important of the upasaka’s duties

Now the sruti refers to the different views as to which
pne of the duties mentioned above is the most important:
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2. The true, as Satya-vachas, the son of Rathi-
tara holds ; penance, as Tapo-nitya, the son of
Purusishfa holds; study and teaching alone, as
‘Naka, the son of Mudgala, holds; that, verly, is
penance, aye that is penance. :
. ;The teacher.named Satyavachas, of the family of
. Rathitara,—so called because he speaks nothing but
. truth,-—maintains that truth-speaking alone should be
practised. The teacher named Tapo-nitya,—so called

- because of his constant penance,—the son of Purusishta,
holds that penance alone should be practlsed The
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the study and teaching of the Vedas' should ‘aléne be
practised, Because the study and teaching of the
Vedas constitute in themselve¢ ‘a penance, they alone
should be practised. Though already mentioned, truth-
speaking, the study of the Vedas, and their recitation
are again mentioned here with a view to inspire special
regard for them.

Neakais so called because, always contented with the
study and recitation of the Vedas, he never felt any sort of
anguish, No doubt in the words, *By penance Devas were
first to go to God ; by penance did Rishis attain svarga,” *
the sruti declares that penance is the most important. This
does not, however, detract from the validity of Maudgalya's
contention that the study and the recitation of the Vedas
are the most important. They alone constitute the high-
est penance, as the repetition of the words shews, and are
therefore the most important, It is because they consti-
tute the highest penance, that the Vedic recitation termed
Brahma-Yaj#a shouid be practised even on those days on
which the first learners should not study the Vedas,
Accordingly the sruti says:

# He who, thus knowing, studies the Vedas
even when it rains and lightens, when it roars
and thunders, when the wind is blowing, even
on the new moon day, he only practises
penance ; study, indeed, is penance,” |
Another passage points to the same ides :

« Standing or walking, sitting or lying down,
he shall not fail to recite the Vedn ; then he ig

r—— =

* Yuiniki=Up. 79,  + Taits Aranyabn 214,
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a asancof penanee, be is pure, who, thus know-

ipg,. recites the Veda." *
Whetefors, 23 productive of .great fruits, it is a penance:
highes aven than. the.penance of fasting and giving away.
wealth, as declared by the sruti in. the following words:

# What measurs of svarga he wine who gives .

away this earth full of wealth, that measure

of the world he ( who studies the Veda } wins,

(a world) which is even greater and inexhaust-

ible. He, moreover, conquers death, he attains

unity with Brahman.” {

—ADaeiel—

[ - = = -

* Itid, 212,

¥ Ibid, 214,



LESSON X.
(Tenth Answvika)
THE ILLUMINATION.

A Mantra to be repeated.
% e T | A g PR | SRt andie
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1. The Mover of the Tree I am; my fame
like the mountain’s peak. The High One making
(me) pure, I am the very Immortal One as He is
in the sun; I am the Lustrous Wealth. Of high
wisdom (I am), immortal, undecaying. So runs
Trisanku's teaching of wisdom.

The purpose of the mantra.

The mantra that comes next is meant for recitation;
and its recitation leads to wisdom, as thecontext gives us
to understand. Indeed, the present section is devoted
to wisdom, and we are not given to understand that
it is meant for any other purpose. And it stands to
reason that wisdom arises in him whose mind has been
purified by svadhyaya or recitation of the sacred text.

The mantra is an expression of Self-realisation,
As the Antaryamin, I am the Mover, the Impelier*

® The Generator.—(8.)
19
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of the perishable tree of samsara or mundane existence.
My fame is on high, like the mountain’s peak. The
High One is the Primal Source, acting as the purifier.
Shining forth through wisdom, the Supreme Brahman
restores me t0 purity,—me who am the Sarvatman, the

Self of all.

.Brahman, the Primal Source, is the Supreme Purifier,
because by shining forth through buddhi in conscionsness,
He frees me from samsara or region of births.—{S). When
thus purified, I become Brahman, the Pure One, the
Primal Source.—(A)

I am the Immortal, the Pure Principle of Atman
(the Self), the self-same Pure Immotal Principle of
Atman who, in hundreds of passages in the sruti and the
smriti, is said to abide in the Sun, the source of all our
nourishment. Verily, I am the Lustrous Wealth,
the self-luminous Principle of Atman. Or, (to interpret
the sruti in another way:)—I have obtained the Lust-
rous Wealth, the Brahma-jsana or knowledge of Brah-
man, the wealth which conduces to the happiness of
moksha, that which illumines the Principle of Atman,
I am highly wise, as endued with wisdom, with omni-
science. Iam omniscient because I am endued with
the power of sustaining, producing and destroying the
samsara, of mundane existence. As such I am im-
mortal, endued with the attribute of immortality; and
I am undecaying. Or, (to interpret the sruti in another
way:)—I am soaked with amrita, with the waters of

immortality.
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Thus the Rishi, named Trisankn, who batame Biah.
man and realised Brahman, said after attdining toa
knowledge of Atman’'s oneness, with a view to proclaim,
like the sage Vamadeva, the fact that he had achieved
all agpirations. This mantra which the Rishi had seenin
his divine vision (grsha darsana) is an expression of
Atmavidya, showing what constitutes Self-realisation.

The recitation (japa) of the mantra given above conduces
to purity and progress. He who seeks liberation should
devoutly repeat the mantra, well-balanced in mind, with a
view to attain Brahmajuana, the realisation of Brahman.—(S)

Conditions of saintly vision.

From the fact of this sacred text, which sets forth
wisdom, being read next in order to the section {ninth
lesson} which treats of right-thinking and other acts of
virtue (Dharma), we may conclude that divine visions
(arshani darsanani), relating to the Self (4tman) and
other things, occur to him who, free from desire (kama)
and aspiring to know Brahman, is devoutly engaged in
the obligatory works enjoined in the sruti and the
smriti.

Not the recitation of the sacred text alone leads to
Brahma-jrana. On the other hand, all works conduce to
the same end.—(A) The seeker of moksha, who devoutly
performs the works enjoined in the sruti and the smriti,
attains saintly (arsha} vision, an intuitive knowledge of truth
to which leads to moksha.—({S) When the devotee performs
the works enjoined in the sruti and the smriti, in the service
of the Lord (Isvara),—doing them devoutly for the sake of the
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Lord, not for the sake of their immediate fruits,—and
when he has thereby been purified in buddhi and aspires
for liberation alone, then he attains the intuitive knowledge
which leads to liberation, that knowledge which arises in
him untaught, revealing nothing but truth.—(A)

Ropeﬂtlonl of this mantra serves as a substitute
for Brahmayajna,

* In the Ninth Lesson it has been taught that the works
enjoined in the Sruti and the Smriti should be performed
in addition to the contemplation of Brahman. It has also
been incidentally taught that Brahmayajsa is the best
tapas(or austerity). But there may be persons who, though
earnest, are yet not competent for Brahmayajsa, as having
not learned the Vedas owing to dullness of intellect or other
causes, Now, in the Tenth Lesson the sruti gives a
mantra, by repeating which even those persons can reap
the fruits of Brahmayajna,

Samsara cut asunder by non-attachment,

The tree here spoken of is the tree of samsara, because
(like 2 tree} samsara can be cut asunder by a knowledge
of the Reality. This tree of samsara is graphically described
in the Taittiriya-Aranyaka in these words :

“Now, He that knoweth the tree whose root is
on high, whose branches are down below...."

The Root, the Source of the tree of samsara, is the Supreme
Brahman, who rises high above all universe, Its branches

# Baysma's interpretation of this lesson differs m little from
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are the bodies of Devas, men, and beasts, and thay.m down
below, The Katha-Upanishad reads:

# This old, old tree that sees no motrow's .
dawn (stands) with its roots up and branches
down,'" ¥

The tree of samssra is impermanent and does not stay
the same to-morrow, It has no beginning. ‘The Lord,
too, has described it in the following words:

¢ They speak of an eternal Asvattha rooted
above and branching below, whose leaves are
the Vedas; he who knows it is a Veda.
knower."” +

May I, the seeker of liberation, be able to cut asunder the
tree of samsara by the sword of indifference {vairagya) to
sense-objects] That it is cut asunder by indifference bas
been taught by the Lord in the following verse:

*“Having cuat asunder this firm-rooted Asvattha
by the strong sword of non-attachment, then
that Goal should be sought, whither having
gone none return again,” §

No obstacle lies on the path of the unattached Soul.

The tree of samsara being cut asunder, my fame becames
like unto 2 mountain’s peak ; it rises high as the mountain's
peak is high. The fame concerning my liberation rises
very bigh and spreads in the regions of Devas : so that-even
Devas cannot thwart my wishes. Accordingly the sruti
says: )

* Op. cit. 6—1, T Bhag. Gita. XV.1. 1Itd, XV. 3, 4
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% Indeed, not sven Devas have power to pre-
vent his becoming {Brahman)." #

Purity of the unattached Soul.
My purity transcende all. I am as pure as the Immortal
abiding in the fast-coursing Sun. The Sun indeed courses
always with extreme swiftness. So He is addressed :

#] bow to Thee, who in one-half eye wink
traversest two thousand and two hundred and
and two yojanas.” {
In the sun there abides the Shining One, the Immorta}
Being. Accordingly, in the Madhuvidys {, the Chhandogas
declare that the solar sphere is sweet honey, and that in
its several compartments—eastern, western, etc.—there are
stored up immortal essences of red, white, and other cqlours,
constituting the fruits of works enmjoined in the Rig-Veda
and other scriptures, And it has also been declared that
the Vasus and other gods live upon these inmortal
BSSEnces.
Purity leads to wisdom and immortallty.
Extremely pure as Iam, may I come by the lustrous
wealth | Wealth is of two kinds, human and divine, Human
wealth consists of gold, silver etc., which are perceived by
the eye. That which is heard by the ear, 4. ¢., the Brahma-
jnana and the like which are known only through the Veda,
conetitutes divine wealth. Accordingly, when treating ofa
certain course of contemplation, the Vajasaneyins enjoin the
contemplation of the eye and the ear regarded respectively
as symbols of human and divine wealth. “The eys is

* Bri, Up. 1—3—10. ¥ Yojans — about 8 or 9 miles,
1 Uhha, IIT. et. seq.
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human wealth ; by the eye indeed does one petceive it, The
ear is divine wealth ; by the ear indeed does one hear
it.” The epithet ‘lustrous’ shews that the divine wealth is
bere prayed for. Here lustre is vigour ; and Brahma-jsana,
the divine wealth, is v1gorous because of its power to
remove all samsara,

Endowed with these riches, Wlth this divine wealth of
Brahma-jnana, may I be possessed of vigorous intelligence,
of the intellectual power of clearly grasping the teachings of
the scriptures which expound Brahma-jsena; and may I
then be soaked with the ambrosia of Brahmic bliss!

According to thesage Trisanku, the recitation of this
mantra constitutes the austerity of Vedic recitation known as
Brahmayajsa, which one should practise after learning
the Veda from a teacher.



Lesson X1

(Elevenih Avwvika)
THE EXHORTATION.

In the Tenth Lesson a mantra has been taught which may
berecited in liew of Brahma-yajna; so that, even to a man of
dull intellect, Brahma-yaj»a is easy of performance. Thus
it is possible for one to combine performance of the works
taught in the srutiand the smriti with practice of the conte-
mplation taught before, thereby to attain liberation through
Rn intermediate stage. In the Eleventh Lesson the sruti
teaches that performance of works is by itself & step towards
moksha, inasmuch as it creates & taste for wisdom.

Works are necessary for wisdom.,

Ta proceeding in this lesson to enjoin the observance
of certain necessary duties, the sruti evidently means
that, ptiot to the attaining of the knowldge that the
Self (Atman) is one with Brahman, it is absolutely
necesdary to perform the works enjoined in the sruti
end the smriti. The aim of this exhortation is evident-
ly the regeneration of the aspirant, Indeed, Self-
knowledge doee readily spring up in him who has been
regenerated, ¢.¢., whose manas (sattva) has been putified.
Hence tha smriti,

" By tupas (rustarity) man killeth stn} by
Vidya (wisdom) he reacheth the Immortal,”

In the sequel here the stuti sayst
By tapas do thou seek to know Brahman,"*

* 32,

-
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So, to bring about the dawn of wisdom, works must
be performed, because of the sruti’s exhortation; and
transgression of the exhortation cannot but lead to evil,
First, too, in order comes the exposition of works.
{In this Upanishad, prior to the exposition of pure
Brahma-vidya, works are treated of; and once the
Brahma-vidye has arisen, works serve no purpose, as
this Upanishad teaches in the sequel :

“ He finds the Fearless as the mainstay.” *
““Him verily in truth burns not the thought
¢ why have I not done righteousness ?* ” +
“ He has no fear of anything whatever.” }

From this it may be concluded that works conduce to
the rise of knowledge by way of extinguishing the
past accumulated sins, And there is a mantra to the
same effect :

““ By avidya (works) crossing over death,

by vidya does one reach the Immortal.” §
The mention of right speech and other duties in the
Ninth Lesson is meant to remove the impression that
they are of no use whatever, while here the sruti means
to teach that their observance is necessary as conduc.
ing to the dawn of knowledge.

Two sides of the injunction should be distinguished here:
(1) that prior to the attainment of knowledge it is necessary
to perform works, and (2) that it is only prior to knowledge
that their performance is necessary.—(A) He who aspires

*TUALE 4 TWLTLA, T Ibid. § Iaenp ).
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to moksha shauld chserve the duties mentioned here with a
view to obtain wisdom, They should be observed till the
Self-knowledge is attained. Oace the S:lf-knowledge has
been attained, all human aspiration has been achieved; and
as the Self is ever free in Himself, there is no more purpose
to be served by works. It is, therefore, only prior to
Brahma-juana that performance of works, as tending to the
purification of manns, is absolutely necessary.—(S)

Know as well as learn the Veda.

YTl SRR 2]

Having taught the Veda, the teacher then
exhorts the pupil.

After teaching the Veda * to the pupil {ante-vasin,
lit.,, he that dwells near), then the teacher begins to
exhort him: that is to say, when the pupil has learnt
the texts, the teacher then instructs him in the mzaning
of the texts. This pives us to understand that after
learning th2 Veda the pupil should not turn back from
the abode of the teacher without making an enquiry
into Dharma, into the nature of the works enjoined
in the Veda. And the smriti says: _
* And one should know and then engage
in works,” +

‘Who the teacher is, Manu says as follows:
 The twice-born who draws the pupil near
and teaches him the Veda with the (ritualistic)

*The whole Veda --(5)
1 Tide Apastamby-Dlarmasutey. 2—21—34,
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formulas as well as the secrets, him they call
a teacher.” ¥

"The pupil is he who always dwells in close proximity with a
teacher, such as the one described above. The smriti says:
" Never leaving him, his shadow as it were,

{the pupil) should reside with the teacher.”

To such a pupil, the master teaches the Veda after drawing
him near, i e., after due initiation (Sk. up-ni = to lead
near). Then, when the pupil has learned the text, the
teacher instructs him in the duties to be performed. From
this we understand that after learning the Veda the pupil
should not return homs from the teacher's family without
enquiring into Dharma.

Duties briefly stated.
| 7 | 94 = 1R

2. Speak the true. Follow Dharma.

Speak the trax: give utterance to what thou comest
to know by proper evidence anl what is worthy of
utterance. And thou shalt follow Dharma, toe. ‘Dharma’
here stands for duty in general, inasmuch as the several
duties, such as truth-speaking, arc particularised below,

The wise who know all Dharma lay down that truth-
speaking consists in giving utterance to a thing as it is
perceived, without lLypocrisy or a motive to do injury.
The wise say that Dharma consists in the observance of
Agnihotra and other works.—(S).

Truth-speaking stands also for other virtues mentioned
along wlth it, such as * harmlessness, truth the abstatmng

* Up. cit, 2—144),
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from theft,"” etc.* ‘Dharma’ means Agnihotra and other sacri-
ficial rites enjoined in the extant srutis. Jaimini has defined
it thus; * Dharma is the thing taught in (the word of} com-
mand (Veda)"{ Thus the two comprehensive sentences teach
that all duties enjoined in the sruti and the smvriti should be
observed.

Duties never to be neglected.

On the principle that ** Once done, the command of the
scriptures has bzen observed,’ one may suppose that after
a single performance of the works enjoined in the sruti and
the smriti they may be abandoned. To prevent this supposi-
tion the sruti commands as follows: '

" 3. From study swerve thou not. Having offer-
ed dear wealth to the teacher, cut thou not the
progeny's line. IFrom the true it will not do to
swerve, nor from Dharma, nor from welfare.
Neither will it do to swerve from well-being, nor
from study and teaching, nor from duties to
Dazvas and Pitris.

Be thou never negligent of study.

¢ Yojuavalkyn-cmriti 11220 4 Parvamimemsy 1, i 2
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Never forget the scriptures thou hast learnt from the
Guru, The smyiti says:

 Know that to forget what has been learnt is
equal to brahmanicide.”

As a return for the knowledge, do thou obtain for the
teacher a most acceptable wealth* and give it to him.
Then, with the permission of the teacher, secure a
suitable wife and prevent break in the line of descent.
It will not do to bring about a break in the line of des-
cent. That is to say, if a sonis not born, attempts
should de made to get a son by means of sacrificial
rites such as the Putrakemya-ishéi, a rite performed
with a view to get sons. This appears to be the mean-
ing of the sruti because of the mention of three daties,
“ offspring, bazgatting, and propagation.”t Otherwise,
the sruti would have mentioned only one,~—that of be-
getting. To swerve from the true is to have an occa-
sion to utter a falsehood. In virtue of the word ‘swerve’
we understand that it will not do to utter falsehood
even in forgetfulness: otherwise the sruti would have
simply forbidden the uttering of falsehood.

The sruti again speaks of the duty of truth-speaking
with a vie v to teach that oue should never tell a lie, how-
ever small, even in forgetfulness.— (S).

It will not do to swarve from Dharma. Dharma
refers to some particular works to be done; to swerve
from Dharma, therefore, means to neglect those

* (ows, gold, cloth &e. (Seyana) such as the towchor dexires
iu wocordance with the Lsw—(5). + Tuit. Up. L. 8.
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wa, the teachers, practise and which are nat contrary
to the teaching ot the Vedas, but not in the contrary
ones though practised by the teachers. -

As to acts other than thas» meationed abive, thou shalt
strive to parform those which are practised by the wise, and
which do not szem to involve any evil. It will never do to
resort to evil acts or to thase which are open to the least
guspicion of evil, though pract’s:d by the wise. Thou shalt
foflow our example only with regard to those acts which
are not contrary to the sruti and snwiti and which are in
accordanc: with the practice of the wise.—{S),

As to the works tending to promote welfare and prosperi-
ty, the sruti lays down some restrictions.——These works are
of two classes: those which are open to blame and those
which are not. Those which have been already referred
to,—namely, the sacrificial rites cenducive to longevity,
acceptance of gifts, the conducting of a sacrificial rite for
another,—are works not open to blame and are there-
fore worthy of pzrformance ; the others, such as the magical
rites petformed for malevolent purposes, though conducive
to welfare by way of destroying the enemy, should not be
resorted to, since they are open to blame as leading to hell.

Wise men's practice being authoritative like the sruti and
the smriti, one may suppose that the teacher's example
should be followed in all acts. But here too, the sruti
makes a certain reservation.

Sri Krishra has described two kinds of sampad or nature—
Daiviand Asuri, divineand demoniac—in the following words:

¢ Fearlessness, purity of heart, steadfastness
in knowledge and Yoga, alms-.giving, self-
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restraint and sacrifice, sacred reading, aust-
erity, uprightness ; .
it Harmlessness, truth, absence of anger, re.
nunciation, tranquillity, absence of calumny,
compassion to creatures, uncovetousness,
gentleness, modesty, absence of fickleness;
+* Boldness, forgiveness, fortitude, purity, ab-,
sence of hatred, absence of pride; these belong
to one born for a divine lot, O Bharata.

‘ Ostentation, arrogance and self-conceit,
anger as also insolence, and ignorance belong

to one who is born, O Partha, for an A4suric
lot.” *

Now thou shalt follow us in cultivating the good qualities
such as fearlessness, but not ostentation etc. This principle
should be extended to the whole range of sishfachara or ortho-
dox custom, To illustrate : Parasnrama, the son of Jama-
dagni, killed his mother by the father’s command. Here we
should follow the example of Parasurama in the good act of
obeying the father’s command, but not in the sinful act of
killing the mother, And so in other cases,

Conduct towards great meﬁ
I TR ATEOT: | I SSSAR T FEae-
7 sl
7. Whatever brahmanas are better than our-

selves, in their sitting it will not do for thee to
breathe.

¥ Bhag. Gita XV]. 1—4,
31
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Whoso among the brahmanas—-not kshatriyas and
others—are eminent as teachers *. versed in the sastras
or scriptures etc., and are superior to ourselves, thou
shalt entertain them by offering them seats and so on,
f.¢., Yemove their fatigne, Or(to interpret in another
way) : when such brahmanas are seated in an assembly
for discussion, thou shalt not even so much as breathe ;
thou shalt merely grasp the essence of what they say.

In their discourses, thou shalt not hasten to say anything.
Thou shalt grasp the essence of their discourse and never
thwart them, if ever you have power to do s0.—(5)

If ever you meet righteous persons, superior by age,
knowledge and gualities to us who are thy teachers, thou
shalt remove their fatigue by offering them seats, by wash-
ing their feet and by such other kinds of service. Or—to
interpret in another way,—thou shalt not breathe in their
assembly, Much less shalt thou engage ina discussion
with them in a tone of familiarity, thinking that thou art
very learned. All thy concern should beto learn what
they teach,

’ How to make gifts.

S R | s foven e | o B ¢ e
33| &R T el

8. With reverence should gifts be made, never
with irreverence should a gift be made. With
liberality should gifts be made, with modesty

# It is & common thing that for fear of 'the king ete.. people
make gifts during marriage and other oconsions.—(S).
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should gifts be made. With fear * should a gift
be given, in friendliness should a gift be given.

Whatever thou hast to give, do thou give it only
with reverence. Never with irreverence should a thmg
be given.

When thou givest wealth to a brehmasa, thou shalt give -
it reverently, Nothing should be given with irreverence.
What is irreverently given is of no use in either world.
Accordingly the Lord says:

Whatever is sacrificed, given, or done, and

whatever austerity is practised without faith,

it is called Asat, O Partha; it is naught here

or hereafter,” .
To interpret the sruti in another way : Just as a reverential
man makes a gift, so, even in the absence of reverence, a
man should make a gift. The verse quoted above teaches,
only that thereby he does not reap the fruit of a gift made
sattvically . But he does reap the fruits of a rejasic ora
tamasic gift, Accordingly the Lord distinguishes three kinds
of gifts: . .

#“That alms which is given—knowing it to be

- & duty to give—to one who does no servige, in

place and in time, and to 3 worthy person,

that alms i held Sattvic.

# And what is given with a view to recdeiVing

in returiy, or looking for the fruit, or reluctant- -

ly, that alms is held to be Rajasic.

“The gift thatis givenat 2 wrong place or

*Bhug. Gite XVIL, 28
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, time to unworthy persons, without respect or

with disdain, that is declared to be Tamasic.”{
With "dstentation, with modesty, or from fear of sestras,
-with the.discrimination of the nature of the time, place,
-and the donee should gifts be made. These sentences
treat of the three kinds of giving mentioned above. “Iam
rich in wealth; as my wealth goes to slaves, men and
womien, so let it go to the brehmanas,” When a gift is
made thus insultingly by a man because of his vast wealth,
that gift is temasic. When a man makes gifts in the same
spirit because of the shame felt by him when abstaining
from making gifts while his equals do so, his giving is
rajasic. Those gifts are sattvic which, for fear of sin, a
man makes to the sacrificial priests and the like as laid
down by law. A man with sattvic nature should give
-witk -discrimipation, For exampie, he should know that
full fees are due to the four important priests such as the
Adhvaryu, half fees to the next four such as Pratiprasthatri,
one-third to the next four such as Neshési, one-fourth
to the next four such as Unnetri.

Or, the whole passage speaks of sattvic gift only. ¢ There
should be no guile in the matter of wealth”; thus the law
lays down that gifts should be made according to one's
means. A wealthy man should make large gifts lest
making small gifts may bring great shame on him.

How to decide matters of doubt.

Having thus taught of the duties which capnot otherwise
be known, the sruti now procseds to shew how to decide
in matters of doubt :

+ Ibid. XVIL. 20-22,
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9 Now if to thee a doubt as to a deed, or a
doubt as to conduct, should occur, as the
brahmanas there—who are thoughtful, zealous,
well-versed, not hard (at heart), desirous of
Dharma—would act in such matters, so there
shalt thou act.

If, to thee, thus acting, there should ever occur*a
doubt as to a deed enjoined in the sruti or in the smriti,
ora doubt as to a custom (achara), then, in those
matters, thou shalt act just in the way in which the
brahmarnas of the country and the age—who are compe-
tent to judge 1, well versed in the matter, not urged on
by others to the deed or custom, seeking Dharma,
seeking what is beyond the senses, unassailed by kama
(worldly desire}-—would act in such matters.

Deeds are of two classes, those which are enjoined in the
gruti, such as the Agnihotra, and those which are enjoined
in the smviti such as the sandhys-vandana or worship of the
Divine Being at the main points of time in the day. To take
an example from the works enjoined in the sruti: In one place
the sruti says  The offering of oblation should be made
when the sun has risen ; " and elsewhere it says “ The offer.

* Owing to confusion of mind—(8)
$ Who are able to discern the subtle pointu={8),
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ing of oblatlon should be made when the sun has not yet
risen,” This may give room to a doubt, Again, to take-an
example of the works enjoined in the smriti: A doubt may
arise as to whether the Sandhys Devata—the form in which
the Divine Being should be worshipped at the main points
of time in the day—is of the male or female sex, the scrip-
tures speaking of the Devats in either way. To take an
. sxample of a custom in worldly affairs handed down in the
§a mily: A doubt arises as to the propriety of marrying
a n. ‘aternal uncle’s daughter or of eating animal food, inas-
mucl * 8 contradictory views obtain in these matters. In
such 1 vatters of doubt as these thou shalt act in the way in
which those brahmanas would act who live in the same
country, 888 and tribe in which thou livest at the time;
who, as f."ee from attachment, aversion, anxiety and other
evil tenden cies of mind, are competent to decide as to the
real meaniny 7 of the scriptures; who are themselves engaged
in the obserrance of the constant and incidental duties,
intent on their due performance ; who are free from anger,
free from bigoty_7 ; and who work only for virtue (Dharma),
not for gain and onor.

On intercourse with the accused.

Having thus taught how to act in matters of doubt, the
srati now goes on to teach the procedure whereby to decide
as to whether one should abstain or not from social inter-
course with persons accused of a sinful act :
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10. Now as to the accused : as the brahmanas
there—who are thoughtful, zealous, well-versed,
not hard (at heart), desirous of Dharma—would
act in such matters, so there shalt thou act.

Now as to those who are suspected to be guilty of a
blameworthy act, do thou proceed as recommended
above.

The Peroration.
The exhortation is concluded as follows:
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11. This is the direction; this the advice; this
the secret of Vedas; this the command; thus
shall devotion be, and thus verily (all} this shalt
thou observe.

This is the direction, this is the advice that fathers
or others should give to their sons, etc. This is the
secret,—the meaning,—of the Vedas. This is the word
of God¥; this is the exhortation as to all things that are
authoritative. Therefore all that has been taught shall
be duly done. The repetition shews high regard for
the instruction here set forth, implying that all this
should be observed, that none should fail to observe it.

The righteous should strive to obey every command that
has been thus laid down.—(5).

The instruction thus given from para 2 to 10 is adesa,

® Tevars, the Pargmatman, the Highest Sell.—(8)
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the Vedic injunction. Just as & king commands his servants
go does the Vedic injunction command the devotee, Upa-
desa is the command laid down in the smriti, so called
because the smritis are very mear to the sruti, upon which
they are based, Even in the smritis that cannot . be traced
to the original srutis, directions such as * speak the true "
are given in the same form. What has been taught in
the words ¢ speak the true” eic,, constitutes the essence of
the Vedas. Of the three parts of the Vedas,—the mantras
{prayers to Gods &c.), the arthavadas or subsidiary passages,
and the vidhis or injunctions,—the last, namely, the injunc-
tions, constitute the very essence of the Vedas. These com-
mands are the commands of God, as the Lord says © Sruti
and smyiti are my own command”

Because these duties,—such as “speak the true"—taught
in the sruti and the smriti are enjoined by God Himself and
constitute the essence of the Vedas, therefore it is a bounden
duty to observe them.

Seeing that here the sruti lays so much stress on works,
some hold that works alone can lead to moksha: while some
others hold that moksha results from works and knowledge
combined. Both these theories were refuted by us (in the
introduction to the study of the Upanishads) when discuss-
ing the relation between the ritualistic section and the
wisdom section of the Vedas. Though works are not the
direct cause of moksha, they conduce to it by way of creating
a desire for knowledge. Hence the injunction of works in
the wisdom section of the Veda.

Does the highest good accrue from works
or from knowledge?
In the opening section (the introductory part of the
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bhashya } it was shewn that Vidys or knowledge of Atman
by itself ‘Wadé o the Mighsst Bliss. %o aémﬁmp ‘the
Proposition stifl fuore Hrmly,’ ‘the commentitd? aighfln ahiteds
into'a discussion of the pofnt on this “ocedsidn “whet tie
sruti is found to enjoin works, his main object beitg'te bW
that works and knowledge serve each & distinct’ purpoee-z-'(ﬂ]

Now, to discriminate between Vldya and Karma,
knowledge and works, we shall discuss the followmg
question: Does the highest good accrue from works
pure and simple, or from works aided by knowledge, ot
from knowledge and works operating together conjointly
as co-ordinate factors, or from knowledge aided by
works, or from krowledge pure-and simple 7

The theory that the highest good accrues from works,

One may say that the highest good accrues from
works (karma) pure and simple, because he alone is
qualified for works who possesses,a knowledge of the
whole Vedic teaching. And this knowledge includes a
knowledge of Atman as taught in the Upanishads, as
the smriti says “ The whole Veda with the secret
(rahasya) should be learnt by the twice-born.” In fhe
words “ knowing thus, one sacrifices,” * knowing Ehus,
one officiates at a sacrifice,” the sruti shews that' onIy
a man of knowledge is qualified for works "of ariy kind.
It is also said *“ knowledge first, then action.” There
ate indeed some exegetists who maintdin that the
whole of Veda is intended to teach works; so that if
the highest good cannot be attamed lby worlm; the Veda.
is of no use:
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*;!thtkhnhﬂumq'hdbyaﬁwthuthntthe%da
lﬁllhdﬂngl ns they are only with & view to teach sonie-
thing else which has to be done, which has to be newly
brought into existence. On this principle, we should un-
duestand that, where the Veda treats of Atman as He is,
it subsorves an injunction of an act by way of creating an
exalted notion of the nature of the agent concerned in the
act; o that, the sruti spaaking of the fruits accruing from
the knowledge of Atman points in the main to the injunction
of an act. The highest good, therefore, accrues from works
wlone.—{A)

Works cannot produce [iberation.

. Not 80, because of the eternality of moksha. It is
jndeed admitted that moksha is eternal, and it isalso
known to all that the effect of an act is temporary.

I the highest good accrue from works, then it would
b= temporary, a conclusion which nobody is prepared
to accept.

{Objection: )—The interested and prohibited acts be-
ing avoided, the arabdha-karma being exhausted by its
froits being enjoyed, no sin of omission being incurred
when all obligatory duties are performed, moksha is
attained even without knowledge.

. (Awswer; :—This cannot bz, because, as was already
gshewn,* there possibly exists some residual karma
which gives rise to another body; and the performance
of obligatory works cannot neutralise that part of the
residual karma which is not opposed to them.

- * Vide anis page b,
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As to the contention that he alone is qnliﬁulfor_
works who possesses a knowledge of the whole Vedic
teaching, we answer: This too cannot be, because, apart
from the knowledge acquired by a mere study of what
is heard (4. . of Vedic texts), there is uypasans.
Possessing the knowlelge acquired by a mere stody
of Vedic texts, a man is indeed qualifiedfor works ;
no such knowledge as has to be acquired by means of
upasana is necessary for works. And upasana is laid
down as another means to moksha, as a means which is
quite distinct from the knowledge acquired by a study
of Vedictexts. And so it must be, because the sruti
declares that it is a distinct thing. That reflection
{manana) and meditation (nididhyssana or upasana)
are distinct from the knowledge acquired by a mere
study of Vedic texts is clear from the fact of separate
efforts being enjoined in the sruti, which, after direct-
ing “ thou shalt hear ofthe Self,” teaches again that
* thou shalt reflect and meditate upon the Self. ”

Neither does liberation accrue from works and
Upasana combined.

(Objection):—So, then, let moksha accrue from works
aided by Vidys or Upasana. It is possible that, when
aided by Vidys, works acquirea power to produce a
new effect. Just as a poison, dadhi or thick sour milk,
etc., though in themselves liable to produce death, fever
and such other effects, acquire, when co-operating with
a mantra, sugar, etc., power to produce quite
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,{Aupwqr} :—N 0.The objpctlon already stated that what '
is , produced cannot be eternal, applies to this view also.
{Qbyection) :-On the authority of the Vachana* (saying,
t.c:.isruti) moksha, though produced, is eternal.
“(Answer) :—No, because the sruti isa revelation.
Sruti, as we all understand, reveals a thing as it is; it
doks hot make what has not been in existence. Indeed,
nof even on the authority of a hundred srutis, can it be
that the éternal is produced, or that what is produced
is imperishable.

This argument will do also to'refute the view that
Vidyaz and Karma, conjoined as co-ordinate factors,
produce moksha. :

(Objection) :—Vidya and works serve to remove the
obstacles on the way to moksha,

Avidya and adharma are the obstacles. They are destroyed
by Vidye and works respectively. - Thus, these do not pro-
duce moksha itself. Moksla, which consists in remaining
as.the Self, is eternal. And all philosophers admit that
nonsexistence, known as -destruction (pradhvamssbhava),
though an effect produced, is eternal.—(A)

- {Answer):—No: we find that works produce gliite a
different effect. Works are found to bring about one
of the following effects:—utpatti or production of a new

# This refers to ltlcil passages a8 “ And agein he returns nob,”
(Chho-Up, Bw15e-].}=(4)



Awu. XI)©  THE EXHORTATION 193+

thmg, vnkara or change of state, samgkard orconges
cration, aptl or acquisition; but moksha is dlﬁ’erent ﬁ'om
production or any other of these effects.
The cessation of avidys can be brought about only by

Vidya (Brahma-jsana) as taught in the sruti:

¢ The heart's knot is dissolved; all doubts are

cut apart; deeds perish when higher and lower

That have once been seen, " *

To effect it, Vidys does not require help; and the effect
of work, it is well known, is something different. To llu.-
trate these effects with reference to Vedic sacrificial acts:
a sacrificial cake (purodssa) is a thing preduced by an act;
grain is consecraled by the act of sprinkling water thereon
while uttering some mantras; the soma plant chasges its
original siafe by the act of pressing out the juice of the plant;
and the Veda is acgusived by the act of studying. On the
contrary, moksha, the state of remaining as the One Self,
cannot have a beginning, is not capable of improvement, is
not subject to change, is not a thing to be acquired; and it
cannot therefore be an eflect of Karma.—(A)

(Objection} :~Because of a path being spoken of in
the sruti, moksha is attainable. The sruti speaks ofa
passage in the following words: “They, free from stain,
go forth by the sun’s gate.” 1 ¢ Rising by this, one
reaches deathlessness.” { Moksha is therefore a thing
to be reached,

# Mund. Up. 9~2-8." 1 Mund. Up-211,
1 Katha, Up. 616
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Mthemmspuh of the Pathomght leading to mok-
shl, we understand that moksha consists in reaching Brab-
man who dwells beyond the Brahmanda, the Mundane Egg.
Therefore it cannot be contended that moksha is ever pre-
pent, is inherent in the nature of the Seif.—(A)

(A nswer) :—No, because {the goal) is everywhere and
is not a thing different from the pilgrim. As the cause
of akasa and all else, Brahman is omnipresent ; and
all conscious souls (Vijsenstmans) are identical with
Brahman. So that, moksha is not a thing to be attain-
ed. What is to be gone to must be distinct from the
goer, must be a thing removed in space from the goer.
What is not distinct from another cannot be gone to
by that other. That the goer here is not distinct from
the Goal is taught in hundreds of passages in the srut
and the smriti, such as the following :

* Having created it, He penetrated into it.,” *

‘* And do thou also know Me as kshetrajna

in all kshetras (bodies).” T

(Objection) :—This contention is opposed to the sruti

which speaks of the Path and the Divine glory (of the
liberated Soul). To explain :—There is yet another ob-
jection. To hold that moksha is not a state to be attain.
ed is to contradict the passages speaking of the Path,
and those passages which declare as follows:

¢ He becomes one, he becomes three......
 When he desires the world of the fathers

L3S

—

# Taitt. Up. 8=06.4 Bha. Gitg X171.2. 1 Chha. 7-16-2,
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{pitris),by his mere will the fathers come
to receive him......,,.." ¥ -
‘ He moves about there eating, playing, and
rejoicing, be it with women, carriages, or re-
latives, never minding the body into which he
was born.” 1
{(answer) :~No; because these passages refer to
Karya-Brghman, to Brahman manifested in the evolv-
ed universe. It isonlyin the evolved Brahman that
women, etc,, can be found, but not in Brahman who
is the cause, as witness the following passages :

“ Existence alone, my dear, this at first
was, one alone without a second.” {
““Where one sees nothing else, hears -
nothing else, understands nothing else,
that is the Infinite.” §

“When the Seif onlyis all this, how
should he see another 7" §

Combination of Vidya and works is impoassible.

In arguing that works can have no effect on moksha,
it has been hitherto assumed that a conjunction of works
and knowledge is possible. Now the bhashyaksra pro-
ceeds to argue that the conjunction is impossible.—{A).

And because of their mutual opposition, combination
of (right} knowledge and works is an impossibility.
Of course, Vidya or Right Knowledge which is con-
cerned with the Reality wherein agency and other
factors of action are altogether abseat, must be op-

* Ihid. 8-2-1 ¥ Thid. 8-12-8.
t Chha. 6-2-1. § Thid. 1241, $ Bri-Up. 4315,
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posed tor lirdta‘ior works -which can ‘only be: brought
about by various factors operating together. It .is,
indeed, impossible to' regard ohe -and the sime thing
both as being really markéd by agency ‘and %o on and
as devoid of all such distinctions. One of'the two
states must, of necessity, be an illusion. If one of
them isan illusion, it is the duality that should be
regarded as an illusion, set up as it is by the innate
ajwana or ignotrance of truth as'said in hundreds of
‘passages such as the following :

“For, when there is, as it were, duality,

then one sees the other.” * -

““He who sees any difference here goes

from death to death.” +

“ Where one sees something else, that

is the finite.”

“ Now, if 2 man worships another deity,

thinking the delty is one and he another,

‘he does not know. ' :

¢ If he makes but the smallest distinction

in It, there is fear for him. 7 9

That oneness is the truthis declared in the following
passages: i
# This Eternal Being that can never be
proved is to be perceived as one only.” $

® Ibid. +Xath Up.2:10. § Chhe. Up-7-241, § Bri. Up-1:4-10
o Twitt. Up-2-7-1 $ Bri.Up-4-4-20
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“ One alone without a second.*
¢ Brahman alone is all this.* t+
“ The Self alone is all this. ” {.

And no work is possible in the absence of a conscious-
ness ofall such factors of action as sampradana, 4. ¢.,
a being to whom something may be given. Moreover,
there are thousands of passagesin the sruti, teaching
that, in right knowledge, there is no consciousness of
distinction. Hence the mutual opposition between
Vidya and Karma, between right knowledge and works;
and hence the impossibility of their combination.
Wherefore, the contention that moksha accrues from
Vidys and Karma combined does not stand to reason.

(Objection):—This contention is opposed to the sruti
inasmuch as works arc enjoined (in the sruti). (To ex-
plain): If it be argued that the sruti imparts a knowledge
of the oneness of the Self by denying the agent and the
other several factors of action, like unto that knowledge
of the rope which removes the illusion that it is a ser-
pent, this argument is opposed to all Vedic texts which
treat of works, as there would be nothing left for them
to teach. But the works are enjoinced; and such an
opposition will not do, since the Vedic texts are all
authoritative.

(Answer):—No, because the sruti aims to teach the
best interests of man. (To explain) : The passages of the
sruti which are devoted to knowledge (Vidya) aim at

* Chha. Up-6-2-1 t Nri. Ut.Tap-7. } Chha,7-25-2



178 conraurtaTion  [S'sksha-Valll.

delivering man from samsara and therefore proceed to
impart wisdom with a viewto bring about, by means
of wisdom, the cessation of avidys or nescience which
is the cause of samsara.,

{Objection):—Even this contentionis opposed to the
sastra which aims to teach the reality of the agent and
other factors of action.

(Answer;:—No. The sistra which, assuming the
existence of the several factors of action as popularly
understood, enjoins works with a view to the extinction
of sins already incurred is conducive to the interests of
those who seek liberation as well of those who seek the
(immediate} fruits of action, and as such it cannot
operate so far as to teach further that the several factors
of action are real,

Theat is to say, the various texts of sruti which have been
leatned in pursuance of the Vedic command should be held
us authoritative (i. &, imparting true wisdom) not because
the distinctions, mentioned therein are real, but because they
teach what is to the best interests of man.—(A).

No rise of wisdom is possible so long as the obstacle
of accomulated sin lies in the way to it. And on the ex-
tinction of this sin* wisdom arises; then comes the
cessation of avidys, and then the final cessation of
SAFRaIa. .

Till now, the impossibility of a conjunction of Vidya and
Karmaz, of knowledge and works, has been argued on the

*By due performance of works enjoined—(1'r.)
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ground that they are respectively based on tryth w and illusion.
Now the bhashyakara proceeds to argue the ] pomt on the
ground that Vidys and Karma are intended respectively for
akemins and kamins, for those who are fres from ksma or
desire and those who are not yet free from it.—(A)

Moreover, desire for the not-self (external objects)
arises in him who sees the not-self ; and thus desiring,
he does works ; and, to reap the fruits of those works, he
will have to take a body etc., to undergo samsara,
to pass through birth and death. To one who, on the
contrary, sees the oneness of the Self (4tman), there
can be no desire. Atman (the Self) being not different
from one's own self, Atman cannot be an object of
desire ; so that to be established in one's own true
Self is moksha. Hence, too, the opposition between
knowledge and works. And because of their mutual
opposition, knowledge does not stand in need of works
to bring about moksha.

And we have shown that as to the (right} knowledge
itself coming into existence, the obligatory works are
the cause of knowledge as removing the accumulated
sins of the past which lie as obstacles in the way, and
that therefore the works are treated of in this section.*
Hence no contradiction of the srutis enjoining works.

We therefore conclude that the Highest Good ac-

crues from Vidya alone, from knowledge pure and
simple.

* Which iz devoted to Vidya,—(Tr.)
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-Knowledge leads to salvation without
: the aid of works.

That in leading to moksha, knowledge does not require
the help of works, has been determined in the Vedanta-
Sutras 111, iv. 25, as follows :

(Qwestion) :—Does or does not the Self-knowledge require
the help of works in producing its fruits ?

(Prima facic view) :—It does require the help of works,
because these latter form its anga, its limb as it were, The
Darsa-Purnamasa rite, for instance, does require the help
of the Prayaja, its anga. It has been no doubt shewn in
the opening section (1IL.iv.1.) that knowledge, as an
independent means to the end of man, cannot form an anga
or appendage of works. It has not, however, been shewn
that works do not form an anga or appendage of knowledge;
so that, as our premise that works are an appendage of
knowledge still holds good, knowledge cannot do without
works.

{Conciysion) :—Bramajnana, does not require any ex-
ternal help in removing what it has to remove (namely,
avidya or ignorance of the true nature of the Self), because
it is an illuminator, like a light, or like the consciousness
of a pot. As to the contention that works form its anga or
appendage, we ask, in what way do works form its append-
age? Isit by way of helping knowledge in bringing about
its fruits like the prayaja, or because they are necessary to
bring kmowledge itself into existence, just as the pounding
of grain is necessary to bring a cake into existence? ‘The
former cannot be the case; for, then, moksha as produced
by works would be only a temporary effect. If the latter
were the case, the prayaja and the like could not be called
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angas, inasmuch as they do not bring the principal act into
sxistence. Therefore, once the knowledge bas arisen, it
does not stand in need of works to produce its effect.

Works are necessary for the rise of knowledge.

That works are necessary for knowledge to arise-has been
determined in the Vedanta.sutras IIL iv. 26-27 as follows:

{Question) :~Are works necessary or not necessary for
Brahma-Vidys to arise ?

{(Prima facie view) :—Just as the Brahma-Vidys does not
require the help of works to produce its fruit, so also no
works are necessary for its birth. Otherwise, it will be
playing fast and loose, once saying that Brahma-Vidya
requires the aid of works and again that it does not
require it.

(Conglusion) ;—There is no playing fast and loose here.
For, one and the same thing does or does not require an
external aid according to the end in view and according to
its capacity for the achieving of that end. A horse, for
example, is not necessary for dragging a plough, but he is
necessary for driving in a coach. And it cannot be urged
that there is no authority 1o prove that works are necessary
for knowledge to arise. “ Him, by the recitation of the
Vedas, do the brehmasas seek to know, by sacrifice, by
gifts, by the austerity of fasting;"* in these words the
sTuti gives us to understand that recitation of the Veda and
such other works form the remote means to the knowledge
of Brahman, by way of creating a desire for knowledge.
* Having become tranquil, self-controlled, quiet, patient,
well-balanced, one sees the Self in the self:"} in these words

* Bri, Up, 4-4-22. + Ibid. 4.4-23,
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.the sruti enjoins tranquillity, self-control and other forms
‘of nivritti or quietistic life as a means of bringing about
‘knowledge; so that these form the proximate means to
knowledge. Therefors, works like sacrificial rites, and
virtues like tranquillity and self-control, are necessary for
the rise of knowladge.

In working for knowledge, the duties of the
order are fulfilied.

In the Vedanta-sutras IIL. iv. 32—35 it has been deter-
mined that, in doing works for the sake of knowledge, the
duties of the order are also fulfilled.

(Question) :—1Is it necessary to perform the prescribed
duties twice separately,—once for the sake of knowledge,
and again by way of observing the duties of the order?
Or will it do to perform them only once ?

(Prima facie view):—The very works such as sacrifices
etc., which are enjoined in the Upanishad as a means of
acquiring knowledge, are also the works which are enjoined
in the ritualistic section as the duties of the several orders.
Ag the ends in view in the two cases are different, the works
should be done twice,

(Answer) :—Not necessary. When a person eats food in
fulfilment of a staddha (a ceremonial rite performed in honor
of the manes) the call of hunger is also answered by that
very act. So, too, by doing works for the sake of know-
lesige, the demands of the holy order to which the individual
belongs are slso answered. One may perhaps urge that
works for knowledge are optional as prompted by desire,
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while the duties of the order are obligatory and therefdre
constant ; and that, such being the case, when we do the .
works only once to achieve both the ends, we only confound .
together two such contradictory things as constant and
temporary duties. But this objection canuot stand ; for on
the authority of scriptures, one and the'sameact may put on
two different aspects, For example, the sruti says  the
sacrificial post should be of khadira wood,” and again says
« for the seeker of manliness, the sacrificial post shonid be
of khadira wood.” Here on the authority of the scriptyral
injunction, one and the same thing serves the purposes of
both the obligatory and the interested sacrificial acts. So,
too, here. Therefore, it will do to perform the sacrificial
acts, etc., only once for the attainment of both the ends in
view.

Works of all orders conduce to knowledge.

{Objection) :—1f so, there is no room for other

or orders of religious life, because of Vidya being caused
by works. And since works are enjoined exclusively
with reference to the order of householders, it is
the only order of life (in which man may work for
knowledge); and the texts, too, which enjoin life-long
observance of works will favour this view above all
others.

(Answer):—No ; for, works are of many kinds. Agni-
hotra, etc., are not the only works, There are works
unmixed (with cruelty and the like),—namely, chastity
(brahmacharya), penance (tapas), truth-speaking, sama
or control of the mind (or inner sense), dama or control
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of the exterpal senses, ahimsa or abstention from
cruelty, and others, enjoined on other orders as every-
body knows, and which conduce even more effectively
to knowledge; and there are also works such as
Dhyana, Dharanz and the like. And the sruti itself is
going to declare ““ By tapas (meditation) do thou seek
to know Brahman.” ¥ It is possible, in virtue of the
works done in the former births, to attain knowledge
even prior to entering on the life of a householder ; and
since the order of a householder is entered on only for
the sake of works, it is quite useless for a man to be-
come ahouseholder when he possesses the knowledge for
which works are intended. Moreover, sons etc., are
intended for attaining to the several lokas or regions
of enjoyment. How can a man actively engage in
works, when from him have fled all desires for the
enjoyments of this world, or of the Pitri-loka, or of the
Devaloka, which are to be secured by means of sons
{works and upasana), and when, realising the eternal
Self, he finds works of no use? Even a man who has
already entered the order of householders should ab-
stain from all works when, on therise of right know-
ledge, he loses all attachment as the knowledge be-
comes ripe, and he finds all works quite useless to him.
And this is indicated by the sruti in the words  Verily,
my dear, I am about to go forth from this place.”’t

(Objection) :—1t is not proper to say so, because it is
found that the greater part of the srutiis devoted to

* Teit-Up-3-2. ¢ Bri Up-4-5-2,
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works, The sruti puts forth more effort to teach
Agnihotra and other works; and there is much trouble
involved in the works themselves, inasmuchas Agnihotra
and the like can be accomplished only with the aid of
many things. Such duties as austerity and chastity
enjoined on other orders pertain to the order of the
householders alike, and all other works can be ac-
complished with very limited means. Itis, therefore,
improper to hold that other orders of life are alter-
natives quite equal to the order of householders,

(Answer) :—No, because of the aid rendered by the
works done in former births. (To explain:)—The
argument that a greater part of the sruti is devoted to
works does not detract from the validity of our conten.
tion. For, even the works done in former births,—be
they works like Agnihotra or works like the practice of
brahmacharya { chastity },—are helpful to the rise
of wisdom; and this is why we find some persons
free from all attachment from their very birth, while
some others, who are engaged in works, are not al-
together free from attachment and hate knowliedge.
Wherefore it is desirable that those who, in virtue of
the purificatory acts done in former births, are free from
attachment, should enter other orders of life (than that
of bouseholders).

And because of the multiplicity of works, (7%
explain} :—Because innumerable results accrue from
works, and because people long more for those results—

24
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*. May I come.by this,"” * may I come by t,bpp " thus
do’ people desire innumerable things,—it is but th

that agrqater part of the sruti should be devoted to
works. '

And: begause works. are means.—We have already
said that works are the means of attaining knowledge.
Greater sffort should be put forth as to. the meéans, not
as to the end.

(Objection) :—As knowledge is caused by works, there
is no use making further effort. Knowledge arises from
works on the extinction of the agccumulated sins of the
past which have obstructed its rise. All exertion—such
as the study of Upanishads—other than the perform-
ance of karma or vedic rituals is ‘useless,

{Answer) :—No, because there is no such rule. There
is no law laid down to the effect that knowledge comes
from the extinction of obstacles alone, but not from
the Divine Grace (Isvara-Prasada}, or from the practice
of austerity (tapas) and dhyena and the like. Ahimsa
{abstention from injury}, brahmacharya (chastity). and
the like are all conducive to wisdom, while sravasa
(study of upanishads), manana (reflection upon their
teaching), and nididhyssana { meditation) are the im.
mediate cause of wisdom. We ,therefore, conclude that
there are other asramas or orders of life. And we also
conclude that all orders are qualified to work for vidya,
and that the highest good accrues from knowledge
alone,
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Kiiowledge 1s possible eveu beyond the pale

of asramas.

Timt oven the works of those who do not belong to -any
one of the four recognisad orders conduce to knowledge hao
been determined in the Vedanta-stras IIL. iv. 36—39 as
follows : "

(Question) :—Does that man attain knowledge or not, who
does not pertain to one of the four recognised orders ?

(Prima facie view):—Knowledge of the Reality cannot
be attained by a widower, by a snataka {one who has finish-
ed his studies with the teacher and has beea just initiated
into the order of householders, but who has not yet taken a
wife), and in short, by any person who, having completed
the duties of one order, has not for some reason entered on
the duties of the next succeeding order ; for, such a person

.does not belong to any recognised order of religious life,
which is the means of purifying the mind (buddhi).

{ Conclusson) :—Knowledge is possible even for those who
do not belong to any one of the four recognised orders of
religious life, inasmuch as there are wurks, such as japa
(recitation of the set formulas), which are quite independent
of the four holy orders and are yet conducive to the purifica-
tion of the mind. The smriti says ¢ By sacred recitation
alons, verily, can a brahmana be perfected ; there is no doubt
of this.” * In the sruti, we are told that Raikva, who does
not belong to any particular order and is yet to marry, is
qualified for samvarga-vidys. t Thus Gargs and other inst-
ances of persons who do not belong to any ome of the

* Manu, 2—87, t Vide Chhandogyn-Up. 4~1, ef seg.
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recognised orders may be cited. This does not mean that the
recognised orders sarve no purpose ; for they tend to accels-
rate purification. Knowledge is, therefore, possible even
for him who does not belong to any one of the recognised
holy orders.



LESSON XII.
(Twelfth Anuvika).

THANKS-GIVING.*

In the Eleventh Lesson the master's exhortation to the
pupil has been given. So far it has been taught that there
exist upssanas and works which are remote aids to the
right knowledge of Brahman, In the Twelfth Lesson the
sruti gives the peace-chant which should be recited on
reading the texts treating of these .external aids, on study-
ing their meaning, and on observing the acts thus enjcined.
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1. Om! May Mitra be propitious to us, and
Varuna propitious be ; may Aryaman propitious

* Accordmg to Sankericharys, this Lesson should go elong
with the Brahmavalli,—(Tr) :
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he to us; propitious be Indra and Brihaspati to
us ; to us propitious may Vishsu of vast extent
be. Bow to Braliman, Bow to Thee, Vayu!
Thou art indeed Brahman perceptible. Thee
indeed have 1 declared Brahman perceptible.
The right have I declared; and 1 have declared
the true. That has protected me, That has
protected the teacher; aye, That has pro-
tected me, That has protected the teacher. Om!
Peace ! Peace ! Peace !

Thin lesson should be cofietrued in the samne way as the
Fitst Leasgon, In the First Luatos, ths words ¢ I will declave
Brahtiin * ave used because Brahmian has hot bosn taught
already. Similarly, since the removal of obstacles has to
be sought for, the words * May That protect me™ are used;
wherdas at the end the words * I have declared Brahman,”
 That has protected my,” are used inasmnch as Brahman,
has giready been spoken of, and all obstacles have been
reioval, Tie disdple refers to the removal of obstacles
which has been already effected, with a view to shew that
he ‘is motunggeateful. Othetwise, if the secket of moksha
does not remember the pood dohe by Itdra, Varuma and
other Gods, it would seem that he is ungrateful ; but it is
not proper to be ungrateful, inasmuch as the smyiti says,

Wk the sase of brahmanicide, an expiation is
sean, but there is no expiation for ingratitude,”
Even when the prescribed acts have-been “performed, their
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fruifion may be obstructed by the sin of ingratitude. It is
to avoid this sin that the pupil brings back to mind the good
done by the Devas by way of having semoved all obstacles
arising from within and without the body.
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CHAPTER 1.
THE PEACE-CHANT.

- A peace-chant was recited (in Sikshavalli, Anuvaka I)
with a view to remove obstacles in the way of the
(lower) wisdom therein taught. And here again the
peace-chant is recited for removal of obstacles in the
way of the Brahma-Vidys which is going to be tavght.

Thanksgiving.
& A Rt o 7o | G A A | & R O
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* Om. May Mitra be propitious to us, and
Varusa propitious be ; may Aryamar propitious
be to us; propitious be Indra and Brihaspati to
us; to us propitious may Vishru of vast extent
be. Bowto Brahman! Bow to Thee, Vayu!
Thou art indeed Brahman perceptible. Thee

# Bayana haa conetrued this anuvake as’s supplement to the
teaching imparted in the .S8ikehavalli. But according to

_ Sankaracharys, it forma a.prelude to what follows here in
fhe .
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indeed have I declared Brahman perceptible.
The right have I declared ; and I have declared
the true. That has protected -me, That has
protected the teacher; aye, That has protected
me, That has protected the teacher. Om!
Peace! Peace! Peace!

Prayer for mutual good-feeling between Master .
and disciple.

T AFAY | 9% A YAFg | & A T | ?ﬁr-
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May Brahman protect us both !
May He give us both to enjoy !

. Efficiency may. we both attain !
Effective may oug study prove !
Hate may we not (each other) at all!
Om ! Peace! Peace! Peace!

May Brahman protect us both together, both the
teacher and the pupil! May Brahman give us both to
enjoy ! May we achieve efficiency for wisdom ; and may
we, thus efficient, pursue our study effectively, 4. e.
may the study enable us to understand what is taught !
May we not hate each other at all] On the occasion of
instruction, enmity may arise from some unworthy act
which the pupil or the teacher may have done unawares.
It is to prevent this that the benediction is uttered:
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May we never have occasion to cherish mutual hatred !

The peace-chant is read here ‘with 2 view to remove ali
ill-feeting which, in the intercourse hetween the master and
the pupil, may have arisen from an unworthy act. The
knowledge imparted by the master cannot bear fruit unless
the mind (antah-karasa) of the master is pacified ; for, the
master is not different from Isvara.—(S)

The._meaning of the word “ peace ” uttered thrice
here has been already explained.*

This peace-chant serves also to remove obstacles in
the way of the knowledge which is going to be impart-
ed. It is indeed to be wished thdt knowledge of the
Self may be attained without let or hindrance; there
lies the source of the highest good.

This peace-chant is intended to remove all obstacles in
the way of Brahma-vidys which is going to be taught,—As
to what has been already taught, no peace-chant is here ne-,
cessary, as the Sruti says ¢ That has protected me,” thus
shewing that the knowledge already imparted has produced
its effect without any obstacle.—Indeed in the sequel, the
Upanishad will teach the inherent identity of the Self and,
Brahman, a knowledge of which will devour all ignorance.
Freedom from koema (desire) accrues only from the know-
ledge of That which being unknown, kama (desire), with all
its train, comes into being.—(S)

In the Samhiti-Upanishad was clearly expounded the
means to Brahma-vidye. In the Varumi-Upanishad the
real nature of Brahman will clearly be explained.

. "Vide page .
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First the sruti gives a mantrs intended for recitation,
and which will prevent the rise of all mutual enmity between
the master and the pupil, so that thers may reign perfect
mutual amity between them,

Master and discipla.

The disciple for whom the teaching herein embodied is
intended is one who has conceived a taste for knowledge asg
result of the performance, in this birth or in the past births,
of the nitya and naimittika (obligatory and occasional)
works enjoined in the ritualistic section ; whose mind has
been turned inward and has attained one-pointedness by the
practice of contemplation taught in various forms in the
Samhiti-Upanishad; who has clearly seen the impermanency
of all the worlds that can be earned by kemya (desire-
prompted) works, and who has, therefore, grown disgusted
with them; who, having concluded that moksha cannot be
attained by works, approaches the Guru for the sake of the
khowledge of Brahman's real nature, which alone can lead
to moksha. And the Guru is one who has studied the
Vedas, who has mastered the whole of the Vadic teaching
and is therefore competent to instruct; whose mind, being
ever devoted to Brahman, is never engrossed in external
things, Accordingly the Atharvanikas say:

“ Having surveyed the worlds that deeds
(done for reward) build up, he who loves God
unto renunciation should betake himself.
The uncreate is not by the create {to be .
obtained). To find out that, he verily should
10 » teacher go-—versed in the law, who takes
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his final stand on God-=fuel in hand,” *

And the Kathas, too, read as follows:
“ Of Him the speaker is a wonder, and able is
he who attains (Him); a wonder is he who
knows (Him) taught by an adept. " T
Here, though the Guru has achieved ‘all aspirations and
bas nothing more to achieve, yet the disciple prays, In
this mantra, for the welfare of both,

May Brahman whom I can know after securing the grace
of the master {acharya) protect both me and the Guru!
Mgy Brahman so guard us both at the time of instruction
that the Guru may teach me with full energy and at the
same time I may grasp the teaching with full comprehension
and without doubts!—Thus the disciple first prays for Brah-
man’s providential care in the matter of ultimate resuit,
namely, that his grasp of the teaching may be such as to
dispel all his avidys and that the master may be pleased on
seeing this cessation of avidys. To attain this end,—the
disciple prays,—may we both so co-operate asto infuse into
the knowledge a power to produce the desired effact!
Then the disciple prays for the means by wbich this can be
effected: May all the texts whick we, the Guru and the
disciple, have been studying together, prove effective by
way of illumining the teaching therein embodied ! May we
not cherish mutual hatred! The disciple may be displeased
that the Guru has not properly explained, and the Guru
tay grow displeased with the disciple for want of ardent
devotion; may there beno occasion for this kind of dis.
pleasure !

* Mund. Up. 1212 "t Katt. Bp. 24,

’




CHAPTER IV.
BRAMMALVIDVA IN' A NUTSHELL.

Homage to- the eternal Consciousness, That which is
present in all divers things, never a thing of the past,
the Innermost one, the Immutable, neither to be secured
it to be avoided !—(5)

Bnllnu Vidyn is the specific theme of this sectlon.

- In Book I. were first taught those contemplations—
the contemplations of Samhitz and the like—which are
not incompatible with works; then was taught the
contemplation of the Conditioned Self through the
Vyahritis, whereof fruit is independent sovereignty
(svarajya). Bat these alone cannot bring about a
complete annihilation of the seed of samssra. * With
a view, therefore, to the extinction of aji#tana or igno-
rance which is the seed of all trouble,—with a view to
impart a knowledge of the Self divested of all condi-
tions, + the sruti proceeds with this section { Book 11)
as follows :

ety 9o I

# For, these upusanns have their origin in_kame and kerew,
in deaire and works, —R)

t i. e, to impart » knowledge of the Thing in itaelf, of the Self
ws He is~(B),
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1. The knower of Brahman reaches the’
Supreme.

The Seeker 0f Brahmajnana sfiould
renounce works.

Brahmavidys is intended for that person who has become -
pure in mind (antak-karana) by the observance of obliga-
tory duties, with no more attachment for the immediate
fruits of actions than for the sons, etc., seen in a dream.
From sense-perception, from the Scriptures, and from in- -
ference, he learns that all fruits accruing from works are
perishable ; and thus knowing, he loses all attachment for
them as for a hell. That (state of liberation) which is free
from all faults, which is marked by the extinction of all
desire, is unattained merely because of our Tamas{ajwana
or nescience) ; for, this non-attainment of liberation rests in
popular belief, unsupported by reason. No factor of action
can destroy the nescience which has placed moksha beyond
reach ; and therefore Le alone who has renounced all works
and is equipped with the qualifications stated above is qua-
lified for a knowledge of the Inner One. Renunciation is
verily the best of all means to moksha. He alone who has
renounced all can know It, his own Inner Self, the Suprems
Abode. * Give up dharma and adharma, and likewise the
true and the false.” And so the Taittiriya-sruti also says:
% Renunciation is Brahman,” * The disciple should, there-
fore, see that whatever is brought about by works is perish-
able ; and then, equipped solely with the renunciation of
works, he should strive for knowledge of the Inner Self. If

* MahanarayanaUp, 21.2,
ab
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a thing comes of itself into existence, of what use is action
there? If it be in the nature of 2 thing never to come into
" existence, what have works to do there either? But when
a thing is capable of being produced and needs only a cause
for its birth, then alone action is necessary to cause the
birth as in the case of & pot which has to be preduced fromn
clay. On the other hand, that which, like a flower in
empty space, never comes into existence, or that which,
like akasa, always exists, can never be brought into exist-
ence by an act. And the sruti does not purpose to enjoin
that anything should be done.—It does not enjoin that the
end in view should be achieved, because everybody knows it
without an injunction. Nor does the sruti purpose to
command the performance of the mere sacrificial act,
because the mere act is painful. * The sruti | purposes to
instruct merely as to the means of attaining the desirable.
#Do thou by tapas seek to know Brahman well; " } in these
words the sruti stimulates us to work for Brahmajnana,
and in the words ** Whence (all) these beings are born™ §
the sruti speaks of the charactenstic nature of Brahman
whom we seek to know, And the means of realising Brah-
man consists in abandoning the sheaths (kosas) one after

# And it cannot be that the sruti which hns man'’s happinesa
in view teaches what primarily is painful to him.

+ The source of all stimulus to action lies in our own raga or
passion.

$ Tait. Tp. 8~-2; f.e, if you want to know Brahman, yoo
should resort to tapus,

§ Ihid 3~1.
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another, in ejecting everything that has any concern with
action, and thus entering the Innermost Being, That whick
is at the back of all Kosas.—(S).

Cessatlon of Avidya is the specific end.

And the aim of this Brahmavidys is the extinction
of avidya, and, through it, the final cessation of samsara,
The sruti will accordingly declare * Brahman'’s bliss
knowing, he fears not from anything whatever.,” % So
long as the cause of samsara exists, it cannot be said
that “ the Fearless he attains as the mainstay;” t nor
that “sins committed or virtues neglected burn him
not.”! Weare thus given t0 understand that from
this knowledge of Brahman as the All-Self, comes the
cessation of samsara.

In the words * the knower of Brahman reaches the
Supreme” the sruti itself speaks of the purpose with
a view to shew, at the very outset, the bearing and the
purpose of the Brahmavidya. The bearing and the
purpose of Vidya being known, one will try and listen
to the teaching, grasp it, and hold it in the mind ; for
Vidya is attainable only through these processes, such
as sravana (listening to the teaching), as elsewhere the
sruti says :

% Atman should be heard, should be
thought of” etc.$

In speaking of the end as conceived by a person who,
owing to avidya, longs for it (as though it were something

® Tait, Up. 29, tIbid2-7. 3 Ibid 29,  § Bri.Up, 2%
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external, as something he has yet to attain to), the sruti
means to stimulate the effort whereby to attain the end
which—being one with the trus Self of the seeker—is
really infinite. Since all the works which have been
spoken' of in the ritualistic section are intended to bring
.about some effects, s.c., to yield fruits external to the Self,
the disciple will act in no other way. On leamning that
‘results of all actions are perishable, the man loses all
longing for them; but, as avidya, the root of kama, is yet
not destroyed, he still cherishes a desire to rise up from this
lower region (of causes and effects) to the Supreme. Thus,
in the words ' the knower of Brahman reaches the Sup-
‘reme,” the sruti speaks of an end and a means, only with
a view tothe attainment of what is quite the contrary,
‘by way of leading the disciple to the Innermost One, Like
a mother inducing her child to drink a medicinal mixture,
. by saying that thereby his bair will grow in profusion, the
sruti induces one who is yet & child in knowledge to strive
.for that which cannot be attained except by knowledge.
As to the notion that it detracts from the nature of moksha
to thus think of it as an effect produced by a means, that
notion is burnt away into nothing in the fire of the knowledge
that Brahman is one. That inborn desire of every man
which expresses itself in the form * May I not be put to the
slightest misery, may I always be happy,” is possible only
when the object of that desire—namely, moksha—exists.
Though he has not realised the true nature of moksha,
still man works for liberation all the same, his mind
.burning with the desire described above, and filled with
the fear of samsara. Since everywhere activity can be
induced only by (stating) the end to be attained, the sruti
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starts with the words “the knower of Brahman reaches
the Supreme,” with a view to allure man (to the proper
course of action). Attracted by the fruits declared in the
_sruti, he betakes himself to sravasa and other processes of
acquiring knowledge; for, these are the only processes by
which knowledge can be acquired, as the sruti itself has
declared. No activity, here, of whatever kind,—be it the
one enjoined in the Vedas or that which is concerned
with a worldly pursuit,—is without an end in view. It
is therefore the end in view that can induce activity.—(5).

Brahman will be defined in the sequel. Brahman is
so called because He is the greatest. The knower of
Brahman reaches the Supreme, the Unsurpassed.
The Supreme here spoken of must be Brahman himself,
inasmuch as by knowing one thing something else
cannot be attained. Elsewhere the sruti clearly says
that the knower of Brahman attains Brahman:

** He who doth truly know that Brahman Sup-
reme, he Brahman Himself becomes.”*

Here the end is stated in thz words ¢ reaches the Sup-
reme,” The attainer of the end is spoken of as “the
knower of Brahman.,” By this sentence the sruti necessari-
ly implies that Brahmavidya is the means of attaining the
Supreme. Just as a sacrificer achieves svarga by means
of Agnihotra, so the knower of Brahman can attain to the
Supreme by means of Brahmavidya.—(S).

To speak of Brahman as one to be reached
is only a figure of speech.
(Objection) :—The sruti declares in the sequel that
* Mund. Up. 329,
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Brahman is present in all and forms the Self of all ;
so that He is not one to be reached. We generally
speak of one thing being reached by another, of one
limited object by another limited object. Brahman
being unlimited and the Self of all, it is not proper to
speak of His attainment as though He were limited
and distinét from one’s own Self.

Attainment being always associated with duality, with
the limitations of space, time &c., how can it be predicated
of Brahman who is not limited by them.—(S).

(Answer) :—There is no incongruity here.—How ?-—
Because of the attainment or non-attainment of Brah-
man being dependent on perception or non-perception.
{To explain): The Jiva who, though in reality one
with Brahman, yet identifies himself with the physi.
cal (annamaya) and other bodies which are limited
and external to the Self and formed of material ele-
ments, and he becomes engrossed in them. Then,
just as a man, whose mind is engrossed in the enumera.
tion of those that are external to himself,is oblivious
of his own existence, though in reality he is immediately
present there to make up the required number,* so
the jiva is quite oblivious of his being in reality one
with Brahman; and regarding, in virtue of this avidya

* A story is told of ten way-favers who, efter crossing a
stream, wanted to see whether ufl {he passengers were alive. But
each of them, counting all the nine’othera except himgelf, found
that one was miseing and all began to weep bitterly for the loss
of one of them, till atlast they were disillusioned hy some one
telling each of them that the reckoner himself was the tenth,
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(nescience), the physical and other external bodies,—
the non-self— as his own Self, he thinks himseif to be
none other than the physical and other bodies, the
non-self; so that by avidys, Brahman, though one's
own Self, becomes unattained. Thus, we can- quite
understand how jiva, owing to avidya, has not attain-
ed his true nature as Brahman, and howhe attains it
by vidys, on seeing that Brahman, who is the Self of
all, as taught in the sruti, is his own Self,~like a man
who, owing to ignorance, misses himself making up
the required number, and who, when reminded by some
one else, finds himself again by knowledge.

The non-attainment of the One Self, who is the All,
is due to avidya, like the missing of the tenth man, the
avidysa consisting in regarding the five bodies severally
annamaya etc,—as his own selfs. By the knowledge that
#] am the tenth"”, the tenth man is attained only through
the destruction of ajnana ; and similarly Brahman is attained
by the removal of ajwana. So long as we admit that the
knower, the knowable and the like are distinct from Brah-
man, we understand the word Brahman in its secondary
sense. To understand the word in its primary sense, we
should know that the knower, the objects of knowledge, etc.,
are all one with Brahman# There is thenr no occasion
for an injunction(niyoga) of an act, * as there is during
our recognition of duality, inasmuch as here the evil is
removed by the mere destructiun of ignorance, as a sick
man becomes himself on the eradication of his malady.

* Such as the act of meditation by which Brnhman may
actually be reached.—(4).
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Vedic Revelation, Brabman being knowable only through
Sastra (Revelation),

(Answer):— Yes; hence the word “realised.” That is,
Brahman as taught in the Vedas can be brought home to
one’s mind by means of manas acting independently of the
senses. By the word ¢ alone,’ all orgams of external sensa-
tion, such as the eye, are excluded; and by the word
* realised’ — Sk. anu-drashfavya — can be seen after—
Revelation is admitted.

An immediate knowledge of Brabman possible,

It should not, however, be supposed that, Brahman being
revealed by the Vedus, an indirect ( paroksha ) knowledge
of Brahman is alone possible, as in the case of Dharma
and Adharma. The analogy between the two is not so
complete ; for, Brahman is, by His very nature, the Im.
mediate (aparoksha),—as the sruti has declared, * That
Brahman which is the very Immediate'*—whereas Dharma
and Adharma are, in their nature, remote. We admit that
though Brahman is in Himself the Immediate, there is the
illusion that He is remote. Hence it is that in the subordi-
nate propositions—such as ** Real, Consciousness, Infmite is
Brahman "—the sruti spaaks of Brahman in His aspect as
the Cause of the universe, and then, with a view to remove
the false notion of remoteness, teaches in the main proposi-
tions that Brahman is one with the Pratyagatman, the
Inner Self. Accordingly, the Vajasaneyins declare, * He
that knows ‘I am Brahman' becomes this all.” * Here,
too, in the Taittiriya Upanishad, Brahman's identity with
the Inner Self is taught in the words  Whoso knoweth

* Bri. Up. 3—4—1. t Lbid, 1=
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the One hid in the cave,” etc. Itis not possible even
to imagine that anybody will ever fall into the error of
supposing the Pratyagatman to ba remote; for, by all men
including children and cowherds, the Inner Self, the
Pratyagatman, is regarded as immediately perceived in
manas. If things like a pot,—which are apprehended by
the Pratyagstman of Inner S:if through sight and other
senses, and which are even insentient in themselves, *—
can be regarded as immediate because they are not appre.
hended through a medium—such as linga (a mark, forming
the middle term of a syllogism),—how is it possible for one
to suppose, even by a mistake, that the Pratyagatman is
remote (paroksha),—that Pratyagatman whose remoteness
we cannot 50 much as imagine, the very Chit or Conscious
Principle which is self-luminous and illumines all? That
the Pratyagatman is self-lnminous and illumines all is taught
in the sruti in the following words :
¢ After Him alone shining, all things shine;
by His light does all this clearly shine,” ¢

Such being the case, it is not possible to suppose that any
one will, even by a mistake, regard as remote the Pratya-
gatman who is really the illuminaior of all, the very Chit
or Consciousness shining forth in the notion of I’ even in
our consciousness of practical life.

( Objection ) :—The Witness ( sakshin), as distinguished
from the physical body and other sheaths (kosas), five in
all, is remote (paroksha).

{Answer) :—=No, because of His being absolutely immedi-

# and which may therefore Le regnrded as remote from the Relf.
+ Katha-Up. 5—15,
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she, Becaisse He is regarded as immadiate even whea associ-
ated with the physical body and other sheaths which axe
insentiant (jada ) and therefore capable of obscuring Him,
much more therefore is He immediate when unassociated
with them, Thus, because of His being one with the Inner
Self who is immediate, Brahman, though knowable through
Revelation, is apprehended in manas a8 the Immediate,

Braliman realisable through manas.

{Objection) :—What is apprehended by manas can never
be Brahman, as the Talavakaras say :

“ What by manas one thinks not, by what,
they say, manas is thought, That alone, do
thou know, is Brahman, not that which they
worship thus, "' *

This passage may be explained as follows :—That Witness-
Consciousness (Sakshi-Chaitanya) which no born creature
can apprchend by manas as an object of thought, and by
which, as those who know the mysteries of the Vedas
declare, that manas is illumined,—do thou, O disciple,
understand that the Witness-Consciousness is Brahman, As
to the Brahman whom the Upasakas worship as the Cause
of the Universe revealed in the scriptures, as something
external to their own Self, like a pot presenting itself as
an object of perception,—~the Being thus worshipped cannot
be the Brahman properly so called, because no being that
is external to one’s own Self, that is an object of perception,
that is conditioned by an upadhi, can be the Brahman
proper. -Because of such denial, what is perceived immedi-
ately by manas as an object of thought cannot be Brahman.

* Kena-Up.
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{Answer): wNo such objection can be ramed Here. We
do not indeed admit that the sruti means that Brahman
cannot be apprehended by manas. If, on the contrary,
that be the meaning of the passage, how is it that the
sruti teaches * That alone, do thou kmow, is Brahman' ?

(Objection) :—As the Witness is self-luminous, it does
not stand to reason to say that He is illumined, like a pot,
by the consciousness proceeding from manas,

(Answer) :—Well, we explain thus, Certainly, Brahman
is not illumined by the phala, by the resuiting or generated
consciousniess of manas. He is, however, illumined by the
vritti, by the mental modification, i.c., by the manas
thrown into a particular mode, When Brahman is grasp-
ed by the mano-vritti, by manas in that particular state
into which it is thrown by the teaching of the mahavakya
or main proposition which teaches that Brahman is
identical with the Witness-Consciousness,—when manas is
thrown into this state, f.c., when the right knowledge of
the Reality has beea attained avidya which is the cause of
all distinction between Erahman and the Inner Self vanishes
altogether. It cannot be urged that this state of manas isonly
a remote knowledge ; for, contaét with the object can alone
bring about a change in the mode { vritti) of manas.
‘When a change in the mode of manas is brought about
through the eye, it then assumes the form of a pot in virtue
of its contact with the pot, and people call it immediate
perception. Why should we not in the same way regard
as immediate perception that mode also of manas in which
it assumes the form of the Witness-Consciousness by
coming in contact with it ?
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How Revelation helps the realisation
of Brahman,

It should not be objected that, if only by contact with the
object the' manas can be mads to assume the form of the
Witness-Consciousness, Revelation (Vakya) has no purpose
tosarve. For, Revelation alone can remove the illusion
that Brahman, defined as the Cause of the Universe, is
distin® from the Pratyagatman, the Inner Self. Thus,
that mode of manas which apprehends the unity of the
Inner Self and Brahman is brought about only by contact
with the vishaya or object of knowledge in consequence
of the sruti having denied all distinction; so that, this
koowledge, though produced by Revelation, is immediate.
But in the case of a person whose mind is turned outward
and does not therefore coms in contact with the Wit-
ness-Consciousness dwelling within, the knowledge he has
of the unity of the Inner Self and Brahman has been
brought about by Revalation alone. Such knowledza is
mediate, remote (paroksha), like the knowledge we bave
of Dharma, Adharma, Svarga, Naraka, and soon. And
here the absence of sekshetkera or immediate perception
is not dueto any fault in Revelation. It is due to the
fault of the person himself in that his mind is turned out-
ward. We do not, for instance, think it a fanlt of the eye
that a person who faces the east does not see the color
and form of the things in the west. When the person
whose mind has been turned outward resorts to Brahma-
dhyana—to nididhyssana as it is called,—and thereby
brings about that state of the mind (buddhi) wherein,
being turned inward and becoming one-pointed, it is
competent to investigate and apprehend the subtle, then,
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the mind ( buddhi) comes in contact with the Inver
Self, puts on His form, and, aided by Revelation, casts
away the illusion of duality, And this state of buddhi is
called Sakshatkara. In the case of a mukhyzdhikarin or duly
qualified disciple whose mind has been turned inward
even prior to listening to the Revelation (of unity) by the
contemplation of Sagusa Brahman, or by nididhyasana
after listening to the teaching of the unity, and who, by a
courss of logical reasoning based upon agreement and
difference, has been able to distinguish the Witness-Consci-
ousness from the physical body, etc., and to realise It,
and who has determined the nature of Brahman as taught
in the subsidiary passages (avantara-vakya),—the maha-
vakya gives rise to the very sakshatkara or direct percep-
tion of the Self as one with Brahman, not 2 mere indirect
knowledge. This very idea is explained in the Vakya-
vritti as follows :

¢ The Inner Consciousness that shines forth is
the very non-dual Bliss, * and the non-dual
Bliss is the very Inner Consciousness. When
the knowledge of their mutual identity
thus arises, then, indeed, the non-Brahman-
ness of the ¢ Thou '’ ceases, as also the remote-
ness of the * That." If so, what then? L.isten:
The Inner Consciousness is established as the
very Perfect Bliss."

Absolute Identity of Brahman and the Sell.

{Objection) :—Though mutual unity (anyonya-tedatmya)
may be predicated of Brahman and the Self, yet they can.

¥ i, o, Brahman.—(Tr.) + Op. cit, 39—41



ii§ " pRAMMAVIDYA smuumﬁ; ”,4%%

nntba One Impartible Emumwm) -fqr -
despite the unity of * blua ’ and “lotus,’ they are yet distinct
#s attribute and substance. Accordiogly, here, too, there
may still remain the distinction as Brahman and the Self.

{(Answer);—No; there is a difference between the two
cases, because of the failure of unity in the case of a subst-
ance and its attribute. The attribute of *blue’ is found
in the clouds and the like, and thus its unity with the lotus
fails. Even the substance, namely the lotus, fails to coexist
with blue colour inasmuch as there are white and red
lotuses. Being thus distinct from each other, an impartibie
unity (akhasda-artha) between a substance and its attribute
is impossible ; whereas the unity of Brahman and the Self
never fails, and they are therefore one and the same thing,
the One Impartible Essence. And this truth has been
taught by Visvarapacharya * in the following words:

“No Self-ness (Atma-te) can be outside
Brabman; npor Brahman-ness (Brahma-ta)
outside the Self. Therefore the unity of these

L

two is different from that of ‘blue’ and ‘lotus’.

(Objection) :—1If so, the words ¢ 4tman’ and * Brahman'
being synonymous, there would be no use having two
separate words.

(Answer) :—Not so, Despite the absence of all distinc-
tion in the thing denoted, a distinction yet existsin the
ideas to be removed which are creatures of delusion, name-
ly, the non-Brahman-ness {of the Self) and the remoteness
(of Brahman), This, too, has been taught by the Acharya

® alins Buresvaracharya.
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as follows :

# Though the very Self, Brahman is,

owing to delusion, tainted with remoteness. So

also, though the very Brahman, the Self

thinks as if there is some other being.”"*
The Thing is one alone. In Its aspect as revealed only in
the sruti, It is called Brahman. In Its aspect as the one
immediately perceived in manas, It is called Atman, the
Self. Its nature, as the Cause of the universe, as the
Omniscient Being, and so on, is revealed only by the sruti;
and the mediateness of our kmewledge thereof leads to the
illusory idea that Brahman Himself is remote. And since
the physical body and the like called up in the immediate
manasic perception of ‘1’ are non-Brahman, we fall into
the error of thinking that even the Witness, the Conscious
Self, is non-Brahman. Because the distinction between
Brahman and Atman thus conceived accounts for the two
separate words in use while the real thing spoken of is the
One Impartible Essence, an immediate knowledge of Brah-
man as identical with the immediate Self within, arises
from the mahavakya. A person who is endued with this
kind of knowledge is here spoken of as Brahmavid, the
knower of Brahman.

He who knows Brahman becomes Brahman.
Such a one is fit to attain the Supreme; and so indeed the
sruti says : ¢ He reaches the Supreme’, The (Sanskrit) word
‘para’ (here translated as ¢ Supreme’) means also *other’,
But the word cannot mean ¢ other ' here, inasmuch as the

* Bri. Up. Sambandba-Vartika 808,
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Thing is non-dual, the sruti having denied all duality in the
words * Here is no duality whatever.”* If the word signifies
*highest ', Brahman must be the thing denoted by the word
‘para’, all the rest being low as made up of mays. Thus
it is tantamount to saying that he who knows Brahman
reaches Brahman Himself. The Atharvasikas expressly
say: ‘“he who verily knows that Supreme Brahman
becomes Brahman Himself." {

(Objection.) :—The act of reaching spoken of in such
sentences as ¢ he reaches the village " consists in a contact
with the village preceded by 2 passage. Therefore, just as
an upasaka of the Saguna Brahman rises up through the
nadi of the head, and after passing on the Path of Light,
reaches the Brahma-loka, by a similar process,—we should
explain,—the knower of Brahman reaches Brahman,

(Answer):—No, because of the denial of ascent and passage.
Ascent is denied by the sruti in the words ““His prasas (the
vital air and the senses) do not ascend.” The denial of
passage is conveyed by the sruti in the following words:

I* As to the path of the person who has become
the Seif of all beings and who rightly sees all
beings, Devas are confounded, looking out
(as they do) for the path of the pathless.”

To explain : The Brahmavid, who is the Self of all beings
of life, sees all those beings rightly as one with himself,
‘What his path is, even Devas are at a loss to know. These
Devas are the Guiding Intelligences (the Ativahikas,
Transporters) on the * northern,’ * southern ’ and downward

¥ Bl‘i- Upl 4'4’191 T M:uﬂd. Upl 3‘2'9.



Any [.] BRAHMA-VIDYA IN A NUTSHELL, 219

paths ; and they get confounded when looking out for the
path of the pathless, of the Brahmavid who has no path; they
are at a loss to find his path, whereas they can trace the
course of those who have to pass through the three paths,
namely, the upasakas (those who have practised contempla-
tion), the performers of sacrificial rites and acts of charity
and non-performers of these acts, Wherefore, it is only a
figure of speech to say that Brahman is reached. And the
dissolution (of the Brahmavid’s life-principles in the uni-
versal life) is spoken of by the sruti in the following words :

« His pranas ascend not; " * here alone they
are dissolved.” “Being Brahman himself, he
is merged in Brahman,"*

Though he is the very Brakman even prior to knowledge, by
ajrana he imagines himself, to be a jiva, and on the attain-
ment of knowledge he himself, i.z., the upadhi in whose asso-
ciation he has become a jiva, disappears altogether so that
he becomes Brahman even in consciousness. A man, not
being aware of the jewel on the neck, searches for it else-
where; and when reminded by some one, he feels the jewel
and then says, as if by a figure, that it has been attained.
Similarly, tosay that Brahman is attained is only a figure
of speech. :

* Bri, Up, 44-7; 3-2.11,



CHAPTER III.
KNOWLEDGE AND LIBERATION.

The question as to the essential nature of Brahman will be
discussed later on (in Chap IV.) We shall now proceed to
discuss some points in connection with the knowledge of
Brahman and the attainment of the Supreme.

Knowledge is an independent means to the
end of man.

That the knowiedge of Brahman referred to in the expres-
sion *the knower of Brahman” is an independent means to
the summum bonuwms has bzen determined in the Vedanta-
sutras IIL. iv. 1. as follows :

{Question) :~1s the Self-knowledge an independent means
to the end of man, or is it 2 mere accessory to sacrificial
rites ?

(Préma facie view) :—In the absence of the knowledge that
the Self (Atman) is distinct from the body, a person is not sure
that there is a soul going to the other worid, and he will not
herefore engage in the Jyotishtoma and other sacrificial
rites. Thus, as impelling one to sacrificial rites, the Self-
knowledge imparted by the Upanishads is an accessory
factor {anga) of sacrificial rites.

(Conslusion) :—As against the foregoing we hold as follows:
Knowledge of the Self {Atman) as distinct from the body is
of two kinds : one is the knowledge that the Self (4tman ) is
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an agent and passes from this to the other world, while the
other is the right knowledge that the Self is one with Brah-
man. Of the two, the knowledge of the Self as the agent
rouses activity ; but the knowledge of the truth that the
Self is the non-dual Brahman does not induce action; nay,
it even brings about cessation of activity by its denial of the
reality of action and its various operative factors as well as
of its fruits,

{Objection) :—We are told that even men of right know-
ledge such as Janaka were engaged in action,

(Answer) :—Yes; they took to that course of life for loka-
sangraha, . ¢, with a view to set an example to the world.
If performance of works be necessary even for men of right
knowledge to secure liberation, then how to explain the
sruti which speaks (in their case) of the worthlessness of
offspring etc., in the words * what have we with offspring to
do, we to whom this here, this Self, is the world." * Thus
the sruti says that when the world of the True Self has
been immediately realised, the offspring etc,, which
are the means of securing happiness in the world of nen-
self, turn out to he of no use, Of the same tenor are the
statements * For what end are we to study Vedas? " *For
what end are we to worship? ™ and so on. Wherefore,
knowledge of the True Self is an independent means to the

summum bonum, not a mere accessory factor of sacrificial
rites.

The student attains knowledge in this or in
a future birth.
As to when that knowledge arises, the Vedenta-sutra

* Bri, Up, 4422
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(IIL. iv. 5.) discusses as follows:

(Question) :~~Does the student of Brahmavidys attain the
knowledge invariably in this birth, or does he attain it
either in this birth or in a future birth?

(Prima facis view) :~When the processes of sravana (study),
manana (reflection} and nididhyasana (meditation)have heen
gone through, the knowledge does, of necessity, arise in
this very birth, There is certainly no necessity for the
alternative in point of time that it is attained either in
this very birth or in a future birth; for, the man who en-
gages in sravara and other processes desires to attain know-

ledge in this 'very birth. A person engages in the study with
the desire #* may I come by wisdom in this very birth,” It
should not be supposed that since sacrificial rites, etc.,
produce their effects in the unseen (i.e, in future births), and
since the sacrificia] rites, etc., are said to be the means of
attaining the knowledge of Brahman, this knowledge of
Brahman can, like svarga and other fruits of sacrificial rites,
etc., be reaped only in a future birth. For, the sacrificial
rites, etc., have served their purpose—by way of creating a
desire for knowledge,—even before the student engages in
stavawa and other processes. Wherefore, the knowledge
does, of necessity, arise in this very birth.

(Conclusion):—We maintain that, in the absence of obsta-
cles, the knowledge arises in this very birth. But when
there is an obstacle in the way, it arises in a future birth, in
virtue of the sravana and other processes gone through in
this brith. That many an obsracle may exist is declared as
follows*

* Katha-Up. 2-7,
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%0f whom the many have no chance even to
hear, whom many cannot know though they
have heard.”*

Against this it should not be argued that there exists no
evidence for the assertion that the knowledge arisesin a
future birth as a resuit of the sravaza and other processes of
study gone through in former births; for, the sruti speaks
of Vamadeva having attained knowledge while yet in the
womb

“Lying still in the womb, Vamadeva thus

uttered it.” 1 -

Therefore knowledge arises in this very birth or in a future
birth,

Nothing is real except Brahman.

It has been said above 1 that because there exists nothing
real except Brahman, the word ¢ para’ here in the Upani-
shad cannot mean ‘other’. The unreality of all else has
been determined as follows in the Vedanta-sutras III,
ii. 31—37:

(Questson} :—Does anything exist or not beyond Brahman?

{ Prima facie wview):—It must be admitted that, beyond
Brahman who is said, in the words * not thus, not thus,”}
to be devoid of all perceptible attributes, there exists some-
thing. The reasons are:

(1) Brahman is spoken of as a bridge in the following
passage: “Then, as to the 4tman, Heis the bridge, the

* Aitarcya-Up. 241, 1 Vide. ante p. 207, } Bri.Up. 2.3-6,
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(LI, iv. 5.) discusses as follows:

" (Question) :—Does the student of Brahmavidya attain the
knowledge invariably in this birth, or does he attain it
either in this birth or in a future birth?

(Prima facie view) :—When the processes of sravasa (study),
manana (reflection) and nididhyasana (meditation}have been
gone through, the knowledge does, of necessity, arise in
this very birth. There is certainly no necessity for the
Rlternative in point of time that it is attained either in
this very birth or in a future birth; for, the man who en-
gages in sravana and other processes desires to attain know-
ledge in this 'very birth. A person engages in the study with
the desire *“ may I come by wisdom in this very birth." It
should not be supposed that since sacrificial rites, ete.,
produce their effects in the unseen (i.e. in future births), and
since the sacrificial rites, etc., are said to be the means of
attaining the knowledge of Brahman, this knowledge of
Brahman can, like svarga and other fruits of sacrificial rites,
etc., be reaped only in a future birth, For, the sacrificial
rites, etc., have served their purpose—by way of creating a
desire for knowledgre,—even before the student engages in
sravana and other processes. Wherefore, the knowledge
does, ef necessity, arise in this very birth.

{Conclusion):—We maintain that, in the absence of obsta-
cles, the knowledge arises in this very birth. But when
there is an obstacle in the way, it arises in a future birth, in
virtue of the sravana and other processes gone through in
this britk. That many an obstacle may exist is declared as
follows:

* Kaiha-Up. 2-7.
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“Of whom the many bave no chance even to
hear, whom many cannot know though they
have heard.'*

Against this it should not be argued that there exists no
evidence for the assertion that the knowledge arisesin a
future birth as a result of the sravasa and other processes of
study gone through in former births; for, the sruti speaks
of Vamadeva having attained knowledge while yet in the
womb:

#Lying still in the womb, Vamadeva thus

uttered it.”

Therefore knowledge arises in this very birth or in a future
birth.

Nothing is real except Brahman.

It has been said above | that because there exists nothing
real except Brahman, the word ¢ para’ here in the Upani-
shad cannot mean ‘other’. The unreality of all else has
been determined as follows in the Vedanta-sutras III,
ii. 31—37:

(Qnestion) :=Does anything exist or not beyond Brahman?

( Prima facie view ):—It must be admitted that, beyond
Brahman who is said, in the words * not thus, not thus,”}
to be devoid of all perceptible attributes, there exists some-
thing. The reasons are:

(1) Brahman is spoken ofas a bridge in the following
passage: *Then, as to the Atman, Heis the bridge, the

* Aitarcyn-Up. 2-4-1.  t Vide. unde p.217.  § Bri-Up, 2-3-6,
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{II1. iv. 3.) discusses as follows:

~ (Question) :~Does the student of Brahmavidys attain the
knowledge invariably in this birth, or does he attainit
either in this birth or in a future birth?

(Prima facie view) :—When the processes of sravara (study),
manana (reflection) and nididhyasana (meditation)have been
gone through, the knowledge does, of necessity, arise in
this very birth. There is certainly no necessity for the
alternative in point of time thatit is attained either in
thig very birth or in a future birth; for, the man who en.
gages in sravasa and other processes desires to attain know-
ledge in this ;rery birth. A person engages in the study with
the desire * may I come by wisdom in this very birth."” It
should not be supposed that since sacrificial rites, etc,,
produce their effects in the unseen (i.e. in future births), and
since the sacrificial rites, etc., are said to be the means of
attaining the knowledge of Brahman, this Imowledge of
Brahman can, like svarga and other fruits of sacrificial rites,
etc., be reaped only in a future birth. For, the sacrificial
rites, etc., have served their purpose—by way of creating a
desire for knowledge,—even before the student engages in
sravama and other processes, Wherefore, the knowledge
does, ef necessity, arise in this very birth.

{Conclusion):—We maintain that, in the absence of obsta-
cles, the knowledge arises in this very birth., But when
there is an obstacle in the way, it arises in a future birth, in
virtue of the sravana and other processes gone through in
this brith., That many an obstacle may exist is declared as
follows:

* Kﬂtha-Up. 2‘7:
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“Of whom the many have no chance even to
hear, whom many cannot know though they
have heard.”*

Against this it should not be argued that there exists no
evidence for the assertion that the knowledge arisesin a
future birth as a result of the sravasa and other processes of
study gone through in former births; for, the sruti speaks
of Vamadeva having attained knowledge while yet in the
womb:

“ Lying still in the womb, Vamadeva thus

uttered it." t '

Therefore knowledge arises in this very birth or in g future
birth.

Nothing is real except Brahman.

It has been said above t that because there exists nothing
real except Brahman, the word ¢ para ' here in the Upani-
shad cannct mean ‘other’. The unreality of all else has
been determined as follows in the Vedsnta.sutras III,
il 31--37:

(Question) :—Does anything exist or not beyond Brahman?

( Prima facie view):—It must be admitted that, beyond
Brabman who is said, in the words * not thus, not thus,”}
to be devoid of all perceptible attributes, there exists some-
thing. The reasons are:

(1) Brabman is spoken of as a bridge in the following
passage: “‘Then, as to the Atman, He is the bridge, the

' Ajtareya-Up. 2-+1.  t Vide. ante p.217. Bri.Up, 2-3-6,
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support.” * Now, in-common parlance, a bridge is bounded
by the shore on either side and keeps the water in its place;
and crossing over the bridge one reaches the dty land.
Similarly, Brahman is a bridge maintaining the universe
in its place; and there must be something else beyond,
which one reaches after crossing over Brahman,

(2) The sruti applies a measure to Brahman in the
words ¢ Four-footed is Brahman,”{ “The Purusha has
sixteen phases.” | We find such measures applied in common
parlance to a quadruped or the like beyond which there is
something else, but never to a thing beyond which there is
none else,

(3} The sruti speaks of Brahman's confact with another in
the words * With the Existence, my dear, he then becomes
united.”$ And that contact is possible only when something

exists beyond Brahman, the Existence.

(4) In the words **Atman, verily, my dear, should be
seen,” the sruti refers toa distinction as the seer and the seen.

For these reasons, it cannot be held that there is nothing
beyond Brahman,

(Comclusion):—In the first place Brahman cannot be a
bridge in the primary sense of the word ; for, otherwise, it
would even follow that Brahman is formed of earth and
wood. If, on the other hand, Brahman is spoken ofas a
bridge on account of some point of agreement with it, then
let the point of agreement consist merely in holding
something in its place, not in regard to something else
existing beyond; and the sruti, too, reads ‘ the bridge,
the support.,” As to the sruti applying a measure, it

® Chha. 8-4-1, +Ibid. 3-18-2. 1 Ibid.6.7-1. § Ibid 6.8-1,
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is only for the purposes of contemplation ; for such mea.
sures are applied in the sruti when treating of a contempla-
tion, not when teaching as to what the Reality is. Such
distinctions as the sruti refers to are dueto the upadhis, like
the distinction between the infinite akssa and the skasa
limited by a pot. Thus, because the passages which seem
to imply that there is something else beyond Brahman
admits of a different explanation, and because the sruti
denies all else in the words ¢ One alone without a second,”
there exists nothing beyond Brahman,

A peculiar feature of the death of the Brahmavid.

It has been said that the attainment of Brahman here
spoken of is unlike that of the Brahma-loka, in that the
life-principles of a Brahmavid does not, at death, depart
from his body. This point has been established in the
Vedanta-sutras (IV. il. 12-14) as follows :

(Question) :— His pranas do not depart;"* in these
words the sruti denies the departure of pramas (f.c., the
life-principles which makeup the Linga-sarira, comprising
the prasamaya, manomaya, and vijsanamaya kosas) in the
case of the person who has known the Reality, Is it the
departure from the physical body or the departure from the
j#va that is denied here ?

(Prima facie view) :—It is the departure from the jiva that
is denied here; for otherwise, if life does not depart from
the body, then tliere would be no death of the body.

{ Conclusion) :—Watet sprinkled on a heated stone goes
nowhere else, nor even is it seen there; on the other hand,
it disappears altogether. Similarly, the life-principles of

* Bri. Up. 4-4-6,

ag
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the person who has known the Reality, though not depart-
ing from the body, do not yet remainin the body; on the
other hand, they become altogether dissolved. Thus, owing.
to absence of vitality, the body is said to be dead. It need
not be urged here that, in the absence of Jife's departure, the
body cannot be said to die. For, from the distension (and
inertness) of the body we have to infer that the life-princi-
ples which are said to have not departed from the body do
not remain in the body either.

(Objection) s—In preference to all this trouble, let us admit
life's departure from the body and deny its departure
from the jiva.

(Answer) :—We cannot say so; for, the wearing of another
body being inevitable so long as the prasas or life-principles
departing from the body cling to the jiva, there can be
no moksha at all. Therefore it is life’s departure from the
body, not from jéva, that is denied here,

To reach Brahman is to be rid of separateness,

It bas been said above* that the reaching of the Supreme
consists in the extinction of the upadhi or limitation which
makes Atman a jiva. This extinction of the upadhi has been
discussed in the Vedanta-sutras IV. ii, 15. as follows :

(Question) :~Do the wise man’s pranas or vital powers,
f, ¢., speechand other senses, become dissolved in the Su-
preme Brahman or in their respective causes ?

(Prima facic view) :—When speech and other pranas (life.
principles) of the wise man undergo dissolution at death
they are dissolved in their respective causes, but not in the

* Vide anie p. 210,
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Paramatman, the Supreme Self; for, in the words * When,
this person dying, speech goes to the Fire, life-breath to the
Air, sight to the Sun™* etc., the sruti teaches that life.
breath etc.,—designated as kalsas (constituents of the
organism) in the passage ¢ To their bases go the fificen
kalas,”’}—are absorbed in their respective causes referred to
{in this latter passage) as the basic ‘principles (pratish¢has).
( Conclusion) :—From the stand-point of the person who

has realised Truth, they are absorbed in the Paramatman
Himself, as ascertained from the sruti which elsewhere
says !

* Just as the rivers onward rolling unto their

setting in the ocean go, quitting botk name

and form; just so the sage, from name and

form set free, goes to the shining Man beyond

Beyond.” |
This passage speaks, in the illustration, of the absorption of
rivers into the ocean. It may be urged that the absorption
{of praxas) in the Paramstman,~which is the point to be
established,—is not quite to explicit here. If so, there is
the following passage which makes it quite clear :

¢ Just as these rivers rolling onward, towards

ocean tending, on reaching ocean sink, their

name and form (distinctive) perish—¢ocean’

they're simply called; in just the self-same

way, of that all-watchful one, these sixteen

phases, Man-wards tending, on reaching Him

sink in the Man, their name and form do

perish—the Man they're simply called.” §

* Bri. Up.3-213. + Mund. Up. 327, § Ibid. 328,
§ Prasna, Up. 6-5.
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This last passage represents the stand-point of the Tattva-
vid himself, s.., of the person who has realised Truth.
That passage of the sruti, on the other hand, which has been
quoted in support of the prima facie view represents the
stand-point of the by-standers. On the death of the
Tattva-vid, the persons standing near think, from tbeir
own stand-point, that even his speech and other pramas
are absorbed in the Fire, etc. Hence no discordance
between the two passages. Therefore the pramas of the
Tattva-vid are dissolved in the Paramatman, the Supreme

Self.

Jiva ig ever liberated.

The nature of liberation which is attained on the extine-
tion of the upadhi has been determined in the Vedenta-
Sutras IV, iv, 1-3, as follows:

{Question) :—The sruti says: ¢ Serene, rising out from
this body and becoming that Supreme Light, he attains
to his true Self.,”* This passage may ba explained thus:
On the extinétion of the upadhi, jiva attains periect sere-
nity. Thus serene, jiva gives up all attachment for the
three bodies, reaches the Supreme Brahman and dwells
in the state of liberation. Now the question is: Is this
state of liberation a new acquisition ? or has it been inherent
in jéva all along ?

(Préma facie view) :—The state of liberation here referred
to has not already existed in jéva; it is, on the other hand,
an acquired state, since the sruti declares in the words
“ he afiains to his true Self " that the state has been newly
brought into existence. If it existed before, it must have

* Chha. Up.
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existed evan in the state of samsara and cannot therefors .
be a result achieved. Therefore the state of liberation is
like svarga a newly acquired condition,

{Conclusion ) :—The state of liberation has already existed
in jiva since it is spoken of as ¢the true Self’ in the passage
*he attains to his true Self.” The sruti *svena rupensa
abhinishpadyate” cannot simply mean that he attains to
a state or form belonging to him, (the word ‘sva’ being
interpreted to mean ¢his own'); for, then, the statement
would be of no purpose. The state of liheration, whatever
that might be, belongs to jiva as a matter of course; and
the statement, therefore, would convey no specific meaning.
1f, on the other hand, the expression *svena rupena
abhinishpadyate” is interpreted to mean ¢ he attains to his
true Self,' then the statement will serve to show that
it is not a mere possession or belonging (4. ¢., something
external which has been newly acquired), Nor does the
word ‘“attain” imply that the state of liberation has been
preduced, inasmuch as what has already existed does not
admit of production. On the other hand, the attainment
here consists in the manifestation of the Brahman-mess in
virtue of the knowledge of Truth, It may perhaps be
urged here thatin that case the expressions ‘¢ becoming
the Supreme Light,” and “ attains to bis true Self”
are tautological. We answer: the expression * becom-
ing the Supreme Light" merely points to the fact of
having eliminated from ¢That’ (4.¢, from Brabhman,
the Cause) all that is foreign to His essential nature, while
the expression ‘*attains to his true Self * points to the fact
of having realised the import of the whole proposition
(<That Thou art”), And the fact that liberation has
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existed does not detract from its being an end to be aimed
at ; for, the liberation that has hitherto existed has not been
free from ajmana. Therefore the state of liberation ig none
other than the Ancient Thing Itself, (the One Reality that
has always been in existence),

The Liberated Soul is identical with Brahman,

Yet another featurs of the state of liberation has been
discussed in the Vedanta-Sutras 1V, iv. 4. is as follows:

(Question) :—Is the liberated soul distinét ar not distinét
from the Supreme Brahman ?

(Prima facie view) :—The liberated soul must be distinét
from the Supreme Brahman, inasmuch as they are respecti-
vely spoken of as the agent and the object of an action. In
the words “#The serene one approaches (or becomes) the
Supreme Light” * the ¢ serene one,’ 4. ¢., jiva, is spoken of
as the agent of the act of approaching, and Brahman, ¢ the
Supreme Light,' is spoken of as the object. Wherefore,
.he liberated jiva is distint from Brahman,

(Cenclusion) :—1It has been said that to approach or become
the Supreme Light is merely to know the essential nature of
¢ That’ (4. ¢., Brahman the Cause) eliminating therefrom all
that is foreign to it.d So, at that stage there may yet be
a sense of duality. Subsequently in the words * he attains
to his true Self,” the sruti refers to that state of the liber-
ated soul which corresponds to the import { of the
proposition  That Thou art” taken as a whole. At this
stage there can be no distinction between jiva and Brahman,
since later on in the words * Heis the Highest Purusha

* 1bid,
4 Brahman heing still regarded as separate from jiva.—(Tr.)
{ Vi, the abeoluts identity of Brahman and jiva.~(Tr.}
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(spirit)"* the sruti refers to the liberated Soul and declares
that ¢ He'—j.s., the jiva who has attained to his true Seif—
is the same as the Highest Spirit, i.¢., Brahman. Therefore,
the liberated Soul is not distinct from Brahman.

How Brahman is both conditioned and
unconditioned.

Yet another point in this connection is discussed in the
Vedanta-sutras IV, iv. 5—7.

(Question) :—Brahman who is identical with the liberated
Soul is spoken of in the srutiin two ways, as conditioned
(sa-visesha) in some places and as unconditioned (nir-visesha)
in some other places, as witness the following passages:

¢ Tt is the Self, free from sin, free from old
age, from death and grief, from hunger and
thirst, whose desires are unfailing, whose
purposes are unfailing.” ¢

“As a mass of salt has neither inside nor
outside, but is altogether a mass of taste, thus
indeed has the Self neither inside nor outside,
but is altogether a mass of knowledge.” §

The question is, is Brahman both conditioned and uncon-
ditioned at the same moment ? or, is Brahman cdnditioned
at one time and unconditioned at another ?

(Prima facie view) :—Brahman, when in the state of libera-
tion, cannot be both conditioned and unconditioned at the
same moment, the two states being quite opposed to each
other. It must, therefors, be that He is in the two staies

* Ibid 812.3. t Ibid 8.1-5. 1 Bri, Jp. 4-5:13,
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alternately at different moments.

. (Conclusion) :—As against the foregoing, we hold as
follows: From two different stand-points of view, Brahman
may be conditioned and unconditioned at the same time,
He is unconditioned from the stand-point of the liberated
one, whereas from the stand-point of one who is still held in
bondage, Brahman, who is one with the liberated, appears
to be the Cause of the universe endued with omniscience
and other attributes. Certainly,the liberated onesare never
conscious that they are possessed of omniscience, unfailing
will and other such attributes, inasmuch as the avidya which
lies at the root of the idea has been destroyed, But those
who are held in bondage are under the sway of avidyz and
therefore imagine that Brahman who is ever uncondition-
ed is endued with omniscience and other such attributes.
It being thus possible to explain that Brahman is at the
same moment conditioned or unconditioned according as
the stand-point is the one or the other, it is idle to suggest
that Brahman existsin these two different states alternately
at different periods of time. Wherefore Brahman is both
conditioned and unconditioned at the same time.

Liberation is the highest state.

One more point has been discussed in the Vedanta-
sutras I1L, iv. 52 as follows:

(Question) :—1s there any state higher than the state of
liberation here referred to?

(Prima facie view):—The Brahma-loka, the region of
Brahman to which the upasakas of Saguna Brahman attain
as the fruit of their contemplation, is of four states: Salokya
(being in the same world as Brahman, the Four-faced),
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Sarupya (being of the same form as Brahman), Senfipya
{being very close to Brahman), and Sarshéi (being equal in
rapk to Brahman). Or thus: By the rule ¢ more worls,
better results” svarga is of various sorts. Similarly,
liberation here referred to, which is alike the fruit of an act
may be surpassed by some other state,

(Conclusion) :—What we call liberation is none other than
one's own inherent nature as Brahman, but not an acquired
state like svarga. It has boen taught in the sruti and even
stands to r2ason that Brahman is of one nature. Therefore,
liberation is of one sort, whether attained by Brahman, the
Four-faced, or by man., The Salokya and other specific kinds
of liberation mentioned above are acjuired results and
therefore admit of degrees of excellence according to the
quality of the upssana; but the mukti or liberation (spoken
of here}, we may conclude, is not of that nature.

30



CHAPTER 1V.
BRAHMAN DEFINED.

An Explanatory Verse.

In the words ¢ the knower of Brahman reaches the
Suprems" the sruti has aphoristically set forth knowledge
and moksha, the means and the end; and their nature has
been determined in the Vedsnta-Sutras as shewn in the
foregoing chapter. Now the sruti cites a certain verse
which forms a short commentary on the aphorism,

“The knower of Brahman reaches the Supreme:
this is to express in an aphoristic form the whole
teaching of the Second Book (Ananda-Valls). Now
the following verse (rich} is quoted (1} with a view
to determine the nature of Brahman—who, as has been
indicated in the words ** the knower of Brahman reaches
the Supreme,” is the Thing to be known, but whose
characteristic nature has not been stated defimitely—by
way of giving a definition which will set forth His
characteristic nature as distinguished from all else; (2}
with a view that. Brahman, of whom it has been but
vaguely said that He should be known, may be more
definitely known, 1. ¢, in order that w2 may know that
Brahman, asdefined below, is the same as our own Inner
Self (Pratyagatman) and no other; and (3) witha view
to shew that the fruit of Brahmavidya declared above
in the words “the knower of Brahman reaches the
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Supreme” consists in attaining to the state of the
Universal Being (Sarvatma-bhava, /if.,, all-Self-ness),
in being Brahman Himself who is beyond all attributes
of samsara,

RUSFH | “ad A= A« | ... URW

2, On that, this has been chanted: * Real,
Consciousness, Infinite is Brahman;...."”

As referring to what is taughtin the foregoing Brah.
maua text, the following verse {rich} is chanted : * Real,
Consciousness, Infinite is Brahman ;... "

For a clear understanding of what has been taught in
the foregoing aphoristic statement, this sacred verse is
cited. That is to say, the whole meaning of the aphorism
is clearly explainad in the verse. In the foregoing aphotistic
expression, the srati speaks of the ** knower of Brahman.”
Now, cne will bz inclined to ask what Brahman is,
Accordingly, the sruti describes the nature of Brahman in
the four words * Real, Consciousness, Infinite (is)
Brahman.”

Definition of Brahman.

The sentence ‘° Real, Consciousness, Infinite is
Brahman ” forms a definition of Brahman. The three
words, “ Real,” ¢ Consciousness,” and * Infinite”
are the attributive adjuncts* (viseshamartha) of
Brahman, the substantive (viseshya). Brahman is the

*{, e, eopithets stating the apaciﬁc gttribytes of Brah-
man.—(A}
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substantive, bscause, as the Thing to be known,
Brahman forms the subject of discourse. Because of
their relation as substantive and attributive, the
words—* Real” and so on—are in the same case, all
of them referring to one and the same thing—{samana-
dhikarama). When qualified by the three epithets,
“Real,” etc., Brahman is distinguished from all other
substances. Indeed, a thing is known oaly when it is
distinguished from all else, as, for instance, when we
speak of ““ a blue big sweet-smalling lily.”

That is to say,—just as the epithats *blue,’ *big,’ and
¢ sweat-smelling ' serve to define a lily, so the epithets
*Real' etc., serve to define Brahman, the Supreme Being.
When so defined by the epithets ** Real" andso on, Brah.
man is distinguished from all other subtances, none of which
possess the said attributes of Brahman, (f.z., which are all
unreal, insentient and finite). A thiog is said to bs known
when known as distinguished from all else. A blue lily,
for instance, is said to bz known only when known as
distinguished from the red lily and the lilies of other colours,
Similarly, Brahman can be said to be known only when
known as distinguished from 2l else, (from the unreal etc.),
since, olherwise, there caa be no definite conception of
Brahman.—(5).

Since the words ¢ Real,’ etc., are of the same case,
all referring to one and the sams thing, they must be related
as attributive and substantive (viseshasa-visesbya), just
as in the phrase “a blue big sweet-smelling lily" the
words are related as attributive and substantive. In the
passage of the sruti under consideration, Brahman must
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be regarded as the substantive, bzcause, as having been
declared to be the knowable, Brahman forms the main
subject of discourse; and the words ¢ Real' etc, mark
off Brahman from all that are unreal etc,

What is a definition ?

{Objection) :—A substantive is specified by an attribu.
tive, only when it also admits of qualification by quite
a different attributive, like, for instance, the lily, which
is either red or blue or of some other colour. When
there are many substances coming under one genus,
cach being distinguished by a distinctive attribute, then
only do the attributes havz a meaning, but not when
there i3 one thing alone of the kind; for then it
admits of no qualification by any othzr attributive.
Just as therzis only one sun which we see, so there
is only one Brahman ; there are no other Brahmans
from whom He may be distinguished, unlike the blue
lily {which can be distinguished from the red lily and
other varieties.)

A substantive is a thing which admits of being qualified
by various attributives in turn. As there is no Brahman
of another kind, how can Brahman bz a substantive 2--(S).
That is to say :—When a substantive denotes a thing which
exists in various forms of manifestation, each form being
distinct from others, then that substantive needs qualifica.
tion by an attributive if any particular form of the thing
should be danoted. ‘The lily, for instance, being of various
kinds, each distinct from others, it has to be qualified
by ‘red' or ¢ blue’ or the like, in order that a particular
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variety may be denoted. Brahman being secondless, there

are not many Brahmans, and therefore Brahman cannot be

qualified by an attributive.—(4).

Besides the blue big sweet-smelling lily spoken of at
present, there are other kinds of lily, namely, ared lily,
a small lily, a slightly fragrant lily, which are all met
with in common experience. Therefore, in this case, the
words ¢ blue,’ etc., serve to distinguish the lly meant here
from other lilies. But there are no other kinds of Brah-
man ; there is no Brahman who is not real, there is no
Brahman who is insentient, there is no Brahman who is
finite. Just as the sun we see is only one, so Brahman also
is one alone. Since there are no other Brahmans from
whom the one meant here has to be distinguished, the

adjuncts ¢ Real,’ ete., are of no use.

(Answer) :—No, because of the adjunéts being in-
tended as a definition.—To explain: The objection
does not apply here.—Why ?—For, the main purposc
of the attributives here is te define Brahman, not
merely to state His specific attributes—What is
the difference between a definition and the defined on
the one hand, and the attributive and the substantive
on the other 7—We shall tell you. The attributives
sarve to distinguish the substantive from others of the
same genus only, while a definition aims to dis-
tinguish the thing defined from all else, as when we
say “akasa is the space-giving substance.” And we
hava said that the sentence * Real ... ’, is intended as
a definition,

If ¢ Brahman® and ‘real’ etc., be respectively regarded
as the substantive (viseshya) and the attributive (viseshana),
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then the objection may apply. But, since we regard them
as the defined {lakshya) and definition (lakshana) respective-
ly, the foregoing objection cannot in the least apply to our
interpretation. Now, that is termed attwibutive (vise-
shara) which abides in a heterogeneous thing it qualifies,
and whichis a coinhering attribute distinguishing it from
others of the same class.—(S). That is to say, an attribu-
tive is that which always coexists with the substantive in
consciousness, distinguishing it from others {of the same
genus)—{A4). The substantivc (viseshya)is that which ex-
ists bath as a genus and as particulars,and which is possess-
ed of various attributes, each of these attributes being
sometimes found and sometimes not found in association
with it.—(S). That isto say, the substantive (viseshya) is
that which denotes a thingas distinguished only from
others of the samz genus—(4). A definition or character-
istic mark (lakshasa) is that attribute which isolates alil
things from the thing defined, .., which enables one to
distinguish in consciousness the thing defined from alt
others, and which always inheres in the thing defined—(S).
That is to say, a definition distinguishes the thing defined
from all else, of the same and other genera.—(4), A thing
is said to be defwed Dy a definition, when the definition
marks it off from others ofthe same pgenus as also of other
and therefore opposed genera.—(S). That is to say, a thing
is defined when it is marked off from all else.—{4).

The words ¢ real,” etc., form defining adjuncts of Brah-
man, and there do exist things which have to be excluded
from the conception of Brahman. A simple attributive
serves merely to distinguish the thing described from
others of the same class; whereas the defining adjunct
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sefves to distinguish the thing " defined from all else, Ac-
cordingly the words freal,’ etc., serve to distinguish
Brahman from all things that are not Brahman,—from all
unreal, insentient and finite things. When we define
akasa as space, the definition serves to distinguish skasa
from all corporeal substances, and yet there is nothing else
belonging to the same class, .., no other skasa, from
which it has to bs distinguished. Similarly, bere, all
unreal, insentient and finite things are excluded from
the conception of Brahman.

The words * real,’ ‘ consciousness' and ‘infinite’ do
not qualify one another, because they are all intended
to qualify something else. Here, they qualify the
substantive ‘ Brahman.” Therefore, every one of these
adjin@s is independent of the other adjunéts and’is
directly related to Brahman. Thus: Brahman isthe
Real, Brahman is Consciousness, Brahman is the
Infinite,

Brahman is the Real.

~Whatever does not deviate from the form in which
it has been once ascertained to beis real; and what-
ever deviates from the form in which it has been once
ascertained to be is unreal.

When a thing never puts on a form different from that
form in which it has been once proved to be, that thing
is real, and as suck it must be quite distin® from karys
or what is produced.—{S).

All changing form (vikara) is, therefore, unreal, as
the sruti definitely says:
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“ (All) changing form (vikara} is 2 name,

a creation of speech ; what is called clay is

alone real: thus, Existence (Sat} alone is

real.” *
Thus, in the words * Brahman is real,” the sruti dis-
tinguishes Brahman from all changing forms (vikara).

When a thing which has been ascertained to beofa
certain form never deviates from that form, then that thing
is real, we say,—as, for example, the rope which has been
mistaken for a serpsnt. That thing is unreal which de-
viates from its (once ascertained) form, as, for example, the
serpent which comes upin idea when in reality thereis
only a rope. Similarly Brahman, who forms the basis of
the whole universe, is real because of the absence of devi-
ation even in mukti. As proving false when right know-
ledge arises, the universe is subject to deviation in mukti
and is therefore unreal. A-ccordingly the Mandukya-Upani-
shad teaches the unreality of the universe in the words
“a mere myth {maya) is this duality.” + The Chhandogas,
too, declare, by way of illustration, the unreality of pots
and other changing forms (vikara) and the reaJ:ty of clay,
the material cause (prakriti), as follows:

# (All) changing form is a name, a creation of
speech ; what is called clay is alone real : thus,
Existence (Sat) alone is real,” *

Brahman is Consc¢lousness.

From this,} it may follow that Brahman is the cause.

f—y

* Chha, Up, 6-1-4.  + Guudapada-Karikas i—17,
} de. from the enalogy of ¢lay,
3z
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And it may also follow that, being the cause, Brahman,
like any other substance is a factor of an action, and is
like clay insentient (achit). The sruti, therefore, says
that Brahman is Consciousness.

* The meaning is: consciousness alone is absolutely real,
while the insentient matter is real only from the stand-
point of our ordinary worldly experience (vyavahara).

The word ‘ jnana’ means knowledge, consciousness.
Here the word ¢ jnana’ should be derived so as to mean
¢ knowledge’ itself, but not ‘* that which knows,” since
the word is used as an adjuné of Brahman along with
¢ real ' and ¢ infinite.’

The word ¢junsna’ may be derived in four ways: it may
denote, with reference to the act of kmowing, either the
agent of the act, or the object of the act, or the instrument
of the act, ot the act itself; i.e., it may mean the knower,
or the object known, or the instrument of knowledge, or
the sct of knowing. The question is, which one of these
is here meant? DBecause the wordis used to distinguish
Brahman from all else, and because it goes along with the
adjunct *infinite,’ the word should, in all propriety, mean
‘knowledge’; since, otherwise, it is open to many objections.
By ‘jnana’ we should understand that knowledge which
is real (4, ¢., unfailing,) and infinite. Thus, as standing
best to reason, the word *jusna’ should be derived so as
to mean knowledge itself.—~(S) Elsewhere this etymology
would make *jusna’ mean the ast of knowing ; but, here,
from i‘s association with the adjuncts *real’ and ¢ infinite,®
the word *j#ana’ denotes Consciousness pure and simple,
the undifferentiated unconditioned Consciousness.—(4)
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Brahman, indeed, cannot be real and infinite if He
were the agent of the act of knowing: how cam
Brahman be real and infinite while undergoing change
as the agent in the act of knowing? That, again, is
infinite which is not limited by anything else. If
Brahman weare the knower, He would bz marked off
from what is known and from (the act of; knowing and
cannot therefore be infinite, as the sruti elsewhere says ;

““Where one sees nothing else,...... understands
nothing else, that is the Infinite. But where one......
understands something else, that is the finite.” *

(Obfection} :—Since in the passage * where one un-
derstands nothing else” it is only the knowing of
non-self that is denied, the sruti may mean that one
knows one’s own Self.

(Answer) :—No; for, the passage is intended to
convey a definition of the Infinite.—The sruti quoted
above, * where one sees nothing else......”" is intended
to define the nature of the Infinite (Bhuman*'. Taking
for granted thc prevalent notion that ‘‘ what one sees
is something else, (something other than one’s own self),
the sruti here gives us to know the nature of the
Infinite in the words ‘‘where thereis no seeing of
something else, that is the Infinite.” Since the words
“ something else” are used in the sruti where it seeks
to deny what we prima facic understand by seeing etc., ¥

* Chha Up. 7241
+i. e, to deny the meeing, hearing, ete., of things beyond the
8ell.—(Tr)
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the passage cannot convey the idea that one can act
npon {f. £., know) one's own Self. Owing to the absence
of duality in one’s own Self, there can be no knowing
of one’s own Self,. If the Self were the thing known,
there would be no knower, inasmuch as the Self is
concerned in the act only as the thing known. It
cannot be contended that the one Self alone is concerned
in both ways, both as the knower and as the known;
for, as devoid of parts, the one Self cannot be both the
knower and the known simultaneously. Being indivisible,
the Self cannot, indeed, be the known and the know-
er, at the same time. Moreover, if the Self be know-
able like a pot, ctc.,all instruction through the scriptures
as to the knowledge thereof would be useless. Indeed,
instruction as to the knowledgz of what can be known
in the ordinary way like a pot, etc., would, indeed, be
of no use. Therefore, if Brahman be the knower, He
cannst bz infinite. If Brahman b: subject to special
conditions of existence as the knower and so on, He
cannot be the Existence pure and simple, and the pure
and simple Existence alone is real, as clsewherc the
stuti says ¢ That is real.”® Therefore the word
‘jmana’ being used as an adjunct of Brahman along
with the words ‘real ' and ‘infinite, ' the word should
be so derived as to mean knowledge or Consciousness,
and the expression ‘ Brahman is Consciousness’ serves
to dispel the notion that Brahman is an agent or any
other tactor of an action, as also the notion that He is,
like clay, etc., an insentient (achit) thing.

* Chha, Up, 6-8- 7.
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Brahman is the Inflnite,

Brahman being defined as Consciousness, it will
perhaps be thought that He is finite, since we find that
all worldly consciousness is finite. To prevent this
supposition the sruti says *° Brahman is Infinite.”

Brahman is infinite or endless, . ¢, having no limit or
measure.—(5)

To prevent the supposition that Brahman spoken of as
Consciousness is finite like the consciousness of a pot, the
sruti says that ¢ Brahman is infinite.- In common parl-
ance, the word * juana’ (knowledge or consciousness), which
etymologically means ¢that through which something is
known or shines fortl,' is applied to that particular mode
(vritti) of mind (antal-karana), which connects a pot or the
like with Conscionsness ; and this siate of mind is material
{bhautika) inasmuch as the sruti says *formed of food
(annamaya), verily, my dear, is manas.' * It stands to
reason that such juana {consciousness) is limited. But here
(in the definition of Brahman) the word is derived so as to
mean knowledge itself and denotes the very consciousness
{(sphurama). As this consciousness is immaterial, it is in-
finite, limitless. There are three kinds of limit, due respect-
ively to space, to time, and to other things. Now, there
is no limitation (in Drahman) due to space or time, inas-
much as in the words * like akasa, He is all.pervading and
eternal,” the sruti gives us to understand that He is
present at all times and in all places. Like His presence
at all times and in all places, His essential oneness with all
things is declared in the sruti as follows:

* Chha. Up. 6-5-4.
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# Aye, this immortal Brahman is before ; Brah-

man is behind, on right and left, stretched

out above, below, This Brahman is surely

this all. He is the best,” *
So, since there exists nothing distinct from Brahman, there
is no limitation caused by other existing things either.
Thus, the passage means: Brahman is that which is
distinguished from all that is unreal, from all that is
insentient, from all that is finite,

Brahiman is not a non-entity.

{ Objection ) :—Since the attributives, ‘Real,” etc.,
serve to merely exclude unreality and the like, and
since Brahman, the substantive, unlike such (substant-
ives) as ‘lily,” is not known t, it would appear that the
passage ‘‘ Real, Consciousness, Infinite is Brahman,”
vonveys the idea of a non-entity (sunya) like the
following :

“ Bathed in the waters of the mirage,
crested with sky-fiowers, here goes the
son of a barren woman, carrying a bow of
the hare’s horn.”

This objection has been started against the statement al-
ready made that the attributives ¢ Real * etc., are meant to
exclude the unreal etc., (vide p. 238). The meaning of the
objection is this: As a matter of fact, all substantives such
as lily denote things which fall within the range of other

* Mund, Up. 2—-2-11.
4there being no source of knowledge, other than sruii,
concerning Brahman,
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sources of knowledge than sabda or word, whereas Brah-
man, the substantive here, is not a thing knowable from
any other source of knowledge than the scriptures ; and the
mete word ‘Brahman’ cannot be a proof as to His existence
and nature, And since the words ¢real) etc., are merely
mzant to exclude the unreal, etc., the passage ¢ Real, Con-
sciousness, Infinite is Brahman ' cannot give us an idea
of a positive entity.

{Answer) :—This passage does not refer to a non-entity for
the following reasons :

(1) We have nowhere experienced an illusion which does
not embrace (i. e., rest on) some reality. Accordingly all
illusion rests only on some reality.—(5).

That is to say, when the passage * Real, Consciousness,
Infinite is Brahman, " excludes the unreal etc., it means to
teach that Brahman is the reality lying at the basis of the
illusory manifestation of the whole universe.~—(Tt),

(2) A word such as ¢lily * conveys to us an idea of the
thing denoted by the word ; it cannot convey an idea of the
absence of the thing,—an idea which forms the import of
a vakya or assemblage of words.—(S).

That is to say, ‘not unreal,’ ‘not insentient,” ‘a0t unlimite
ed,’—each of these is an idea that can be imported only by
an assemblage of words, and therefore the single words
‘real’ etc., cannot couvey the negations referred to.
These words, on the other hand, convey respectively the
ideas of supreme reality, self-luminosity, and fullness
{infinity).~(A).

(3) One grasps from a word first the thing denoted by
the word, and then comes to know of the absence of ths
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opposite, because of their mutual opposition, as in the case
of inimical animals, the slayer and its victim,—(S).

When we see a place infested with rats, we infer the
absance there of their enemy, the cat. Similarly, from the
word “real,” etc., we first obtain the idea of supreme reality,
and so on; and then we infer (by arthapatti, Presump-
tion) ¥ the absence of the opposite,—of unreality and the
like,—since such contraries as reality and unreality cannot
abide in ope and the same thing. Accordingly, as knowable
primarily from a different source of knowledge (manantara),
the absance of what is opposed to the thing directly de-
noted by a word cannot be the primary sense of that
word.—(A).

{(4) From a proposition (sabda) we understand, in the
first instance, the relation (sangali), of the substance and
the attribute {(dbarmin and dharma), whereas the absence of
the contrary is known from quite a different source of
knowledge (manentara) and is not therefore looked upon
as the import of the proposition.—(8).

The proposition * Brahman is real ' imports, in the first
instance, the idea of the co-existence (tadatmya) of Brah-
man and reality as the substance and the attribute; and
then on a second consideration,—namely, 1f Braliman is real,
how can He be unreal ?—i.c.,, by arthaepatti or presumption
which is a quite different source of knowledge, the absence
of unreality in Brahman is known. Accordingly, not being
unknowable from cther sources of knowledge, the latter
does not form the main import of the proposition. The
meaning derived secondarily from the import of a proposi-
tion, cannot be itself the import of the proposition.—(A}.

*Vido Minor Upanishads Vo), 11, p. 26,
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{5) The idea of blue does not arise without involving the
idea of the thing that is blue; so, too, the idea of a subst-
ance does not arise without involving that of the attri-
bute.—(S}.

The ideas of substantive and attributive are always
correlated, so that the sruti speaking of Brahman as Real,
Consciousness and Infinite, cannot referto a mere poth-
ing.—{A).

(6) Every word such as ¢ blug’ primarily conveys to us
the idea of a thing as related to something else. Thisis
why there always arises the question, what is it that is
blue }—(8).

Since no non-entity can be relaled to anything, no word
in a sentence can ever denote a non-entity.—(A ).

Brahman is not a momentary existence,

The passage cannot refer to a momentary existence
(kshanika) either. The Vartikakera says:

Similarly, as may be determined by pratyaksha or
immediate perception, it is not possible to establish the
momentariness of anything whatever.—(5).

It is acknowledged by all that every pramana or instru-
ment of knowledge is such only as revealing what has
hitherto remained unkoown. And as a thing cannot be
both known and unknown at the same moment, this
difference must be due to its different conditions at different
moments of its existence. Accordingly, there is no evidence
for the momentary existence of anything whatever. The
stuti, moreover, declares that Atman’s vision is never
obscured,—(A),

3a
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(2) Moreover, the idea of the destruction of a thing is

inconceivable.—(A).

astruction of a pot cannot take place when the pot exists;
nor even can (the attribute of) destruction inhere in the pot.
If it should inhere in the substance (pot) as its atiribute,
then the pot has not been destroyed at the moment any
more than before.—(S). »

A pot cannot bz said to have undergonz dostraction so long
as it exists, Since existence and destruction are opposed
to cach other, thzy cannot partain to a thing at the same
momant. Destruction cannot take place when the pot does
not exist ; for, what is there to be destroyed ¢ Perhaps the
opponent may say: though destruction has taken place
whan the pot exists, the destruction itself has been destroy-
ed in its turn on facing its oppasite, the existence of the pot.
As against this, the Vartikakara says :—~({A}.

Do you maintain that destruction itself has been destroy-
ed? Then, we agree. May you live a hundred years! My
contention is that the pal is not subject to destruction, and
.80 far you do not argue against it. The act of destruction
cannot do away with the thing, such as a pot, which under.
goes destruction,—. ¢,, in which the action takes place,—
any more than the act of going can do away with the goer.
How can anything, which depends for its existence upon
something else existing, do away with that other thing—(S).

Brahman defined here is a positive entity.
Admitting that here the words ‘real, ' etc., are meant as
mere attributives pointing to the denial of what the subst-
antive is not, we have tried to shew that the passage refers
peither to & non-entity nor to a momentary existence. Now
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in point of fact, as snid hefore, the passage is meant to
define the essential nature of Brahman in Himself and can-
not, therefore, point to a non-entity or to a momentary exist-
ence. So, the Bhashyakara proceeds to answer the objection
as follows :—(A).

The objection cannot apply here, bacausc the pass-
age is intended as a definition.

For Brahman to be 2 substantive, it is enouzh if wehave
an idea that He exists; and it is not necessary that He
should fall within the range of some other pramana or source
of right knowledge.* And we form an idea of the possibility
of Brahman's existence on the following consideration:
Where a rope is mistaken for a serpent, we know that the
false serpent rests on a reality, namely, the rope. Similarly,
there should exist some reality at the hasis of the whole
manifested universe, which 15 false because, like the illu-
sory serpeat, it is a phenomenon (drisya}, an appearance.
The sruti, therefore, defines here not a mere non-entity, but
the essential nature of DBrahman who is thus presumed to
exist. Moreover, we should understand that no specifying
attributes of Brahman are sought here, inasmuch as Brah-
man’s essential nature is not itself known already.—(A).

We have said above ¥ that, though they are mere
attributives, ‘real’ and other adjuncts are intended,
in the main, to definc the essential nature of Brahman,
If the thing defined were a non-entity {swnya), the

*Ax the opponent snggests, Tide ante g, 246,
t Tide ante p. 238
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definition would serve no purpose.* Thus, because
the passage is intended as a definition, we think that .
it does not refer to a mere non.entity, Though serv-
ing to exclude the opposite, the adjuncts * real, ” etc., do
not, of course, abandon their own connotation.

The word * real® connotes unfailing existence, the word
‘consciousness' connotes self-luminous knowledge of objects,
and the word ¢ infinite’ connotes all-pervading-ness, Thus,
each of the adjuncts conveys a positive idea while exclud-
ing the opposite, and therefore does not signify a mere
negation.—{A).

Certainly, if the adjuncts ‘real,’ etc., were to connote
mere negation (sunya), they cannot be the determinants
of a substantive. If, on the other hand, the adjuncts
convey positive ideas of their own such as reality,
then we can understand how they serve to determine
the nature of Brahman, the substantive, as distinguish-
ed from other substantives which are possessed of the
opposite attributes.  Moreover, even the word
* Brahman ' conveys a positive idea of its own.

In conjunction with other words,—¢real’ etc.,—the word
* Brahman® connotes a positive idea of its own, namely,
greatness.  Absolute greatness consists in being unlimited in
space and time and being secondless; and nothing here
warrants a limitation of the greatuess connoted by the
word. The word ¢ Brahman' connotes a being who is of

* A non-entity need net be defined eimply becanse it is & non-
entity.—(A).
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unsurpassed or absolute greatness. This is another reason
why the passage cannot refer to a non-entity,.—{A).

The word ‘ Brahman’ bas a known meaning of its own
as conveyed by theroot *brih’' to grow. His Holiness
(Sré Sankaracharya) has shewn (elsewhere), in another way,
how the word ¢ Brahman * has a definite sense of its own ;

“As Brahman is the Self of all, everybody
knows of His existence. Every one, indeed,
feels the existence of the Self.* "

Thus, asa the Self of all, Brahman's exisience is familiar
to every one. And that Brahman is the Self is declared
by the sruti in the words *This here, the Self, is
Brabman.”t Thus, since the passage does not refer to a
mere non-entity, we can understand how the words ‘real,’
etc,, serve to specify Brahman and define Brahman's
essential nature. Otherwise, what is there to be specified ?
or whose essential nature has to Le defined ?

Of these (attributive words), the word ‘infinite’

,constitutes a qualifying adjunct by way of denying all
limitation, while the words ‘real ' and * consciousness’
are qualifying adjuncts by thcmselves conveying some
(positive) ideas of their own.

The exclusion of the opposite is, as was already shewn,{
only an implication, not the primary import of the
words,.—(5)

* 1ide the Blawhya on the Vedanta-swtras, Vol. L p. 14
(8. B. E).
+Mand, Up. 2.
I Vide ante pp.247-248,
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As one with the Self, Brahman is infinite,

Since in the passage “ From Him, verily, from this
Self (Atman), was gkasa born, *'* etc,, the word ¢ Self’
(Atman} is used with reference to Brahman, Brahman
is the very Self of the knower. And in the words “ He
unites with this blissful Self "+ the sruti declares that
Brahman is the Self. And also bescause of His
entrance: in the words “ having created it, He cntered
into that very thing,!” the sruti shews that Brahman
Himself has penetrated into the body in the form of
jiva. Brahman is, therefore, the knower's own Self,

Brahman will be spoken of as * ope hid in the cave,"§
and again as the Self {4tman) in the words ** Frem Him,
verily, from this Atman here, was akasa born "'$ From these
two passages we may conclude that the words ¢ Brahman’
and ¢ Atman’ dencte one and the same thing.Y Do you main-
1ain that the Supreme Brahman is spoken of as distinct
from the conscious Self ] Then how could the distinction,
alleged to be tanght by the Scripture as an absolute truth,
be ever set aside?** If the Self be notin Himself the

*Taitt, Up. 2-1. $Ibid. 28, FIbid 2.

§Ibid. 2-1, 1. e. ax the wituess of the buddhi, 1 e, again
as the Self {Atman)—(A) § TLid.

9 Therefore Brohman cannot be limited by the Self—(A)

[|In smch parsmges as *“ who abider in the Self (Atmon)”
ete,, Bri. Up. 3-7 {Madbyandina-Sekhe/—{A)}

®% That is {o sy, ingsmuch ns it coold not be set aside, we
should understand that the srati merely reiterates the distinetion,
a8 sefi up by illusion, with & viow to teach anity.~-(A)
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Supereme Brahman, how can His nature be altered by the
mere command* of the sruti,—how can it bealtered by
something else (i. ¢,, by constant meditation of the urity ?)
From him who directs his mind to the Inner Self, who has
rid himself of all attributes alien to the Self, and who has
then attained, in accordance with the teaching of the
scriptures, the knowledge that ‘I am Brahman',—how can
the Supreme be different from him? If all such attributes
25 “ not gross,” | be held to be the atiributes of Brahman
who is distinct from the Self, of what avail are they, all of
them being alien to the Self? If, on the other hand, they
are the attributes of the Self, they serve to obliterate the
idea of all distinction between the Self and Brahman. The
sruti ¥ opans with the word ¢ Brahman ' and ends with the
word ‘dtman’. Each of the words * Drahman’ and ‘Atman’
will find its complete signification only when it includes the
connotation of the other, and this is not possible if Brahman
and Atman were twe distinct entities.—(5).

Brakman is the eternal, Infinite, independent
Consciousness.

(Objection) -—I{ so, Brahman being the Sclf, He is
the knower, the agent of the act of knowing, It is a

* The olteged Vedie command being “ Lel tho mind dwell in
the thought that * thou art That” "—(A)
+ Bri Up. 3-8-8.
¢ The passoge here referred to 38 “Tellme Droluvan who is
visible, notinvisible, the Sclf (. 4tman} who is within all"®
Bri. Up, 3—d=1~(4A),
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well-known fact that the Self is the knower. * He de-
sired ¥ in these words the sruti gives us to understand
that he who has desire is the knower.t Thus, as
Brahman is the knower, it would not be proper to speak
of Brahman as knowledge or consciousness.; It would
also make Brahman non-eternal. If Brahman were
knowledge,—. ¢., the dhatvartha, the root-sense, the
very act of knowing,—then Brahman would be non-
eternal. And then Brahman would also be relative or
dependent ; for, the act signified by the root ‘jna’ fo
know depends upon the operation of karakas or acces-
sorics of action ; and knowledge or consciousness being
here the meaning of the root, it is non-eternal and de-
pendent,

{Answer) :—No; for, asit is not distinct from the
essential nature (of the Self), knowledge or consciousness
is spoken of as an effect, only by courtesy. Conscious-
ness is the essential nature of the Self {Atman); it is
not distinct from the Self, and it is thereforc cternal.
Now to explain: The manifestations—in the form of
sound, etc.,—of the buddhi, which is an upadhi of (the
Self}, and which, passing through the eye and other
sense-organs, putson the forms of scmsc-objects, are

*DBri. Up. 123 1.4,
+ And os shewn in the Tarka-sestras or the Sciences of Logio,
it is but proper that the Self (Atman) is ur agent—( 9}
1 As was done belore.  Vide ante p. 244,
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objects of Atman’s consciousness; and whenever they
ariss, they become permeated by Atman's conscioushess;
and it is these manifestations of buddhi,—illumined by
the Atman's consciousness and spoken of as
consciousness itself,—which constitute the meaning of
the root ‘jua’ == to know and are imagined by the
undiscriminating men to be the inherent attributes
{dharmas) of Atman Himself, changing every now
and then.

The changes which take place in the buddhi are ascribed -
to the Self owing to non-discrimination. The Self is not
the agent in the act of koowing, because knowledge or
consciousness which is the essential nature of the Self is not
distinct from Him. It is the buddhi which gives rise to the
cognitions, and its agency is ascribed by courtesy to the
Witness thereof. For, the buddhi gives rise to vrittis or cogui-
tions permeated by 4tman’s consciousness—all embraced by
the consciousness—as sparks of incandescent iron {are per-
meated by fice}. On seeing that these cognitions to which
the buddhi has given rise are all set with Consciousness,
the ignorant think that Consciousness itself is produced,
though It is eternal, immutable (Kwfastha). What other
witness can be cited to prove the ageney of that Witness
whose evidence is the only one men have as to the manifesta-
tion and obscuration of the buddhi? As Consciousness is
unaffected prior to the rise of any particular state of buddhi,
80, too, even on the rise of that state, Consciousness remains
unaffected, as our own experience proves.—(S) That is to
say, there exists no evidence to prove that any change hag
taken place in Consciousness which witnesses the absence

33
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as well as the presence of a state of buddhi. The Witness-
Consciousness remains unaflected by the state of buddhi
while merely witnessing the absence or presence of buddhi's
modes.—(A)

As to Brahman’s Consciousness, however, it is, like
-the sun’s light or like the heat of the fire, not distinct
from Brahman’'s essential nature (svarupa); nay, it is
the very essential nature of Brahman, not dependent
on any external cause, inasmuch as it is His own
eternal nature. As all beings are undivided from
Him in time and space, as He is the cause of time and
akasa and all else, as He is extremely subtle,—to Him
there is nothing unknowable, however subtle, conceal-
ed and remote it may be, whether past or present or
future. Wherefore, Brahman is all-knowing. And
there is also the following mantra :

“Without hands, without feet, He
moveth, He graspeth; eyeless He secth,
earless He heareth, He knoweth what
is to be known, yet is there no knower
of Him. Him call they first, mighty,
the Man.”*
The Sruti further says:

“ Knowing is inseparablefrom the knower,
because it cannot perish. But there is
then no second, nothing else different
from Him that He could know.”t

* Sveta, Up, 319, +Bri Up. 43-30.



Ang. 1] BRAHMAN DEFINED, 259

Because Brahman is not different from the Conscious
one (Self) and has not to rely (for His Consciousness)
on the sense-organs and other instruments of knowledge,
we must understand that, though essentially of the
nature of Consciousness, Brahman is yet eternal. His
Consciousness is not what is connoted by the root
(namely, the temporary act of knowing), inasmuch as
It is immutable, And for the same reason, Brahman
is not the agent of the act of knowing,

Brahman is beyond speech.

For the same reason, Brahman cannot be designated
by the word ‘jnana’. On the other hand, by the word
‘jnana’ which refers only to a semblance of His
(Consciousness) and denotes a state {dharma) of
buddhi, Brahman is indicated, but not designated,
inasmuch as Brahman is devoid of attributes such as
genus (quality, act, etc.), through denoting which
words can be applied to things, and inasmuch as the
word refers to the same thing to which ‘real’ and
“infinite ’ refer.

As Brahman illumines agents and acts, words which
designate agents and acts can but remotely indicate the
Supreme Brahman; they do not directly designate Him.
Brahman's Consciousness, which is inseparate from all,
which is immutable and is not different from Brahman, is
immanent in all as their Innermost Self—(S)

Neither can Brahmanr be designated by the word
‘Real,” Being in His essential nature devoid of all
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alien elements, Brahman, when defined as real, is only.
indicated by the word which denotes the genus or
universal of being (satts-samanya) in the external
world. Brahman cannot indeed be primarily denoted
by the word “satya’.

Accordingly, in their close mutual proximity, the
words ‘real,’ etc., determine the sense of one another ;
and while thus shewing that Brahman cannot be
directly designated by the words ‘real’ etc., they
serve also to indicate the essential nature of Brahman,

These words, without giving up their own meaning,
indicate the nature of the Supreme by eliminating every
thing alien to His nature and removing the ignorance which
is the root of all illusion. ¢ Real’ and other words used here
have different meanings only in so far as they serve to
ojiminate different ideas such as unreality. When the
elimination has taken place, all these words point to the one
essential nature of Brahman, which is not therefore a
complex idea conveyed by an assemblage of words
(vakya).—(S) )

Hence the unspeakableness of Brahman by a word,
as the sruti declares in the following words :

“Whence (all) words return without
attaining, as also manas."*

“He finds his fearless mainstay in the
Unuttered, in the Homeless,”t

* Taitt. Up. 2-4. +Jbid. 2.7,
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Hence, too, is He, unlike the blue lotus, not denoted
by an assemblage of words.

All such passages as these can have 2 meaning only when
Brahman is of the nature described above. ‘

Thus (the meaning of the words in the definition is as
folows) : The word *real (satya)’ signifies immutability
(kstastha-tz), and the word *jsana (knowledge}’ conscious-
ness, Consciousness being in itself immutable {and forming
the nature of Brahman), the knower, (i ¢, the Witness,
Brahman) is infinite (ananta), ¢. ¢., One.~—(S).

* Real, ’ etc., construed as specifying attributives.

Though in reality there is only one Brahman and no
more, still, as assacialed with upadhis which are unreal,
insentient, and limited, three other Brahmans—belonging to
the same genus of Brahman as the Real Brahman, but who
are respectively unreal, insentient, and limited,—may appear
to exist, from the stand-point of an ignorant person.
Accordingly, the words ¢ real’, etc., serve to distinguish the
Brahman meant here from the other Brahmans.

‘Real’ etc., construed as defining attributives.

But when the passage is regarded asa definition, it
serves to distinguish the one Brahman from the upadhis
which belong to a different genus altogether. Elsewhere,
for example, the sruti has defined the Infinite (Bhuman) by
distinguishing It from all ordinary consciousness which is
triple {tripu#), . ¢., which always comprises the thres ele.
ments of perceiver, perception and percept. The Chhando-
gas read as follows;
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 Where one sees nothing else, haars nothing
else, and understands nothing else, that is the
{nfinite,” *
Here the sruti teaches that the Infinite is that thing in
*which the threefold consciousness of one seeing another is
absent and thus points to the Reality which is beyond all
ordinary experience by distinguishing It from everything
else. Similarly, here, too, we may understand that in the
words freal, * etc., the sruti defines Brahman to be untinged
with unreality and so on by way of distinguishing Him
from all that is unreal.
‘Real, ’ etc., define Brahman by mutual
government.

Now, when construed as mere (specifying) attributives,
the three words—* real,” ¢ consciousness,’ and ‘infinite '~
combine together by way of governing the meaning of one
anuther and point to the essential nature of Brahman.

To explain: The word freal,’ which means absence
of badha or liability to prove false, denotes three kinds of
reality, namely—(1} Pratibhasika or pertaining to illusion,
{2) Vyavaharika or pertaining to practical or ordinary life,
(3) Paramarthika or absolutely true. In the case in which
the mother-of-pearl is mistaken for silver, the silver does
not prove false so long as the illusion (pratibhasa) lasts, and
this sort of reality is therefore spoken of as Pratibhasika,
Earth and other elements of matter, as also the body (sarsra)
and other material compounds, do not prove false in our con-

p——

# Chhand, Dp. 7-24-1,
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sciousness of practical life, and their reality is therefore
spoken of as Vyavaherika or pertaining to ordinary or
practical life. Not proving false even after the attainment
of the knowledge produced by the Vedanta (Upanishad), the
reality of Brahman is Peramarthika or absolutely true, The®
word ‘real’ applied to the three kinds of reality alike,
points here to Brahman, as it is governed—i.z., as its applica-
tion is restricted—Dby the words ¢consciousness (jnana)’
and  infinite (ananta).’ The real of the illusory and the
ordinary consciousness are neither conscious nor infinite.
Even the word * juana (knowledge or consciousness),’ applied
alike to Consciousness (Chit) and to the vrittis or modes of
buddhi, points hete to Brahman whose essential nature is
Chit or Consciousness, since the use of the word is restricted
by the words *real’ and “infinite.’ Certainly, unlike Brah-
man, the buddhi-vattis or states of mind are neither
absolutely real {abadhya),—i. ¢., beyond all liability to prove
faise,—nor devoid of the three # kinds of limitation. The
word ‘infinite’, too, applied alike to the ekesa which is
unlimited in space and to Brahman who is devoid of all
kinds of limitation, applies to Brahman alone when its use
is restricted by the words ‘real’ and °®consciousness,’ for
the reason that akasa is neither consciousness nor absolutely
real. Thus governing one another, the tbhree words *real,’
‘consciousness’ and ‘infinite’ point to Brahman whois
immutable, conscicus, and secondless, So the teachers of
old say:

* Vide unte pp. 245, 246,
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 Where one sees nothing else, hears nothing
elss, and understands nothing else, that is the
Infinite,” *#

Here the sruti teaches that the Infinite is that thing in
*which the threefold consciousness of one seeing another is
absent and thus points to the Reality which is beyond all
ordinary experience by distinguishing It from everything
else. Similarly, here, too, we may understand that in the
wards ‘real,’ etc,, the sruti defines Brabman to be untinged
with unreality and so on by way of distinguishing Him
from all that is unreal.

*Real, ' etc., define Brahman by mutual
governnrent, .

Now, when construed as mere (specifying) attributives,
the three words—*real,’ ¢ consciousness,” and ‘infinite '—
combine together by way of governing the meaning of one
ancther and point to the essential nature of Brahman.

To explain: The word ‘real,’ which means absence
of badha or liability to prove false, denotes three kinds of
reality, namely—(1) Pratibhasika or pertaining to illusion,
(2) Vyavaharika or pertaining to practical or ordinary life,
(3) Paramarthika or absolutely true. In the case in which
the mother-of-pearl is mistaken for silver, the silver does
not prove false so long as the illusion {pratibhasa) lasts, and
this sort of reality is therefore spoken of as Pratibhasika.
Earth and other elements of matter, asalso the body (sarsra)
and other material compounds, do not prove false in our con-

pr——

* Chhand. Up, 7-24-1,
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sciousness of practical life, and their reality is therefore
spoken of as Vysvaharika or pertaining to ordinary or
practical life, Not proving false even after the attainment
of the knowledge produced by the Vedanta (Upanishad), the
reality of Brahman is Peramarthika or absolutely true. The®
word ‘real’ applied to the three kinds of reality alike,
points here to Brahman, as it is governed—i.e., as its applica-
tion is restricted—Dby the words *consciousness (jmana)’
and * infinite (ananta},” The real of the illusory and the
ordinary conscioasness are neither conscious nor infinite.
Even the word ¢ jrna (knowledge or consciousness),” applied
alike to Consciousness (Chit) and to the vrittis or modes of
buddhi, points hete to Brahman whose essential nature is
Chit or Consciousness, since the use of the word is restricted
by the words *real” and *infinite.’ Certainly, unlike Brah-
man, the buddhi-vrittis or siates of mind are neither
absolutely real (abadhya),~—. ¢., beyond all liability to prove
false,—nor devoid of the three® kinds of limitation, The
word ‘infinite’, too, applied alike to the akasa which is
unlimited in space and to Brahman who is devoid of all
kinds of limitation, applies to Brakman alone when its use
is restricted by the words ‘real’ and °¢consciousness,’ for
the reason that akesa is neither consciousness nor absolutely
real. Thus governing one another, the three words *real,’
consciousness’ and ‘infinite’ point to Brahman who is
immutable, conscious, apd secondless. So the teachers of
old say:

® Tide unts pp. 245, 246.
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1«Raal’ means immutable, jnana(knowledge)’
means consciousness, and ¢ infinite’ means
one, Thus by the three words is Brahman
denoted.

*Of the three words, the word “ infinite™ denotes Brahman
by merely excluding all else, whereas the words “real " and
“consciousness” refer to Brahman by primarily signifying ir
themselves immutability and consciousness and incidentally
excluding falsity and insentiency (jadya) as the Vartikakara
has said* There the Vartikakera has szid that the
idea of exclusion is not the primary import of the
sentence and that it is derived from another source of
knowledge. This other source of knowledge is the inex-
plicability of a coexistence of the pairs of opposites—reality
and unreality, consciousness and unconsciousness.

It is true that the relation (here imported) of substance
acd attribute is not real; still, it does form a gateway to
the knowledge of Brahman in His true nature in the
same way as a reflection, which is false in itself, leads to a
knowledge of the real ohject, or in the same way as the
seeing of a woman in a dream indicates the good that is to
come. In so far as from the three adjuncts we thus geta
konowledge of the essential nature of Brahman, they
constitute a definition of Brahman.

Brahman defined as the Real.

Or, each of these adjuncts is in itself an independent
definition of Brahman. The unreal,—namely, ajnana and

* Vide ante p, 48,
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its effects,—being excluded by the word *‘real,’. there
remains one thing alone, the indivisible (akhasda} Conscious-
ness, 4. ¢, Brahman. The attribute of reality, which has
thus hinted at the esseniial nature of Brahman, is itself
an effect of ajuena and therefore false; and as such it is
excluded by the very ward ‘real.’ The kataka* dust, for
example, when dropped into the muddy water, removes
the muddiness, and itself disappears. Or, to take another
example: a drug swallowed for the digestion of the food
already eaten causes the digestion of itself and of the food.
1t should not be supposed that, asthe attribute of reality
is thus excluded, it will follow that Brahman is false. For,
unreality has been already excluded. On the disappearance
of the kataka dust, for example, the former muddiness does
not again appear; nor, when the drug has been digested,
does the food again become undigested. Both reality and
unreality having been thus exciuded, the result is to define
that Brahman is attributeless. Does any one imagine that
such a thing is non-existent? He should not; for then the
Thing cannot be Existence (Sat) and the Self (4tman).
The Chhandogas declare ¢Brahman is Existence and the
Self.' Having begun with the Reality under the designation
¢ Existence (Sat} '—in the words « Existence alone, my dear,
this at first was "'—they read ¢ That is real (satya), That the
Self (Atman).”t Thus the very thing that is here (in the

* The clearing-nut, a seed of the plaut Strychnos Potatoram,
which Leing rulbed upon the inside of the water-jars occasions
 precipitation of the earthy particles ditffused through the
water and removes them.

f Uhhth Up- 6'9 ‘4!
34
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Taittiréya-upanishad) spoken of as “real’ is in the Chhan.
dogya-Upanishad declared to be Existence and the Self,
Certainly, Existence cannot be non-existent, any more than
light can be darkness. We have already refuted the idea
‘of the non-existence of the Self by citing the bhashyakara's
{Sankaracharya's) words.* Moreover, Brahman cannot be
non-existent, because He is the basic reality whereon rests
the illusory notions of reality, falsity, and so on. There can,
indeed, bs no illusion without an underlying basic reality.
To this end, the Chhandogya-Upanishad first expounds,
as the opponent’s view, the theory of Non-existence in the
words,  On that, verily, some say that Non-existence alone
this at first was, one alone without a second ; from that
Non-existence the existence was born ;" then it condemns
that theory in the words “ How, indeed, my dear, can it be
thus?, he said, how can existence bz born of Non-exist-
ence ? ;" and then finally it concludes with the theory of
Existence, as its own, in the words ¢ Existence alone, verily,
my dear, this at first was, one alone without a second."+ And
this theory alone is consistent with experience. If, on the
other hand, Non-existence were the upadana or material
cause of the universe, (i. ., if the universe is made up of
Non-existence), then the whole universe would present itself
to consciousness in association with nons-existence,—thus:
earth does not exist, water does not exist, and so on, But
the universe 1s not so regarded. 'Wherefore, Brahman, the
Cause of the Universe, is Existence itself, Just as in the
Chhandogya are expounded the merits and faults of the

I

¥ Vide ants 3, 263, tO0p. cit. 6:2-1, 2,
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theories of Existencs and Non-existence in regard to
Brahman, the Cause, so also here in the Taittiriya Upani-
ghad will be expounded the merits and faults of the theories
of Existence and Non-existence with reference to Brahman
in His aspect as the Inner Self (Pratyagatman)

* Non-being, verily, doth one bzcome if he
doth Brahman as non-being know. Brahman
is|—if thus one knows, they then as bsing
Him do know."*

The Kathas also read, “ ¢ He exists’—thus alone is He to be
known. "} Therefore, though actually devoid of the attri-
bute of reality or being, still, as the basic reality whereon
rests that illusory notion, Brahman is Being,—Existence
itself.

{Objection) :—1f a thing cannot exist in either of the only
two possible alternative modes of existence, no other mode
of existence is indeed possible. On this principle, we think
that it does not stand to reason that Brahman is devoid
of both the attributes, reality and unreality.

(Auswer) :—Not so. It is possible, a5 in the case ofa
eunuch (napumsaki). A eunuch is neither of the male sex
nor of the female sex. So here.

(Objection) :—The existence of this third class of persons
is proved by immediate or sensuous perception.

(Answer) :—1f so, Brahman also is known from the sruti
(to be neither real nor unreal.)

» Taitt. Up. 2.6. {Katha, Up, 6-13.
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{Obfection) :—But, in the words * Brahman is real, ” the
sruti says that Brahman is denoted by the word *real’ and
thus admits of the attribute of reality.

(Answer) :—No, because of the sruti declaring that Brah-
man is beyond speech in the words, * whence all words
turn back.”* But the word ‘real’ which in common par-
lance is applied to the real of our ordinary consciousness,
and which, on the strength of the attribute of such reality
falsely ascribed to Brahman, excludes the opposite attribute
of unreality, points to the real Brahman, the mere Existence
devoid of both the attributes, just as a person extracts by
one thorn another that has pierced into his sole, and then,
casting aside both, leaves the sole alone. Thus, the defini-
tion that ¢ Brahman is real ' is faultless.

Bralhman defined as Consciousness.

(Objection) :—As jnana (knowledge, consciousness), Brah-
man may be concerned in an act, J#ana may mean either
that by which something is known, or the very act of
knowing. In the former case, Brahman becomes an
instrument in the act of knowing, and in the latter He
becomes an act. But, properly speaking, Brabman cannot
be either. ¢ Partless, actionless, tranquil ;"1 in these words
action is altogether excluded. Therefore the definition of
Brahman as jusna is fallacious.

{Answer) :—Not so. Like the word ‘real (satya},’ the
word * consciousness (juana)’ also is a lakshana, an indicator.
The root, in itself, denotes only a mode of mind (buddhi-

* Sveta. Up. 6-19, tTait, Tp. 2-4
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vritti), Accordingly in the Upadesa-sahasri it is said :

“The Atman's semblance (sbhasa} is the
agent, and the act of buddhi is the meaning
of theroot. Both these, combined together
without discrimination, form the meaning of
the word ¢ knews.' Buddhi has no conscious-
ness, and the 4¢man has no action; so that,
properly speaking, neither of these can alone
be said to Anow." ¥

The word ‘jnena’ which denotes primarily the buddhi
or mind having consciousness reflected in it, and manifest-
ing some sense-object as sound, touch, and so on, ascribes
to Brahman the attribute of cognition, with a view
first to exclude inertness and insentiency (jadatva) from
Brahman and then to indicate the true nature of Brahman
as devoid of even that attribute, {. 2., as the Pratyagatman
{Inner Self), as the Eternal Consciousness. All this has
heen clearly explained by the Vartikakara.t The sruti says:

« Sight is indeed inseparable from the seer.”}
“As a mass of salt has neither inside nor
ontside, but is altogether a mass of taste,
thus, indeed, has the Self neither inside
nor outside, hut is altogether a mass of
knowledge."§
In these passages the sruti declares that the Self is one
Eternal Pure Consciousness, and it is the actionless Self of

¥ Op. cit. (Verse) xviii. 53-54. t ¥ide nnte p. 257.
I Bri. Up. 4-3.23, § Ihid. 4513,
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this mature that is hers hinted at by the word ¢jmna
(conscipusness) . Therafore the definition that Brahman is
Consciousness is free from all faults.

Brahman defined as the Infinite.

{Objection) :—The definition that Brahman is the Infinite
excludes the threa kinds of limitation, so that, it follows
that Brahman has the absence of limitation for its attribute.
To say, for instance, that there is no pot here on this piece
of land is to signify that the piece of land has the abssnce
of a pot for its attribute. Accordingly, the passage cannot
point to one Indivisible Essence {akhasda-eka-rasa),

(Answer) :—When limitation of Brahman by ‘a second
thing is excluded, even abhava or non-existence as
something distinct from Brahman has bzen excluded: so
that the word ‘infinite’ first predicates of Brahman an
asseciation with abhava or non-existence,—which iz itself a
product of maya,—with a view to exclude limitation, and
then excluding, on the principle of the kataka dust,* even
that abhava, it points only to the One Essence, the One
Existence. Thus alone can we explain the sruti which says
elsewhere, ' Existence alone, my dear, this at first was.”
Therefore the definition of Brahman as the Infinite is
faultless. Accordingly the Vartikakara says:

¢ As the Self is the womb of time and space,
as the Self is the All, as nothing else exists, the
Supreme Self is absolutely infinite.

® Vide ants p. 265,
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There can be indeed no limitation of the
Uncreatad Reality by the fictitious. Time and
other things (we experience) here are all ficti-
tious, because of the sruti * mere creation of
speech is all changing form.' " *

Other definitions of Brahman.

On the same principle of construction that has been adopt-
ed in interpreting the expression *Brahman is real,’ we
should construe, as forming each an independent definition,
such words as 'bliss (ananda),’ ‘self-luminous {svayam-
jyotis),” *full (pursa),’ occurring in the passages like the
following:

# Consciousness and Bliss is Brahman.”

# There he becomes the sslf-Juminous Purusha, "

“ Full is That, Full is This. ” §
Accordingly, bliss and other attributes should be gathered
together in this connection, Such plurality of definitions
is due to the plurality of the popular illusions—concerning
the nature of Brahman—which bave to be removed; and
Brahman is not, on that account, of many kinds, It is the
Unconditioned (Nir-visesha) alone that all the definitions
ultimately refer to.

The principle of the gathering together (upasamhara)
of bliss and other defining adjuncls in this conneftion has
been discussed in the Vedanta-sstras III. iil. 11-13 as
follows:

* Tait. Up. Vartikn, Brahmavalli, 134135,
+ Bri. Up, 89.28, § Ibid. 4.39. §Ibid 51.1,
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(Qusstion) :—The Taittirfya-Upanishad describes the Sup-
reme Brahman as ¢ Bliss,’ ¢ Real,’ and so on in the follow-
ing passages: ‘Bliss is Brahman ;" * Real, Consciousness,
Infinite is Brahman.” The questionis: Is it necessary or
Dot necessary to take into account these attributes of Brah-
man when studying the teaching of the Aitareyaka and
other Upanishads concerning the Supreme Brahman,
as contained in such passages as * Consciousness (prajmsna)
is Brahman ? '**

{(Prima facie view):—Not necessary, because such attribu-
tes are peculiar to the Vidys (upasana) inculcated in that
particular upanishad, as in the case of the attributes like
“the Dispenser of blessings.'—To explain: In the
Upakosala-Vidys, Brahman is spoken of as ¢ the Dispenser
of blessings, " ¢ the Dispenser of Light, "'t and so on, while
in the Dahara-Vidya, He is spoker of as ¢ one of unfailing
desires and unfailing purposes.”’; But the attributes
mentioned in the one Vidya are not to be taken into account
in the other. A similar assortment should be made here
in the case of ¢ bliss’ and other attributes.

(Conclusion) :—The two cases are not quite analogous.
Since the attributes such as * the Dispenser of blessings "
are mentioned where specific courses of contemplation are
enjoined (for specific purposes), each group of attributes
should be held quite apart from other groups in strict
accordance with the injunctions. DBut the attributes such
as * bliss’ are calculated to give rise to a knowledge of Brah-
man, and, as such, they do not form subjects of injunction.

®Ait. Up.53. §Chha, Up. 4158, 4 §Ibid, B-L-5.




A*ahf] BRAHMAN DEFINED. 213

Accordingly, since there is no room at all here for injunction
pointing to a particular assortment of attributes, and since
all of them alike are calculated to lead to a knowledge of
Brahman, they should all be taken inte account in
determining the essential nature of Brahman,

Brahman is unconditioned.

That Brahman is unconditioned has been discussed in
the Vedanta-sutras, I11. ii. 11-21 as follows:

{Question) :—1s Brahman conditioned or unconditioned ?

(Prima facie view) :—* This Brahman is four-footed :"* in
suchk words as these the sruti declares Brahman to bz
conditioned. ¢ Not gross, not subtle:"| in these words the
sruti declares Brahman to be unconditioned. Therefore,
Brahman actually exists in both ways.

(Conclusion) :—It is the Unconditioned that is taught in
the scriptures, inasmuch as it is the Unconditioned that
other sources of knowledge cannot tell us anything about.
On the contrary, Brahman, condilioned as the author of
the universe, can be known by a process of inference such
as the following: the earth and all other things must have
8 cause because they are effects. Therefore, when in the
upasana section the conditioned Brahman is presented for
contemplation, the sruli only reiterates the nature of
Brahman as ascertainable from other sources of knowledge.
But that is not the idea concerning the nature of Brahman
which the sruti aims, in the main, to inculcate. We should
not, however, suppose that DBrahman really exists in both
ways, as made out respectively by inference and from the

* Olha. Up. 3-18-2 Bri. Up. 388
33
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stuti,  To say that one and the same thing is both condi-
tumed,nnd uiconditioned is a contradiction in terms. Thus,
masmuch as the notion that Brahman is condmoned does
not oonstltute the chief aim of this teachmg, it must be 8
mere illusion; and therefore Brahman is in reahty
unconditioned, It is this Brahman, the One Indivisible
EHssence, that is referred to in the passage *Real,
Consciousness, Infinite is Brahman.’



CHAPTER V.
SUMMUM BONUM.

Having thus explained the mature of Brahman in the
first foot (quarter) of the verse which is calculated to
unfold the meaning of the aphorism ¢ the knower of Brah
man reaches the Supreme,' the sruti proceeds to explam
in the remaining portion of the verse, the nature of the
knowledge and of the attalnment of the Supreme referred to
in the aphorism,

. @ 37 ART et oo <Am | Hisw wal
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2. *...Whoso knoweth the one hid in the cave
in the highest heaven attains all desires together,
as Brahman, as the Wise.”

He that knows Brahman—of the nature de.;';cﬁb'ed
above—abiding in the cave in the highest heaven
attains all desires without any exception: he enjojrs all
the pleasures that one may desire, he enjoys them all

What it is to know Brahman.

{Objection) :—As one with the knower, the Supreme
Brahman cannot be a thing that the knower may seek to
attain, And since thereis no {knowerj other thap Brahman,
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how can it be said * whoso knoweth the one hid in the
cave,” and so on }—(5).

If Brahman and the Self be identical, there can be no
knower, nothing knowable, no knowledge, How can there
be a knowing of Brahman at all ?

(Amswer) :—All staternents as to the knowing of Brahman,
as to the attainment of all desires, and as to mukti, are
figurative. The Vartikakara says :

The knower attains the one who is (ever) attained, by
the mere cessation of nescience on attaining to the consci-
ousness of the absence (in Brahman} of unreality and other
such attributes as have been set up by his ignoraunce
of (the true nature of) Brahman as real etc. “Thus alone
does a person come to kunow (Brahman) though already
known; thus alone does the Self come to be liberated
though already liberated; thus alone does nescience cease
to exist though really it never existed. I can swear thrice
to it.* So, with the vision obscured by agency and other
attributes ascribed (to the Seif) by avidys, one fails to see
Brahman in His true nature as real, etc,, though He
is onie’s own Inner Self. Wherefore, when on the cessation
of avidys the vision is fully open at all times, one devours
away all notions of duality such as the knower, and sees the
Inner Self {Pratyagatman).—(S)

Just as a person comes to know that heis the tenth
man on hearing the statement ‘thou art the tenth,” t

#i e, I aasert this on the anthority of the seripturcs which
say * One alone without a second ” and so on—{A),
¥ Vide anie the note on page 206,
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though evideatly the knower, the thing known, and know-
ledge are not really different from one another, so also, in
pursuance of the teaching of the sruti, a person may come
to know also that he is himself Brahman. So long, how-
ever, as he does not know that he himself is Brahman, the
illusien that he is a jiva does not cease by the mere
knowledge of Brahman (the Cause}. He should, therefore,
know that one's own Inner Self fhid in the cave’® is id-
entical with Brahman.

The Avyakrita as ‘the highest heaven.'

The cave (guha, from the root ‘ guh '==to hide)—the
buddhi (the intellect},—is so called because therein are
hidden all things, such as the knower, knowledge, and
the knowable; or because the human ends, enjoyment
and liberation, are thercin hiddet. In the buddhiis the
highest heaven, . ¢., the highest akasa (lit., the bright
onc) known as the Avyakrita, the Undifferentiated.
That (the Avyckrita),* indeed, is the highest + akasa,
because of its nearness to * Akshara’ (the Supreme Brah-
man} as shown in the following passage :

“Here, O Gergt, in this Indestructible
One (Aksharz) the akasa (Avyakrita) is
woven like warp and wool.”}

® Here follows the reason why akaes {vyoman) is interpretod
to mean the Avyakrita, not the clement of matter known ms
akasa—{A).
¥ The materinl akasm is low in comparison with the Avyakrita;
tho Istter may, therefore, ho spoken of as the highest nkasp,—(A)
IBri. Up. 3-8-11,
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5o $péakity of Brahman being *hid in thé cave
fn tha highest Kéaven,™* tha sruti reférs to the stats of
thiisgs  they are. For, there is no evidence that any one,
tther than Brahmdn defined s real, 6tc., dwélls within the
botldti, The devotse, having then {on hea.ring the teachiiig
Bf the fruti) completely withdrawn his mind from all things
that are not real, etc., enters into what dwells'within the
miind and redlides the Self {4tman), the Real.—(S).

That is to say, on hearing the teaching of the sruti that
Brahméan, who is deveid of all conditions of cause and effect,
lies hidden in the Avyaskrita, the cause of Buddhi, the
devotee who belongs to the highest class of the students of
Brahma-Vidys,-—, ¢,, whose mind is {urned away from all
unreal, insentient and limited objects (which are painful in
themselves) completely (i, e, without cherishing the least
doubt 6f misconception regarding their real nature)—first
¢onceives Brahman as the Cause; and then, seeing that all
#fhects ds well as their absence {abhava) are mere illusions
having no real existence apart from Brahman, the Cause,
fihd secing also that Brahman, the Cause, is not distin¢t from
Brahman who is neither the canse nor the effect, he comes
to the conclusion that the Witness of the buddki is really
none other than Brahman who is the Real, Consciousness,
the Infinite, and Bliss,—(A).

Thus, with a view to point out the means of realising the
unity of Brahman and the Self, the sruti has taught to us—

ifi the words “hid in the cave, in the highest heaven,”—

*1 ¢, ia the Avyakrita. The Avyakrita is Brabman unknown
(ajnata). When removed by ignorance from the Self, i. o, when
unrecognised az one with the Self, Brahman ig called the
Avyakrita and forms the Cause ofthe wholo universe (i)
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that Brahman who is beyond all causes and eﬁects,
lies in the Avyakrita,—in the Brahman tlut abides m
buddhi—as the cause lies in the effect.—(S. & A),

The ‘cave’ is the five kosas (shesths of the Self) in. .

their aggregate. So we have elsewhere said:

« Behind the physical body there is prasa; be.

hind prana, there ismanas; behind that again

is the agent (kartri) ; behind this again is the

enjoyer (bhoktri). This series is the cave.” *
The Avyakrita, the cause of these five kosas, is here
spoken of as the ¢highest heaven,' The nature of the
Avyskrita has been described by those who are acquainted
with the tradition as follows:

“ The nescience concerning Atman, with a

semblance of consciousness in it, is the Avya-

lerita, the cause of the two bodies (the gross

and subtle bodies, the sthula and swkshma

sariras),”
And the sruti also shews—in the words *¢That, verily,
the Avyakrita then this was.”{—that, before evolution,
this whole universe was the Avyakrita. To be the Avya:
krita is to be in an unmanifested condition. On account of
Its similarity to akasa in so far as both are alike incorporeal
(amurta), the Vsjasaneyins speak of the Avyakrita as akasa
in the Akshara-Brsbhmasa, where Gargi putsa question
and Yajwavalkya answers :

{Question):— In what is the skasa (Avyskrita) woven,

like warp and woof 7" } '

* VedantaPanchadasi, 3-2. + Bri, Up, 147, I Ibid, 38.7,
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(Amswer):—* Here, indeed, in the Akshare, O Gargi, is
the gkasa wovea like warp and woof, ™ *

Asthe cause of the five elements of matter (including
skasa commonly so called, the air, and so on) this (Avya-
krita) akesa is the highest. The Supreme Brahman abides
in this highest akasa. It is no doubt true that the universe
including the Avyakrita and the five elements abides in
the imperishable Supreme Brahman called Akshara, since
the universe is superimposed upon Him who is the basic
reality underlying all. Still, the buddhi (intellect) of the
seeker of knowledge (realisation} dismisses from its view
all external objects of sense (sound, etc.,) and entering within
through the annamaya and other kosas up to the Avyakrita,
it realises the true nature of Brahman as transcending the
universe. It is, therefore, from the standpoint of the cne
who seeks realisation, that Brahman is spoken of as though
He were abiding in the Avyskrita, here spoken of as * the
highest heaven.”

Or, } the words ‘cave’ and ‘heaven’ may be con-
strued as put in apposition to each other. Then the
“cave’ is the Avyakrita-gkasa itself; and being the
Cause and the subtlest, the Avyaknrita, too, has all
things contained within It in the three times (past,
present, and future). Within this cave of the Avya-
krita, Brahman lies hidden.

Such is the construction put upon this part of the passage
by some commentators.—(A}.

* Bri, Up. 3—8-11.

$1i. ¢, instead of constrning ‘cave’ and ‘licart’ 2z Vyadhi-
karnna, as referring to two distinet things, one being lorated in
the other.—{4.)




Am. L ] sushiust BonuM. a8

, They construe ‘cave’ and * heaven,’ as we have seen, in
two ways: (1) as vyadhikarana, referring to two distinct
things, to buddhi and (Avyakrita) Brahman respectively,
whereof the latter is located as it were in the formez, as the
cause (such as clay)is located (5. ¢., is constantly present)
in all its effects (such as pot) ; (2) as samanadhikarama, as
referring o one and the same tbing, the Avysksita Brahman
being the cave wherein all things are contained, as the
effcets are all contained in the cause.—(T').

The akasa of the heart as the *highest heaven.’

Now Sankaracharya proceeds to give what he considers
to be a better interpretation :—(A).

But it is proper to understand by ‘‘the highest
heaven” the heaven or gkasa* of the heart, inasmuch
as ‘the hzaven’ is intended as vijnana-anga, as an
aid to the realisation or immediate knowledge (of Brah-
man). That the * heaven® or gkasa of the heart is the
highest is clear from another passage of the sruti which
says

*“ And the akasa which is around us is
the same as the akasa which is within us;
and the ukasa which is within us, that is
the same as the akasa which is within the
heart.”t )

The (material) gkasa in the heart is supreme when
compared with the skesa outside the heart. It is the
akasa wherein the buddhi rests.—(5)

*¢ 5., tho materisl (bhuta) akasn encloged in the hearb~—(A},
t Chha, Up, 3-12-7,8, 9,

56
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The thumb-sized akasa which, as all know, exists within
the heart-lotus is itself spoken of as ¢the highest heaven.'
It is but proper to speak of the akasa in the heart as the
highest one when compared with the akasa outside the
body and the skass within the body, inasmuch as the akasa
within the beart is the seat of the samadhi and the sushupti
states of consciousness which are free from =all pain,
whereas the other two are seats of the jagrat (waking)
and svapna {dream) states of consciousness. In that akasa
lies the ‘cave,’ the buddhi, so called because the triple
consciousness—comptising the knower, knowledge and the
known,—as well as the jiva's enjoyment and liberation
caused respectively by illusion and discrimination, are
located in the buddhi.

In the material akasa of the heart lics the buddhi (the
understanding) ; and in the buddhi dwells Brahmarn; i. ¢.,
Brahman is manifested in the buddhi.—This interpretation
of the passage stands best to reason. For, then, it amounts
to saying that as one with the Seer,—with the Witness,
with the Self,—Brahman is the Immediate (aparoksha).
Otherwise, 4. ¢., if the passage be interpreted to mean that
Brahman dwells in the Universal Being (Samashti), 4. ¢.,
in tbe Avyakrita or Mays, it would follow that Brahman is
remote (paroksha}. Then, owing to its remoteness, the
knowledge thus imparted cannot remove the illusion of
samsara which is a fact of immediate perception, Because
the sruti intends to teach that, as one with the Seer or the
Immediate Consciousness within, Brahman is immediate,
dwelling in every one's own heart, therefore we should
understand that the akasa of the heart is the ‘heaven’ here
spoken of. Then alone can the stuti impart to us an
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immediate knowledge of Brahman.—(A)

. Brahman ‘hid in the cave '’ 1s one's own Self.

In this ‘heaven’ of the heart there is the cave, the
buddhi or understanding; and there (in the cave) is
Brahman hidden; which means that Brahman is
clearly perceived through the vritti or state of the
buddhi. In no other manner,* indeed, can Brahman
be related to any particular time or place, inasmuch as
He is present everywhere and devoid of all conditions.

The Self {Atman) is spoken of as lying in the buddhi
because the idea that the Self is the doer and the enjoyer
has arisen from His contact with matter {i. ¢, with the
antak-karana, the inner sense, the buddhi}, or because
Brahman is perceived through the state (vritti) of the
buddhi free from Tamas and Rajas, as the sruti elsewhere
says By manas alone can Brahman be seen.”{ The
buddhi is spoken of as a cave because those who have
turnad their mind inward see Brahman quite hidden in the
buddhi, beset with kama and avidya.-(S).

Brahman is said to be hidden in the buddhi because it
is in the buddhi that Brahman is perceived. It is, indeed,
there that Brahman dwells as the Inner Self. Though
Brabman is one’s own Self, He is not perceived by those
whose minds are directed ountward, veiled as He is
by kama, avidys and so on. But He is perceived by
those whose minds are turned inward, since in their case
the veil of kama and avidya is torn away.

# than as boing clearly perceived through the buddhi~(A)
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With a view to remove the duality involved in the idea
that the Supreme Brahman is knowable by the knower,
the sruti here teaches that the Knowable i * in the cave in
the highest heaven,” i.c., in the knower. *—(8).

(Objection) :—If jiva and Brahman, the knower and the
Knowable, were identical, then, since jiva is a samsqrin, it
would follow that Brabman also is a samsarin, and then
nobody would seek to attain Brahman.—(A).

{Answer) :—He who has been all along treading the path
of ends and means, enters at last, in his own Self,
the Supreme, whe is altogether unrelated to ends and
means.—(S). .

That is to say, the jiva, the samsarin, who has all along
been acting with the hope of attaining svarga and other
objects of desire by means of sacrificial rites, realises at
last as one with his own Self the Supreme Brahman,
~xho is neither an end nor a means. When even the
samsarin thus ceases to be a samsarin, where 1s room for, the
objection that our interpretation makes Brahman a sam-
sarin by speaking of His identity with jiva who is a sam-
sarin.—(A).

Attainment of the Supreme Bliss.

What of him who thus realises Brahman?—He en-
joys all desires, i.c., all desirable pleasures, without any
exception. Does he enjoy them alternately one after
another as we enjoy sons, svarga, and the like? The
sruti answers: No; simultaneously he enjoys them all

® i, e., again, that Brahman is the same as the Witness and no
more, and that the Witness is the same as Brahman spd ne

more.~(Aj.
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amassed together at one and the same moment in one
single consciousness, which, like the sun's light, is
eternal and inseparate from the true nature of Brahman,
and which we have described as Real, Consciousness
and Infinite, This is the meaning of the words ** to-
gether, as Brahman.” The enlightened sage becomes
Brahman; and, as Brahman Himself, he enjoys all
pleasures simultaneously, not like the man of the
world who enjoys pleasures one after another,—his
true Self being limited by an upadhi and so forming
a mere reflection asit were like the sun’s image in
water, and partaking of the nature of samsara, while
his pleasures are dependent on dharma and other
causes, on the eye and other sense-organs.—How then
{does he enjoy the pleasures) 7—In the manner men-
tioned above : he enjoys all pleasures simultaneously,
as he is identical, in his true essential nature, with
Brahman the Omniscient, the Omnipresent, the
Universal Being; while his pleasures are not de-
pendent on dharma and other causes, or upon the
eye and other sense-organs.—‘The wise’ means ‘ the
omniscient.” Indeed, nothing short of omniscience
can be properly called wisdom. Himself being omni-
scient and Brahman, he enjoys all pleasures. The
word ‘iti’ (in the original = thus), added to the
mantra at the end, is intended to mark the close of the
mantra quoted.

So long as the consciousness of agency remains, there can
be no enjoying of all pleasures at one moment. According-
ly the sruti says that he enjoys them all as Brahman,
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If the sruti be interpreted to mean that he enjoys all the
pleasures along with Brahman,—thus implying duality,—
then Brahmar would not be one with the Inner Self. It
is not even possible to think that the Supreme Brahman,
defined as ¢ Real, Consciousness, Infinite" is external to the
Self, + Since the word * saha’ is 8 mere particle, * it cannot
be contended that the word means * along with' and nothing
else. So, the passage means that the sage who has known
Brahman enjoys all pleasures simulfancously, When all
that is unreal, etc., has been removed by the right know-
Jedge of Brahman, there exists nothing else except the
Self (4tman). Accordingly, as Brahman, the wise, the
sage attains all pleasures at one and the same moment,
Nothing else besides the Inner Self is found abiding within
the cave of the heart, Wherefore, to him who has real-
ised Brahman {defined as Real, Consciousness, Infinite),
Brahman is the same as the Inner Self and none other.
To shew that there exists none to be known and aitained
other than the wise man himself, * Brahman® and ¢ the wise'
are grammatically put in apposition to each other, thus
denoting that the two words refer to one and the same
thing. By the ome consciousness which admits of no
sequence, he comprehends all pleasures occurring in a
sequential order, as the sruti elsewhere says:

+# But as to the man who does not desire, who,

not desiring (and} freed from desires, is satis-

fied in his desires, or desires the Self only,”

etc. f
At the beginning, at the end, and in the middle, the minds

*® A particle {nipatn} can have more meanings than one,—(4)
t Bri. Up, 4-t=b,



'A;;u. I ] ' SUMMUM BoNUM. 287

working in all the innumerable bodies are indeed permeated
by the one undifferentiated Consciousness experiencing none
separate from the Self. Since the knower of Brahman has
attained all desites, which are the stimuli of all kinds of ac-
tivity, he no longer enters on any pursuit whitever, for want
of a motive. Avidya is the source of all desires, and all acti-
vities grow out of desires, Activity gives rise to Dharma
and Adharma, and these give rise to the body which is the
seat of evil. Therefore, in the case of the wise sage,
immediately on the destruction of avidya follows 2 complete
ceseation of all the phenomena (of mind) which are the
main-springs of all activity.—(S).

In the words ¢ he attains all pleasures,” etc., the sruti
explains what the attainment of the Supreme is which was
spoken of in the aphorism. The knower of Brahman
attains simultaneously all pleasures experienced by all be-
ings of life, The man without the knowledge puts on, one
after another, bodies of different kinds as the result of his
own actions (karma); and then, in the form of jsva,—a
reflection of his own true Self caused by his connection
with the upadhi, like the sun reflected in water,—he enjoys
pleasures through the eye and other sense-organs as
the Vartikakara has explained above.

(Objection) —A mantra in the Mundaka-Upanishad de-
clares the existence of two sentient entities in the body, in
the following words:

#Two beauteous-winged companions, ever
mates, perch on the self-same tree; one of the
twain devours the luscious fruit ; fasting, the
other looks on."” *

* Op, cit. 3—1—4,
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Of the two, it is the jiva, the enjoyer,~limited by the upedhi
and forming as it were a reflection of the true Self, and
having only one body—who comes by enjoyment; whereas
it is by the Witness, the non-enjoyer, the Absolute Conscious-
ness called Brahman, who, as free from all upadhis, is pre-
sent everywhere,—it is by Him that the whole world of
objects of enjoyment is illumined. This is common to the
wise and the ignorant alike. Under such circumstances,
we ask, on what special ground is it spoken of as the result
attained by the wise man?

(Answer) :~We answer: the wise man, realising that
Brahman who illumines all objects of enjoyment is one
with himself in his true nature, feels quite happy. But the
ignorant man does not feel in that way.

(Objection) :—Just as the pleasures of all beings are illumin-
ed by the consciousness of Brahman, so, teo, all the miseries
of all beings may be illumined by that consciousness. By
this’ consciousness of the miseries, the wise sage may also
feel pain,

(Answer) :—No, because of the absence of all taint of
misery in Brahman, the Witness. Accordingly, the Kathas
read:

“ Just as the sun, the eye of all the world, is
not besmirched with outer stains seen by the
eyes; so, that one inner Self of all creation is
never smeared with any pain the world can
give, for it standeth apart.”

(Objertion) i—Neither is Brahman affected by happiness
any more than by misery.

Katha-Tlp. 5—11,
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{Answey) :—True. Brahman is not affected by happiness.

But bliss is the very nature of Brahman, as the sruti declares:

¢ Bliss is Brahman, he knew.” ¥

* Consciousness and Bliss is Brahman.”t
Though Bliss is the very nature of Drahman, it puts on
the form of a sensual pleasure (vishayananda) when limited
by a state of mind (chitta-vritti). In his longing pursuit
after an obje¢t of desite, a man feels miserable on
failing to obtain it; but when at any time that object is
obtained in virtue of a past merit (punya), his longing for it
ceases, and then his mind is turned inward and thrown into
a peculiar sattvic state (vritti), THe mind in that state com-
prehends a portion of Brabman's Bliss within, and this
limited Bliss is called vishayenanda, the sensual pleasure.
This is the meaning of the Brikadaranyaka when it says:

“This is His highest bliss. All other creatures

live on a small portion of that bliss.™;
It is these sensual pleasures (vishaysnanda}—those small
bits of Brahman's Bliss snatched by the sattvic vrittis and
experienced by all living beings from Brahnua (the Four-
faced) down to the plant—which are here referred to by the
sruti in the words * he attains all desires”.  “Desire™ here
means that which is desired. [t is pleasures, not miseries,
that are desired by all beings of life. The Brahimavid, the
person whe has realised Brahman, disregards, in virtue of
his right knowledge, all limitations in these pleasures which
are due to the vrittis or states of mind ; and then he realises
as Brahman that residual essence which has been thus liber-
ated from alf limitation and whose essential nature is Bliss

* Taitt-Up. 3—6. t Bri-Up, 3—9—28,
1 Op. cit. 4==3=32,

32
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and Bliss alone. Then, he feels happy in the perennial
thought that all that is worth achieving has been achieved
and that all that is worth attaining has been attained. Itis
this happiness which distinguishes the wise sage from the
ignorant. .



CHAPTER VL
THE INFINITE AND EVOLUTION.

The relation of the sequel to the foregoing.

The subject-matter of the whole valli {Book 11),
expressed in an aphoristic form in the Brahmana pass-
age (Chapter IT) *“The knower of Brahman reaches the
Supreme,” has been briefly explained in the mantra
(Chaps. I1I and IV). Again with a view to determine
at greater length the meaning of the same passage, the
sruti proceeds with the sequel which forms a sort of
commentary thereon.

Mantra and Brahmana.

The Veda consists of two portions, Mantra and Brah-
mana, * The Brahmavalli{ falls under the category of
Brshmara. Brahmara again is eight-fold, And the eight
varieties of Brahmasa are enumerated by the Vajasaneyins!
as follows :

1. Hikdsa or story—* Bhrigu, the son of Varuwma, once

approached his father Varusa,” § and so on,

* Mantra and Brolimans ave thus distinguished : Mantrs is
that portion of the ¥eda whicll consists of prayers or hymns or
words of adorntion nddrexsed to a deity ov deities and intendid
for recitation, Brehwmarw is that portion of the Veda which
contuing rules for the cmploymeut of the mantrus at various
sacrifices, detniled explunatios of these sacrifices, their origin
and menning, with illusteations in the way of storics and
legends,

t Or dnundavalli as Sunkargcharya calls is. (1),

+ Bri, Up. 2—=14, § Tuittic Up, §-1.
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4. Purdsa ( cosmogony } :—the portion treating of sarge
and pratisarga, primary and secondary creations: such ag
¢ ‘That from which all these creatures are born," ete. ¥

3. Vidyd or Upasana :—the contemplations, such as are
epjoined in the words * Whoso shonld contemplate these
great conjunctions thus declared,” etc.

4. Upanishad or instrugtion in the secret wisdom :—In
the Lesson XI (Exhortation) in the Sikshavalli, it has been
said ¢ This is the secret of the Vedas."”,

5. Slokas or verses:—such as those to be quoted in the
sequel of this Book, 4nanda-vallf,

6, Sittra or aphorism—suck as ¢ the knower of Brahman
reaches the Supreme.” § )

7. Amueyydhhydng or a short succinct gloss, such as ¢ Real
Consciousness, Infinite is Brahman,” ete.,® where the
words of the swira are succinctly explained one after
another.

8, Vydhkydna or a clear exhaustive exposition of that
point in the anuvyskhyana which needs further explanation.
The passage forming the text of the present chapter is a
Vyakhyana, because of the evolutien {srishti} being described
there with a view to explain how Brahman is infinite as de.
clared in the Anuvyakhyana. So the Vakyavrittikara says:

“ Do thou know That which the sruti (first)
declaresto be infinite, and to prove whose
infinitude 1he sruti then says that the universe
is evolved from it.”

‘The evolution which will serve to shew that Brahman
is infinite, the sruti describes as follows;

® id,  f Iid 1-8. § Dbid. 111 § Dhia.2-1. % Ibid,
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3+ From That, verily,—from This Self—is
akasa (ether) born; from akasa, the air; from the
air, fire; from fire, water; from water, earth;
from earth, plants; from plants, food: from
food, man.
Brahman is absolutely infinite.

Now, in the beginning of the mantra it has been
said “Real, Consciousness, Infinite, is Brahman®.
How can Brahman be real and infinite?

It has been taught in the mantra that one’s own Self is
Brahman who is the Real, Consciousness, and the Infinite;
who is beyond the five kosas; who is the Fearless; who is
described in the sastras as invisible” and so on, Then the
question arises, how can Brahman be such ? —(S) That is
to say, like all things which are marked by the threefold
limitation, Brahman is also a thing divided from other
things, and like them He must be finite, unconscious and
uareal. How can Iirahman be the Real, Consciousness,
and the Infinite P—(A)

We answer : * Brahman is infinite in three respects—

* Brohman being the cawse of time, spree, and all, He ig in-
finite in all three respects, and as suech He is the Resl and
Consciousness; so that it is how neeessary to show first that He
is the cause of all; and when it is shewn that Hrahmen is
infinite in all three respects, it will necessarily follow that He is
the Renl und Cousciousness.—(S).
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in respect of time, in respect of place, and in respect
of things respectively. Akasa for example, is infinite *
in space ; for, there is no limit to it in space. But
-Akasa is not infinite either in respect of time or in
respect of things—Why !—Because it is an effect
{karya).+ Unlike akasa, Brahman is unlimited even
in respect of time, because He is not an effect. What
forms an effect is alone limited by time. And Brahman
is not an effect and is therefore unlimited even in
respect of time. So, too, in respect of things.—How
is He infinite in respect of things 7—Because He is in-
separate from all. That thing, indeed; which is seperate
from another forms the limit of that other; for, when
the mind is engaged in the former, it withdraws from
the latter. The thing which causes the termination
of the idea of another thing forms the limit of that other
thing. The idea of the cow, for instance, terminates at
the horse; and because the (idea of) cow, thus termi-
nates at the horse, the cow is limited, finite. And
this limit is found among things which are separate
from one another. There is no such separation in the
case of Brahman, Heis therefore unlimited even ir
respect of things.

Here one may ask: How is Brahman inseparate
from all —Listen. Because He is the cause of all
things, Brahman, indeed, is the cause of all things,—

¥ Because wkesa is the prukriti or meterial canse of ail tha
exipta in spa~e. An effect is, indeed, o part of the cause, anc
doen not exist elaewhere outride the eanse.—(8).

ti. e, it ia born in time. And wkasw is not infinite as o thing -
for, there are other things Lesides akuwsa. '
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—time, akasa, and so on.

{ Objection ) :—Then Brahman is limited by other
things, in so far as there are other things called effects.
{dnswer) :—No, because the things spoken of as
effects are unreal. Apart from the cause, there is indeed
no such thing as an effect really existing, at which the
idea of the cause may terminate; and the sruti says; *
“ (All} changing form (vikara) is 2 name, a creation of
speech,” etc, (vide ante p. 247). So, in the first place,
as the cause of akasa, etc., ¥ Brahman is infinite in
space ; for, it is admitted by ail that akasa is unlimited
in space. And Brahman is the cause of akasa. From
this it may be concluded that(4tman} is infinite in
.respect of space. Indeed an all-pervading thing is
never found to arise from that which is not all-pervad-
ing. Hence the Atman's ahsolute infinitude in point
of space. Similarly, not being an effect, Atman is in-
finite in point of time; and owing to the absence of
anything separate from Him, He is infinite in respect
of things. Hence His absolute reality.

Since thus the threefeld infinitude of Brahman and the
unreality of all causes and effects have to be clearly shewn
in the sequel, we should understand that it is the true nature
of Brahman as real, etc., which the sruti expounds in the
sequel by way of describing the evolution of the universe,

# What is resl or not imaginary cannot be limited by what is
imaginary; and that time, cte., ave imaginary is shewn in the
sruti quoted here.—(8)

$ and therefore one with all things.
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and that the evolution does not form the main subjeét-
matter—(S. & A.).

Identity of Brahman and the Seif.

“From That" : ‘That’ here refers to Brahman as
described in the original aphoristic expression. “ From
This Self”: ¢ This’ here refers to Brahman as subse-
quently, defined in the words of the mantra. From
Brahman who has been first referred to in the aphoris-
tic passage of the Brahmana section and next defined
in the words “ Real, Consciousness, Infinite is Brah-
man,”"—from Him, from Brahman here, from Him
who is spoken of as the Self (4tman), is akasa born.—
Brahman is indeed the Self of all, as the sruti else-
where says ‘“ That is real, That is the Self.* Ang thus
Brahman is Atman.—From Him, from Brahman who
is here in us as our own Sell, is akasa born.

Since in the words ¢ the knower of Brahman reaches the
Supreme,’ the sruti tells us that by mere i;nowledge of
Brahman one attains Brahman ; and since the word ¢ wise *
in the expression ** as Brahman, the wise,"is put in apposi-
tion to ¢ Brahman,’ thus showing that Brahman and the wise
man are one and the same, we understand that 1the Self and
Brahman are identical. And inthe passage we are now
construing, ‘ That' and ¢ This' are put in apposition to
each other ; so that, here also, the sruti evidently implies the
identity of Brahman and the Self. Indeed the word ¢ Self'
does not primarily denote anything other than our own
Inner Self. * From me all this is born ; in me it is dissolv-
ed in the end; alope I support all this:™ these words of

* Chha. Up, 6—B8—7,
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the seripture also, speaking of the Self as the cause of the
universe, point to the identity of the Self and Brahman,
since there cannot be two causes of the universe.—(S).

The Thing spoken of as ¢ Brahman ' and * Supreme”’ i
the aphorism is here referred to by the word ¢ That” signify.
ing remoteness. And the Thing spoken of—as * Real * stc.,
and as ¢ hid "—in the verse just preceding the passage we
now interpret and forming a sort of commentary on the
aphorism is here referred to by the word * This’ signifying
proximity or immediateness. *Verily' shews certainty. These
three words imply that the Thing spoken of in the aphorism
and the Thing spoken of in the verse are one and the same,

Or,—the word ‘ That' denoting remoteness (parcksha)
points to the Thing in Its aspect as Brahman which is
revealed by Sruti. The word ¢ verily’ signifies that such
Brahman is declared in all Upanishads. The word ¢ this’
implying immediateness (pratyaksha) denotes the aspect of
the Thing as one’s own immediate consciousness. To make
this clear, the word ‘Self’ is used. The words ¢ That’
and ¢ This,’ put in apposition to each other and referring
to one and the same thing, imply oneness (tadatmya ) of
the Self and Brabman. It is this oneness that is signified
in the preceding verse by the words ¢ Brahman' and * wise'
being put in apposition to each other and thus referring to
one and the same thing.

Brahiman is the material cause of the universe.

That the Supreme Brahman who is the Inner Self of all
living beings is the prakriti or material out of which the
ether (akasa), air, and all other born things are made is
denoted by the ablative-case-termination *from.' Pasini

38
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says that the ablative denotes the prakriti, the material, o
which the thing that is born or comes into being is mad
up. *A4kesa is born:” this means that akesa passe.
through birth, is the agent in the act of being borm ¢
coming into being. So, the ablative termination signifie.
that Brahman is the upadana-kaerana, the material canse, o
akasa, < Prakeiti’ literally means that of which the effec
is essemtially made, and it thevefore denotes the material cause
such as clay, It is {rue that even the poiter, the efficien
cause, has & share in producing the pot; still, in th
production thereof, the potter’s share is not so important
The potter, indeed, is not constantly present in the pot prc
duced, in the same way as clay is present. Thus, becaus
of the importance of its share in the production of the effect
the upadana or material cause alone is meant by the worc
! Prakriti.’

(Obfection) =—It is Mayas, not Brahman, that is the
material cause of the universe. So the Svetssvataras read

“ Maya, indeed, asprakriti man should know, '
and as the owner of Maya the Mighty Lord,” #

(Answer) :—The objection bas no force, because Mays i
only a sakti or power of Brahmanand as such has nt
independent existence, ‘That Mayz is only a sakti or powe
of Brahman is declared in the same Upanishad as follows

# Of Him is no result, no means of action;
none like to Him is seen, none surely greater.
In divers ways His power (sakti) supreme is
kymned, His wisdom (and) His might dwell
in Himself alone.”

* Op cit, 4—10. t Op. cit, 6—8.
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¢ Such men, by art of meditation, saw, in its
own modes concealed, the power of the
Divine.” *

No sakti or power can ever indeed detach itself from its
seat (asraya) and remain independent. Therefore, to say
that Maya, which is a power, is the prakriti is tantamount to
saying that Brahman who possesses that power is the pra-
kriti. The word ¢ Atman’ in the ablative case here refers
to the Parametman (Supreme Self), the Mahesa (Mighty
Lord), the Mayin (possessor of the Maya), the prakriti of
the Universe. From Him, from the Paramatman who is
the Mayin, akssz was born, That is to say, itis the Para-
matman Himself that is manifested in the form of the aks-
. sa, air, etc.

The three Theories of Creation.

The upadena or material cause such as clay gives rise to
a pot which is quite distinct from clay. The material cause
such as milk is itself transformed into curd. The material
cause such as a rope, combined with ignorance, turns out to
be a serpent. The philosophers of the Nyaya school
declare, on the analogy of clay and pot, that the universe
comprising earth and so on is newly created out of atoms.
(paramanns) ; whereas the Sankhyas declare, on the
analogy of milk and curd, that the Pradhena composed of
the gunas,—Sattva, Rajas, and Tamas,—transforms Itself
into the universe composed of Mahat, Abankara, etc, But
the Vedantins declare, on the analogy of rope and serpent,
that Brahman Himself, the One Partless Essence, the Basic

* Op, cit. 1—3.
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Reality underlying the whole imaginary universe, puts on,
in virtue of His own Maya, the form of the umiverse, Of
these three theories, the theory of creation and the theory
of transformation, the Arambha-vada and the Parimama-
vada, have been refuted in the Seriraka-Mimsmsa (the
Vedanta.sutras).

How far the Nyaya theory is right.

How then, it m;y be asked, to explain the theories pro-
pounded by the two great Rishis, Gautama and Kapila!
We answer thus: The two theories have been propoundec
to help the dull intelleéts and refer to secondary or mino
evolutions (avintara-srish#is), The Great Rishi, Gautama
taught the creation of earth, etc., out of the atoms, with ¢
view to impart instruction concerning jiva and Isvara to hirr
who, following the views of the Lokayatas or materialists
identifies himself with the body; who, not knowing tha
there is a self distinét from the body and going to svarga o
naraka, does not observe the Jyotish’oma and other sacri
ficial rites; and who, not knowing that there exists Isvar
whom he should worship, does not practise the contempla
tion of Isvara which leads him to Brahma-loka, Akasa
time, space, and atoms having been once evolved from th
Supreme Brahman, the First Cause, the process of furthe
evolution from that point may correspond to the accoun
given by Gautama and others of his school. Ho
is the Vedantin's theory violated by it? So far, the May
theory is not vitiated byit, inasmuch as Gautama'
false theory—false because it is drisya, an object of consc
ousness external to the Self—has been generated by the ver
Mays which gives rise to the illusion of samsara of wonder
ful variety in all beings of life from Brahma down to plant.
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How far the Sankhys theory is right.

On the same principle,—it may perhaps be urged,—the
Evolution described in the Vedenta (Upanishad) is also an
illusion. We admit that it is an illusion, and it is the very
object of the Vedanta to teach that the whole creation is
an illusion. Just as Gautama’s endeavour is to teach to the
duller intetlects {mandedhikarins) that there isa soul dis-
tinét from the body who is the doer okactions and who is
capable of going to svarga, so the great sage, Kapila,
taught the Sankhya-sastra with a view to impart to men of
average intellect {madhyamadhiksrins) a knowledge of the
Conscious Atman,—the mere Witness, free from agency
and attachment of every kind,~—and thus to prepare them
for Brabma-jsena. In the Sankhya-ssstra, Evolution in
some of its later stapes prior to the Evolution of
atoms is described in order to enable the student to disting-
uish between Chit and Achit, Spirit and Matter. Where
there is Brahmarr alone who is the One Partless Essence,
Maya sets up two distinct things such as chit (sentient)and
jada (insentient}, sets up many individual souls distinct
from one another, and sets up Gusas such as Sattva, Rajas,
and Tamas. The subsequent process of evolution may
correspond to the account given in the Ssokhya system.

Similarly, the Saivagamas treat of the evolution of eleven
tattvas or principles prior to the evolution of the twenty-
five described in the Sankbya, with a view to clear the
conception of Isvara, the object of all worship.

All accounts of Evolution contribute only
to a knowledge of Brahman.

The Sruti, however, has bere deseribed just z little of the
Evolution beginning with 4késa, only by way of illustra-



302 BRAHMA-VIDYA RXPOUNDED, [Ananda-Vaib.

tion. An exhaustive description of the evolution is indesd
impossible and is of no avail. This description of evolu-
tion is intended as a means to the knowledge of Brahman,
and this purpose is served by a description of even a part of
the evolution. That the evolution serves as a means to the
knowledge of Brahman is declared by Gaudapiddchérya in
his memorial verses on the Mawdtkya-upanishad as follows:

% Evolution as described by illustrations of
earth, iron, sparks of fire, has another impli-
cation; for, they are only means to the reali-
sation of the Absolute ; there being nothing
like distinction.™ *

No contemplation or knowledge of evolution in itself is
declared anywhere as a means to a distinct end, Nowhere
does the sruti say ‘*Let a2 man contemplate evolution;"
ar % the knower of evolution attains to well-being.” Hence
it i that all accounts of evolution given inthe sruti, the
smriti, the egama, and the purdwa have been accepted by
the Vartikakéra:

“ By whatever account (of evolution) a know-
ledge of the Inner Self (Pratyagitman) can be
imparted to men, that here {in the Vedic
Religion) is the right one; and there is no one
{process)fixed for atl.” {

There can be no rule that, of the various dreams seen by
many, a certain one alone should be accepted and not the
rest. Lel us not discuss more, lest we may say too much.

* Op. cit 3—14, t Bri. Up. Vartika, 1-4-402,
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Unreslity of Evolution.

Seeing that Brahman is inseparate from all, changeless,
one, neither the cause nor the effect, it is not possible to
maintain that evolution takes place in the Supreme Brah-
man Himself. All things other than Brahman should—
because of that very fact of their being other than Brah-.
man—be regarded as effects, And since Bahman is not the
cause,} there can be no canse of evolution, If the cause of
evolution lies in the very essential nature of Brahman,
then since Brahman's presence is constant, the universe
must be constant,—which cannot be; for (every thing
that is born has its birth in time and space, and) there
cannot be another time and another space in which that
time and that space can have their birth.—(S).

Evolution {of the universe from Brahman) was not (in
the past), because Brahman is not of the past; and Brah.
man was not of the past because He is the cause of
time.—(3) That is to say, Brahman, the alleged creator, is
unrelated (asanga) to anything else and is therefore unrela-
ted to the time past. And unlike pots, etc., Brahman is not
conditioned or limited by time. Such association with time
as is implied in the statement that He is the cause of time
is 2 mere mays.—(A). And the evolution {of the universe
from Brahman) will not take place in the future, since
{Brahman) is not of the future; and He is not of the future
because no change can ever arise in Brahman. Ewolution
does not take place in the present because Atman is ever
secondless and immutable. Therefore, from the standpoint

¥ ie, since Brahman is eternal and immuotable (Kulastha)-(A,
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of the real state of things, the evolution of the universe from
Brahman never was, nor is, nor is yet to be. It is quite as
meaningless to speak of the evolution as having taken
place in the past or as taking place now or as yet to take
place in the future, as it is meaningless to speak of an
atom as a camel. Therefore avidya alone is the cause of the
evolution,—(S.)

The universe, again, must have besn existent or non-
existent as such before its birth, It could not have been
non-existent, since then it could have no cause. If the
universe were non-existent, how could there bave been that
relation between it and the cause, in virtue of which the
universe should come inte being? Neither could the
universe have existed as such prior to its birth; for there
would be nothing new in the effect. Moreover, birth, des-
truction and other changes to which all things in the
universe are subject cannot themselves be subject to birth,
cestruction and so on, and must therefore be eternal and
immutable; for, to speak of the birth of birth involves the
fallacy of infinite regress fanavasthay: which isabsurd.-(S&A)

As the triple time (past, present and future) has its
origin in avidya, it cannot be the cause of the universe.
For the same reason, neither Karma nor Devas, nor Isvara,
nor anything else can be the cause. The birth of the uni-
verse, its continuance (sthiti} and its dissolution, al} these
occur every moment, The sruti indeed declares that the
creator (kartri) generates the universe by his mind and acts.
As a moon is generated by the eye-desease called timira, so
is akasa burn of Brahman tainted with avidyd, which has
neither a beginning nor a middle nor an end. What is
thus evolved cannot stand even for a single moment:
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whence ita permanence ! To the deluded vision it appears
permanent like the serpent generated by avidye out of the
rope. He who is attacked by the eye-desease (timira) thinks
of the moon-light born of it as something external to himself ;
similarly one looks upon the (universe) evolved {out of the
Self) as distinet from the Self—(S).
Akasa.

Akasa is that thing which has sound for its property
and which affords space to all corporeal substances.

The akasa thus evolved out of the material cause (upa-
dana)-—namely, Brahman combined witk Mays,—partakes
of the nature of hoth Brahman and Maya. Brahman bas
been described as Real, and this means that Brahman is
Existence; for, having started with the words * Existence
alone, my dear, this at first was,” the sruti concludes
“ That, the Existence, is Real.” ¥ Akasa partakes of (the
nature of Brahman as) Existence, inasmuch as it presents
itself to our consciousness as something exisiivg. Maya
means wonder; for, when houses, mountains, etc,, are
swallowed by a juggler, people say * this is maya.” Just as
the appearance of a reflected image of the vast expanse of
heaven in an imporous mirror of solid bell-metal is a
wonder, so the appearance of akasa in Brahman is a wender,
it being inconceivable how skasa can make its appearance
in Brahman who is impeneirable, who is the pure essence
of Bliss and Bliss alone, who is Real, Consciousness, and
Infinite. Since none but a juggler can swallow houses and
mountains, others call it a wonder; similarly, since none
of the jivas can create zkasa and other things which have
been created by Isvara, these things are a wonder to us,

* Chhn. 6.

39
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In 50 far as akasa is thus something wonderful, %t partakes
of the nature of Mays. But the power of akasa to afford
space to all (corporeal) things constitutes its own peculiar
nature.  Akasa is a wonderful thing affording space:” in
this form akasa presents itself to our consciousness as
partaking of the nature of Brahman and Mays. And it has
sound for its property. The echo heard in mountain-caves
etc,, is supposed to be inherent in akasa and is therefore
said to be the property of akasa.

Evolution by Brahman's Will and ldea.

The will (kama) and idea {sankalpa*) alone concerning
the evolution of akasa—which, as has been shewn above,
has mere sound for its property and affords space to all
corporeal substances — pertain to the Brahman endued
with Mays. His will (kema) takes the following form, #1
will create skasa,” His idea (sankalpa) is the thonght ¢ let
akasa (of the said description) come into being.” Brahman
being devoid of mind, it is true that no idea in the form of 2
mano-vritti or mode of mind is possible., Still His Maya,
the unthinkable ‘power (achintya-sakti), transforms itself

nto the two vrittis or modes called kema and sankalpa, will
and ides. That in virtue of His unthinkable power (sakti)
all experience is possible for Brahman though He is devoid
of sense-organs is declared by the srutiin the following

words:
Without hands, without feet, He moveth,

He graspeth; eyeless He seeth; {and)
earless'He heareth.” 1
All acts (karmas), which were done by sentient creatures
in a former-evolution and were then unripe, remain during

* — the imagining  + Svete-Up. 8-—10.
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the time of pralaya (dissolution of the universe) in the
Brahman endued with Maya and slowly ripen, When the
acts become ripe, He creates the world in order that the
creatures may enjoy the fruits of those acts. This has been
declared in the Tattvaprakasike, a digest of the teaching of
the Saiva-4gamas:

“ Out of mercy to all living beings who have
been wearied in samssra, the Lord brings
ahout the (Great Dissolution of all things
for the repose of those very beings. Again, .in
virtue of their acts having become ripe,
the Supreme Lord, out of mercy to the souls
{pasus), brings about creation and fructifies the
acts of the emboided beings.”

Therefore, owing to ths ripeness of the acts of living
beings, there arises in the Supreme Lord a desire to create
and an idea {sankalpa==the imagining} of the things that
are to be evolved in the creation. The things that are to be
evolved come into being just in accordance with the will
and the idea of the Lord. Accordingly, the Paramatman,
the Supreme Self, is described in the stuti as “One whose
desires are true, whose ideas are true.” Such being the
case, all the things come into being one after ancther ex-
actly as He thinks of them,

Vayu (the air.)

Thence, 4.., from akasa, comes into being Vayu,
the air, with two properties, the property of touch
which is its own, and the property of sound belonging
to akasa already evolved..

Of these elements such as gkasa, each is said to be
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possessed of one, two or more properties according as it is
the 4rst, second, and so on, in the order of evolution; for,
on the principle that every effect is pervaded by cause, each
of the succeeding elements is pervaded by the element or
elements preceding it in the order of evolution. The air
{Vayu) is not bomn of the skasa, because the latter is a mere
effect (karya). The air (Vayu) is born from 4tman assum-
ing the form of alusa. Therefore it is from Atman that
the air takes its birth. The same is true in regard to
the birth of other elements.—(S)

From Brahman associated with Mayz and having put on
the form (upadhi) of skasa which was first evolved, the air
was born. Maye and Brahman are the cause of all
things and, as such, are common to all, and therefore
it is on account of the special relation of the air to
Brabman's Upadhi of akesa as its proximate invariable
r ntecedent, that the air is declared to be born 'of akasa,
The property of the air is touch which is neither hot nor
cold. To carry away is the function of the air just as it is
the function of ak3sa to afford space. In the air, also, the
attributes of its cause are all present., The attribute of
existence expressed in the words * the air exists ' pertains
to Brahman. That paculiar nature of the air which is not
found in other things and is thereftre strange is an attribute
of the Mays. The noise made by the air blowing on the
sea-shore and other places is the attribute of sound pertain-
ing to akasa.

The sound which inheres in akasa as its property is
present in the air, etc., and the undiscriminating person
ascribes it to the air itself, and so om, just as a person
ascribes all the attributes of a garland to the serpent when
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he has mistaken the garland for the serpent (S. 115).

Fire.

In the same way we should interpret the lother passages,
such as “from the air, the fire is born,” and so on.

From the air was born fire having three attributes,
composed of the two preceding attributes and (the
attribute of) colour which is its own.

Luminosity is the special property of fire, and its function
is to illumine. In this case also, the existence of fire is the
attribute of Brahman ; its strangeness as something distinct
from all other things is the attribute of Mays. The * bkug
bhug” sound of the blazing fire is the attribute of akasa. 1t
is hot to the touch : this is the attribute of the air., Now
the touch and the sound of the fire are peculiar, distinct
from the touch of the air and the sound of akasa ; and this
peculiarity causes wonder and is therefore due to Maya.

Water.

From fire was born water with four attributes, com-
prising its own attribute of taste and the three preced-
ing ones.

The special property of water is sweet taste. The
attributes of the cause are also present in it, Thus, water
exists,  Qwing to liquidity which distinguishes it from all
the rest, it is somathing strange. In a curreat of water
flawing through rocky river-beds the ““bul! bui ! " sound is
heard, It is cold to the touch and white in colour.

Earth.

From water earth came into being, with five attri-
butes, comprising smell which is its own and the four
preceding attributes,



310 - BRAHMA-VIDYA EXPOUNDED, [ﬁmﬂda- V@m

From water, of the nature described above, was bomn
earth. Smell is its special property. Earth exists. 1t is
something strange on account of its solidity which dis-
tinguishes it from all the rest, By contact with a corporeal
substance the * Aafa! kafa!" sound is produced, It is
hard to the touch. Itisof various colours, black, green
and so on. Its taste is sweet and so0 on.

Thus has been described the evolution of the five ele-
ments of matter from skasa to earth.

Primary elements are only five.

(Question) :—The Kaushitaki-Up. (3-8) speaks of ten
bhwuta-matras or elements of matter. How is it that here the
sruti speaks of only fivef—(A)

{ Answer ) :—There ate only five primary elements of
matter such as akesz mentioned above. Nothing else, we
deem, exists besides the five elements, of which all causes
and effects are made up.—(S)

Brahman is not made up of matter.

Though earth is possessed of the four attributes pertain-
ing respectively to akasa and so on, yet it is not itself pre-
sent in those four elements. Similarly though the whole
universe is made up of Brahman, still Brahman is not made
up of the universe.—(S)

Thus has been established the proposition declared above,
that Brahman is Real, Consciousness, Infinite and Second-
less, and that in Him nothing else is experienced.—(S)

‘Evolution of material objects.

From earth plants were born; from plants, food ;
and from food, transformed into semen, was born man
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(ﬁurusha) with a form composed of the head, hands
and s¢ on.

Plants, food and man are formed of matter. Their
evolution here stands for the evolution of the whole universe
of material objects comprising mountains, rivers, oceans
and so on. Though the bodies of cattle and the like which
are born of sexual union are all ¢ formed of food’ (anna-
maya), still owing to the importance of the human being as
one qualified for the path of knowledge and works, the
sruti has here spoken of man among others. The import-
ance of man is thus declared in the Aitareyaka :

“ But in man the Self is more manifested, for
be is most endowed with knowledge. He says
what he has known, he sees what he has
known, he knows what is to happen to-
morrow, he knows heaven and hell. By
means of the mortal, he desires the immortal ;
thus is he endowed. With regard to the
other animals, hunger and thirst only area’
kind of understanding. But they do not say
what they have known, nor do they see what
they have known. They do not know what
is to happen tomorrow, nor heaven and hell."”

Evolution of the Viraj and the Sutra,

fn declaring the evolution of matter and material objects
the sruti tacitly implies the evolution of the Vitaj whose
body is made up of material objects in the aggregate. So,
the Variikakera says:

Then came into being the Virdj, the manifested God,
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whose senses are Dis and other (Devatds or Intelligences),
who wears a body formed of the five elements (quintupled
== panchikrita), and who glows with the consciousness
« I am all."" And prior to the evolution of the Virsj must
have occurred the evolution of the Sttra #; for, the Virsj
could come into being after the Sttra had come into being.
The sruti elsewhere speaks of ithe Satra as the basis of the
Viraj; and therefore, since the evolution of the Viraj is here
mentioned, the evolution of the Sttra also must have been
meant here. Moreover, the srtati will speak of the Intelli-
gence (i, ., the Satra) in the words ¢ Intelligence increases
sacrifice; * and this shows that the evolution of the Sttra
also is implied here. Further the sruti will refer to the
Sutra as * Life, sight, hearing, mind, speech,” distinguishing
Him from “food {anpa)” t etc., and will also enjoin the con-
templation (upasana) [ of the Sufra in the words * Intelli-
gence, as Brahman the eidest, do all the Gods adore.”
Here * Intelligence™ cannot refer to the mere act (of
knowing) since a mere act cannot be an object of contem-
plation and cannot be gualified as ¢‘Brahman the eldest ’,
Neither can it refer to the individual soul, because one
cannot contemplate oneself, Nor does the word denote
Brahman, the first cause, because the first cause cannot
be spoken of as Intelligence (Vijwdna), Therefore, the
word * Intelligence * denotes the Sutra and it is the contem-
plation of the sutra that is there enjoined. As the sutra will

* The Sutratman (the Thread-Soul},’the Cosmic Intelligence,
the Hiranyagrabbs, having for His upadhi or vebicle the
totality of the subtle bodies,

1 §=l * 9—p
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be thus spoken 8f as an object of contemplation, the evolu.
tion of the Sutra is also implied in this ¢onnection. Piror to
the evolution of the Viraj (the effect) the Sutra remains
undifferentiated from the ane Existence, the Paramatman,
the Cause of the Sutra; and, therefore, though ap effect,
the Sutra does not manifest Himself as an effect. After
evolving the effect ({the Viraj) as clay evolves the pot, the
Sutra hecomes as it were the effect. That is to say, in the
form of the Viraj the Sutra becomes visible, DBut as long
as the effect is not evolved, the Swutra is prajssna-ghana,
pure and simple consciousness; i, e., He abides as a mere
potentiality of intelligence and motion (vij#éna and kriya)
in Brahman, the first cause, because of the absence of a
vehicle through which to manifest Himself as the Universal
Intelligence or as individual Intelligences, as Samashéi or
Vyashti, When conditioned by the effect {Viraj), the Sutra
manifests Himself as the Universal Intellizence and the
individual Intelligences—(S. & A.).

Akasa is net unborn,

The evolution of akasa from Brahman has been discussed
as follows, in the Vedanta-sutras (IL. iii. 1—7).

(Question) :—The question at issue is, whether akasa is
eternal or has a birth.

(Prima facie view):—The sruti says ¢ From Him, from
This here, from the Self, is ekasa born,” The akasa here
spoken of is eternal and has no birth. Tor, it is hard to
make out the three necessary canses of its birth,~namely,
the samavdyin or material cause, the mimitte or efficient
cause, and the asamivdyin or other accessory causes, DBut
the sruti spsaks of it as having been born irom Atman

40
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simply because it possesses the attribute 8f existence like
those things which are admitted to have been horn of Atman.
Therefore the akasa, which has neither a beginning nor an
ead, is not born.

(Conclusion):—All Upanishads proclaim aloud, as if by
beat of drum, that, the one Thing being known, all else ig
known. This dictum can be explained only if akasa also is
born of Brahman and, as such, js one with Brahman in the
same way that the pot is one with clay; but not otherwise.
Moreover, akssa must have a bitth because it is separate
from other things, like a pot etc. The proof of its separate-
ness from other things lies in the well-marked distinction
betwzen it and the other things such as the air. Against
this it may parhaps be urged that Brahman is distinet from
other things and yet has no birth. We answer that Brah-
man is one with all and that it is not possible to shew that
Ye is distinct from anything whateoever. And, moreover,
the sruti speaking of the birth of skasa will be respected if
we maintain that it has a birth, As to the contention that
it is impossible to make out the three necessary causes of
its production, it is wrong io say so, because, though
according to the Nyaya theory of mew creation (arambha-
vada) the three causes are necessary, they are not necessary
according to the theory of illusion (vivarta-veda}. On
these grounds we maintain that akasz is born from Brahman,
the Cause.

The air is not unborn.

In the Vedanta-sutra (II. iii. 8) the question of the birth

of the air is discussed as follows:

{Question).—1s the ait (vayu) eternal, or is it born of any.
thing else?
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(Prima facic view):—It is only in the Taittiriyaka that the
air is spoken of as born from akesa. And this birth is only
figurative, inasmuch as, when treating of creation, the
Chhandogya speaks of the birth of fire, water, and earth,
but not of the air. It may be asked, how can the Taittiriya
passage be regarded as figurative in direct contravention to
the well-recognized principle that omission in one place
cannot render nugatory what is expressly declared in another
place? In reply we say that the passage should be under-
stood in a figurative sense because it contradicts another
statement of the sruti. Inthe Brihadaranyaka, for instance,
it is said “This Intelligence (Devats) whom we speak of as
Vayu never vanishes”, * Decause the destruction of Vayu is
thus denied in the sruti, and because the denial of destrue-
tion is incompatible with birth, we maintain that the air is
unborn,

(Conclusion): It is true that the Chhandogya does not
speak of its birth; still, on the same principle + on which
we understand in one place the attributes mentioned in
another place though they are not expressly declared in the
formar, we may rezard the birth of the air as declared in the
Chhandogya, seeing that all that is said in the Taittiriyaka
have to be vnderstood in the Chhandogya, As to the
statement of the srati that Vapws never vanishes, it should
not b: construed quite 85 literally. Occurring in a sec-
tion davoted to upssana or contemplation, it only serves
to extol the Intelligence {Davata). Al the arguments, too,
by which the birth of akesa has been established apply to
the present case aliks. It should not be supposed that, as
having been evolved-from akasa, the air is not CD!l:LlE‘?_}!?D_C!ed

# Op. Cit. 1=5—22 1 Vide ants pp, 4647,
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in Brahman and that threfore by knowing Brahman we
cannot know the air; for, it will be shewn in the sequel
that Brahman Himself takes the form of every antecedent
effect and so forms the cause of the succeeding effect: so
that, here too, as having assumed the form of ekasa, Brah-
man Himself is the cause of the air. We therefore conclude
that the air has a birth.

Brahman has no birth.
( Vedanta-sutra II.iii. g).

(Question) :—Now the question arises, has Brahman a
birth or no birth.

(Prima facie view):—** Existence alone this at first was.” #
The Existence liere spoken of, 1. e., Brahman, must have
a birth, because all causes must have a birth, as for
instance akasa,

(Conclusion) :—Brahman, the Existence, has no birth;
ior, it is hard to conceive a cause that can produce DBrab-
man. In the first place non.existence cannot be the cause,
because of the denial ‘“how can existence be born of non-
existence ! * Neither is existence itself the cause of
Existence; how can a thing be the cause of itself? Nor
can gkasa or the like be the cause of Existence; for, skasa,
etc., are themselves born of Existence. And as to the
induction that every cause must have a birth, it is invali-
dated by the sruti  That Ons, the Self here, is great and un-
born.” + Therefore Brahman, the Existence, has no birth-

How fire is evolved from Brahman.

The Vedanta-sutra (I1. iii, 10) discusses the birth of fire

as follows:

(Question):—* It created fire: ”*¥ in these words the Chhan-

* Chha. 6-2. + Bri Up. 4-4.22,
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dogya speaks of fire as born of Brahman, while the Tai-
ttirfya declares fire to have been born of the air. There
arises the question, Is fire born of Brahman or of the air?
(Prima facie view):—The Taittiriyaka passage admits
of the interpretation that fire comes affer the air, and

it may therefore be concluded that fire is borm of Brah-
man,

{Conciusion) :—The word *barn' oceurring in a previous
sentence has to bz understood in the sentence ¢ from the
air, fire;” so that the sentence cannot but mean primarily
that fire is evolved from the air as its material cause. By
harmonising the Chhandogya and the Taittiriyaka state-
ments, we arrive at the conclusion that it is out of Brah-
man assuming the form of the air that fire is evolved.

Water is evolved from Brahman.

With relerence to the evolution of water, the Vedanta-
sutra (I1. iif. 11) discusses the question as follows:

(Question):~—Is water born of Brahman, or of fire?

(Prima facie view):—It is true that both the Chhendogya
and the Taittiriyaka upanishads declare tl:at water is born
of fire. DBut we cannot accept this statement, since two
things so opposed to each cther as fire and water, which
can never coexist with each other, can be related as cause
and effect.

(Conclusion) :—Though the gquintupled (panchskrita)fire
and water of our sensuous perception are opposed to
each other, still we should not suppose that the unquin-
tupled (a-panchsksita) fire and water, which are beyond our
sensuous perception and which are therefore kmowable
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through the sruti alone, are opposed to each other. Fur-
ther, we see that increase of heat produces perspiration.
Therefore, as taught in the two upanishads, water is born
oat of Brahman assuming the form of fire.

‘Food’ means earth.

The Chhandogya says, “they (waters) created food." *
This statement has been discussed as follows in the Vedan-
ta-swtra (1. iii. 12):

(Question):—What does * food’ mean? Does it mean the
element of matter known as earth, or does it mean the
eatable things such as barley ?

{Prims facie view) :—In common parlance the word ‘food’
is used in the latter sense.

{Conclusion) :—The word ‘food’ means here the element of
matter called earth, inasmuch as it occursin a section
treating of the evolution of the mahabhutas or primary
elements of matter. Further, the sruti says: “The red
colour of burning fire is the colour of fire, the white colour
of fire is the colour of water, the black colour of fire is the
colour of food.”4 It is mostly in earth, not in batley or rice,
that we meet with black colour., And the parallel teaching
is expressed in the Taittiriyaka in the words “from water,
earth.” On the strength of this parallelism, we may inter-
pret ‘food’ to mean earth. It should not be urged that this
interpretation is not warranted by the etymology of the
word *anna’ (what is eaten); for, the element of earth and
food being related to each other as cause and effect, they
are looked upon as one. Therefore the word ‘food’ here
signifies earth,

* Op. cit, 6-2-4. T Ibid. 6~d—1.
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Brahman is the essential cause of all evolved things.
(Vedanta-sutra, II, ii. 13)

{Question) :—1In settling the various points discussed above,
it has been assumed that every effect is evolved from Brah-
man Himself who assumes the form of the effect preceding.
The question we now propose to discuss is: Is it the akasa,
the air, etc, that produce their effects? or, is it Brahman
assuming the form of the akasa, the air, ctc,, that produces
the effects ?

(Pritea facie view ):—The first of the two alternatives
appears to be reasonable. In the words “ from skasa, the
air is born; from the air, fire,”” and so on, the stuti de-
clares that from the akasa, etc., unassociated with Brah-

* maa, the snceeeding things are evolved.

(Conclusign):—In the words * He who is within controll-
ing the akasa,”*  He whois within controlling the air,” *
the sruti denies the independence of the skasa, etc, Similarly
in the words “the light saw™ { * the waters saw,” { etc., the
stuti teaches that light, etc., are creators endued with
thougat; and this power of thinking is not possible in the
insentieat things which are quite independent of the intelli-
gent Brahman., Wherefore the cause of every thing is
Brahman Himself assuming the form of akasa etc.

Dissalution occurs in the reverse order of Evolution.
(Vedanta-sutra II. ifi, 14.)
(Question) :—Does the dissolution of things take place in
the same order in which they are evolved, or in a different
order ?

* Bri, Up. $—7 + Chha. 62,
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(Prima facie view) :—The order in which the evolution of
things takes place being once defined, the same order must
apply to the process of dissolution,

(Conclusion) :—If it be held that the cause is dissolved
before the effect, it would follow that the efect will remain

for a time without its material cause; which is absurd. On
the other hand, the Purana says:
* O God-sage, the world-basis, namely, earth,
is dissolved in water, water is dissolved in fire,
fire is dissolved in the dir.”
Thus the reverse order of evolution is equally well defined
in the Purasa as the order in which dissclution takes place,
We conclude therefore that dissolution takes place from
earth upward, the order of evolution being reversed here.

No Self-contradiction in the Sruti aste Evolution.
(Vedanta-Sutra, II,iii. 15.)

{Question) :—1s the foregoing order of evolution contra-
dicted or not by the following passage of the sruti:
« From Himrise life, mind, and all the senses,
wther, air, fire, water, and earth supporting
all,” =
(Prima fasie view ) :—The order of evolution from akasa
downwards is violated by the order given in this passage
wherein praxa, etc., are said to have been evolved prior to
akdsa, etc,
{Conclusion) :—* For, truly, my chiid, mind comes of
earth, life comes of water, speech comes of fire. ” { In these

® Mundakw-up, 2-1-3. + Chba. 6.5-4,
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words, the sruti declares that prasa, etc. are things com-.
posed of the elements of matter. They should accordingly be
classed with the elements of matter, and therefore there can
be no reference here to any special order of their evolution,
Moreover, the passage quoted above from the Mundaka does
not mean any particular order at all. There is no word or
particle in the passage signifying order, as there is in the
Taittiriya passage, ** from akasa is born the air” and so
on ; whereas the Mundaka passage is a mere enumeration of
things evolved, Hence no contradiction between the two
passages,

41



CHAPTER VIL
MAYA AND ISVARA.

Maya described,
Maya is the upadana or material cause of the whole uni-
verse which is made up of elements of matter and material
objects, from akasa down to man. Being itself the material
cause, Mays makes Brahman also, in whom it inheres, the
prakriti or material cause. The peculiarnature of Maya is
clearly described in the Nrisimha-Uttara-Tapanfya-Upa-
nishad in the following words :
“ And Mdyii is of the nature of dack-
ness (Tamas ), as our experience shows.
It is insentient ; it is ignovance itself;
it 15 infinite, void, formed of ¢ ihs,
pertaining to This heve, and reveal-

. ing It eternal, Though ever non-exisi-
ent, Mdaya appears fo the deluded as
if it wevz one with the Scilf. It shows
the being and non-being of This heres
as manifested and unmanifested, as
independent and dependent. *

To explam 1

-

* Op. cit. 9.

+ A clear explanation of this passage is given by Vidyaranya
in his commentary on the Upanishad, as also in the Chitradipa,
the sixth section in the Vedanta-Fanchadasi, The accompanying
explanalion is derived from Loth.—(Tr.)
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Maya as = fact of common experience.

Mays is of the nature of Tamas,—darkness, nescience
(ajmana). The proof of its existence lies in our own experi.
ence, as the sruti itself declares. So the common question—
how can ajsena inhere in Brahman who is pure conscious-
ness ?—is answered by an appeal to our own experience.
‘The association of Brahman (Consciousness} with Mays or
Avidya (nescience) is a fact of experience, and there is no
use putting the question. “It is insentient (jada), it is ignor-
ance;” in these words the sruti appeals to the facts of our
experience to prove the existence of Maya. All objects
other than the Chit or Consciousness, such as pots, are
insentient ; and this insentiency of the external ohjects is
none other than the insentiency experienced in sushupti.
When intellect fails to perceive a thing, people call it
ignorance (moha). ‘I am ignorant;' ¢ Thisis ignorant;’
the ignorance which manifests itself in this form is none
other than the ignorance which supervenes the Self in the
state of sushupti {deep dreamless sleep) ; and the ignorance
of the sushupti state, too, isa fact of every one’s experience,
Thus, the insentient and delusive Maya is experienced by
all people in their ordinary life. As all persons, from the
most intelligent down to children and cowherds, experience
the Mays, it is said to be infinite, i.e., universal. Like-
wise, the ignorance of the sushupti state is all-comprehend-
ing ; and there is nothing which does not come within the
sweep of ignorance even in the waking state. lgnorance
{moha) is therefore infinite (ananta). The infinite insentient
Maya, of the nature of ignorance, is thus a fact of every
man's experience, and therefore the teaching of thq' sryti
that Maya is the cause of the universe is not opposed ty
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experience. And it is with a view to give us to understand
the nom-duality of Brahman that the sruti teaches that the
whole universe is nothing but Maya (a strange inexplicable
phenomencn), of the nature of Tamas (darkness) or avidya

{nescience)
Maya as inexplicable.

. Though Maya isa fact of every one’s experience, it is
not real, because, from a rational point of view, it is inexpli-
cable (anirvachaniya), as the sruti has describedit in the
words ¢ Then 1t was not *asat,’ it was not *sat.””* We cannot
say thatitis ‘a-sat’, that it does not exist: because it is
present before consciousness. Neither can we say that it is
‘sat,’ that it exists: because it is denied in the sruti in the
words “ there is no duality whatever here”.t—Maye is in-
explicable from another point of view. Inthe state of
dreamless sleep there is in us no other light than the self-
Jaminous Chit or Consciousness, and Maya is experienced
as inhering in that pure Consciousness, as we bave already
seen. We are at 2 Joss to explain bow the insentient Mays
can thus inhere in pure Consciousness (Chit).

Maya as a non-entity.

It is from the stand-point of wisdom (vidys) or right
knowledge that Maya is declared in the sruti to be a non-
entity (tuchchha); for, in the vision of the enlightened,
Maya is ever absent.

It is in this Mays or Avidys experienced in the sushupti
that the whole universe, everything comprised in the vast
Evolution, is contained in the form of vasapas or latent
tendencies and impressions. Thus Maye is of three kinds
differing with the three stand-points of view. It is at all
times mon-¢xistent, 2 mere vosd (tuchchha), from the stand-

® Tgitt. Bra. 2-8-9 ¢ Katha-Up. 4-11.
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point of the sruti, which represents the right knowledge of
the enlightened. It is inesplicable from the stand-point of
reason. It is a fact from the stand-point of ordinary
experience,

Maya is rooted in the pure Atman,

(Objection) :—Where does the root of this Maya or Avidya
He? It cannot be in jiva, because jiva is subservient to
Avidya, he being a creature thereof, The question is, where-
in,—prior to the evolution of jsva and other things in the
universe—does Maya rest ? and what is that thing which
being an object (vishaya} of Avidya,—i, e., which being un-
known,—jiva and other things in the universe come into
being ? Neither in fsvara is Meya rooted ; for, He is omni-
scient in Himself and a product of Avidya. *

{Answer) :—Yes; for the reasons adduced above, Maya is
rooted neither in Isvara nor in jiva, On the other hand, it
pertains to This here; it is rooted in the pure Chit, in the
Absolute Conciousness, which shines forth self-luminous
to the whole world in the sushupti, constituting the basis
as well as the object of Avidys whereon rests all differen-
tiation of jsva and Isvara,

Maya tends to make Atman the more luminous,

It is no doubt evident from the fact of every one's experi-
ence expressed in the words ¢ I do not lkmow myself”, that
ajnana or nescience is primarily rooted in the Atman alone,
in the Absolute Consciousness, and that it is this Absolute
Consciousness which being primarily unknown, the universe
presents itself to Consciousness. This relation, however, of

* Thai is to say, Isvara as distinet from jiva is a being
ovolved from Chit by Avidya,
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Atman to Avidys never really detracts in the least from His
purity ; on the other hand, like clarified butter poured into
the fire, it only tends to increase His luminosity as its Wit-
ness. '

(Obfection) :—Then, as the blazing fire burns up the
clarified butter, 4tman may burn up Avidys; so that there
can be no Avidys at all ?

(Amnswery:—Yes: Avidya is ever non-existent,

{Objection) :—Then, how is it that Avidya is spoken of as
the cause of the universe ?

(Answer):—Though Avidyz is really non-existent, the
ignorant, who cannot discriminate, imagine that it exists and
that it is one as it were with the Atman. The non-existent
appears to the ignorant as if it were existent. From the
stand-point of the ignorant, therefore, Avidys may be
spoken of as’the cause of the universe.

Maya differentiates Atman into jiva and Isvara.

Mays or Avidya reveals the ‘being’ or existence of
Consciousness,—the locus as well as the object of Avidya,
—by way of constituting the object witnessed by Conscious-
ness and thus enabling Consciousness to shine forth, not-
withstanding that the pure Consciousness cannot in Itself
be spoken of either as being or non-being in the ordinary
sense of these terms; while, in the case of the ignorant,
Mays renders Consciousness non-existent by veiling It.
When Consciousness is manifested, it isa being; when It
is unmanifested it is a non-being. The Absolute undifferen-
tiated Consciousness, existing by virtue of Its own inherent
{§ower, becomes manifested by contact with Avidya, by way
of bringing that Avidys iuto light, just as light diffused in
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space becomes manifested by bringing corporeal objects into
light. Though Consciousness is self-luminous, stilt It
becomes unmanifested when the insentient preponderates,~
such being the very nature of Avidys. According as Atman
is manifested or unmanifested, He is independent or depén-
dent, He is the Jsvara or a jiva. Atman is independent with
reference to Mays in so far as, while able to manifest
Himszlf, He makes it appear to exist and contributes
to its creative power, (atthakriyaskarin). And Atman be-
comes dependent on Mays when Consciousness appears to
be subordinate to the Mays which abides in Him, and as
a result the Self is identified with th: Maya itself. Thus the
One Consciousness appears in the differentiated form of
jtva and Isvara, according as It is or is not associated with
ahankara (egoism).
Maya and the Universe.

Maya exhibits the being and non-being of the universe by
evolution and involution, by unrolling and rolling in, like &
cloth with painted pictures. Maya is dependent, inasmuch
as it is not perceived apart from Cousciousness, It is also
independent because it brings about a change in the Self
who is unattached. It converts Atman, who is immutable
and free from attachment, into the universe, and has also
created Jsvara and jiva out of a semblance of Consciousness.

Maya as & wonder-worker.

Without affecting at all the Immutable Self { Kufastha )
Maya creates the universe and 2ll. There is here naught
that is surprising to us, since it is in the very nature of
Mays to bring about the impossible, Just as liquidity
is an inherent property of water, heat of fire, hardness of
stone, so also the achievement of the impossible is an
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inherent property of Maya. It is not due to external causes.
One's mind is filled with astonishment at a juggler’s pheno-
menon so long only as one does not know that it is caused
by the juggler; once it is known, one rests satisfied that it
is a mere maya.

All questions arise against those only who maintain the
reality of the universe. No question can arise against
Maya becausa it is itself a question, a wonder. If you raise
a question against this question itself, I raise another
question against your question. Wherefore the questicn
should be solved, but it should not be attacked by a counter
question, Mayas, which isa wonder by its very nature,
is a question by itself; and all intelligent persons should,
if they can, try and find a solution for it.

The Universe is a Maya.

(Objection) :—That the universe is 2 Maye has itself yet
1o be made out.

(Answer) :—If so, we shall proceed to determine it. Let
us first see what sort of a thing that is which we call maya
in common parlance. That which presents itself clearly to
our mind, but which it is not possible to explain,—people
apply to that the term maya, as for instance, the indrajala,
the phenomenon produced by a juggler. Now, the universe
clearly presents itself to our consciousness ; but its expla-
nation is impossible. Therefore the universe isa mere
Mays, as you may see if you view the matter impartially.

Even if all learned men were to join together and proceed
to explzin the universe, ignorance stares them in the face
in some one quarter or anotner. What answers, for instance,
can you give to the following questions ?7—How are the
body, its sense-organs and the rest produced from semen ?
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How has conscicusness come to ba there ?—Do you say
that such is the very pature of semen ?—Then pray tell me
how you have come to know it. ‘The inductive method of
agreement and difference fails you here; for there is such a
thing as sterile semen. ¢ I know nothing whatever:” this
is your last resort. It is for this reason that the Great Ones
regard the universé to be a magic. On this the ancients
say: '“ what else can be a greater magic than that the semen
abiding in the womb should become a conscious being endued
with various off-shoots springing from it such as hands,
head and feet, and that the same should become invested
with the marks of infancy, youth, and cld age following
one ancther and should see, eat, hear, smell, go and come? ™
As in the case of the body, soin the case of the fig seed and
tree and the like. Ponder well. Where is the tiny seed, and
where is the big tree? Therefore rest assured that the
universe is a mays. As tothe Tarkikas (logicians) and
others who profess to give a rational explanation of the
universe, they have all been taught a severe lesson by
Harshamisra and others, Manu says that those things
which are beyond thought should not be subjected to argu-
ment, and it is indeed impossible to imagine even in mind
how the universe has been produced. Be assured that Maya
is the seed endued with the potentiality of producing what is
unthinkable. This seed, Maya, is alone present to consci-
pusness in sushupti or deep dreamless sleep.

Various views as to the origin and purpm
of Creatlon.

The Svetasvataras speak of the Mahesvara, the Great
Lord, as one who owns this Mays and excercises control
over it. That Heis the creator is also declared by the

L
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Svetasvataras in the following words :

“ From that, the magic Master (Mayin)
brings this all; in this another by His magic
power {Maya) is held in bonds.” *

As to the origin and purpose of Creation, Gaudapadacharya
states in his memorial verses on the Mandukya-Upanishad
the various views on the subject in the following words :

* Others who contemplate on Creation deem
it an expansion (vibhuti). By others Crea-
tion is supposed to be of the nature of 2 dream
(svapna) or mays. * Creation is 2 mere will of
the Lord ;' thus has been Creation determined
{by some). Those who contemplate on Time

‘ think that all beings proceed from Time.
Some say that Creation is for.the sake of
pleasure ; others hold that it is for sport. It
is the inherent nature of the Shining One
(Deva) : what desire can He have who has
attained all pleasures ? " *

To explain: * Several views are held as regards the nature
and purpose of Creation. One view is that the Isvara
creates the world with the view of manifesting His own
glory as the Lord of the Universe, s.¢., with a view to shew
how great and mighty Heis. This and other views to be
explained below as to the nature and purpose of Creation
are advanced only by those who study evolution, whereas
those who study the Absolute Truth lay no stress on evolu-
tion. The sruti says that ¢ It is the Lord who by His Maya

* Op. cit. 4B,  * Op, Cit.i. 7.9,
& The explavation is taken from the commentaries of Sunkara-
Charys, Anandegivi, and Vidyaranyu.
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shines in all the various forms.” + A juggler, for instance,
projects the magical thread in space (akasa); and thereby
ascending into the air, weapons in hand, he goes far be-
yond our ken, is there hacked by the sword into pieces in
battle, falls down in pieces on earth, and again rises up alive
in the presence of the spectators; hut these spectators do
not care to find out the truth or otherwise of the mays and
the phenomenon produced by the maya. Similarly, here, the
three states of consciousness, namely, sushupti, {deep sleep),
svapna (dream) and jagrat ¢waking state), are like the
magic thread projected in space by the juggler. The reflec-
tions of Atman in these states, called respectively the
Prajna(wise), the Taijasa(luminous), the Visva(penelrating),
and so on, may be compared to the juggler who appears to
ascend into the air by the magic thread. Entirely distinct
from the thread and from the man who ascends by it is the
juggler (mayavin), the real personage who has all the while
been standing invisible on the earth, veiled by his maya;
and like him is the Supreme Reality, the Fourth One lying
beyond the three states of consciousness. Consequently,
those Aryas (noble persons) who seek liberation take to
the study of the Suprems Reality alone, not to the fruitless
study of Creation. Therefore the various views here referred
to are the theories held by students of evolution.

Accordingly, there are als) persons wito hold that Creation
is, like a dream, a casual manifestation, occurring in the
abgence of enquiry; and there are others still who hold that
evolution is a mayd, the sole purpose being the exhibition
of 2 wonder-working power. These two theories are ta be
distinguished from the siddhanta or othodox Véddllrﬁi; view,

1‘ Bri- qu 2'5'19!
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The things seen in a dream have a real counterpart in the
waking consciousness ; and as such they may bereal in one
sense. Similarly the maye, inhering in the magical stone
or the like which is a real substance, may be so far real in
one sense. According to the orthodox view, the universe
has not even this much of reality in it.

A fourth view as tothe nature of Creation is that it is
controlled entirely by the'mere will {ichchha) of the Isvara.
‘When many dishes of sweet viands are placed beforea
man, it depends entirely on his own cheice as to which one
or more dishes he will partake of. So also here. Isvara’s will
is unfailing, unobstructed. A pot, for instance, is a mere
act of the potter's will and nothing more; for, he first
forms within in his mind an idea of what its image and form
and name ought to be and then produces the thing in the
external world. So the Jsvara’s creation is His mere
thought and nothing more. Such is the view of Creation
held by some Theists.

Others, again,—namely, the jyotir-vids, the students of
astronomy,-—maintain that Time, not the Isvara, is the
cause of the universe, the Isvara remaining quite an in.
different impartial spectator. Trees put forth flowers and
fruits at particular seasons of the year, so that this bud-
ding forth and ripening of fruits depends upon time. Simi.
larly the manifestation of the universe depends on Time.

Thus various views are held as to the origin of the uni-
verse. Divergent views prevail even as regards the purpose
of Creation. According to some, God creates the universe
for His own enjoyment, inthe same way that a man engages
in agricufture or commerce for his own enjoyment; while
according to some others, God engages in the creation of
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universe for mere sport, justas a man plays at dice or
engages in other games as & maiter of diversion.
Orthodox theory as to the nature of Evolution.

Last comes the orthodox theory of the Vedsnta, Evolution
is the very nature (svabhava) of the Divine Being, and
is a creation of Mays which is inherent in Him, and which,
as has been already shewn, isa fact of universal experi-
ence., Just as Brahman is, in His essential nature, Real,
Consciousness, and Bliss and nothing else, so birth, exist-
ence, and destruction of the universe are natural to Brahman
endued with Maya; so that no specific purpose need be
sought for, as He is devoid of all desire. This is the
orthodox theory. .

The two theories as to the purpose of Creation just
discussed are false. “What desire can He cherish who
has attained all pleasures?” Thus does the Teacher
(Gaudapadacharya) set aside the two views regarding the
purpose of Creation,

Or it may be that here the Teacher sets asids all the
foregoing theories in the words, ¢ what desire can He have
who has attained all pleasures?' Dut for Maya, the
Supreme Self who is in possession of all pleasures can
never be supposed to think of evolving the universe with
the object of manifesting His own glory and lordly power.
The universe created out of mays and dream cannot but be
of the nature of mays and dream; and the words ‘mays’
and ¢dream (svapna) ' denote what is unreal. Neither is
it ever possible for the Supreme One, who is essentially
Bliss and Bliss alone, to cherish a desire (ichchha) or to
engage in a voluntary act. Being never subject to any
change in Himself, He can never cherish a desire or
engage in a voluntary act. To Brahman unaffected by
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Mays, no pleasure or sport can be ascribed. Therefore all
creation by the Lord is a mere illusion (maya).

Now as to the theory that all beings proceed from Time
(kala). The rope appears to be a serpsnt in virtue of its
own nature, owing to our ajwana, i.e, when wea are
ignorant of its real nature; similarly the Supreme mani-
fests Himself as akasa and so on by virtue of His own in-
herent power, owing to Maya or our ignorance of His true
nature, The sruti nowhere declares that Time is the cause
of all beings, whereas it expressly declares that akasa
is born from the Self,

Isvara is the Dispenser of the fruits of actions.

(Objection) :—1t is the former acts (karmas) of sentient
creatures which generate the bodies in which those crea.
tures reap the fruits of their acts. Of what avail is the
Isvara spoken of ?

(Answer):—Not s0; Isvara alone is the Dispenser of all
fruits of actions as has been established in the Vedanta-
sutras III. il. 38—41. There the point is discussed as
follows

(Quss'ﬁon) :—Is it the act (karma) itself that disiaenses its
fruit, or is it the Jsvara worshipped by means of the act ?

(Prima facie view) :-—An act is no doubt of only a tempo-
rary duration. 1t does not, however, according to the
ritualistic school of Jaimini, disappear altogether without
generating something new called apitror, which may be
supposed te be either a form put on by the act after it has
disappeared from view, or a form put on by the effect prior
to its manifestation at a subsequent period. And through
this apurva the act done, which to all appearance is tempo-
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rary, may itself produce the effect. To maintain therefore
that Isvara is the Dispenser of fruits involves a needless
assumption,

(Conclusion).—The apurva of karma is insentient in itself
and has therefore no power to dispense the fruit of the
act just in accordance with its specific nature and
magnitude. In our own experience we see no such power
possessed by an act of service, which is insentient, Therefore
it should be admitted that, as it is the king to whom service
is rendered that dispenses the fruits of the service, so it is
Isvara worshipped by works that dispenses the fruits of the
works. Certainly, this view involves no needless assumption ;
for, Isvara is revealed in the Vedas and is therefore not an
assumption. That Isvara alone is the dispenser of the
fruits. of good and bad deeds, of dharma and adharma, and
that He alone impels men to those acts is taught by the
sruti in the following words:

+ For, He makes him, whom He wishes to lead

up from these worlds, do a good deed ; and

the same makes him, whom He wishes to

lead down from these worlds, do a bad deed.”*
On the contrary, as Isvara is thus proved by proper evid-
ence, it is the objector’s position that involves a gratuitous
assumption, the alleged apurva being nowhere spoken of in
the sruti. Hence the conclusion that Isvara who is wot-
shipped Ly works is the dispenser of the fruits of those
works.

Isvara is both the efficient and the material
cause of the universe.
That Isvara is both the efficient and the material cause of

Keus, Up, 3-8,
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the universe hgs besn established in theVedenta-sutras
1. iv. 23-37, as follows:

{Question) :-—~The Upanishads teach that Brahman is the
cause of the universe, The question is: Do they teach that
He is the mere efficient cause of the universe ? or that He
Is the material cause as well ?

(Prima facie view) :—He is only the efficient cause of the
universe. For, in the words  He thought" the sruti refers
to HMis having thought of the universe to be evolved.
Certainly the thinking of the effect to be produced makes
Him the mere efficient (nimitta) cause.

{Cé@lm'onl :—* He thought, *may I he born manifold:" "
in these words the sruti declares that the Thinker Himself
becomes manifold by being born in various forms. There-
fore, Isvara is the upsdana or material cause as well.
Further, the sruti declares that the One Brahman being
known, the whole universe, though not tanght, becomes
known. That is to say, to know the Oneis to know all,
This dictum can be explained only if Brahman is the
material cause of all; for, then, it is easy to justify the
dictum on the ground that the universe is evolved from
Brahman. If, on the contrary, Brahman were the mere
efficient cause of the universe, all things comprised in the
evolved universe would be distinct from Brahman ; how, then,
could one be said to know all by knowing Brahman ? There-
fore the sruti meaps that Brahman is the material as well
as the efficient cause of the universe.

No self-contradiction in the Upanishads as to the
Brahma-vada.
In the Vedeata-sstras (from I.i. 5 to L.iv 13} it has
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been shewn that all the Upa:{fshads teach, in one voice, that
Brahman is the material as well as the efficient caude of
the universe, This interpretation has been justified in the
Vedanta-sutras L. i. 14-15, by way of explaining all apparent
self-contradictions on the subject.

{ Question ) :—Are we right or not in construing thus the
Vedanta teaching as to the Cause of the universe ?

(Prima facie view) :—It would seem that this interpreta-
tion is not right; for, the Upanishads are full of self-
contradictions and cannot be regarded as a pramama or
right source of knowledge at all. The Taittirfya-Upanishad,
for instance, teaches that Brahman creates sked, etc.,
whereas the Chhandogya-Upanishad teaches that He
creates light,etc. In the Aitareyakait is said that He begins
His creation with ‘these worlds,” while the Mundaka-
Upanishad teaclies that He starts with the creation of
prana and so on. ‘Thus there are self-contradictions in the
teachings of the Upanishads as to the things created by
Brahman. Even their teaching as to the nature of the
Cause involves a self-contradiction. The Chhendogys speaks
of the Cause as Existence in the words * Existence alone
this at first was, " whereas the Taittiriyaka speaks of it as
Non-existence in the words “ Non-existence verily this at
first was,” and the Aitareyaka says that the Self is the
Cause, in the words * The Self, verily, this at first was,
one alone,” Owing to such self-contradictions as these, it
is not right to maintain that an barmonious self-consistent
doctrine as to the Cause of the universe can be made out
from the teaching of the Upanishads,

( Conclusion ) :—Granted that a difference exists in the
teaching of the Upanishads as to the things creafdd such as
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akasa, and also as to the order in which they are created.
Akasa and other created things are mentioned in the Upa-
nishads not for their own sake, but solely with a view to
impart a knowledge of Brahman. On the cther hand,
there is no difference whatever in the teaching of the Upani-
shads as to the nature of Brahman, the Creator of the
universe, who forms the main subject of discourse. Brah-
man spoken of in one place as Existence is designated in
another place as the Self (Atman) with a view to teach
that Brahman Himself is in the form of the jiva or Ego in
all. When the sruti speaks of the Caunse as Non-existence,
it refers to the Avyaskrita, the Undifferentiated, but not toan
absolute Non-existence; for, elsewhere, in the words “ How
can existence come out of non-existence?”™ the sruti
expressly teaches that Non-existence cannot be the Cause.
All the apparent sclf-contradictions thus admitting of an
eagy explaration, w2 are right in maintaining that the
sruti teaches in one accord that Brahman is the Cause of
the universe.

The Upanishads do not support other doctrines
of Cause.

In the Vedsnta-sutra I.iv. 28, the same interpretation
that we have put upon the teaching of the Upanishads as
to the Cause of the universe has been upheld by way of
shewing that the sruti does not lend any support to the
doctrine that the atoms, etc., are the cavse of the uni-
verse,

{Question):—Does the Upanishad anywhere tgach that,
like Brahman, the atoms, the void (sunya), and the like are
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the Cause of the universe ? Or does it teach everywhere that
Brahman alone, and nothing else, is the Cause ?

(Prima facie view) .—The sruti teaches also that atoms,
etc,, are the Caunse of the universe, for, it illustrates
the Cause by the example of a fig seed. To explain: In
the sixth adhyaya of the Chhendogya-Upanishad, where
one Uddslaka instructs his pupil Svetaketu, the former
refers by way of illustration to fig seeds which hold mighty
trees in their womb, witha view to shew how the vast
external universe of gross physical objects is comprehended
within the one subtle principle. From this we may under-
stand that the sruti means that atoms (paramanus}, corres-
ponding to the fig szeds in the illustration, are the Cause of
the universe. And the void (s¢nya) also is directly declared
to be the Cause of the universe in the words ** Non-existence
this in the beginning was.”* The theories of Nature
(svabhava) and Tim= are also referred to in the words
“Svabhava, the inherent natare, is the cause, as some sages
say; Time as some others hold.” { Therefore the sruti
supports those theories also which respectively maintain that
atoms, etc., are the Cause of the universe,

{Conclusion) —The dictum that, the One being known, all
is known, cannot bz explained in the light of nihilism
(sunya-vada) or other theories. The sunya and the like
being incapable of producing Brahman, Brahman cannot
e known by knowing the void (sunya) and the like. The
illustration of fig seeds and so on can be explained on the
ground that Brahman, who is beyond the ken of the senses,
is very subtle, It has been said } that the word * non-

* Taits. Up. 2-7-1  +8vstat-1l. § Vide ante p. 338
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existence” denotes the Avyaskrita or the Undifferentiated,
devoid of name and form. Nature (svabbava) and Time
theories are referred to in the sruti only as theories which
should be rejected. Hence the conclusion that Brahman
alone, as taught in the sruti, is the Cause of the universe,—
not the atoms, or the like.



CHAPTER VIIL
ON THE DEFENSIVE.

Defence of the Vedic Doctrine.

In the Vedanta-sktras (in the Pada i of the Adhyaya 11)
all objections raised against the doctrine of Brahman,—
which has been made out in the First Adhysya as the one
taught by all Upanishads in one voice,—on the ground that
it is opposed to the smyitis or teachings of some individual
sages and to the logic of experience, have been answered in
thirteen disjuisitions {adhikarasas), all of which together
form a defence of the foregoing exposition of the Vedic
doctrine.  The first disquisition has been digested as
follows :

The Veda versus the Sankhya system.
{Vedunta-sutras II. i. 1-2).

( The opponent } :—The Vedic doctrine of Brahman should
make room for the Sankhya teaching ; for, as the Senkhya
teaching would otherwise have no scope at all, it must
prevail as against the other. Of course the Sankbya doctrine
has been promulgated for the express purpose of teaching
the nature of things as they are; it has nothing whatever
to do with Dharma, f. ¢., with the teaching of what one hasto
do; and thetefore, if the teaching of the Ssnkhya system be
set aside even in that matter, then it would have no scope
at all. If, on the other hand, the teaching of the Veda,
which treats of Dharma as well as Brahman, be set aside so
far as it concerns one of them, namely, Brahman, even
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‘then it will have ample scope, 8o far as it treats of Dharma.
Accordingly, it is but proper that the Vedic doctrine of Brah-
man should give in to the Senkhya teaching, inasmuch as
otherwise the latter would have no scope at all ; whereas {as
shewn above) the Vedic teaching can afford to make room
for the other,

{The Veddntiny:—As against the foregoing, we hold as
follows: It is not right that the Vedic teaching should be
made to give into the *Senkhya doctrine; for, the latter
hag been falsified by the institutes of Manu and the like
which speak of Brahman as the Cause of the universe. The
institutes of Manu and the like are indeed more authorita-
tive, inasmuch as they are based on the Vedic texts now
extant, while Kapila’s doctrine has no such basis. Cer-
tainly, we know of no Vedic text whatever supporting the
doctrine that Pradhena is the Cause; and it has been
already shewn that all extant Vedic texts point to Brahman
as the Cause of the universe. Hence the impropriety of
making the Vedic doctrine give in to the Sankhya teaching.

The Veda versus the Yoga system.
(Vedanta-sutras 11 i. 3)

{The oppenent) :—The Yoga doctrine is the science taught
by Patanjali. The eight-stepped yoga therein taught is
taught in the extant Vedic texts also. In the Svetssvata.
ra-Upanishad, for instance, yoga is taught at great length.
Further, yoga is a means to knowledge; for, in the words
“with the sharp and subtle mind He is beheld"* the
sruti declares that the one-pointedness of mind which canbe

* Katha, Up. 412
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accomplished by yoga is a means to the immediate realisa-
tion of Brahman, Hence the authority of the science of
Yoga. And this science teaches that Pradhana aione is the
Cause of the universe. Therefore the Veda should make
room for the Yoga doctrine.

(The Veddatin) :—Indeed the Yoga doctrine is an authority
so far asitis concerned with its main aim, which is to teach
the eight-stepped yoga ; but it is no anthority as regards the
non-Vedic theory of Pradhana, which lies away from the
main aim of its teaching.—To explain: Having started
with the words ** Now commences the teaching of yoga,”
the science then defines yoga in the words “yoga is the
testraint of the modifications of the thinking principle ", and
expounds yoga at great length in the sequel; so that
the main aim of the science is yoga. The science does not,
on the other hand, start with Pradhena and the rest as the
main subject of its teaching. When in the second section
which is devoted to an exposition of yama, niyama, and
other steps on the path of yoga, the author explains the
evil, the cause of evil, its sbandoning, and the means of
abandoning it, he makes a casual mention of Pradhana, etc.,
as taught in the Sankhya. Pradhana does not therefore
form the main subject of its teaching. Hence no neces-
sity for the Veda giving in to the Yoga doctrine.

The Veda versus the Sankhya reasoning.
(Vedanta-sutras I, 1, 4—11).
(The opponent) :—It should give in to the empirical reason-

ing such as the following: The insentient universe cannot
have been born of Brahman who is intelligent; for the one
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is of quite  different nature from the other. What is quite
opposed to another cannot be borm of that other; as for
example, the buffalo is not born of the cow.

(The Veddntin):—The dictum that the cause and the effect
are of the same nature fails in the case of scorpions and
bair. We know that the scorpion, a sentient organism,
is born of cow-dung which is insentient, and that an insen-
tient thing such as hair is born of the human organism
which is sentient. Therefore no dry reasoning independ-
ent of the Veda can take a final stand in any matter. Accor-
dingly one of the teachers has said:

“ A thing inferred with ever so great a care
by logicians however expert is quite otherwise
explained by other and greater experts.” #

Therefore, the Vedic doctrine cannot be set aside on the
strength of the specious argument based upon the distinc-
tion between Brahman and the universe.

The Veda versus empirical reasoning generally.
(Vedanta-sutra IL i. 12).

{The opponent):—Granted that the Vedic doctrine cannot
be set aside on the strength of the Ssnkbya and Yoga
systems and their logic. There are, however, other
systems, those of Kawada, Buddha and so on; and the
Vedic doctrine will have to give way to their teachings and
their logic. Kanada, a Maharshi, a great sage, has taught
that the atoms (paramasus) are the cause of the universe,
and supports this theory by the following argument: All
things produced are produced out of smaller parts; a cloth,

* Sloka.Vartika.
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for instance, is produced out of threads; and all molecules
are things produced; therefore they must have been pro-
duced out of things which are smaller in magnitude. And
Buddha, again, who is an incarnation of Vishsu, teaches
that the universe has come out of abhava or non-existence
and supports that visw by logic: Every existing thing is pre-
ceded by its non-existence ; the dream-world, for instanca, is
preceded by sushupti or dreamless sleep. Wherefore, the
Vedic doctrine should give in to the mighty systems of
Kasnada and the like.

(The Vedintin) :—As against the foregoing we argue as
follows: When even the Senkhya and Yoga doctrines, treat-
ing of Prakeiti, Purusha and other things, and which are
incidentally here and there cited by the authors of the Pura-
#as,—by the crest-jewels of Vedic teachers,—have been set
aside as weak and unwarranted so far as their teaching as
to the Cause of the universe is concerned, much more
readily should we set aside as weak and unwarranted the
theories of Kanada and the like which are ignored by all
wise teachers. Certainly, nowhere in the Purasas,—the
Padma, the Brahma and the like,—is the theory of atoms
and molecules cited even incidentally. On the contrary,
in the words “ One should not honor, even by a word of
‘mouth, the sceptical rationalists and hypocritical devo-
tees,” * such systems are altogether condemned. Asto
the generalisation that all produced things are produced
out of smaller parts, it does not apply to illusion (vivarta) ;
for, we see mighty trees on a distant mountain-top giving
rise to the illusory idea of the very minute tip of the grass.
blade. Even as to the inference that the universg has come

* Vishwupuross, S--18-101.
&4
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out of non-being, the example of the dream-world cited
above does not warrant the general proposition that every
produced thing is preceded by its non-existence; for su-
shupti is only an avasthe or condition of the Self {4tman),
and since the existence of the Self during sushupti has
thus to be admitted, it follows that the dream-world is
preceded by something existing. Wherefore the Vedic
doctrine should not give way to the systems of Kasnada,
Buddba and the like.

The Vedanta versus sensuous perception.
(Vedanta-swtra Il 1. 13)

(The opponent) :—The non-duality which bas been made
out by a connected interpretation of Vedic texts is proved
false by pratyaksha etc. ,—by sensuous perception, empiri-
cal inference, eic. ,—which reveal a distinction between the
perceiver and the things perceived,

(The Veddntin) :—No. For, in the cass of the ocean we per-
ceive both duality and non-duality: in the form of waves
it is dual; and as a body of water it is non-dual. Only,
these opposites, duality and non-duality, cannot coexist
in that thing which does not altogether admit of evena
distinction of aspects and is absolutely one. Wherefore,
when it is possible to distinguish two aspects—non-dual
as Brahman, and dual as differentiated into the perceiver
and the objects of perception,—the Vedic doctrine cannot be
set aside on the ground of opposition to our perception
of duality.

Non-duality in duality—how far real.
= " (Vedenta-sutras, IL i. 14-20)
(Question) :—1s this non-duality in duality g.bsolggpl? real
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or only apparently so ?

(Prima facis view) :—It is absolutely real; for it never
proves false in the case of Brahman any more than in the
case of the ocean,

(Conclusion) :——'* Here there is no duality whatever:” * in
these words the sruti denies all duality. By reasoning, too,
we come to the same conclusion. For, duality and npon-
duality, which are mutually destructive, cannot coexist in
one and the same thing, just as the one moon cannot be
two. Asto the conclusion arrived at in the preceding article
that duality and non-duality in the One Thing are due to
difference in Its aspects, even this is not right; for, the
non-dual Reality does not admit of different aspects. In the
ocean of the like, however, both duality and non-duality
are admitted because of a difference in its aspects, which is
a fact of experience; and it is a well-established principle
that no fact of experience can he dismissed as unreason.
able. It cannot be said that, in the present case also, two
different aspects, as Brahman and as the universe, are facts
of experience; for, Brahman is knowable only through sas-
tras (scriptures). Wherefore non-duality in duality in the
case of Brahman is opposed to both sruti and reasoning and
has only a relative (vyavaharika) reality, {.c., it is real only
from the stand-point of the unenlightened.—It may be asked,
then, what is the Absolute reality ? We reply: Non-duality
is alone veal; apart from the cause, there is noeffect ; and
therefore the cause alone is real. And accordingly the sruti
teaches that the cause alone is real, and illustrates the
truth by clay ard the like.

* Kuthe, Up, 411
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« By one clod of clay, for instance, my dear,

all that is made of clay is known. A product

of speech is the changing form, 2 npame ; what

we call clay is alope real: so, my dear, is the

. .one spoken of "%

This passage may bs explained as follows: A big clod of
clay is the cause, and pots and dishes, etc., are its changing
forms, The Tarkikas(logicians) maintain that pots and di-
shes, etc., are things quite distinct from clay. To shew
that pots, etc., are not independent realities, the sruti speaks
of them as vikeras or changing forms; which means that
pots, etc. , are only different forms of the one thing, clay,
and that they are not independent realities any more” than
childhood, youth, and dotage are independent of Deva.
datta. So that even while it manifests itseff in the form of
pots, etc., clay alone is the independent reaiity. There-
fore, when clay is known, the whole real essence of pots,
etc,, is known. Unreal as these are, they are not worth
knowing. Though these changing forms manifest them-
selves through the eye, vet, when properly scrutinised,
they are found to have no being whatever of their own
apart-from clay. They exist only in names,—dish, pots,
etc.,—which are but a creation of speech. Thus these chang-
ing forms have no real being of their own and yet present
themselves to consciousness: that is to say, they are false
appearances(mithya) and are therefore unreal ; whereas clay
has a being of its own even apart from its changing forms
and is therefore real. Tt is in accordance with this illustra-
tion that ‘we should understand the Vedic teaching regard-
ing Brahman, anditis quite clear thatin that teaching

*Chha, 6—1—4,
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Brahrisan corresponds to clay, and the universe to pots, etc.
Wherefore, the universe being one with Brahman, the truth
is that Brahman is non-dual. Those persons, however,
who have not thus investigated the matter learn on the one
hand from the teaching of the Veda that Brahman is non-
dual, while again they are convinced of duality by sensuous
perception and empirical inference. As thus the twofold
knowledge arises only at first sight, i.e., in the ab..
sence of a thorough investigation, we may conclude that the
non-duality in duality presented to the mind in the case of
Brahman and the universe, as in the case of the ocean and
its waves, is but relatively true (vyavaharika), and that
it is considered real only in the absence of investigation.

Isvara untainted by good and evil.
(Vedaenta-sstras I1. 1. 21.23)

(T he apponent) :—In the case of jivas merged in the samsa-
ra, the Paramesvara or Supreme Lord doesgood to them
by way of endowing them with non-attachment (vairsgya),
He has also created evil in the form of sin{adharmajleading
to hell (naraka): and while doing so, He, as the Omnisci-
ent, knows His identity with the jsvas. This is to say that
He does both good and evil to Himself, which is incon.
gruous; for, no sensible person in the world neglects his
own good or does evil to himself, The Vedic doctrine,
thereforz, is open to the objection that it makes the Lord
neglect His own good.

{The Veddniin) :~-As against the foregoing we hold as
follows :—Jsvara is omniscient, and thetefore knows that
the jéva's samsara is unreal and that He is untainted in
Himself. Hence no room for the objection that the Lord
is affected by good and evil,
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Duality evolved from son-duality.
(Vedanta-sstras, I1. i. 24-25.)

(Theopponent) :—* One alone without a second” :* from
these words we learn that Brahman is devoid of all duality;
i. e., we learn that He iz not in Himself made up of dis-
tinct parts and that there exists nothing else belonging to the
same class as Brahman or to a different class. On the
coatrary, the things to be created, such as akasa, the air,
etc., are various. When there is no variety in the cause,
there cannot certainly be any variety in the effect; other-
wise, from one thing, such as milk, might be evolved things
of different kinds, such as curd, oil and so on. Moreover,
the sruti describes the evolution of skasa and other things
in a certain order ; and we are at a loss to know what there
is to determine the particular order of evolution. There.
fore, the evolution of the universe in all its variety and in &
particular order cannot take place from Brahman who is
one and secondless.

(The Veddntin) :—In point of fact, Brahman is, no doubt,
non-dual; but the sruti, reason, and experience tell us
that Brahman is associated with avidys. The sruti says:
“Maya verily is Praksiti{cause), man should know ; and Isva-
ra the possessor of Mays.” Maya is the same as avidys, since
both alike are characterised by indefinability. It should not
ba supposed that this admission of Mayaz lands us in duality ;
for, nothing is resl except Brahman. Thus, though one,
Brahman can produce the universe in all its variety
with the help of avidys. Neither should it be supposed
that there exists nothing to determine the particular order

* Chha. Guu2e],
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in the evolution of things; for, avidys may possess poten-
tialities which bring about the evolution of things ina
particular order. Therefore, the evolution of things in the
universe in all their variety and in a particular order can
take place from Brahman, the secondless.

The theory of transtormation maintained.
{Vedanta-sstras II. i. 26-29.)

{The apponent) :—In the sixth article (adhikarana) * it has
been shewn that cause and effect are one ; sothat, the Vaise-
shika's theory of the production of an effect distinct from
the cause is not acceptable to the Brahmavadin, Heis
therefore obliged to accept the theory of transformation
(pariszama), as in the case of milk and curd. Then he may
be asked this question: Is it wholly or in part that Brah-
man transforms Himself into the universe? In the former
case, Brahman would be non-eternal; in the latter,
Brahman would be made up of parts. Wherefore the
theory of transformation cannot be maintained.

(The Veddntin):—DBrahman's transformation of Himself in-
to the universe is effected by the potentialitiesof Mays, as
the sruti says, ** The Lord appears multiform through mayas
(false ideas) "'t It is not a reality. Therefore the Brahma-
vada cannot be caught batween the two horns of the
dilemma,—transformation as a whole or t{ransformation in
part. Thus, the theory of transformation is not difticult for
the Brahmavadin to maintain.

Though incorporeal, Brahman possesses Maya.
(Vedanta-sutras. il i. 30-—31)

(The opponent) :—I1n the world we find all jugglers, who

® Pide ante pp, 146—349, ¢ Bri. Up. 2—5~—19,
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.diaplay magical powers, possessed of a body. Brahman be-
-ing without a body, how can He bave the power of Mayas?

(The Veddutin} :~Though the house.builders and other
architects stand in need of earth, timber, grass and other
oxternzl objects quite distinct from themselves, vet, a
juggler cas construct houses and the like without resorting
to any external things. Similarly, though the worldly
juggler stands in need of a body, still, without a body, Brah-
man may possess Maya. Perhaps it may be urged that
we have the authority of sensuous perception for maintain-
ing that a juggler can produce " houses, etc., without any
external aids. If so, then, even as regards Brahman, we
may rely on the authority of the sruti which says that # the
Mahesvara is the possessor of Mays,” ¥ and maintain that
He is without a body and yet possesses Maya,

Evolution as an act of sport.
(Vedanta-sstras 1. i. 32-—33)

(The opponent) :—* Bliss is Brahman:” ¢ inthese words
the sruti declares that the Paramesvara, the Supreme Lord,
is ever-contented. If we admit that such a being cherishes
a desire for creation, it will detract from His ever-content-
odness. If, on the other hand, we deny any such desire,
then it is tantamount to saying that, as creating the uni-
verse without an intelligent purpose in view, the Jsvara
behaves like a lunatic.

{The Vedintiv):—Princes and others, who are quite
intelligent, engage in hunting and other kindsof activity
anly as a matter of sport, with no specific end in view.
And inspiration and expiration are facts of everybody's

* Bveta, 410, § Tpi. Up. et}
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experience, There are innumerable instances of purpose-
less activities displayed by children. Like these, Isvara,
though ever-contented, may create the whole universe
without any specific end in view and yet be not a lunatic.

Isvara acquitted of partiality and crueity.
(Vedanta-sutras. IL. i. 34~—36)

(The opponent) .—Isvara creates most happy beings such
as Devas, as also most unhappy beings such as cattle and
other lower animals, and aiso men who are midway
between the two. Thus bestowing happiness and misery
of different degrees upon different classes of souls, how
can Isvara be other than partial 7 Or, bringing about the
destruction of Devas, lower animals, men and other .crea-
tures in the whole universe,—an act which is extremely
reprehensible even to the meanest being,—how can He be
other than merciless ? Thus, the Jsvara of the Vedanta is
open to the charge of partiality and mercilessness,

(The Veddsiin):—In the first place Isvara cannot be
charged with partiality, inasmuch as the different creatures
are born in the highest class or in the middle class or in
the lowest class of beings just according to their respective
karmas. It cannot, however, be urged that this detracts
from the independence of Isvara; for, as the Antarysmin,
the Inner Regulator and Controller dwelling in all beings,
He rules all karma.

Here one may say : If, to avoid the charge of partiality
against Jsvara, you say that karma is the cause of difference,
and again if, to secure Jsvara's independence, you make
Him the Regulator of karma’s operations, in the end you
make [svara Himself the cause of difference in the lots

45
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of different creatures,

" In reply we say that this is not a fault at all. The
act of regulating consists in the mere preventing of the
potentialities of the different things in nature from getting
into confusion. These potentialities form the very body or
essence of Mays ; and Jsvara is not their creator. Since the
respective karmas of the different beings are, by virtue of
their inherent potentialities, the cause of the differences,
Isvara who is the mere regulator of their operations cannot
be charged with partiality.

Like sushupti or dreamless sleep, the destruction of the
universe, is not & source of pain; on the contrary, it
removes all pain ; so that Isvara only shews His mercy by
this act.

(Objection) :—Though Isvara is not open to the charge of
partiality when, in the minor evojutions, He creates the
universe in accordance with the preceding karma, still He
is open to the charge as regards His first creation, since
there existed no karma preceding that creation.

(Answer) :—No.  The series of creations is beginningless,
as the scriptures say, “ no end, no beginning.” *

The Attributeless as the material cause.
{Vedanta.sutra IL i. 37)

(The opponent) :—That is said to be the prakriti or material
cause which changes itself into the effect. In our expe-
rience we find that all material causes such as clay are pos-
sessed of attributes. Then, how can the attributeless
Brabman be the material cause of the universe ?

# Bhg, Gitd. 15—3
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(The Vedantin) :=It is true that etymologically the term
¢ prakriti' means that which undergoes change. But this
change may take place in two ways: either by way of
actual transformation as in the case of milk, etc., or by
being mistaken for something else, as a rope is mistaken
for a serpent. Now, though the attributeless Brahman can-
not undergo actual transformation, He may be mistaken for
gomathing else. We do find that one jati or species, which
is attributeless, is mistaken for another: on seeing, for
instance, a dirty brshmasa, people mistake him for a sudra.
Therefore, though attributeless, Brahman can be the
prakriti or material cause of the universe.



CHAPTER IX.
ON THE OFFENSIVE.

The second pada (quarter) of the second Adhyaya of the
Vedanta-sutras establishes in eight articles (adhikaramas}
the theary that Brahman is the cause of the universe, by
way of condemning all other theories.

The Vedanta versus the Sankhya.
{Vedanta-sutras II. ii. 1—10)

{Sankhya) :—Pradhena which is composed of pleasure,
apd pain and ignorance is the prakriti or material cause of
the universe, inasmuch as we find the universe made up of
objects of pleasure, pain and ignorance. To explain:—A
pot, a cloth, and the like produce pleasure when they are
obtained, since they serve the purpose of fetching water,
covering the body, and so on. For this very reason, when
a person is robbed of them by others, they form a source of
pain. When, again, no water has to be fetched, then the pot
is not 2 source of pleasure or pain; it remains an object of
indifference. lgnorance (moha) concerning the pot consists
in its being thus an object of indifference. Moha (igno-
rance) is derived from the root ¢ muk "—to be unconscious;
and with reference to objects of indifference no chitta.vritti
or state of consciousness is seen to arise. Since pleasure,
pain and ignorance thus run through the whole universe,
Pradhana is the cause of the universe,
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- (Veddniin) :~Pradhsns is not the cause of the universe,
because, insentient as it is, it cannot have the power of
designing and building the universe composed of such a
variety of things as the bodies, the senses, mountaing, and
so on, each with a peculiar form and structure of its own.
In the world we ses that complex structures such as
palaces, of which each part serves a distinct purpose of its
own, are all the work of very highly intelligent authors.
This incapacity for designing the structure of the universe
apart, we cannot conceive how the insentient Pradhana
can ever 5o act as to bring the universe into existence ; for,
we see no carriages or other insentient things acting when
not acted on by intelligent beings. If, then, to avoid this
difficulty, the Sankhya should admit that the sentient
spirit {Purusha) acts upon Pradhana, the admission runs
counter to his postulate that Purusha is unattached. As
to the assertion that pleasure, pain and ignorance run
through pots and other things in the universe, we say that
the proposition cannot de maintained, because pleasure,
pain and ignorance are internal (subjective states) whereas
pots and other things are external objects. Therefore,
Pradhana cannot be the cause of the universe,

The Vedanta versus the Vaiseshika. .

In the last chapter, when answering the Sankhya's
objection against the theory that from the sentient Brah-
man is evolved the universe which is insentient and is
therefore of quite a different nature from its cause, the
Vedantin illustrated his theory by the observed fact of the
birth of a scorpion from the cow-dung. Thereby the Sank-
hya's objection was answered, and the Vedanta theory was
so far maintained.
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In the prissit chapter ths Vedestin has attempted a
refutation of rival theories and has overthrown, in the fest
article the Senkhtys doctrine of cause. e has now to
refute the Vaiseshika theoty.

Mow far the Vaiseshika theory swpports the
Brahmavada.

(Vedsnta-sutra IL. ii, 11.)

The Vaiseshika theory having been worked out in great
detail, a person who has been thoroughly impressed with
that theory, would pay no regard to the theory that Brah-
man is the cause, unless he is furnished with an illustra-
tion——of a cause producing an effect differing in its nature
from that cause,—taken from his own system. Now, we
shall proceed to enquire whether the Vaiseshika system
furpishes an instance of a cause producing a dissimilar
offect. It may at first sight appear that the system furni-
shes no instance ; for, according to that system, a white
cloth is produced out of white threads only, not out of
threads of red colour. The Vedsntin maintains that the
system does furnish instances of causes producing dissimi-
lar effects. To explain: a paramasu (ultimate infinilesi-
mal particle) is, according to the Vaiseshika, of the size
spoken of as all-round-ness, (parimandalya). A combina-
tion of two paramanus—as opposed to atoms—which cannot
be measured in terms of atoms produces a dvi-asuka
(a molecule of two atoms) which can be measured in
terms of an atom. This is one instance. Similarly,
& dvi-asuka is short (hrasva) in measure, and has therefore
no length ; and a combination of three such molecules pro-
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duces a tri-gsuka ( three-atomed ) molecule having the
measure of length, and so far immeasurable in terms of
ptoms. This is another instance. So also other instances
can be cited from the Vaisashika system.

The Vaiseshika theory of creation overthrown.
(Vedanta-sutras I1, ii. 12-~17)

(The Vasseshika) :—The universe of the last cycle is dis-
solved nt the time of Pralaya ; and again, when a desire to
create arises in the Great Lord, then, in virtue of the
karma of sentient beings, activity springs up for the first
time in the unmoving paramanus (ultimate particles). Asa
result of this activity, one paramanu combines with another,
and out of this combination a dvi-asuks is formed, and out
of a combination of three dvi-anukas, a tri-anuka is formed.
In this way the whole universeis produced. In the ab-
sence of all contradiction to this theory, we maintain that
paramanus combine together and produce the universe.

(The Veddntin) :—It has been said that activity fiest
springs up in the paramasus. We ask: Has this activity
a cause or not? If it has no cause, it may spring up at all
times, since there is nothing to restrict it to a particular
occasion ; and then there can be no dissolution (pralaya).
If it has a cause, then, again, we ask: Is that cause seen
or unseen? Is it something suggested by our ordinary ex-
perience or something transcendental? In the first place
the cause cannot be something seen or what our ordinary
experience can suggest; for, no action or reaction (pra-
yatna or pratighata) is possible prior to the creation of
the bodily organism. As to [svara’s action (prayatna}, it
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is eternal and cannot thersfore be an invariable antecedent
of the first activity which is occasional, In the next place,
the cause of the first activity cannot be something unseen
or franscendental ; for, the transcendental or supersensu.
ous cause {adrishéa or the latent force of the past karma} is
said to inhere in the Atman and cannot, therefore, be rela-
ted to paramamus, Being placed in such dilemmas as
these, the Vaiseshika's explanation of the first activity in
the paramawus cannot be accepted, and no combination of
paramasus 5 a resuit of that activity is therefore possible.
Thus the theory that the universe atose out of the params-
nus combined together is for ever cast away,

The Vedanta versus Buddhist Realist.
(Veddnta-sufras II. i, 18—27.)

{The Buddhists) :—There are some Buddhists who main-
tain that external objects exist as such, and they hold as
follows: ‘There are two aggregates, the external and the
internal. The external aggregate comprises the objects
such as earth, rivers, oceans, and so on; and the internal
group is made up of the mind and its modes. The whole
universe consists of these two aggregates and no more.
The paramanus are the cause of the extermal aggregate.
They are of four classes; some of them are hard and are
spoken of as the atoms of earth. Some are viscid and are
spoken of as the atoms of water. The atoms of a third class
are hot and are spoken of as the atoms of fire. The atoms
of the fourth class are mobile and are spoken of as the
atoms of the air, Out of the ultimate atoms (paramasus)
of these four classes combining together simultaneously is
formed the external aggregate. - The cause of the internal



A, 1 3 ON THE OPPERSIVE. 161

aggregats ia made up of five skandhas (gfoups). These
groups are (1) Rupe-skandha, the group of forrns, com-
posed of sounds, touch, etc,, which are perceived through
the mind; (2) Vijusna-skandha, the group of knowledge,
which consists of cognitions of these forms; (3} Vedans-
skandha, the group of feeling, which consists of plessure
and pain caused by the cognitions ; (4) Samjna-skandha, the
group of designations, which is made up of names such as
Devadatta; (5) Samskasra-skandha, the group of tenden-
cies, made up of the latent impressions left by the four
groups mentioned above. Qut of these five groups (skandhas)
combined together is evolved the internal aggregate. Thus
the two aggregates admit of an explanation,®

{The Veddntiny;,—We ask: Is there an Intelligence external
to these two aggregates and bringing about aggregations. of
atoms and skandhas? Or do they themselves aggregate
together } Suppose the answer to the former question is in
the affirmative; then we ask again, is that Intelligence an
abiding entity or a momentary existence ? To say that the
Inteliigence is an abiding entity is to contradict the funda-
mental docitine of the Buddhists that everything is momen-
tary. Suppose the Intelligence is momentary; then itis
impossible to explain how, having not itself existed at one
moment, it can bring about the aggregation at the next in-
stant. 1fthe Buddhist should say that there exists no Intel-
ligence external to the aggregates and bringing about their
aggregation, we then ask, how can the insentient skandhas
and atoms aggregate together into their respective forms, of
their own accord without a governing Intelligence. Thus the

*Vide Minor Up, Vol IL pp. 890,
46



362 BRAHMA-VIDYA EXPOUNDED, [ Jmm_fa. Valli.

Buddhistic doctrine of the two aggregates does not accord
with reason.
The Vedanta versus Buddhlstic Idealism
(Vedanta-sutras, IL. ii, 28—32).

(The Buddhist) :—Some Buddhists maintain that external
objects do not really exist as such. They say that Vijsana-
skandha {group of cognitions)is alone real. It cannot be
urged, they say, that this proposition is opposed to our
ordipary experience (vyavahara). For, in svapna (dream)
experience of external objects is possible although at the time
the mind alone really exists while the external objects do
not really exist. So our experience of external objects is
possible in the waking state, though they do not really exist
at the time. Thus it stands to reason that Vijina-skandha
alone is real,

(The Vedintin) :—As against the foregoing we hold as
‘ollows: The illustration of svapna or dream state does not
apply to the case; for, our dream experience proves false in
the waking state; whereas our experience of the waking state
never proves false. Neither can it be said that there is no
evidence for the existence of external ohjects; for it is
witnessed by our consciousness. Pots, etc, are indeed ex-
petienced in consciousness as things existing in the external
world, Perhaps it may be urged on the other side that it is
our own mind (buddhi) that manifests itself as pots and
other external objects, and that this idea is expressed in the
words, * the reality that is knowable within manifests itself
as if it were something external, ”” If so, we reply that these
very words constitute the evidence for the existence; of the
external world, If external objects nowhere exist at all, no
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idea of external objects is possible, and the words “‘as if it
were something external” would have no meaning at all.
Therefore, as external objects do exist, it cannot be main.
tained that Vijsena alone is real.

The Vedantin versus the Arhats.
(Vedanta-sutras, I1, ii. 33—36)

{The Avhat) :—There are in the main two padarthas
{categories), Jivaand a-Jiva. Jiva, the soul, is intelligent,
is of the size of the body in which it dwells, and is made
up of parts. A-Jiva, the non-soul, is of six classes: one
class comprises mountains and the like, and the other five
are: (1) asrava, the aggregate of the senses, 50 called be-
cause it is through these senses that the soul moves among
the sense-objects; (2) samvara, (non-discrimination, etc.,)
which enshrouds the discriminating faculty; (3) nirjara
(austerity)—such as plucking of the hair, sitting upon
a heated stone—the means of Causing the decay of desire,
anger, and other passions; (4) bandha (bondage), the
series of births and deaths brought about by the eight
kinds of karma, four of them being injurious acts and
constituting the four kinds of sins, and the four others
bsing non-injurious acts and constituting the four kinds of
meritorious action ; (5) moksha (release) which consists in
the soul constantly rising upward when, by the means
pointed out in the scriptures, it has risen above the eight
kinds of karma.,

[In the Sarvadarsana-sangraba, Sasyasa explains this point
further as follows:

1f a thing absolutely exits, it exists altogether, always
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evarywhere, and with every-body, and no one at any time
ar place would ever make an effort to obtain or avoid it, es
it wonld be absurd to treat what is already present as an
object to be obtained or avoided. But if it be relative (or
indefinite), the wise will concede that at certain times and
ic certain places any one may seek or avoid it. Moreover,
suppose that the question to be asked is this: * Is being or
son-being the real nature of the thing.?” The real nature of
the thing cannot be being, for then you could not properly
yse the pharse, * It is a pot ™ (ghato'sti), as the two words
“is" and * pot "’ would be tautological; nor ought you to
say, * It isnot a pot,” as the words thus nsed would imply
a direct contradiction; and the same argument is to be
used in other questions. As it has been declared,

“ Tt must not be said It is a pot,’ since the

word fpot’ implies ¢is'; nor may you say

" *itis not a pot,’ for existence and non-exist-
*  ence ars mutually exclusive,” &c.

Thus said the teacher in the Syddvdda-manjari-—

A thing of nn eatirely indeterminate nature
is the object only of the Omniscient ; a thing
partly determined is held to be the true object
of scientific investigation, When our reason-
ings based on one point proceed in the reveal-
ed way, itis called the revealed Sydd-vida,
which ascertains the entire meaning of all
things.”

¢ All other systems are full of jealousy from
their mutual propositions and counter-propo-
pitions ; it is only the doctrine of the Arbat
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which with no partiality equally favours all
sects.” * |

The nature of these seven categories is determined om the
principle known as the saptabhangi-nyaya, ¢the system of
seven paralogisms.” This principle is stated as follows:
(1) * May be, it is,” (2) * May be, it is not,” (3) * May
be, it is and it isnot,” (4) * May be, it is indefinable,"
(5) * May he, it is and yet indefinable, (5) * May be, it is
not and indefinable,” (7) “ May be, it is and it is not and
indefinable.” <Syat' (may be) is here an indeclinable
particle meaning *a little” Now there are four classes of
opponents (to the Jain doctrine) who severally hold the
doctrine of existence, the doctrine of nen-existence, the
doctrine of existence and non-existence successively, and
the doctrine that everything is indefinable (anirvachaniya).
And again there are three other classes holding one or another
of the three first theories in conjunction with the fourth,
As against these seven classes of opponents, the seven kinds
of reasoning should be employed. ‘When, for example, the
holder of the doctrine of existence comes up and scornfully
asks the Arhata, “ Does moksha exist in your system?"
then the Arhata answers * It exists a little.” Similarly, as
against other schools, he answers It does not exist a little,’,
and so on. Thereby all opponents are abashed to silence,
Thus, by the all-sufficient principle of saptabhanginyaya,
the nature of jéva and other categories is made out, and so
far there is nothing anomalous in the system.

(The Veddntin):—This reasoning on the so-called principle
of saptabhangi is illogical, inasmuch as it predicates existence

* Nranslated by Prof. Cowell.
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of soul when answering the question of the holder of the
doctrine of existence, and it predicates non-existence of the
same ‘soul when answering the question of the holder of the
doctrine of non-existence. The Arhat predicates two quite
opposite attributes of obe and the same subject. And it is
not right to maintain that the soul is made up of parts;
for, them it would be non-eternal. If the soul be non-eternal
who is there to seek for moksha as an end? Wherefore, the
nature of the soul and other categories cannot be determin-
ed by the illogical reasoning called the sapta-bhangi.

The Vedanta versus Theism.
(Vedanta-sutras, 11 ii. 37-—41)

It has already * been shewn, on the mere strength of
scriptures, that Jsvara is both the efficient and the material
cause of the universe. The Tarkikas, Saivas and other
theists do not assent to this doctrine and maintain on the
contrary that Jsvara is the mere efficient cause of the
universe. In support thereof, they resortto the following
course of empirical reasoning : The potter is not the material
cause of the pot which he makes; he is only the efficient
cause, as the controlling agent operating upon the rod,
wheel and other things. Like the potter, Isvara only stands
haside the universe of which he is the efficient cause.

(The Veddntin) :—1It is not right to maintain that fsvara is
the mere efficient cause; for, then, it will be difficult to
acquit Him of partiality, cruelty and other faults. It may be
asked, how does the Vedantin acquit Him of those faults ?
Wereply that Isvara creates the universe in accordance

* Vide ante pp, 335336
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with the karma of living beings; and we say so on the
authority of Revelation (4gama), If the thiest should seek
refuge with Agama as the last resort, then he should
abandon the doctrine of extra-cosmic God, inasmuch as in
the words ¢ Manifold may I become ™ * the sruti declares
that Isvara is the material cause. Hence the unsoundness
of the theory of extra-cosmic God."

The Vedanta versus the Pancharatra.
(Vedanta-sutras, II. 1. 42—435)

( The Pincharatra ) :—The Bhagavatas of the Pancharatra
school hold as follows: The One Lord, Vasudeva, is the
material as well as the efficient cause of the universe. The
breaking of the bondage of mundane existence is effected
by worshipping Him, by knowing Him and by meditating on
Him. From Vasudeva, jsva whois spoken of as Sankarshana
is born ; from jiva is born manas spoken of as Pradyumna;
from manas is born egoism {ahamkara) spoken of as Aniru-
ddba. The whole universe is arrayed in the four forms of
Vasndeva, Samkarshana, Pradyumna and Aniruddha.

(The Vediintsn):—As not opposed to the teaching of the
sruti, the teaching of the Pancharatra regarding Vasudeva
and His worship, etc., may be accepted. But the asser-
tion that jiva is born is wrong and cannot be maintained .
for, il jiva were born it would lead us to the conclu-
sion that a man will not reap what he has sown and
that he reaps what he has not sown. To explain: since
the jiva of a former creation had a birth at the beginning of

* Tui. Up. 2t
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that ereation, he nyust hmbmdostroyodﬂ the ead of
it, so that the ucts of dharma and adharini doiie by him
coutd not bedr frait, and it would therefore follow that they
wers destroyed. And the hew jiva that is born at the
beginnitig of this creation comés by pleasure and pain here,
though he has ot already done acts of dbarma and adhrma,
and thus reaps what he has not sown. Thus the birth of
the soul as taught in the Pancharatra is unsound.



CHAPTER X,
* THE EVIL AND ITS CURE.

The seed of human organism.

From earth co-operated by rain, etc., all plants, such as
rice, composed of the five gusas or component parts, come
into being in orderly succession. To say that the earth is
co-operated by rain, etc., is to say that the earth becomes
quintupled ; i.e., it combines with the other four elements
and thus forms a compound of all the five elements. And
all food, all that is edible, is derived from plants. From
the food, when digested, comes chyle (rasa); chyle genera-
tes blood, blood generates flesh, and flesh gives birth to
fat {medas) ; from fat bones are produced, and bones give
rise to marrow (majja); from marrow comes the semen,
which, combined withh the mother’s blood (asrij), constitutes
the seed {bija).

The seed developing into man,

With his intellect enveloped by the mighty snares of
avidya or ignorance of his real Self, with his heart carried
away by the fish-hook of insatiable kema(desire) that is born
of non-discrimination {moha), man, the father of the one yet
to bs born, is assailed by darkness (tamnas), struck down by
the arrows of sense-objects that are poisoned with attachment
and discharged from the bow of desire with all the force of
purposeful thoughts. Then he is powerless as if possessed

* The whole of this Chepter is a transiasionof the Veartika and
of portions of .inandugiri’s gloss thereon,

47
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with & demon ; and urged on by the karma of the person
that is to be born, he falls amain into the woman-fire, as
the moth rushes into a blazing fire, covetous of its flame.
When the man has embraced the woman, the semen describ-
ed above is extracted from every part of the body; and
through the semen-carrying tube (nad?) , it is soon let into
the womb, in the manner determined by their karma and
knowledge.* The semen thus poured into the womb and
acted on by the controlling force of the two causes—
namely, the former karma and knowledge—passes succes-
sively through the embryonic states of *kalala’ and ‘budbuda’
in a few days., Then it passes on into the state of the feetus
{pesi) and then becomes a compact mass (ghana). This
compact mass gradually assumes the form of a body en-
dued with various limbs, and from these limbs grow the
hairs. With whatever elements of matter (bhxtas) and
with whatever senses (karanas) the soul was associated in
the former birth, the same elements and the same sense-
organs go to make up the organism in which the soul is to
be born here in the present life; { and this we maintain
on the strength of the sruti which declares as follows :

“ As a goldsmith, taking a piece of gold, turns
it into another newer and more beautiful
shape, so does this self, after having thrown

® ;. ¢c. by the karma and knowledge of the purent and the off-
spring, ot of the two pavents of the forthcoming child—(A})

t That ia to say, the same five elements of matter that entered
into the compogition of the former body form the material cause
of the present hody, and the same senses that funceioned in the
tormer body become manifested in the present one—~—{A)
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off this body and dispelled all ignorance make
unto himself another newer and more beauti-
ful shape,” ¥

The action of five fires In the birth of man.
The sruti elsewhere says:

* Into the five fires of heaven, rain-cloud, earth,
man and woman, the Devas pout the oblations
of faith, soma (moon), rain, food, and semen ;
and when the fifth oblation has been made,
the soul is born as man.” 1

Here the sruti mentions the stages through which the
constituents of human organism have passed. The Devas,
1.¢., the pranas or life-forces of the man !, pour his faith
(sraddha) into the fire of heaven. The matter of heaven,
thus acted on by the faith of the individual and by the life-
forces, becomes the luminous matter of heaven, the soma.
rajan. ‘The same life-forces of man then pour that matter
of heaven (soma) into the fire of rain-cloud ; and thence it
comes as rain. Then the Devas pour this rain into the
third fire called earth, and there comes the food. This
food enters into man and is converted into semen, and this
semen, when cast into the woman’s womb, becomes man,

Limitation of the Self as man by avidya.

The Virgj, the Universal Self manifested in His vesture
of the gross physical matter of the universe, has been

* Bri. Up.
+ Thik is an abstract of the Chha. Up. 5—4, of seq.
} The ynjamana, who in hie former birth was engaged in the
sacrificial ritual.
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evolved from the Sutra, the same Universal Self manifest-
ed in the subtle matter of the universe; and though in-
finite: and coextensive with the whole universe, He yet
becomes a limited being through ignorance (sammecha},
and thinks ¢ this much I am "--with reference to the
physical body of man, in virtue of kema and karma.
In the same fashion the Sutra, manifested both as the
Universal Being and as limited beings in the subtle matter
of the universe, becomes limited as the linga-sarira or
subtle body of man which is made up of the seven-
teen constituents. * ‘The source of this twofald limita-
tion is in the Avyakta, the Unmanifested Cause; and this
Avyakta, as limited in the human organism, is identical
with man’s Ego in the sushupti state. The Supreme Self
who is beyond the cause and the effects above referred to,
and who is infinite in Himself, becomes by avidys what
is called the Kshetrajua, the knower of the body, the
self-conscious Ego, as manifested in man, who is a mere
semblance of the Supreme Conscious Self. Hence the
words of our Lord, Srs Krishrma: # Do thou know Me
as the Kshetrajua.” {

Avidya and its proof,

- Itis avidys,—the consciousness ‘I do not know,’ bring-
ing about the limitation of the Supreme Self as the self
of man,—which is the sole cause of the threefold limitation
above referred to. Qur conscicusness is the sole evidence
of its existence, just as the consciousness of the owl is the

#* These are manas, buddhi, five Jnanendriyas or organs of
knowledge, five Karmendriyas or organs of action, and five
pranas or vital airs,

+ Bh. Gita XIII 2,
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sole evidence of the night's darkness that it sees during our
daytime. That isto say: nothing but Consciousness exists
as an objective reality ; and for the existence of avidya in It,
there is no proof other than our own experience (svanu-
bhava). He who seeks to prove avidys by proper tests
of truth is, indeed, like one who tries to see the darkness
of a mountain-cave by means of a lamp. 'What the humag
consciousness knows as the non-self is all evolved from
avidye, and is looked upon as avidya itself, as false know-
ledge. Vidys or real knowledge is identical with the
Self; it is Consciousness itself. Avidys is the non-percep-
{ion of the Self, the wveil of the Self. It is not a mere
negative of vidys, since the mere absence of vidys cannot
act as the veil of the Self. The negative prefix ‘a’ in
*avidya’ implies only that the thing denoted by the word is
something epposed to or other than vidya, —as in a-mitra
(non-friend)’ and ¢ a-dharma (demerit)’ ; —not that it is the
mere absence of vidys. And, when properly examined, all
differentiation perceived by the delnded minds in the non-
self, —in the external universe,—as being and non-being,
resolves itself into this non-perception, i.¢., is finally trace-
able to the idea * I do not know'; and it is therefore proper
to hold that it is all a manifestation of avidya.

The growth of the subtle body

With his discrimination obscured by this avidya, the
human Ego (jfva) abandons kis former body, and with the
upadhi of the linga-sarita enters the womb of the mother,
wafted thither by the strong winds of karma.

The solid, watery, and fiery substances eaten by the
mother are each resolved into three parts; and each of these
three parts undergoes a definite {ransformation. Thus the
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subtlest portion of the solid food builds up manas, buddhi,
and indriyas (senses); the subtlest part of the watery
food builds up prama or life-breath in all its various mani-
festations; the subtlest part of the fiery food builds up
speech and other organs of action. Their less subtle parts
are transformed respectively into flesh, blood, and marrow;
and the grossest parts are transformed into dung, urine,
and bane.

Evolution of manas, etc., from Conaciousness.

The several semses are evolved from the Ahamkara
{ Egoism ) under the impulse of former .impressions
(bhavanas} which are now brought up by karma ; and the
nature and efficiency of the senses so evolved depend there-
fore upon the former karma and knowledge of the individual
concerned. To illustrate: The organ of hearing is evolved
from the consciousness “I am the hearer;’ aund this
principle should be extended to the evolution of the other
indriyas or senses: from Egoism conjoined with the
consciousness “1 am the toucher™ the sense of tonch is
evolved ; and from the Egoism conjoined with the consci-
ousness “ T am the seer,” the sense of sight is evolved. Thus
it is from the Ahamkara acted on by Consciousness that the
senses are evolved, not from the Ahamkara pure and simple

as some Sankhyas hold.
The Self is unborn.

Atman is said to be born when the body is born just as
when the pot is produced the akasa of the pot is said to be
produced. Atman being thus really uot subject to birth,
He is not subject to other changes, inasmuch as all these

changes presuppose the change called birth,
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Review of the past lives Just before birth.

As this visible physical body 6f the man lying in the
womb develops, his linga-sarfra also develops itself more
and more. In the ninth or tenth month after conception,
when all his senses (karasas) have been developed, and
prior to his birth into the world, all the vasanas or latent
impressions gathered up in the past innumerable births
present themselves one after another to the view of the
embodied soul who, in his linga-sarfra, has already entered
into the womb under the impulse of his past dharma and
adharma and is lying there awake in all his senses. Man,
thus awakened as to his past experience stored up in him
as vasanes or latent impressions, becomes alive to the
misery of existence in the womb and the like. * Ah, what
a great misery has befallen me!” Thus feeling dejected,
he then grieves about himself in the following wise: * Ere
entering this womb, I often suffered intolerable excruciating
pain; I often fell into the burning sands of the hell that
burn the wicked souls; but these drops of the pitta fiuid
heated Ly the digestive fire of the stomach cause more
excruciating pain to me who am held down in the womb;
and the worms in the stomach, with their mouths as sharp
as the thorns of the kufaselmali plant, * torture me, who
am already tormented by the saw-like bones on each side.
The misery of the kumbhépaka hell locks very small by
the side of the torture in the womb which is full of all mal-
odors and is burning with the digestive fire of the stomach.
Lying in the womb, I suffer all the misery of the hells
where the wicked souls have to drink of pus, blood and

* with which the wicked are tortured in the world of Yamu,
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rheum, and to eat of things vomitted ; and I suffer all the
misery of the worms that live in the dung., The greatest
misery of all hells put together cannot exceed the pain
now suffered by me lying in the womb.” *

The misery of birth and infancy

‘Then squeezed by the net-work of bones, overwhelmed by
the fire of the stomach, with all the limbs smeared with
blood and liquid discharges, and enveloped in a membrane,
tormented by excruciating pain, crying aloud, with the face
downwards, he emerges out of the womb asif delivered
from a snare and drops down lying on the back. Then the
baby knows nothing, and remains like a mass of flesh and
feetus. He has to be guarded from the grip of dogs, cats
and other carnivores, by others with sticks in hand. He
cannot distinguish the demon from the father and Dakini t
from the mother; he cannot distinguish pus from milk. Fie
upon this miserable state of infancy !

The misery of youth.

Then, on attaining youth, he grows hanghty and is
assailed with the fever of sexual passion. All on a sudden
he sings aloud, and as suddenly he leaps or jumps and
ascends a tree, He frightens the mild; and, blinded by
the intoxicating love and anger, he pays no heed to any-
thing whalsocever.

The misery of old age.
Then attaining to the age of decrepitude which is the

% The sansers in its hideous aspect as experienced in the
womb is here described with a view to create a diagnst for
samaarn and to spur on the diseiple to a strong endenvour to
get out of it and to svoid future return to the womb.—(A)

+ A kind of female imp.
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object of all insult, he becomes miserable, With the chest
choked up by phlegm, he cannot digest the food; with
fallen teeth, with weak sight, having to eat of sharp and
bitter and astringent things, with the loins, neck and
hands, thighs and legs, bent down by the morbid humours
of wind, he becomes quite helpless, assailed by myriads of
diseases, insulted by his own kinsmen, precluded from all
ablutions, smeared with dirt all over the body, lying on
the floor, embracing the earth as it were. Having swallow-
ed all the intelligence, memory, courage, bravery, and the
strength of the youth, this damsel of a Jara * feels as if
she has achieved all and dances with joy to the drum of
asthmatic cough, to the kettle-drum of the roaring stomach,
to the flute of the sonorous breath, with the garment-hem
of white mustachios, with the petty-coat of the wrinkled
and grey-haired skin, having a third leg as it were in the
staff, again and again reeling and tumbling; brilliant in
the gold.jewels of projecting knots of flesh, veiled in the
thin skin, with the tinklings of moving anklets caused by
the rubbing of the heel and knee-bones.

The misery of death and the after career.

To the death-pangs that succeed, there is no parallel.
Creatures suffering from the direst maladies of the body
are afraid of death. In the very embraces of kinstnen,
the mottal creature is dragged away by death, as the ser-
pent lying hidden in the depths of the ocean is dragged
away by the kite. “Ah! my dear! my wealth! O my
san ! '* While thus bitterly weeping, man is swallowed by
death as a frog by a serpent. It is meet that the seeker of

* Old age persovified
48



398 BRAHMA-VIDYA EXPOUNDED. | Ananda-Vallte

moksha should remember the pangs of the dying man whose
vitals are cut to pieces, and whose joints are unloosed.
% When thy consciousness fails thee and with it thy per-
ceptive faculty, when tied by the band of death, how canst
thou find a saviour? Euncountering darkness everywhere,
&s when entering a deep pit, thou wilt see with distressed
eyes, thy kinsmen beating their breasts, Thou wilt then
find thyself dragged by kinsmen all around with their iron-
bands of affection.”” Tormented by hiccough, withering
away by hard braathing, dragged by bands of death, man
finds no refuge.

Mounted on the wheel of samsera, and led on by the
couriers of death, and bound fast by the death-band, man
grieves, ‘where am ! to go?’ As man goes alone after
death, his karma alone leading him on,—is he a wise man
who in this world of mays thinks that the mother, father,
elders, sons and kinsmen are all his and will come to his
help ? This world of mortals is verily like a resting-tree.
One evening birds meet together on a tree for the night's
rest, and the next morning they leave the tree and part
from one another and go their way ; just so do men meet
for a time as relatives and strangers in this world and then
disperse. Birth leads to death, and death to birth ; thus
without rest man wanders for ever like gha#-yantra (a
machine for raising water).

The study of kosas and its purpose.

Having described the evolution—from Brahman—of the
universe inciuding man, the sruti proceeds to shew how to
bring about the destruction of the great evil of samsara.
It is with this end in view that the five kosas of man will
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be described; and by resolving each kosa into that which
precedes it in evolution, each effect into its immediate cause
tilt the Ultimate Cause is reached, man will be led ontoa
knowledge of Brahman who is neither the cause nor the
effect, and of the unity of his Self and Brahman,

Samsara is due to avidya.

The dwelling in the womb and all other vicissitudes of
existence describad above as making up the evil of samsara
pertain to the linga-deha, or subtle body. Though the real
Self of man has nothing to do with those vicissitudes, still,
by delusion (sam-moha), by confounding together the two
bodies and the real Self, he thinks that he himself is subject
to the changes. Identifying himself with buddhi (under-
standing, intellect), man regards himself as the cogniser, and
engages in the act of congnising. Identifying himself with
manas, he regards himself as the thinker, and asa result of
this confusion he performs mental acts. Identifying himself
with prasa (up-breathing} and other forms of vitality he
feels concerned inall outgoing activities. And identifying
himself with sight and other senses, he is engrossed in think-
ing of color and so on. Similarly, when the physical body
is burnt, he thinks himself burnt; the deluded man regards
himself black and thus puts on the blackness of the body.
By avidys man becomes attached to cattle, wealth and
the like and thinks himself the owner of them; and by
attachment he ascribes to himself the affections of the
physical body and the linga-sarira, and thinks that he is a
student, a householder, an ascetic, a sage, and so on. The
body is in fact a product of the various elements of matter,
quite foreign tothe real Self of man, and man subjects
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himself to evil by mere delusion, by regarding the human
organism as ‘I' and ‘mine’.
’ Brahmavidyes 1s intended for man.

Though all beings alike—the lower kingdoms as well as
man,—are products of foed and are evolved from Brahman
primarily, still, the human being is here made the subject
of investigation, simply because it is man who is qualified
for karma and jsana, who is capable of acting and know-
ing aright. Man is plunged deep down in this ocean of
samsara, in this repository of all evil; and it is man whom
the sruti seeks, by means of Brahmavidys, to unite to
Brahman, to his own Innermost Self,

The process of imparting Brahmavidya.

The sruti tries to impart this Brahmavidys or knowledge
of Brahman by an exposition of the five kosas, By afford-
ing to man an insight into the nature of the kosas (the
sheaths of the Self), it will be shewn that Brahman beyond
the kosas is one with man's real Self within. It is indeed by
fiest poiuting to the end of the tree's branch that one points
out the moon beyond, The human mind which is fully
tainted with the vasanes—with the tendencies and impres-
sions of past mundane experiences—that have accumula-
ted in this beginningless samsara can realise the real Self
within only by some peculiarly appropriate process, and it
is this appropriate process which the sruti describes in the
sequel.

The one Self differentiated Into the Ego
and the non-Ego.

The Pratyagstman, the real Self within, is one in Him-
self, untouched with any duality; neither does there exist
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anything whatever even outside the Self. The one Seif is,
owing to avidys, differentiated into the two false categories
of the Ego and the non-Ego. That is to say, when the one
true Self is not realised in His true nature as one, that very
Self appears differentiated as the Ego and the non-Ego; so
that all the differentiation we are conscious of is due to avidya
and therefore false; and the Self remaing all the while one
in fact, untouched by duality.

The kosas, subjective and objective.

There are five kosas or sheaths in which the Self manifests
Himself as the Ego,—namely, the Annamaya or the one
composed of foed, the Pranamaya or the one composed of
vitality, the Manomaya or the one composed of thought, the
Vijranamaya or the one composed of intelligence, and the
Anandamayza or the one composed of bliss; and correspond-
ing to these there are five kosas or sheaths in which the
same Self manifests Himself as the objective, as the
non-Ego,—namely, Apna or food, Prasa or vitality,
Manas or thought, Vijsmana or intelligence, and Ananda
or bliss. So that, ultimately, there are five principles,—
Anna, Prena, Manas, Vijmna and 4nanda. Anna is
the Virsj (the radiant), that which is manifested to
our senses, the physical. This has grown or evolved out
of Prana or vitality. Prasa, Manas, and Vijmsna constitute
what is called the Sutratman. This Sutratman is made up
primarily of two kinds of matter: one of them is the vehicle
of all outgoing activity (kriya-sakti) and is called Prasa or
life-principle ; the other kind of matteris the vehicle of all
intellection or knowledge (vijsana-sakti) and is of two kinds,
Manas and Vijmana. Manas is the antak-karasa, that kind
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of matter in which all concrete (savikalpaka ) thought ex-
presses itself. Itisin the manasic form of matter that all
concréte thoughts, such as those embodied in the Rig-Veda,
the Yajur.-Veda, and the Sama-Veda, expressthemselves, And
Manas is behind Pra#a : that is to say, it is from Manasthat
Prana has been evolved. Vijuana or intelligence, too, is the
antak-karana, the matter in which all abstract (nirvikalpaka}
thought expresses itself. All determinate ascertained know-
ledge, such as that concerning the truths taught in the Veda,
constitute the Buddhi, the understanding. These three kosas
of Prawa, Manas, and Vijuana constitute the Sutratman.
Ananda is the bliss which results from knowledge and action,
and is the ultimate cause of all. Thus, Anna or physical
matter constitutes the Virgj-kosa; Prasa, Manas, and Vijrana
constitute the Swiratman; and Apanda constitutes the Kara-
nakosa (the Cause sheath). The same five kosas (sheaths
or principles) are mentioned in the Brihadaranyaka > under
the names of Anna, Prana, Manas, Vach (sheech, correspond-
ing to Vijssna here) and Avyakrita (the undifferentiated
Root of matter). Prasa Manas and Vach, spoken of as the
three foods of Prajapati, constitute the Sutretman ; Annpa is
the Virej; and the Avyakritz is the Karawa, the ultimate
Cause of all.

The relation between the subjective and the
objective kosas.

The five sheaths of the non-Ego or objective group cons-
titute respectively the material essences of which the five
sheaths of the Ego or subjective group are built up. On
realising the nature of the ten kosas of the Ego and the

12
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non-Ego groups, the student should first resolve in thought
the five sheaths of the Ego group into their respective
material essences in the objective group; 4.¢., he should
understand that the Annamaya-kosa is made up of the
matter on the plane of physical matter, that the Prasamaya-
kosa is made up of matter on the plane of Prawa or vital
essence, and so on. He should then realise that, as the
effect is not distinct from the cause, the Annamaya is not
distinct from Anna, its material cause. So, too, with regard
to the other kosas, The student should now take the next
step: he should see that as Anna has been evolved from
Prana, theoneis not distinct from the other, its material cause,
and is therefore one with it. In the same way he should see
that Prana is not distinct from Manas, that Manas is not
distinct from Vijuana, and that Vijrana is not distinct from
Ananda, the first Cause.

The Self beyond.

When the student has by this process risen above the
level of effects and attained to the level of the Cause, he is
taught the grand truth that the Self and Brabman are
identical. In the light of this teaching he ceases to identify
himself with the Cause and rises to the level of Brahman
beyond the Cause, and thus realises the unity of Brahman
and the Self,

Contemplation of the sheaths as altars of
sacred fire.

As Anandais the innermost essence of the remaining four
principles of the non-Ego group, so, the Anandamaya-kosa
is the pratyagatman or the innermost essence of the remain-
ing four sheaths of the Ego group, inasmuch as these
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shieaths are all manifestations of the one jiva ‘who is ton-
scioysness pure and simple (prajwsna-ghana). The con-
tempiation, however, enjoined in the sequel, of the
Anasndamaya-kosa which is consciousness pure and simple
—as made vp of a head, two wings, a trunk and a tail—may
be explained as referring to the variety in the manifested
forms of bliss resulting from the acts of the individual,
Each sheath is represented as made up of 2 head and so on
for the purposes of contemplation. Accordingly, the teachers
of old have explained that these are but imaginary repre-
sentations of the kosas in the form of altars of the sacred
fire. The Annamaya-kosa, for instance, should be contem.
plated as the altar of the sacred fire arranged in the form of 2
bird:* the head of the human physical body corresponding to
the head of the bird, the arms to the wings, the middle
portion to the trunk, and the remaining part to the tail
of the bird.

The purpose of the contemplation of kosas.

By a constant contemplation of these kosas represented
as altars of the sacred fire, the studént attains wisdom, His
buddhi or understanding becomes purer and acquires the
facuity of true discrimination. With the growth of the
faculty of true discrimipation, he abandons the first kosa
and recedes to the one next behind. Thus step by step he
abandons one kosa after another, and receding behind all
kosas and dissolving away all of them, he attains toa
knowledge of his unity with Brahman and becomes liberat-
ed. The sruti further declares that he who contemplates

#* In aacrificial rites, the altars of the sacred fire are unaually
arranged in the form of & bird, such as a hawk.
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Anbx or-the Vitej obigins all food.  This dnmt be thé
additional fruit-of the contempiation accruing to the-dwvotes
for, so the Veds téaches, and no teaching of the Vieda can
ever be doubited. Doubt may arise only as to the matters
known through sensuous perception or through imferetios
therefrom, the vision in this case being distorted by the
idiosyncrasies of the human mind. +The Vedic revelation,
on the other hand, is not subject to any such distortion.

Or, the purpose of the teaching of these upssanas may be ‘
explained in another way :—Man naturally identifies himself
with the kosas. The sruti, taking hold of this natural bent
of the buman mind, enables man to resolve, by Dhyana or
meditation, each kosa into what is behind it, till he reaches
the Self behind all kosas, and then enjoins him to hold on
to that Self alone. The fruits of the contemplation men.
tioned in connection with the several kosas should not be
supposed to accrue as ‘declared here. The unity of Brah-
man and the Self is the main point of teaching, and that
slone therefore is the truth which the sruti seeks to impress
in this connection. A parallel case is found in the Chhen-
dogya-Upanishad. There * the sruti teaches the contem-
plation of same, etc.,,—to which man resorts of his own
accord, without the sruti enjoining it,—only with a view to
enjoin the contemplation of the Infinite (Bhuman), declas-
ing it as the highest of the upasanas therein taught.

Or, it may be that in speaking of the contemplation of
food, etc., and the fruits thereof, the Taittiréiya merely
reiterates the teaching of the Brihadarasyaka concerning

* Op- citr ?o
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the codtemplations of the Viraj and the Sutratman,—~which.
are there emjoinod as the means of attaining fruits ranging
below moksha,—while the main object of the Taittirsya is to.
impart a knowledge of the Absalute Reality.as the means of

attaining the highest good.



CHAPTER XIL
ANNAMAYA-KOSA.

Introduction.

In chapters VI to IX, it has been well established that
the whole universe from akasa down to man has been
evolved from Brahman endued with Maya. This being
established, it becomes quite evident that Brahman is
infinite ; for, as the effect bas no existence apart from the
cause, Brahman Himself is in the form of space, time and
all things. Having thus established the infinitude of Brah-
man declared in the words * Real, Consciousness and
Infinite is Brahman,” the sruti proceeds to establish the
statement that He is ‘hid in the cave,” by way of dis-
criminating the real Brahman from the five kosas begin-
ning with the Arpamaya and ending with the Anandamaya.

Composition of the Annamaya-koss.
To treat tirst of the Annamaya-kosa :

¥ a1 QY qeusaEad: il
4. He, verily, is this man, formed of food-

)

essence.

This human being whom we perceive is a vikara or
product of food-essence. It is, indeed, the semen,~the
essence of all parts of the body, bearing the (generator’s)
thought-impress of human form,—that here constitutes
the seed ; and he who is born from that seed (which
bears the thought-impress of human form) must be
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likewise of human form ; for, as a rule we find that all
creatures that are harn,.of whatevar.class of beinga, are
of the same form as the parents.

{Question) :—All creatures alike being formed of food-
essence and descended from Brahman, why is man
sdone taken (for examination) ?

" (Answer) :—Because of his importance.
_ (Question) :—Wherein does his importance lie ?

{Answer) :—In so far as he is qualified for karma and
jwana, for acting and knowing aright. Man alone,
indeed, is qualified for karma and jnana, because he
alone is competent to follow the teaching, and because
he alone seeks the ends which they are intended to
secure. Accordingly the sruti says elsewhere: “ But in
man the Self is more manifested” &c.* It is man
whom the sruti seeks to unite to Brahman, the Inner-
most Being, through Vidya or wisdom.

t With a view to transpori man by the ship of Brahma-
vidya to the farthest shore of the great ocean of evil-produc-
ing kosas (sheaths), the sruti says * He, verily, is this man '
atc. Here ‘ He' refers to the Atman, the Self, the Primal
Being ; and * verily,’ shows that He is the Atman taught
in all upanishads. In the words ‘this man’ the sruti
teaches that the Atman Himself bas become the man of
kosas by avidys, by not knowing himself. Just as a'xape

* Aits, Ars, 2.3.2.5. The pasange is quoted i full on page 311.

;¥ Here the Vartikekara’s explavation differs from the
Bhashyakary's,
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teecomes 2. serpent oaly by avidys,—for, & rope.cin méver
sctually become a ssrpent,—s0, by avidys 4tman bepomes the
wan of five kosas and appeass to suffer along with tha korss.
¢t Anngrasamaya’ means a thing formed of food-ssaence.
Roason* as well as revelation t teach that the Supreme Self
is not formed of any material, unlike a pot which is formed
of clay. Bul we know that the body is made of food-essence.
The sruti says that * He (the Self), verily, is this man
formed of food,” simply because the physical body is an
upadhi of the Self.—(S & A).

Ry # this man formed of food-essence *' we should nnder-
stand the pisda or individual human organism only ; bat
that organism is one with the Viraj, with the whole visible
universe constituting the physical body of the Cosmic Soul.
Elsewhere, in the words * The Self alone was all this in
the begimning, in the form of man,” { the sruti teaches the
unity of the body and the Viraj ; and here, too, in the words
“ Those who contemplate upon Anna {food) as Brahman,"”
the sruti directs us to regard Brahman and Anna as one.
When by upmsana the organism which is limited to the
individual is unified with the Viraj or Cosmic Organism
Praxa (life) becomes also unified with Vayu, the Hiranya-
garbha; and then the Self in the upadhi of the Hirasya-
garbha passes beyond the limits of individuality, in the
‘same way that & lamp-light confined within a pot becomes

® Tho resson is : that He has no parts, that He is unattached,
and so on.

t * He e not'orn, He does not die,” ete. (Katha-up. 2-18)
1.Bv, Up. 1=d~—]
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ﬂlﬁ'uedmspwewhenthemﬁnmgpotubrokmto
pieces—(S. & A.). - )

The human organism, composed of a héad, hands, fest,
etc., and which at the beginning of creation was evolved
after the evolution of wkasa and other things mentioned
already,—that very human organism is the one which every
man regards as ‘my body.! Certainly, what a person now
regards as his own body is not itself the one evolved at the
beginning of creation ; still, as both alike are formed of food-
element evolved in the course of the evolution beginning
with akasa, man's body is of the same kind as the one
" gvolved at the beginning of creation. Hence the words
“ He, verily, is this man.” The words *formed of
food-essence (anna-rasa)” clearly point to this idea. There
are six kinds of food-essence : sweet, acid, saline, bitter,
acrid and astringent. The physical body is formed of these
sig essences of food. The essence of the food eaten by the
parents isin due course converted into the seven principles
of this body,—namely, skin, blood, flesh, fat, bone, marrow
and semen ; and on entering the womb it is again changed
into a human body, The Garbha-upanishad says:

¢t The food-essence is of six kinds. From this
essence blood is formed ; from blood, flesh;
from flesh, fat ; from fat, bone; from bone,
marrow ; from marrow, semen. .From a com-
bipation of semen and blood the feefus is
formed.”
The gross physical body mentioned here as formed of food-
essence includes also the subtle body lying within it, inas-
much as this latter body is formed of simple (a-panchikrita,
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miguintupled, uncompounded) elements of matter (bhuta)
and is nourished and maintained by food, etc., eaten by man.
That the subtle body is formed of elements of matter is
declared by the Teacher in the following words :

“ The five unquintupled primary elements of
matter, and the senses which are evolved from
them, constitute together the Linga-Sarira
composed of the seventeen constituents; the
Linga-Sarfra thus being material,” *

That the subtle body is nourished and maintained by food,
" etc., is taught in the Chhandogya:

“Formed of food, verily, is manas; formed of
water is prana; formed of fire is speech,”*

From our ordrinary experience it can be shewn that in the
case of all beings, when manas is weakened by fasting, it is
invigorated by breaking the fast. Similarly, we find in our
experience that, when prawna or vitality is weakened by the
fatigue of a journey, it is refreshed by drinking water. So
also we sae songsters purify their throats by drinking ghee,
oil, and other tejasic (fiery) substances and thus improve
their voice. The physical hody which we perceive—formed of
food, and associated with the Linga-deha (subtie body}which
is composed of manas, prana, speech, etc., and whose nature
has just been described,—is the edhystmika, i.e., belongs
to the individual soul, From this we may also understand
the nature of the Adhidaivika, the body of the Cosmic Soul,

# These seventeen constituentsare ; the five primary elements,
the five jsana-indriyas (senses of knowledge), the five kmrma-
ndriyas (senves of action), manse, and boddki,

¥ Op. cif G—5emt,



mmm {4 nonda K,

t-m bolly. called Brakionds, tie- Memdane Egy.

~ The Vartilkakers has described it sa follows:

“Fhem came into being the Vivsj, the msani-

fested God, whose senses are Dis {apave) and

other (Devatas or Intelligences), who wears a

body formed of the five gross elements of

maiter, and who glows with the consciousness

“I am all'.”
The Annamaya-kosa has been described by the sruti only
with a view to ultimately enable the disciple to understand
the real nature of Brahman, just as the end of & tree's
branch is first shown with a view to point out the moon
over against it.

Contempisation of the Annamaya-kosa.

The sruti now proceeds to represent for the purposes of
contemplation the five parts of the Annamaya-kosa in the
férm of a bitd as in the case of a sacrificial Aire. The
sacrificial fire arranged in the form of a hawk, a heron, or
some other bird, has a head, two wings, a trunk and a tail.
So also, here, every kosa is represented to be made up of
five parts :

R fire | o TR T | TG 9 | -
A | % T St sl

5. This itselfis his head ; this is the right wing,
this is the left wing, this is the self, this is the tail,
the suppert.

The disciple’s mind having been accustomed to regasd
the non-self as the Selfedo ragard as the Self the
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several forms, bodies, or kosas which are extermal to
the Self—it is impossible for it alf at once to compre-
hend the Innermost Self without the support (of its
former experience}, * and to dwell in Him detached
altogether from that support. Accordingly, the sruti
tries to lead man within (to one self within arother till
the real Self is reached) by representing (the inner
embodied selves, the Praramaya and so on) after the
fashion of the physical body, of that embodied self with
which all are familiar,—i.e., by representing them as
having a head, etc., like the Annamaya self,—in the
same way that a man shows the moon shining over
against a tree by first pointing to a branch of the tree.t

The Annamaya.kosa is here represented by the sruti as a
bird, as having wings and a tail, in order that the Prana-
maya and other kosas may also be represented in the form
of a bird. The intellect will thereby be divested of its
engrossment in external objects and can then be directed
steadily to the self. No contemplation of a kosa is intended
for the specific fruit spoken of here. The present section
starts and concludes with a discussion of the unity of the
Self and Brahman; therefore this unity must be the aim of

® i ¢, independently of all reforence to tho koms formerly,
regarded ns seives,

+ Tle who wants to show the moon to anothsr first teaches
that the end of the branch of the tree is the moon. When the
eye has thus beon directed towards theend of the branch, and
has been withdrawn from all other Qireetions, then the wnoon
over agrinst the end of the branch is shown.

30
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its teaching. To suppose that the contemplation for a
specific purpose is also intended here is to admit that the
present section deals with two different topics, which is
opposed to all principles of interpretation. As to the sruti
speaking of the specific fruits, it should be construed
into a2 mere praise of the intermediate steps in the process of
Brahmavidys, calculated to induce the student to push on
the investigation with zest. By meditating upon the kosas
one after another, the student realises their true naturs.
When the mind dwells steadily in one kosa and realises its
true nature, it loses sight of all objects of its former regard ;
and when thus divested, gradually, of the idea of one kosa
after another, the student’s mind is competent to dwell
steadily in the Self.—(A).

Of the man formed of food-essence, what we call
head is itself the head. In the case of the Pranzamaya
and the like, what is not actually the head is represent-
ed as the head ; and to guard against the idea that the
same may be the case here (i.e., with the Annamaya},.
the sruti emphasises, “this ##self is the head”. The same
is true with regard to wings, etc.—This, the right arm
of the man facing the east, is the right wing; this, the
left arm, is the left wing; this, the central part of the
body, is the self, the trunk, asthesruti says, “The
central one, verily, is the self of these limbs.” This,
the part of the body below the navel,—the tail as it were,
because, like the tail of a bal!, it hangs down,—is the
suppo:t, f.2., that by which man stands. -

Asto the Annamaya which is to be meditated upon,
what we call head, the part of the body situated above the
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neck, is itself the head. There is no figure hers. The two
hands themselves we see are to be meditated npon as the
two wings. The part of the body situated below the neck
and above the navel is the self, the middle part of the body,
the suitable abode of jiva.........It is plain that the part of
the human body below the navelis the support of the
upper part. In the body of the bull and other animals, the
tail forms a support in so far as it serves to drive away flies
and musquitoes and the like. This idea of the tail being
the support of the bodies is presented here for purposes of
contemplation.*

As fashioned after the mould of the physical body,
the Pranamaya and others to be mentioned below are
also represented to be of the same form, having a head
and so on; the molten mass of copper, for example,
poured into the mould of an idol takes the form of
that idol.

- Though the Pranamaya ard the other three kosas are not
actually made up of 2 head and so on, still, as the molten
metal poured into a mould takes the form of that mould, so
the Pranamaya and other kosas which lie within the Anpa-
maya-kosa may be imagined to be moulded after the latter.
Such arepresentation is only intended to facilitate the medi-
tation and discrimination of the four kosas—(S&A)

—

® Tlat is to say, the value of the ides conaists in the fact that
o contemplation thercof leads to n comprehension of the true
nature of Brahman in han,—which is here the main subjeoct of
discourse. Brahmsan will be spoken of as the support of the
Anendemayo self.—(Tr.)
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A Mantra on the unity of the Vira)
and the Annamaya.

'y

Thus has been taught the form in which the Annamaya-
kosa should be comtemplated. Now, the sruti quotes a
mantra with a view to confirm what has been taught in the
Brashmasna here regarding the kosa and its upasana:

ady R w4 12|
[5Rr wirsga: ]

6. On that, too, there is this verse:*

Ty,
[ ory fifrarsgams: ]
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* According to the division current among tho students of
tliese days, the first anuveka cnds here.  Rome students give to
these divisions the uame ‘ Khundas’ or sections, Sayana does not
recognise thix division and even condemns it as not founded on
any logicnl division of subject-matter. He looks upon the whole
Anandavalli, beginning with * The knower of Brahman
reaches the Supreme”, us the secund anavaka, the Peace-Chant
being the first anuvaks. These two anuwekas with the Bheigu-

valli, the third anavaka.constitate what Sayana calls he Varuni-

Upanishad.
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1 ‘“‘From food indeed are (all) creatures born,
whatever{creatures)dwell on earth; by food,again,
surely they live; then again to the food they go
at the end. Food, surely, is of beings the eldest;
thence it is called the medicament of all. All
food, verily, they obtain, who food as Brahman
regard ; for, food i1s the eldest of beings, and
thence it is called the medicament of all. From
food are beings born ; when born, by food they
grow. Itisfed upon,and it feeds on beings;
thence food it is called.”

Bearing on this teaching of the Brahmasa, there
is the following mantra which refers to the nature of
the Annamaya-atman, the self of the physical body.

The sloka is quoted here in corroboration of the teaching
of the Brahmana, with the hcenevolent idea of impressing
the truth the more firmly.—{S).

Just as a mantra was quoted before with reference to
what was taught in the aphorism * the knower of Brahman
reaches the Supreme,” so also a verse is quoted here in
corroboration of what has been just taught. This verse
consists of fourteen padas or lines. Though no such metre
is met with in ordinary language, this extraordinary metre
must have been current in the Vedic literature,
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_ The Viraj.

From food, * indeed, converted into rasa {chyle)
and other forms, are born all creatures, moving and
unmoving (sthavara and jangama ). Whatever crea-
tures dwell on earth, all of them are born of food and
food alone. After they are born, by food alone they live
and grow. Then again, at the end when their growth,
their life, has come to an end, to food they go; ¢.¢, in
food they are dissolved.—Why ?=For, food is of all
living beings the eldest, the first-born. Of the others,—
of all creatures, of the Annamaya and other kosas,t—
food is the source. All creatures are therefore born of
food, live by food, and return into food at the end.
Because such is the nature of food, it is therefore
called the medicament of all living creatures, that
which allays the scorching (hunger) in the body.

Food, the Virgj, was evolved before all creatures on
earth, and is therefore the First-born. Hence the assettion
of the Purasa ¢“He verily was the first embodied one”.
Those who know the real nature of food call it the medica-
ment (aushadha) of all, bzcause it affords a drink that can
assuage the fire of hunger which would otherwise have to
feed upon the very dhatus or canstituents of the body, This
cow of food suckles her calf of the digestive fire in all beings,
through the four udders of the four food-dishes.}—(S)

®ie, from the Viraj.

+ The Pranamayas and other kosas are certainly not constituled
of Anna, the physicel food ; but they attain growth by the food
eaten by man.

I The four kinds of foud are those which have to be eaten,
respectivaly by mastication, by sucking, by swallowing, and
by licking.



Anu. 1T ] ANNAMAYA-ROSA. ‘ 369

All creatures,—the womb-born, the egg-born, and so
on,—all creatures that dwell on earth, are born of food
(anna), as has been already shewn...... The bodies of animals,
etc., form the food of the tigers and the like; hence the
assertion that they dissolve in food at the end. Because
food is the source of the bodies of all living beings, it is the
medicine of all, as removing the disease of hunger. By
removing the disease of hunger, food forms the cause of a
creature’s life, of its very existence.-——The sruti speaks of food
as the remover of hunger simply to shew that it is the canse
of the existence of all creatures. The sruti has described the
Annamaya-kosa at length by speaking of food as the cause
of the birth, existence and dissolution of all living creatures.

Contemplation of the Viraj and its fruits.

The sruti then proceeds to declare the fruit that
accrues to him who has realised the Food-Brahman,
the unity of food and Brahman.—They who contemplate
the Food-Brahman as directed above obtain all kinds of
food. Because “I am born of food, I have my being
in food, and I attain dissolution in food,” therefore, food
is Brahman, * How, it may be asked, can the contem-
plation of the Self as food lead to the attainment of all
food ? The sruti answers: For, food is the eldest of
all beings, because it was evolved before all creatures;

* Food is Brahman, beeanse it is the eause of the birth, exist-
ence, and dissclution of all Annamnye-kosmes. The diseiple should
contemplate on the idea “ I am the Food-Brahman,” beeause it in
not possible to attain all food without being embodied in the body
of the Viraj, the Food-Brahman, and beesuse the dissiple eannot
attain tothat state without contemplating his unity with the Viraj.
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and it is therefore said to be the medicine * of all. It
therefore stands to reason that the worshipper of Atman
as food in the aggregate attains all food.

The sruti speaks of food as Brahman because food is the
cause of the birth, existence, and destruction of the universe,
He who contemplates this Brahman, the Viraj, for a long
time with great reverence and uninterrupted devotion and
contemplates the Viraj as one with the devotee himself,—he
becomes one with the Viraj and attains all food that all
individual creatures severally attain, That is to say, the
devotee of the Viraj partakes of all food, like the Virgj
Himself. In the words * This here is the Viraj” the Tandins
declare that the Virgj is the eater of all food. How this is
possible the sruti explains by declaring that the whole
visible universe is pervaded by the Virgj as the eater there-
of, as every effect must be pervaded by its cause.—{S)

Those men who contemplate Brahman in food, taking
food as a symbol of Brahman,—i. ¢., those who elevate food
in thought to the height of Brahman and contemplate it as
having assumed the form of the physical body made up of
a head, 2 tail and other members,—these devotees attain all
food.~—Or, the food which was at first evolved from Brah-
man through the evolution of skasa and so on is now
manifested as the physical® bodies of individual souls, such
as human and other bodies, as also in the form of the Viraj,
i.¢., as the body of the Universal Soul. Those who contem-
plate Brahman as manifested in the upadhi of food thus
transformed attain unity with the Universal Being, the Viraj,
and partake of all kinds of food which all the different classes

# Bee the Vartikakara’s explanation on page 388,
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of living beings, from Brahman down to plants, severaily
attain, each class attaining the food appropriate to it,

Addressing at first the disciple who seeks to know the
Truth, the sruti has declared * food, surely, is the eldest of
beings,” etc,, with 2 view to describe the nature of the
Annamaya-kosa, the physical body, since knowledge of
the body is 2 step on the path to knowledge of
Brahman. And the sruti repeats the same statement again
with a view to extol the Being to be contemplated upon.
The passage means: Because food (Anna) is the eldest-
born, the causeof all living beings from man to the Viraj,
therefore it is the medicament of all, as removing all diseases
of samsara. For, by practising contemplation on the line
indicated above, one attains the Viraj, and in due course
attains salvation as well.

“ From food are beings born; when born, by food
they grow.” This repetition of what has been already
said is intended to mark the conclusion of the present
subject.

The Viraj, here presented for contemplation, is a lofty
Being, for the further reason that He is the cause of the
origin and growth of the bodies of all living beings.

The Viraj as the nourisher and the destroyer.
The etymology, too, of the word ‘anna’ points to the
loftiness of Food as the cause of all bodies,

Now the sruti gives the etymology of the word ‘anna’,
It is so called because it is eaten by all beings and is
itself the eater of all beings. As eaten by all beings and

52
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as the eater of all beings, Food is called Anna.* The
word “iti” (in the text) meaning ‘thus’ marks the close
of the exposition of the first kosa.

‘Anna’ (Food) is so called because it is eaten by all beings
for their living existence; or because it destroys all beings.
It is a well-known fact that all bodies die of diseases
generated by disorderly combinations of food-essences in
them, Hers, the sruli marks the close of the verse quoted, as
well as the end of the exposition of the Annamaya-kosa,

Knowledge of the Annamaya-kosa is a stepping -
stone to knowledge of Brahman.

To the man who seeks to know the nature of Brahman
shid in the cave’, the sruti has expounded the Annamaya.kosa
as a step to the knowledge of Brahman. The exposition
fgrms a step to the knowledge by way of removing all
attachment to external objects—such as sons, friends, wife,
home, land, property,—and confining the idea of self to one’s
own body. Every living being naturally identifies himself
with his sons, etc., as if they form his very self; and this fact
is admitted by the sruti in the words  Thou art the very self,
under the name *son "t In the Aitareyaka also it is said
« This self of his takes his place as to the good acts ; while
the other self, reaching the (old) age and having achieved
all he had to do, departs.” { The meaning of the passage

# This etymology is intended to show that the Prajapati, who is
manifested in the form of Food, exista in two forms, as Loth
the ealen nnd the eater.
T The Taittiriys Ekegnikands. 2—~11—83.
. 1 Aite~Up, 4—4
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is this: A householder, gifted with a son, has two seives,
one in the form of the son and the other in the form of the
father. His self in the form of the son is installed in the
house for the performance of the purificatory rites {pusya-
karma) enjoined in the sruti and the smriti; whereas his
gelf in the form of the father, having achieved all that he
has had to do, dies, his life-period having been over. The
Blessed Bhashyakara (Sri Sankaracharya) has also referred
to this fact of experience in the following words: * when
children, wife, etc., are defective or perfect, man thinks
that he himself is defective or perfect, and thus ascribes to
the Self the attributes of external things.” Since every
man is aware that the son is distinct from himself, the
notion that the son is himself is like the notion that * Deva-
datta is a lion,”” Therefore the Annamaya-kosa has been
expounded here with a view to shew this kind of its superi-
ority as self,—i. e., with a view to confine the disciple's
idea of self within the limits of one’s own body by
withdrawing the idea from the whole external world com-
posed of sons, friends, etc. The sruti will explain this
clearly in the sequel, in the following words:

“ He who thus knows, departing from this
world, into this self formed of food doth pass.”*

There may be a person who, owing to the preponderance
of the deeply ingrained seeds of attachment for external
objects, does not, when once taught, take his stand in the
Annamaya self, Itis to enable such a man to do it that
the contemplation of the Annamaya self has been taught.
He who practises this contemplation, constantly fixing his

¥ Tai. Op, &
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‘tbought on the Annamaya self, withdraws altogether from

the external objects and takes his stand in the Apnamaya
self. If a devotee of this class be short-lived and die while
still engaged in this contemplation without passing through
the subsequent stages of investigating the real nature of the
Pranamays and other selves and thus perfecting the know-
ledge of the true nature of Brahman, then, he will attain all
food ns declared above. Itis this truth that the Lord has
expressed in the following words :

« Having attained to the worlds of the righte-
oas and having dwelt there for eternal years,
he wko failed in yoga is reborn in a house of
the pare and wealthy,”

Thus with a view primarily to remove all attachment for
#xternal objects, the sruti bas treated of the nature of the
Annamaya-kosa, and has incidentally spoken of its upe-
sana and the fruit thereof.

* Bhag. Gita. 6~-41.



CHAPTER XII
PRANAMAYA-KOSA.

The purpose of the sequel.

Now the sastra proceeds to shew,—by means of
wisdom, i.e., by way of removing the five sheaths of the
Self which avidyz has set up,—that Brahman, who
is behind all the illusory selves from the Annamaya
down to the 4nandamaya, is one’s own true Inner seif,
in the same way that, by threshing the many-sheathed
seed of kodrava (Paspalum scrobiculatum), one brings
to view the grain within.

First, with a view to lead the mind—which has lost its
longing for externa! objects—to the inner being which is
behind food and the food-sheath, the sruti proceeds to ex-
pound the nature of Prama or vital air and the Pranamaya-
kosa or the vital body—(S)

The Pranamaya-kosa.
T QEEITACIAR | SRIISRR ST SO |
A IR

2. Than that, verily,—than this one formed
of food-essence,—there is another self within,
formed of Prasa ; by him this one is filled.

Distinct from that,—from the gross physical body
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{pinda)} formed of food-essence, which has been describ-
ed above,*—there is a self within formed of Prara or
vital air, and quite as falsely imagined to be the self as
the gross body. The self formed of Prasa, the vital
air (vayu), fills the self which is formed of food-
essence, as the air fills the bellows,

The effect is one with the cause.

#Than that—here * that’ refers to the Viraj, being the
one at a distance, i. ¢., manifested as food or gross physical
matter which 15 external to the individual being formed of
that food. “Verily”: This particle serves to call back to
memory the Viraj described, * Than this one " : The word
‘this’ here denotes the immediate, individual being. By
this appositional use of ‘than that ' and * than this one’ the sruti
teaches that the individual being (the effect, the product,)
i: one with the Viraj, the Cosmic Being, is in truth identi-
cal with the cause. So, too, in similar contexts in the
sequel, the appositional use of ¢ $kan that' and ‘than this one’
shews the oneness of the effect (such as the Prarzamaya)
with the cause (such as Prama).t Otherwise,—4, ¢., if the
effect be not one with the cause,—Brahman and the uni-
verse would be two distinct things: and this is nothing
but the duality of the Sankhya system.—(5). Moreover,

* gud represented as a bird.

+ For, on the principle of the onences of effect with the cause,
the whole erternal universe can be resolved into Brahman,
the Cense. And ov realising the identity of Brahman with the
Selt aa taught by Revelation, Brahman the Cause becomes the
Infinite Being who ie neither the ceuse nor the! effect.—(8)
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the cause, such as the Pranamaya, is said to exist indepen-
dently of the effect, such as the Annamaya, while the effect
camnot exist independently of the cause. This alse poimts
to the same conclusion, namely, that the effect is one with
the cause, is not distinct from the cause, is the cause
itself—.(S)

Tha compositien of the Pranamaya-kosa.

And the Prasamaya-kosa is of a distinct nature from the
Annamaya, and is within it as its basic substance. Itis a
self, because like the Annamaya it is also falsely identified
with the Self.—(S)

Now the first mentioned sheath, the Annamaya-kosa, is
permeated by four kosas, by the Pravamaya and the rest.
Similarly the Presamaya is permeated by three kosas, the
Manomaya by iwo kosas, and the Vijssnamaya by one
kosa.—(S)

The Annamaya is filled by the Pranamaya as the serpent
is filled by the rope, (where the latter is mistaken for the
former), The Annamaya is an effect of the Pranamaya ;
it is @ mere imagination, as the sruti says “all effect isa .
mere name, a creation by speech.” *—(8).

In the words of the Brahmaua it was declared that the
Parametman (the Supreme Self) Himself attained the slate
of the Annamaya-kosa in the course of evolution beginning
with gkasa; and the same truth was then confirmed by
quoting a verse, Distinct from the self first spoken of in
the words of the Brahmana, and then in the verse, as the one
experienced in the consciousness “I am a man",—distinct

* Chbe. 6:1.4,
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from this self is the Prasamays self, dweiling within it. ‘By
the Prasamaya self the Annamaya is filled. Within the
physical body dwells the body of vital airs, pervading it from
bead to foot.

In the Lingz-sarsra, there are two saktis or potentialities,
Jnana-sakti and Kriya-sakti, the potentialily of conscious-
ness, and the potentiality of action, What we call Prana is
a substance evolved from the kriya-sakti of the Linga-sarsra,
A form built of Prasa is the Prasamaya-kosa, the aggregate
of the five vrittis or functions of Prana. These vrittis are pecu-
liar functions of the principle of Prana, known as prasa {out-
breathing), apena (in-breathing), vysna (diffused breath-
ing), udana (up-breathing), and samana (essential or complete
breathing). Awnd the functions are manifested each in its
appropriate region, such as the heart. Accordingly, itis
said : * In the heart lies prama; in the anus lies apsna;
gamana is established in the navel; udana lies in the throat;
vyana pervades the whole body.” This aggregate of vital
functions,—this Prasamaya-kosa—is falsely ascribed to the
Self, and we see it identified with the Self by him who thinks
¢ breathe’; it is therefore here spoken of as atman,
the self. Now, just as sons and other external objecls are
regarded as non-self when the idea of self has been confined
to one's own physical body,—which, when compared
with sons, etc., is the immediate seif of man,—so aiso,
the physical body ceases to be regarded as the self
when the Prasamaya self within the Annamaya has been
clearly presented to view. Though neither the son nor the

- physical body is the real Self, still, in common parlance,
they are distinguished from each other. The son is gaura-
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stenan ; that is to say, a man speaks of his son as the self
oaly in a figurative sense; whereas when a man speaks of
his body as the self, he actually mistakes the body for the
real Self; that is to say, the body is a mithya-stman, is &
false self, is actually mistaken for the real self. In the ome
case, man is conscious that the sonis distinct from himself,
while, in the other, he is not conscious that the body ia
distinct from himself. This difference is referred toby the
Bhaeshyakara (Sré Sankaracharya) in the following words:

# When the son and the body are regarded as

the non-self, the figurative self and the false self

cease to be. On the rise of the knowledge that

‘[ am Brahman, the Existence,’ where is

room for action "'

The physical body is not the Self,

The philosophers of the Lokayata or materialistic school, as
well as those among the laity who are not aware of the distine-
tion betwesn the body and the Self, regard the body itself as
the Self. That this view is false is here indirectly taught by
the sruti teaching of the Prasamaya self. This point has
been discussed in the Vedanta-cstra T11. iii. 53.

(Question) :—1In the article precading the one under refer-
ence, it has been determined that the contemplation of the
sacred fices constituted of manas, etc,, does not form part
of any sacrificial rite, and thata man may practise it
independently of any sacrificial rite. Then the question
arises, What is man? This question has to be answered in
connection with the Ritualistic section as well as in connec-
tion with the section of Brahmavidya; for, it deals with the

# }ide commentary on the Vedonta-subra I i 4.
52
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existence of the Self independent of the body and fattaising
svarga and .moksha,

(The Maierialist):—The body itself is the Self; for con-
sciousness is invariably found in connection with the body
:nd the body alone. Consciousness is manifested only where
there is a body, but not in the absence of a body. It should
not be urged that consciousness is a thing quite distinct from
the body and that therefore the Self is guite independent
of the body. For, like the power of intoxication arising from
& combination of arecanut and betel leaf and lime, con-
scionsness, too, is born of the elements of matter combin-
ing together so as to form the physical body; how can
consciousness be quite a different kind of thing? Where-
fore, the Self is no other than the physical body which is
found to have the power of sensation.

(The Veddntin):—The consciousness we have of earth
and other elements of matter must be distinct from those
elements of matter, because it is their perceiver. In every
case of perception, the perceiver must be distinet from the
thing perceived ; the sense of sight, for instance, is distinet
from colour. Such being the case, when a person says that
the perceiving consciousness is the Self, how can the Self
ever be identified with the body which is made up of matter ?
As to the argument that consciousness is found where there
is a body, and that it is not found where there is no body,
we say that the negative part of the argument cannot
be maintained, inasmuch asthe scriptures speak of the

“intelligent Self passing into the other world without the
physical body. And the authority of the scriptures must
be upheld by all.
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! Prana has & birth.
That the vital principle (Prasa) dwelling within the
physical body—which has been proved to be the non-self

—has a birth has bzen determined as follows in the
Vedanta-sstra II. iv. 8

(Question) :—In man there is the vital air traversing the-
aperture of the mouth and causing him to breathe in and
out. Has it a beginning or no beginning ?

(Prima facie view) :—It has no beginning ; for, in speak-
ing of the state of things prior to creation, the sruti refers
to the activity of Prara in the words * It breathed airless.”

(Conciysion) :—The word * breathed ' does not here denote
the action of the vital air, inasmuch as the existence of the
air has been denied by the suti in the words * it breathed
airless.,” There the sruti speaks only of the existence of
Brahman ; for, that passage is of the same tenor as many
other passages of the sruti speaking of the state of things
prior to creation, such as ‘ Existence alone this at first
was.''¥ And the passage ©“ Hence come into being Prana,"}
etc., speaks very clearly of the birth of Prana, Therefore,
like the senses, Prasa has a bhirth.

Prana is a distinct principle.
(Vedanta.satras II. iv. g—12),

(Question) :—-Is Prana, the vital air, identical with Vayu,
the air outside ? Or is it a mere function of the five senses?
Or is it something else?

(Prima facie view):—The external air itself, entering
through the aperture of the mouth into the body just as it

* Chho—6-2-1, + Mund, Tp. 2-1.3.
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_ snters into.the aperture of a. bamboo stick, is termed
" Prasn. There exists no distinct principle (tattva) called
" Pranay; for, the sruti says ** What we call Prasa is the air

itself.” *

Or, just as the several birds that are confined in one
cage cause that cage to move while they themselves are
moving, so also the eleven sensas—the five organs of sen-
sation, the five orgaus of action, and manas—cause the body
to move while they are engaged in their respsctive activi-
ties, This common function of all the senses, which
results in the bodily motion, is what is called Prasa or
vitality. And accordingly, the Sankhyas teach that * the
common function of the senses constitutes the five airs such
as praxa or out-breathing.” 1 Therefore, Prana is not a dis-
tinct principle. -

{Conclusion) :—* Praua, verily, is Brabman's fourth foot;
:t ghines by the light of Vayu." ] In these words, the
sruti, speaking elsewhere of the contemplation of the four-
footed Brahman, clearly points out a distinction between
the edhyatmika Prasa (the vital principle in the individual
organism) and the sdhidaivika Vayu (the cosmic principle
of air), the one bzing helped by {he other.. Therefore the.
unity declared in the words ** what we call Prana is the air
itself” should be explained as referring to their unity as
cause and effect. As to the contention of the Sankhyas,
we say that it is quite untenable, since there can be no
function which is common te all the senses. In the case
of the birds, however, the motion generated by them all
is of one kind and contributes to the motion of the cage.

.Bri.Up.815. 1 Bankbyn-Korike, 20, § Ohha-Up, 3-184,
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‘Not so, indeed, arethe functions of seeing, hesri::fg’, thinking,
etc., all of one kind. Neither are they all such as can
contribute to the movement of the body. Therefore, we
conclude—as theonlyalternative left—that Prana is a distinct
principle.
The limited size of the principle of Prana.
(Vedanta-swtra I. iv. 13.)
(Questson) :—1s this principle of Praza (in the individual
organism) all-pervading, or small in size ?
(Prima facie view) :—Prana pervades all bodies, from that
of the Jowest animalcule up to that of the Hirasyagarbha,
as the sruti says:
* He is equal fo a grub, equal toa gnat, equal
to an elephant, equal to these three worlds,
equal to this universe.'’*

Therefore Prana is all-pervading.

{ Conclusion ) :—The cosmic principle, the Prena of the
Hiranyagarbha, exists—as the sruti says ¢ Vayu (the air)
itself is the Cosmic Being "—both as a principle in the
Cosmic Being and as a principle in the separate individual
beings, and it may therefore be regarded as all-pervading.
It is this all-pervadingness that the sruti quoted above
refers to, for the purpose of contemplation. The principle
of Prasa in the individual being is, like the senses, invisible
and limited in size,

Contemplation of the Pranamaya.

Now with a view to enjoin another contemplation on him
who, in virtue of the strong sub-conscious idea (vasana)—

) * Bri-Up.
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that the body itsalf is his own self-which- has bean
cherished through many births, feels unable to shake off
that notion, the sruti procesds to present the form in which
the Pranamaya-kosa should be contemplated.

q T TR OF | TET qRAan] | S geafie
WA A7 ¢F B | A TR 9 | R T T |
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3. He, verily,—this one,—is quite of man’s
shape. After his human shape, this one is of
man’s shape. Of him prara itself is the head,
vyana is the right wing, apsna is the left wing,
akasa is the self, the earth is the tail, the support.

He, verily,—namely, this Pranamaya self—is certain.
Iv of man’s shape, having a head, wings, etc~—Is it in
itself {possessed of a head, etc) P—No, says the sruti.
The self made of food-essence (anna-rasa) is human in
form, as every one knows. This Prasamaya self is
fashioned in human form not by himself,* but only after
the human shape of the Annarasamaya self ; just as an
idol is fashioned after the mould into which the melted
metal is poured. Similarly, every succeeding self
becomes fashioned in human form after the human
form of the preceding one; and the latter is filled by
‘the former.

That ore, who has been said to dwell within the physical
body, is verily this one, namely, the Premamaya self, who

* lLecause the Pronamaye is inourpoml-—(sj.“
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presedts himself to comsciousness in the idea 1 beethe.”
Thie eme, no deubt, ig devoid of a head and other members;
still, one should imagine these members and contsmplate
him as human in form, It should not be supposed that
even this imagining is impossible. For, it is quite possible
te imagine that the Praramaya self, abiding within the Anna-
maya ia full, is moulded into human form after the human
form of the Annamaya, just as the melted copper poured
into a mould assumes the form of an idol,

How, then, is he of human form ?-—The sruti answers:
The head of the Prasamaya is prasa itself. The Prana-
maya self is formed of Vayu (the vital air), and prana
{the outward breath), that particular aspect (vritti)
of the vital air in which it traverses through the
mouth and nostrils, is to be imagined as the head, on
the authority of the scriptural teaching. The imagining
of wings, etc,, is in all cases here based entirely on the
scriptural teaching. The vyana aspect (of the vital air)
is the right wing, and the apana aspect is the left wing.
The akasa is the self: that is to say, that particular
aspect of vitality which is known as samana is the self
asit were, ‘ Akasa' here denotes samana,—which abides
in akasa or the middle of the body,—as the word occurs
in a section treating of Prana-vrittis or aspects of vitality.
As occupying a central position with reference to the
other aspects of the vital air, samana is the self; and
that the trunk or the central part is the self is declared
by the sruti in the words, “Indeed the middle one of
these members is the self.” The earth is the tail, the
support, The earth, ¢, ¢, the Devats or Intelligence
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so called, is the support of the principle of Prasa in the
individual organism, as the cause of its stay. The sruti
elsewhere says ““ She props up man’s apana,”* etc. But
for this support, the body may be carried aloft by the
udzna aspect of vitality, or it may have a fall owing to
its weight. Therefore the Prithivi-Devata, the Intelli-
gence called Earth, is the prop of Pranamaya self.

The prasa { out-breathing) aspect of the Prasamaya-kosa
is represented as its head because of its eminence as abiding
in the mouth. The vyasna aspect is represented as the right
wing because of its superior strength (as pervading the
whole body), while the apana aspect is represented as the
left wing because it is not quite so strong. The samsna
aspect is termed akasa because of its similarity to akasa (as
all-pervading), and it is said to bs the self of the prasas or
life-functions, because therein, according to the sruti, abide
all prasas.—(S)

The vitality in its prasa (out-breathing) aspect passes
upward from the heart and traverses through the mouth
and the nostrils. This should be contemplated as the head
of the Pramamaya. In its vyana aspect the vital principle
traverses through all the nadis; and in its apana aspect it
passes from the heart downwards. These two aspects
should be regarded as the right and left wings. *Akasa’
here denotes the space in the middle of the belly about the
navel, and it stands for the vital principle in its samana
aspect abiding in that region. The samsna-vayu is the
centre of the Pramamaya-kosa. The word ‘earth’ stands
for the remaining aspect of Prana, namely, the udana-vayu.t

* apana here stande for the Pranamaya-kosa—(V)
+ Here Bayasa differs from Sankaracharys.
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To understand here the word ‘akasa’ in its primary mean-
ing would be to depart from the main subject of discourse,
namely, the Pramamaya-kosa. The earth is the preserver
of all living beings and is therefore said to be their support.
Similarly, the udana air preserves prasa and other vital airs
in the body, these last remaining in the body only so long
as the udena.vayu does not depart. It is therefore said to
be their support. The independence of the vital principle
in its udsna aspect, as causing the stay or departure of the
principle in all its aspects, is declared by the Atharvasikas
in the following words:

“ He thought : on what now going out, shall
I goout; or, on what staying, shall I stay?
Thus thioking, He evolved life."*

Therefore the udaena, aspect of the Prana principle forms the
tail of the Pramamaya-kosa represented for the purposes of
contemplation in the form of a hird. The principle of Prana
as well as its five aspects,—represented as the head, wings
and so on,—are clearly described in the Maitreya-upanishad
as follows:

*“ In the beginning, Prajapati (the lord of crea-
tures) stood alone. He had no happiness
when alone. Meditating on himself, he created
many creatures. He looked on them and saw
they were, like a stone, without understand-
ing, and standing like a lifeless post. He had
no happiness. He thought, I shall enter
within, that they may awake, Making him-
self like air ( vayu ), he entered within. Being

* Pras, Up. 6—3.
' 3
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> one, he could not do it. Then dividing him-
self five-fold, he is called Prama, Apana,
Samana, Udana, Vyana. Now, that air which
- rises upwards is Prowa, That which moves
* downwards is Apena. That by which these
two are supposed to be held is Vyana. That
which carries the grosser material of food to
the Apsna and brings the subtler material
to each limb has the name Samana. That
which brings up or carries down what has
been drunk and eaten is the Udana.*

That is to say, having found no amusement in Himself
when He was alone, the Prajepati created bodies for the
purpose, and with a view to attain conscious experience in
those bodies, He has entered into them as their Jivatman in
the upadhi of the vital air, and ke leads a conscious life
in the upadhi in its five aspects.

Prana, the Universal Life.

Az o Wl |91l
(&R Retdisgars:]

4. On that, too, there is this verse:
As to the teaching concerning the Pranamaya self,
there is the following verse:

| [31q Fefidrsars:]
ST 2T S ST | A TR A | SO R <pene-

* Op. cit. 26,
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1. After Prana do Devas live, as also -men
and beasts. Prana, verily, is the life-duration of
beings; thence it is called the life-duration. of
all. Fhe whole life-duration do they reach, who
Prana as Brahman regard. Prana, verily, is of
beings the life-duration ; thence it is called the
life-duration of all. Thus (ends the verse).

After Prana,—after Vayu in whom inheres the life-
potentiality, {. ¢., ensouled and informed by Prasa,—do
Agni and other Gods (Devas) breathe, 1. ¢,, they do the
act of breathing, ¢ ¢, again, they become active by
way of breathing.*—Or, since the present section deals .
with microcosmic or individual {adhyatmika) orga-
nisms, t ¢ Devas’ here denotes senses {indriyas). Only
when the life proper functions, the senses also can
function. So also do men and beasts § function only
when the Life-principle functions. So that the living
creatures have their bzing, not in the Annamaya

# 1, ¢, the other Gods are only different aspects of the Sutrats
man, o8 the Swkalya-Brehmans says. Or, there Gods have
attained to the state of the Subratman in virbue of their past
contemplation nf the Butratmen,  Or, Tike (mraclves.l these
Goda have, for their upadui, Proxs, the reat of Kriyu-sakti.

t i.¢, the Pransmuyskota. I i.e, their physical bodie
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self alone, which is heterogeneous (parichchhinna) or
made up of distinct and well-defined parts; on the
other hand, men, etc., have their being in the Prasa.
maya. self also, which lies within the Annamaya self,
and which {unlike the other) is a homogeneous un-
divided whole (sadharana), permeating the whole
physical body (sarva-pinda-vyapin).* Similarly, all
living creatures are informed by the Manomaya and
other subtler and subtler selves,—one abiding aithin
another,—inclusive of the Anandamaya ; the internal
permeating the external selves which lie outside, and
all of them alike being set up by avidya and formed of
akasa and other elements of matter. And they are
ensouled also by the true Self lying within them all
like the Kodrava grain in its many coats,—that Self
who is All, the cause of skasa and al! the rest, who is
eternal, unchanging, all-pervading, who has been
defined as “ Real, Consciousness, Infinite,” who tran-
scends the five kosas. He, indeed,—that is to say,~is
really the Self of all. +

& That ia to say, the Prasnamayakosa is not cut off into
distinet regions a4 the pinda or microecosmic physienl body is.
Unlike the laiter, it has no specinlired organs, each discharging
a specific fonetion, It is a unity present in cvery part of the
body. Or, the idea here intended may e that the Pranamaya, in
the cosmic aspect a3 the Sutratman, pervades 8]l the pindas or
individual physical bodies.

1 One kosa has been spoken of as the self of another only
relatively, i.e., without referemce to tha abeolute trnth, In
reality all kosas are illusory aapects of the cne reai Self.—(d)
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It has been said that * after Prana do Devas live."—
How so ?—The Sruti says: because Prasa is the life-
duration of all beings. The Sruti elsewhere says,
“Life is possible only so long as Prasma dwells
within this body ; " # and therefore Prana is the life-
duration of all. On the departure of Prana death takes
place, as everybody knows; and everybody under-
stands that Pransa is the life-duration of all. Wherefore,
those who, departing away + from this external Annamaya
self,—which is asadhsrara { or made up of various
distinguishable parts,—retire to the Pranamaya self
within, whichissadharasa § or made upof homogeneous
parts, and contemplate him as_Brahman,—i, ¢ those who
contemplate Iam Prana who, asthesourceoflife, asthe
life-span of all, is the Self$ of all beings,”—they attain

-the full life-period in this world, they do not die an un-
natural death before the allotted period.q] By the full
life-pariod, we should, of course, understand one-
hundred years, as the sruti  declares.—How so !—The
sruti says “‘ Prana, verily, is of beings the life-duration ;

* Kaushiteki-Up. 3-2.

t i. e, sbandoning the idea that the Aunamaya is the elf,

! Vyavritta-svarupa, not of onc and the same natore in all
its parts.

§ i e, common to all senses (indriyas}, because the food eaten
by Prana serves to nourish all the senses,

$ in the form of the Sutratman—(A},

W At birth, the present body is allotted & certain length of
life-duration.

% “ Man lives one hundred years.”={ Tuittiriya Samhiti]
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-thence it is called the life-duration of all.” This
repetition is intended to explain how this Vidys
{upasana) can yield the fruit mentioned here. The
explanation lies in the principle that with whatever
attributes a man contemplates Brahman, he is, as the
result, endued with the same attributes.

As in the case of the Annamaya self, there isa verse
treating of the Pranamaya self also. Devas live only when
Prasa breathes ; they do not live by themselves. * When
thon rainest here, then alone do these live.”* Qthers, too,
-such as men and beasts, dzpend for their life on Prana,
The sruti says that all sensss, hoth in the microcosm and
.in the macrocosm, have cast off death by attaining to the
being of Prawa or Cosmic Life (Adhidaivata).} All this
does, in truth, apply to Prama, because a creature lives only
so long as there is Presa informing it. Thence Prana is
often called by sages the life-duration of all. Those who
devoutly contemplate the Pronamaya self as endued with
the attribute of being the life of all attain to that very
Prana who is the life of all.—{5)

‘The Sattvic beings such s Agni, Indra and other Gods,
the Rajasic beings such as the brahmanas, kshatriyas and
other men, the Tamasic beings such as bezasts, all these
discharge their functions only so long as the prasa.vayn
ot the vital air, abiding withiz their respective bodies,
. functions. It is indeed the vital air that puts the body in
motion, Accordingly, the Kaushitakins declare :

“But Prosa alone is the conscious self
(prajwatman) and has laid hold of this body ;
it makes it rise up.” |

# Prasa-Up. 210, + Bri. Up. % Kau. Up. 5—8.
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In the course of His speech concerning His part in the
support of the body which the God of Prasa addressed to
the Gods of the elements of matter such as akasa, and tothe
Gods of the -senses such as speech, the Atharvasmlias
declare :

« Life—and life is best—said unto them:

¢ Straight into error do not step, ItisI who

by this quintuple division of myself together

keep and hold this arrow up,’ " *
Just as an arrow is propelled by a bowman, so this
body is propelled by Presa and is therefore denoted
by the word ‘arrow.” Because Prara produces activity
in the bodies of Devas, men and beasts, and because
thereon depends the life-duration of all creatures, therefore
it is called the life-duration of all. Those who, by this
mere knowledge of the Prasamaya-kosa, are unable to
give up altogether their tendency to regard the Annamaya-
kosa as the Self, and who, with a view to get rid of that
tendency, resort to the contemplation of Brahman in the
upadhi of Prara,—they attain full life-duration in this birth
without meeting an unnatural death, as the result of their
contemplation of Brahman in the upadhi of the microcosmic
(sdhyatmika) Prana; and by their contemplation of Brahman
in the upadbi of the Hiranyagarbha,—the Adhidaivika or
macrocosmic Prara—they become themselves the Hiranya-
garbha in the future birth and attain full life-period reach-
ing up to Mahapralaya, the Great Cosmic Dissolution,
“ Prana, verily, is of beings ™ etc: in these words, at first.
the Pranamaya-kosa has been extolled ; here again they are

# Presna.Up. 2—3.
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repeated with a view to extol the upssana or contemplation
taught hers.

The outcome of the study of the Pranamaya-kosa.

Now, the sruti shews the aim of all this teaching regard-
ing the Prasamaya-kosa :

AT QF AR oA | T R R

2. Thereof,—of the former,—this one, verily,
is the self embodied.

Thereof,—of the former, i.e. of the Annamaya,—this
one-—namely, the Pranamaya—is the self, having the
Annamaya for his body.

The Pranamaya which has been just described is the self
dwelling in the Annamaya-kosa. When the idea that the
Prasamaya is the selfis deeply ingrained, the illusion that
the Aonamaya is one's own self disappears. Then there
arises the conviction that the Annamaya is the body, and
that the Prasamaya is one’s own self dwelling in that Lody,
there being no room for two selves,

“The Pramamaya just described is the self of the Anna-
maya,—is the self emhodied therein,—because the latter is
ensouled by the former.—(S}

Or,* the *self " refers here to the one described above as
“ Real, Consciousness, Infinite.” Any self other than the

# Sri Senkaracharya has interpreted this passage in wnecord-
ance with the view of the Vrittikeras, who holde that the
Anandamsys is Brabman, Here, as in the Vedanta-sutras
(L i. 12-19). the Phashyekars first gives the Vrittikara's inter.
protation, only to set it aside later on.
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.
one thus defined in the srutiis suck only in a secondary
sense of the word. That Self alone lies within all.—This
interpretation gives a ratiomal meaning to the words * yah
psrvasya {the Self of the former)” in the original.¥ Ws
hold that the real Self underlying all false selves is the ooe
described above as * Real " etc., who is devaid of all sam-
sara. Certainly, the real basis of the illusory serpent is in
the rope ; it cannot be in any other false appearance such
as a rod which illusion may set up iu the place of the real”

rope—(S).

# Then the whole passage should be rendered as follows: The
same Chit-dhatu or Principle of Conecioosness that is the
real Belfof the furmer {(Anunsmaya} is the Self of the Prans-
maya—(AJ,
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CHAPTER XIII
MANOMAYA-KOSA.

From Pranamaya to Manomaya.

The sruti now proceeds to unite to the Manomaya self
him who, on the ground that all creatures have their birth
and being and dissolution in Prama as declared in the
sequel, * has abandoned the false Annamaya self and has
taken his stand in the Pramamaya, in the consciousness
“ ] am prasa,”"—(5)

TG GBI, AT, | SARQISTR SRl HA: |
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3. Than that, verily,—than this one formed
of Prana,—there is another self within formed of
Manas (thought-stuff). By him this one is filled.

Manas.

Manas is the antah-karawa, the internal organ
or instrument, consisting of sankalpa (fancies, purposes,
impulses) and vikalpa (thoughts of distinct objects,
doubts). Formed of this stuff is the Manomaya, as the
Annamaya is formed of food-stuff. And this is the
snner self of the Pranamaya. The rest may be inter-
preted as before. 1

# Tai, Up. 3=8. ¥ Vide anfe. p. 408
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Maya, which resides in Brahman and is the material
cause of the universe, is made up of three guwas or
principles, The gusa of Tamas being the cause -of the
Annamaya, inertness is found to predominate in that kosa;
there exists in it neither the kriys-sakti nor the jsana-sakti,
neither the power of action nor the power of cognition.
The guxa of Rajas being the cause of the Prasamaya,
the power of action inheresin the Pranmamaya. The gusa
of Sattva being the cause of the three kosas from the Mano-
maya upward, the power of cognition inheres in those three
kosas. The canse of the Manomaya is Sattva mixed with
Tamas ; and therefore we find in it the Tamasic qualities,
such as attachment and hatred. The cause of the Vijaana-
maya is Sattva mixed with Rajas, and therefore we find in
it the agency with reference to all Vedic sacrificial rites
and all secular acts such as agriculture. The pure gusa of
Sattva is the cause of the Anandamaya, and therefore we
find therein only joys of various kinds, termed love and so
on, No doubt, the jnana-sakti, the essence of cognition, is
in itself only one; still it appears threefold owing toa
difference in its aspects or functions,—as the instrument
(karasa-sakti), as the agent (kartri-sakti}, andas enjoyment
(bhoga-sakti). Manas is a product of juena-sakti, or essence
of cognition in its aspect as an instrument; and formed
of this Manas is the Manomaya, the aggregate of the vrittis
or states of mind such as desires, fancies, and the like,
These states of mind are enumerated by the Vajasaneyina
as follows:

1 Desire, representation, doubt, falth, want of
faith, firmness, want of firmness, shame,
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. reflection, fear,—all is mind."*
Ia this conwection may be cited other passages such as the
following :
“Yhirst fondness passion, covatousness' etc.*

The Manomaya lies within the Prasamays, so that, on
dccount of proximity, the Atman's Consciousness, which
permeates all, is manifested in Manas: and because of this
moanifestation of Atman in it, the Manomaya is the solf of
the Prawamaya, The Prawamayaz is permeated by the
Manomaya,—the external by the internal. Just as the
kriya-sakti or the power of action pervades the whole body
from head to foot, sc also is the jmana-sakti found te
pervade the whole body. Manas, the internal sense, stands
here for the ten external senses also, such as those of sight,
speech, etc. It should therefote be observed that all senses,
both of cognition and of action, are included in the Mano-
niya-kosa.

~ Senses are born of the Paramatman.

The origin of these senses has been thus discussad in the
Vedanta-sutras II, iv. 1—4 :

{Question) —Are the senses beginningless, or have they
beesi created by the Supreme Self?

(Prima facie view):—The senses are beginningless, because
their existence prior to creation has been declared by the
srati in the following words :

 Those Rishis alone at the beginning were
existent,—Who are those Rishis ?—Pranas
{the vital powers, senses)verily are the Rishis.”

# Pri. Up. 1-63. + Maitri-Up. 3-8
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(Conclusion) ;~vin the fivet place the propesition that, the
One being known, all is known, cannot be true unless the
senses (indriyas) are included among created things. And
the statement that * mind comes of food, breath of waler,
and speech of fire ” % shows that the senses are products of
the elements of matter, The birth of the senses is clearly
declared in the words * hence is born prasz, manas and all
semses.” 1 As to the passage which speaks of their exist-
ence prior to creation, it should be interpreted as referring
to a minor creation. We therefore conclude that semses
are born from the Paramatman.

The senses are eleven in number.
{Vedanta-suetras. I1. iv. 5—6),

(Question) -—How many are the senses, seven or eleven ?

(Prima facie view) .—The senses are seven in number; for
the sruti says in general * seven senses are born thence.”'}
The sruti speaks alse specifically of them as dwelling in the
seven apertures of the head, in the words * Seven, indeed,
are the pronas located in the head.”§

(Conclusion):——As against the foregoing we hold as follows:
Senses other than those located in the head, such ss hands
and the like, are mentioned in the Veda ; ¢ Both hands and
what one must handle, both organ of joy and what nmst
be enjoyed.” & So, in determining the number on the sole
authority of the Vedas, we find there are eleven separate
functions—namely, seeing, hearing, smelling, tasting, touch-
ing, speaking, taking, going, enjoying, excreting, and
thipking; and there must be eleven separate sense-organs
concerned severally with these eleven functions.

% Chha, Vp, 654  + Mund. U'B -1-3 I Rud. 2.1.8
Tait. Sam. 5—1—7
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The senses are not all-pervading.
(Vedanta-sutras, 11, iv, 8—13.)

(Question)—Are the senses all-pervading or limited in
extent ?

{The Sdnkhya):—The senses are all-pervading; but their
functions are confined to particular regions of the several
organisms in order that therein the several jivas may enjoy
the fruits of their respective actions.

(The Veddntin):—This involves a needless assumption.
When all our experience can be explained by suppesing that
the senses are of the same extentas the -bodily regions
where they function, of what avail is the needless assum.
ption that the senses are all-pervading without functioning
throughout. Moreover, the sruti speaks of the ascent,
departure, and return of jiva; and since these are not
possible in the jiva who in himsell is all-pervading, it has
been assumed that the senses form the upadbi of the jiva
and that it is by this upadhi or vehicle of the senses that he
really ascends, departs, and returns. If even this upadhi
were all-pervading, what then is it which really ascends,
departs, and returns? Wherefore, the senses are not all-
pervading, When the Sutrakara (the author of the Vedanta-
sutras) speaks of these middle-sized senses as asus(=atoms,
subtle ones), he only means that they are invicible, so subtle
- that they transcend the ken of ordinary men,

The senses are dependent on Devas.
( Vedsnta-sstras: 11, iv. 14—16)

( Quiestion ):—Are the senses quite independent in their
working ot dependent on Devay?
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(Prima facie view):—~Speech and other sanses perform
their respective functions quite independently ; they are not
dependent on iyevas. Otherwise, the Devas would be the
enjoyers or sufferers by the experience acquired through the
senses, and the jéfvatman (individual embodied soul} would
derive no expetience at all.

(Conclusion) :~-In the words * Agni became speech and
entered the mouth "% and so on, the sruti declares that
speech and other senses are under the influence respectively
of Agni and other gods; and their operation therefore
depends entirely upon the Davas. From this it by no
means follows that the Devas are the enjoyers of the fruits
of the experience. Certainly, it is not right that the Devas,
who have attained to the state of Devas as the fruit of their
highly meritorious karma, should be affected by the ex-
perience so low in its kind; on the contrary, a very high
enjoyment accrues to them in their Devate bodies. Itis
the human soul that eajoys the fruits of his karma in the
form of the experience gained through the senses working
under the influence of the Devas. 'We therefore conclude
that the senses are dependent on the Devas for their action.

The senses are distinct from Prana proper.
{Vedanta-sutras 1L iv, 17—19).

(Question):—Are these senses mere functions of Prana, or
are they principles quite distinct from Prana ?

(Prima facie view) :—Speech and other senses must be
mere functions of Prana proper ; for, the sruti declares that
they are only forms of Praxa, in the words “ They were all
of this one alone.” $ Moreover, in common parlance, they

—

¥ Ait, Up. 2+4. 1 Bri. Up. lembal.
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- a6 desighated by the very term Prana : as for instamoce, it
is sometimes said, * the pramas of this dying one have not
ds yet gone.” The sruti aleo speaks of speech and other
senses under one and the same desiguation * prama’:
* # And the people do not call them the tongues,

the eyes, the ears, the minds, but the breaths

{presas).” *
Therefore the senses are not distinct from Prasa.

( Conclusion ):—One distinction between them is this:
while speech and other senses are overcome with weariness
in their respective spheres of work, Prara is unwearied in
its operation. The sruti says:

# Death having become weariness, took them

and seized them.........Having seized them,

death held them back from their work. There-

fore speech grows weary.” ¢
Again, in the dialogue between Prasa and the senses, the sruti
declares first that the body did not perish or rise as speech
and other senses departed from or entered into it ; and then,
that the body perished or rose as Prawa departed from or
entered into it. Because of these distinguishing features
declared in the sruti, it is only in a figurative sense that
speech and other senses are said to be mere forms of Prawa
and are spoken of under the designation 'prasa.' And the
senses are spoken of as prasas because of their following
Prasa so closely as servants follow tﬁgir master. There
is a vast difference in their functions. The senses are limit-
ed in their respective spheres of action and are instruments
‘of thought ; whereas Prasa is the leader of the senses and

* Chba, b—]1-15. t Bri. Up. 1w 521,



Anu. 111] MANOMAYA-KOSA, 433

the body. Accordingly, because of their weariness and other
distioguishing features, the senses ate principles quite
distinct from Prana,

Manas is the chief among the senses,

Of these eleven senses Manas is the chief, and therefore
the Manomaya-kosa is named after it. And Manas is the
chief of the senses hecause rpeech and other senses depend
on it for their respective functions. Indeed in all their
respective functions they invariably presuppose a state of
mind called prajsa (consciousness) such as a desire to speak,
to see, to hear, or the like. This truth has been stated at
length by the Kaushitakins, viewing the matter both in its
positive and negative aspects. Viewing the matter in its
positive aspect, they declate :

“ Having by prajua (consciousness) taken
possession of speech, he reaches by speech all
words......Having by prajus taken possession
of the eye he reaches all forms......... o

The negative side of the proposition is declared as follows :-
 For, without prajuna, speech does not make
known any word. ¢ My mind was absent,’ he
says, * I did not perceive that word '...Without
prajna the eye does not make koown any
form. *My mind was absent,” he says, ¢I
did not perceive that form.”” t

Contemplation of the Manomaya.

Having taught that the Manomaya, the aggregate of
all senses, is one’s own self, the sruti now proceeds to
Kuu. Up. 5—6. 4 Ibid. g=7.
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enjoin the contemplation thereof, in order to strongly im-
press the ides in the heart ; and with a view to this end the
sruti first teaches the form in which it should be contem-
plated : '

¥ N Y JRIRY 0F | IR qeNRNaE | eEd Y-
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4. He, verily, this one, is quite of man's shape.
After his human shape, this one is of man’s shape.
Of him, the Yajus itself is the head, the Rik is
the right wing, the Saman is the left wing, the
ordinance is the self, the Atharva-Angirases are
the tail, the support.

% The Manomaya which has heen declared to abide
within the Pranamaya as the self, and which we feel in the
consciousness ““I think, I jmagine,” is represented, for
contemplativn’s sake, to be of human form made up of five
.members. As explained above, ! the human form of this
kosa follows from that of the Pranamaya, after the fashion
of the melted metal assuming the form of the mould into
which it is poured.

What the Veda in reality is.

Of him, the Yajus is the head,~—Yajus is that class of
mantras which are not subject to any definite rule as

* The first two sentences should b éxp]ained as before.
Vide ante pp. 414.415. T Jbid.
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to the syllables, lines and endings. All speech of this
kind is here referred to by the word * Yajus.' Itis
here represented as the head becausc of its importance;
and the importance lies in its being of immediate use
in sacrificial rites, ete. For, it is with the Yajus—with
the words svaha, etc.,*—that an oblation is offered. Or,
the representation of the Yajus as the head and other like
representations should always be based entirely on the
authority of the sruti.* What we call Yajus is only a
mano-vritti,—a state, a mode, a function, an act, of
mind,—and consists in thinking of the particular syl-
lables, words and sentences—as uttered by particular
organs, with particular effort, pitch and accent,—as
constituting the Yajurveda ; and it is this thought that
manifests itself through hearing and other organs and
is given the appellation of Yajus. The same thing
applies to the Rik, and to the Saman.

The word ¢ yajus,” is generally used to denote an a ygre-
gate of external sounds known by that name. But, lest the
criticism of the sruti might De carried too far, we should
absolutely accept its authority and understand that  yajus’
here denotes a particular state of mind—which may be
expressed in the words “we now study the Yajurveda;
these syllables occurring in this particular order constitute
the Yajurveda which we should study.,”—(A). So that what
we call Yajus is a particular state of Manas woven into the

* The other words« are ‘svadhe,” ‘vashal'—(3),
+ Inpsmuch as the srati iz of & higher authority ; wherens all
attempt to seek for ananalogy rs the basis of the representation
is human.—(8.)
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consciousness of Isvara, and which, in the form of words
and sentences, becomes manifested through hearing and
other organs.—(S). That is to say, the Yajus, the Rik, etc.,
are only particular states of mind impregnated with con-
sciousness ; or they are all mere consciousness in the form
of particular states of mind.—(A).

Mantras being thus only vrittis or functions of mind,
and since a function can be repeated, we can under-
stand how a mental repetition of mantras is possible
Otherwise, as incapable of repetition, a mantra could
not be repeated (in mind) any more than a pot; so that
it would be absurd to talk of a mental repetition of
maantras,

If mantras were not functions or acts of mind,—were
something other than acts, like pots, etc.,—no such thingasa
repetition of the mautra would be possible ; for, it is only an
act or function,—which every state of consciousness is,—
that can be repeated, but not an external thing such as a
pot. Themind cannot directly act upon objects which are
external to it and therefore beyond its scope ; so that, if the
mantras were something external to the mind, to speak of
& mental repetition of them would be absurd.——(S & A).

But a repetition of mantras is often enjoined in
connection with sacrificial rites.

And such injunctions shew that mantras are acts or
funetions which alone, unlike external objects such as pots,
are capable of repetition.—{A).

(Objection) :—The mental repetition of a mantra may
be effected by way of repeating the thought {smriti) of
its syllables,
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That is to'say, though the niantra cannot itself be repeated
{in mind), as beyond its direct reach, the repetition may
be effected by revovling in thought the meaning of the
mantra-—(S).

{Answer) :~~No, because it would involve a departure
from the primary sense of words. To explain: the
formula “let him thrice repeat the first {verse) and
thrice the last” enjoins a repetition of certain verses.
If the verse cannot itself be the subject of repetition,—
if, on the other hand, the mere thought of it were
repeated,—it would be tantamount to a neglect of what
is primarily enjoined in the words ““ Let him thrice
repeat the first verse,”

To repeat the mere idea of what is taught in the verse is
to resort to a secondary sense of the injunction; for, the
idea of what is taught in the verse is different from the
verse itself, of which a repetition is here enjoined. More-
over, in the words ‘*mental repetition is deemed a thousand
times more effective,” it is said that a mental repetition of
mantras is more fruitful, and that the external repetition,——
i.¢., the repetition of mantras through word of mouth,—is
less fruitful. Wherefore the mental repetition is what is
primarily enjoined ; while the other—i.e. repetition by word
of mouth—can be made out by understanding the text ia its
secondary sense. When a passage is capable of a literal
interpretation, it is not right to understand it in a secondary
sense.—(S & A)

Therefore, the mantras are nothing other than the
Atman's* Consciousness limited by the upadhi of
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the states of mindand mahifested in these states of
mind;—that Consciousness of 4tman which has neither
a beginning nor an end, and which is here spoken of
as Yajus. And so, we can explain how the Vedas are
eternal. Otherwise,—i. ¢., if they are objects external
to consciousness, like colour, etc.,—the Vedas would be
non-eternal ; and this conclusion is quite unsound.
And the sruti which speaks of the unity of the
Veda with the Eternal Self, in the words * He is the
Atman abiding in Manas, * in whom all Vedas become
one,”t will have a meaning only if the Rik and other
portions of the Veda are eternal. There is also a
mantra which reads as follows :

“The Riks are seated in Akshara {the
Indestructible), in the Supreme Heaven,
wherein all Devas sit on high.” }

Since it has been established that mantras are mental
states, and since all mental states are found invariably
permeated by the Conscious Self, the mantras are one with
the Conscious Self. Thus the view that mantras are
mental states or acts explains not only the possibility of
their repetition, but also the eternality of the Vedas which
are ultimately one with 4tman. Further, as the Veda is one
with Consciousness, as it is not a mere insentient word, it
i capable of throwing light upon Dharma and other things
worth knowing. This view obviates the necessity for the
nnwarranted postulate of ©Sphofa’ or eternal sound—that

* a5 the witners thereof—(A). + Taitt, dra. 3—11,
1 Taitt, A,



Amu. 111.] MANOMAYA-KOSA. 4

form of the Veda in which it is said to be distinct from the
insentient syllables of which it is composed, and in which
it is supposed to be able to throw light upon truth.—(S&A)

The ‘ordinance’ here refers to the Brahmana, (that
section of the Veda) which ordains things requiring
specific directions. The Atharva-Angirases, 1 e, the
mantras seen by Atharvan and Angiras, including their
Brahmana, is the support, because they treat mostly
of rites which promote man’s well-being by conducing
to his peace and strength.

The Brahmana section of the Veda consists of ordinances
and is therefore here referred to hy the word * ordinance.”
Or, the Brahmasa is so called because it is the command
of the Supreme DBrahman.—(S).

The three Vedas here designated as the Yajus, etc., refer
to the mantras comprised in them, while the Brahmana
portion is referred to by the word “ ordinance ”........The
mavtras of the Atharva-Veda are represented as the support,
bz2cause, as contributing to the attainment of what is desir-
able and to the avoidance of what is undesirable here in
this lifs, they promote man’s well-being. It is true that the
Yajus and other Vedas are formed of words, not of mind ; but
here the words ¢yajus,’ etc., stand for the states of mind
concerned with the thought of those words.*

(K1

® Bayana's interpretation is somewhat at varisuce with the
Bhuoshyekara's.
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5. On that as well there is this verse :
As in former cases, this verse throws light upon the
Manomaya self.

Brahman beyond speech and thought.
[orr Spisg]
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Anuvaka V.

1. Whence all words turn back as well as
Manas, without reaching; he who knows Brah-
man’s bliss fears not at any time.

This verse is cited as evidence concerning the nature of
the Manomaya-kosa described above, That is to say, this
verse is quoted here to shew that the Vedas are of the
nature described above. It is Brahman that is inaccessible
to words; nothing else is inaccessible to words. As
Brahkman is the Eternal Consciousness, even Manas has no
access to Him. The sruti declares that Brahman is beyond
the reach of mind, by describing Him as * that which one
thinks not by Manas.”*—(S)

Or, the stuti has quoted this verse with a view to teach
that the wise man should understand that the Manomaya is
composed of speech and thought { Manas ), beyond whose
reach nothing lies except Brahman, the Untainted. Brahman
is not the main thing referred to in this verse, inasmuch ag
there is no occasion to treat of Him in this chapter.—(S.)

Kena-Up. 1.3




Anu. IV.] | MANOMAYA-KOSA, 441

As this chapter relates to the Manomaya-kosa, it cannot
be the Supreme Brahman that is described here. Now to
explain the verse as descriptive of the Manomaya-kosa:
Manas may be said to liec beyond the scope of speech,
because it is immediately witnessed by consciousness and
does not therefore stand in need of speech or other senses
to manifest itself in consciousmess. I is also beyond the
reach of Manas; for, it is impossibie to think that Manas
is reached by its own vritti or state, As the Sutratman is
Great or Unlimited, and as Manas is one in essence with
the Sutratman, even the word ¢ Brahman’ may be applied
to Manas. That man has nothing to fear at any time who
knows that bliss is the fruit of the contemplation of this
Manomaya Brahman, and who, by contemplation, has
attained Brahman’s bliss and dwells in the state of the
Hiranyagarbha—(A).

He has never anything to fear, who contemplates Brah-
man's biiss in the upadhi of the Manomaya,—that bliss
which is the essential nature of Brahman, whom no words
nor thought can reach, though speech and mind can speak
and think of all else. In the first place, no words can denote
Brahman as He belongs to no particular genus and is devoid
of qualities, etc. On this the Naishkarmyasiddhi* says}

«‘Relation, qualities, action, genus, and nsage,—

these make a word applicable to a thing.

None of these exists in Atman: thence Atman

ie never denoted by a word.”
When Manas thinks of things, it thinks of them as of this
or that form. In neither way can Brahman be thought of.
Therefore Manas recedes from Brahman. This idea has

* a work of SBurcevaracharya; II1, 103,
56
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. boan expressed in the Paschakosa.viveka (in the Vedanta-

Panchadas) as follows:
# Under what form then does Self exist P—if
ene were to ask this, we would reply that the
notion of this or that mode does not apply to
Self. That which is not like this nor like
that, you must regard with certainty as Self in
its essence. An object known through the

“senses is commonly spoken of as * like this,"”

and that which is not presented to conscious-
ness as * like that,” The cogniser (vishayin}
is not known through the sense-organs; nor
is there a non-presentation of Seif; for, the
nature of Self implies presentation.™*

Fearlessness, the fruit of the contemplation.

Just as the sruti has taught in the preceding chapters the
cantemplation of Brahman in the upadhis of the Annamaya
and the Prasamaya, so here it means to teach the con-
templation of Brahman in the upadhi of the Manomaya.
Otherwise, it would be of no use to represent the Yajus, etc.,
as the head and so on. Here the root ‘vid’ of the word
“vidvan " (knower) denotes conilemplation (upasana), in-
asmuch as the two verbs *vid " and « upa-as ’ are used
synonymously in the sections treating of upssana. This
has been clearly shewn by Sti Saukaracharya in his com-
mentary on the Vedanta-sutras (IV.i. 1}:

* In some passages the verb ¢ vid’ ‘to know’
i used at the beginning and the verb ‘upa-ss’
‘to contemplate’ at the end. For example,

* Op. Cit 2627,
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we have at the beginning ‘He who Jwows
what he knows is thus spoken of by me'®
and then ¢Teach me, sir, the deity which
you coniemplate.’ + In some passages the verb
‘upa-as’ occurs at the beginning and the
verb ‘vid' at the end; as for example, we
have at the beginning ‘let a man contemplate
on mind as Brahman,' { and at the end ¢ He
who knows this shines and warms through
his celebrity, fame and glory of countepance.”§

Accordingly the vetb ¢vid,' f know, here denotes coh-
templation. As 3 result of this contemplation, there will be
no fear either here or hereafter. In him whe is incessantly
engaged in the contemplation, there is no room for the
feelings of attachment and hatred, and the devotee is
therefore free from all fear of the world. As he has there-
by secured mukti which will accrue to him in due course,
(i. e., after passing through the state of the Hiranyagarbha,
the Lower Brahman), he is devoid of all fear of the future.
The absence of both kinds of fear is indicated by the
words * at any time.”

The outcome of the study of the Manomaya.

Now the sruti proceeds to point out the main purpese of
this teaching concerning the nature of the Manomaya :

TRT 0T QT AR | T G IR

2. Thereof,—of the former,—this bne, verily,
i the self embodied.

¢ Chhw. 4—1—4  + Ibid, 4—2—2,
t abT, 3—18—1.  § Ibid, 3—16--4.
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Thereof, of the former, i.e., of the Pramamaya,
this one, namely the Manomaya, is the self, having
the Pranamaya for his body.*

Then arises the strong conviction that the Pramamaya is
the body and that the Manomaya is its lord. The Brihada-
rasyaka records a dialogue between Balaki and Ajatasatru,
Balaki regards Prana as the Self; and in order to prove that
Prana is not the Self, Ajstasatru takes him to 2 man who
is asieep. He calls the man out by the four scriptural
names of Prasa. The man not awaking at the call, it is
concluded that the insentient Prasa is not the Self. And
then, to shew that the self is self-conscious,—something
other than Prana,-—Ajatasatru rubs the man in hand and
wakes him up. Then the conscious Atman rises. And
accordingly the sruti says:

# And the two together came to a person who
was asleep. He called him by these names,
¢ Thou, great one, clad in white raiment,
Soma, king.” He did not rise. Then rubbing
him with his hand, he woke him, and he
arose.” t

e

¥ For a full explanation of this, Vide nnie pp, 424—425.
T Bri, Up, 2—1-15.



CHAPTER XIV.
VIINANAMAYA-KOSA.

To him who has completely withdrawn from the Prasxa-
maya, the sruti teaches the Vijranamaya with a view to lead
him still farther within, beyond even the Manomayakosa.

The relation between the Manomaya and the
Yijnanamaya.

TR QAR | SFNSE T P |
¥ i 1)

3. Than that, verily,—than this one formed
of Manas,—there is another self within, formed
of Vijunana. By him this one is filled.

This should be interpreted as before. The inner
self of the Manomaya is the Vijranamaya. It has been
shewn that the Manomaya is made up of the Vedas.
Vijnana or Intelligence is the knowledge of what is
taught .in the Vedas,—the certain or determinative
knowledge {nischaya). And this determinative know-
ledge ¥ {adhyavasaya} is an attribute (dharma) of the
antah-karasa, the inner sense. Made up of this,~,e.,
formed of these determinative cognitions, which are
regarded as pramanas or right cognitions—is the .Vijm;.

*® including the determinative knowledge gained in ordinary
experience.—({4).
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namaya self. Indeed,t the sacrificial rites, etc., are
performed by one only after ascertaining their nature
from right sources of knowledge ; and the sruti says in
the verse (to be quoted below) that Vijnana is the source
of all sacrificial rites.

The Manomaya, which has been described to be made up
of the Vedas, is mainly composed of vrittis or states of mind,
while the next one is the owner of those states. Buddhi,
which is made up of determinative cognitions (vyavaseya), is
regarded as the owner of the states of mind. The sruti
says, * Intelligence performs the sacrifice :” this will have
no meaning unless Intelligence (Vijnana) is regarded as an
agent, as the owner of the mental states, as one who passes
through those states. Buddhi or Intelligence itself,—not
the Atman, because He is immutable,—containing within
it a semblance of Atman’s Consciousness, is the agent.
Since the Atman cannot be the agent, Vijsana must be the
performer of the sacrificial rites. If Vijuana were not the
agent, no sacrificial rite would be possible.—(S).

The nature of the Vijnanamay'n.

The Manomaya is made up of mental states such as kema
and samkalpa,~desires, impulses and formative thoughts.
Being the upadhi of the Pratyagstman,—i.e., being a
medium or vehicle in which the Inner Self manifests Him-
self,—the Manomaya has been spoken of as the self, Behind
this s¢lf,—which manifests itself in consciousness as ]
desire, I imagine " and so on,—there is another self called

4 Thie i8 to shew that “ Vijmana" here means knowledge of
the truths taught iu the Veds concerning the sacrifices to be

performed.
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Yijsauamaya, the Intelligence-made. By the Vijsspamaya
lying within, the Manomaya—the external one,—is filled.
When the jagna-sakti or the knowing principle which is
evolved out of the Sattva-gusa is influenced by the Tamas,
Manas or thought-principle is formed, with its Tamasic
attributes of attachment, hatred, etc, So Vijwma or the
cognising principle, with its Rajasic attribute of agency, is
formed out of a combination of the knowing principle and
the Guma of Rajas. Among the states of consciousness,
there is a particular one in the form ¢ I am the agent,” and
the principle apprehended in this particular state of con-
sciousness with the attribute of agency pertaining to it is
the thing denoted by the word ‘Vijmena'; and Vijssnamaya'
means “formed of Vijuwsma." Vijmena, which is evolved
from Sattva associated with Rajas, assumes the form of
the Ego, apprehended as ‘I’ in consciousness. It is this
principle of Ego that all people think of as ¢1." There are
two sets of ideas, thzidea of ‘this' and the idea of ¢ [.’
The idea of “this" refers to what is known, to something
distinct from the knower, to something that is outward;
whereas the idea of *I' refers to the inward, to the
knower himself. This analysis should not be objected
to because of the fact that the knower (pramatri} and the
known (prameya) are always found mixed up; for, this
mixture isa fact of experience, and it cannot therefore
vitiate our analysis. It is 2 well-recognised principle that
no ascertained fact of experience should be dismissed on
the ground of its inexplicability, The Ego apprehended in
consciousness as ¢ L,' who is the cogniser of all knowledge
through whatsoever organ obtained, is the one here spoken
of as the Vijsmenamaya.  Having in view this princi-
ple, the Atharvasikas first epumerate all instruments of



48 BRAHMA-VIDYA EXPOUNDED. [, Ananda-Vallt.

knowladge and all things knowable throngh them, and then
mention quite separately—as distinct from them all—him
who experiences them :

* Both ' sight and what must be seen, both

hearing and what must be heard,........osvsene

He s the seer, toucher, hearer, smeller, taster,

the mind of impulse and of reason, the agent,

the knowing seif, the man.” ¥

And the Kaushitakins also first declare, from both the
positive and negative points of view, that all experience of
objects through senses depends upon Manas, and then
mention, as distinct from them all, the subject of all those
experiences :

s Having by prajm ({self-conscious know-

ledge) taken possession of speech, he obtains

by speech all words......Let no man try to find

out what speech is, let himn know the speaker.”{

(Objestion) :—The subject of all experiences is Atman
Himself, not the fourth sheath called Vijsgnamaya. Hence,
it is that in discussing the nature of the jivatman, the
Blessed Badarayana has said ** (Atman) is the agent (kartrs)
because then the scriptures will have a meaning "(IL, iii.33).

(Answer) :—There is no room for such objection ; for, the
agency of the Atmanisdue to an upedhi, as has been’
shewn in the Vedanta-sutra Il iii. g0. This sutra says:
Just as a carpenter can build a house with external imple-
ments. such as a hatchet, and cannot at all build without
them, so also, Atman is in Himself quite unattached and
becomes an agent when associated with the senses, such

* Prasna, Up. 48, 9. t Kaush. Up, 3.6, 8.
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as the sense of speech.

{ Objection} :—~Then the Atman becomes ap agent in
association with the Manomaya composed of the inpes
sense (antak-karana) and the external senses, What purpoies
does the Vijaanamaya serve ? '

(Answer) :—Not so; for on this principle, cne might
urge that even the carpenter is useless. Since the brahmasas
and others may build a house with hatchets and other
implements, the carpenter would he quite useless. If the
carpenter is necessary because of the absence,— in others
such as brahmauas,—of the requisite knowledge and skill
concerning the structure, then, here, too, there is a necessity
for the Vijranamaya which has the power of knowing and
acting in all matters of experience, And this two-fold power
cannot pertain to Atman, the real Self, except by false im.
putation ; and we say that an attribute is falsely imputed
to a thing only when that attribute really pertains to some
other thing. A serpent, for instance, really exists in a hole,
and it is for a serpent, actnally existsing in a hole, thata
rope is mistaken. Accordingly, here too, the two-fold power
of knowing and acting, which really inheres in the Vijsana-
maya, is falsely imputed to the pure Conscious Atman,
This is what the Vajasaneyins mean when they read :

‘t He is within the heart, surrounded by the
pranas {senses),—the self-luminons Spirit
{Purusha) consisting of knowledge. Becom-
ing equal with it, He wanders along the two
worlds, as if thinking, as if moving.” *

To explain: Purusha (Spirit) is in Himself the pure self-

* Bri, Up. 4=—3—7.
7
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laminous Consciousness ; but, when in association with
the upadhi of the Vijmenamaya, He becomes coextensive
with ‘it, i. e, limited by that npedhi; and with the
wandering upadbi, He Himsel! wanders through the two
worlds. Though Purusha does not Himself wander at
all, He appears to wander hecause of the upadhi wandering.
Indeed when a pot is carried from one place to another,
the gkasa within the paot is carried as it were to that
other place, whereas in fact the skasa is not carried from
the one place to the other., This idea is clearly conveyed
by the words *as if.” When the upadhi thinks, one
imagines that the sclf-conscious Atman Himself thinks,
Similarly, when the upadhi moves, one imagines that the
Atman Himself moves, This wandering of Atman in
samsara,—this departing (from the hody), going and return-
ing,~-as caused by His connection with the upadhi, has
been explained by the Blessed Badarayara in the Vedanta.
sutra (11, iii. 29). So that we must admit thal even agency
(kartritva) really abides in the upadhi of the Vijranamaya
and is falsely imputed to the Atman. The Vijranamaya
endued with agency is the inner self of the Manomaya
which acts only as an instrument.

{ Obfection) :—The Mimamsa-sastra (the Vedanta-sutra)
treats of the Linga-sarira as made up only of the eleven
senses (including Manas ) and of prasa in its five aspects:
No such principle as Vijsana has been spoken of in the
work.

(Answer) :—Though not described in connection with the
pranas or senses (II. iv.}, still it has been discussed in the
previous section (II. iii. 29, ¢f 5.} as the principle which
is the source of the imputation of the attributes of samsara
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to the jivatman, Moreover, it is only by admitting the
principle of Buddhi or Vijrana that the number seventeen
of the Lingasarira can be made up. The number enters
into the Blessed Teacher's description of the Lingasarsta
“the primary unquintupled elements of matter and their
products make up the linga-sarira composed of seventeen
principles.” And these seventeen principles have been
enumerated by Visvarspscharya® as follows: « Five organs
of perception and as many organs of action, five airs, with
Buddhi and Manas, are the sevenieen principles, as they

say.
(Objection) ,—Manas, Buddhi, Ahawmkera, and Chitta,—
these four are four different vsittis or modifications of the
one antak-karasa or inner sense. Manas is the state of
mind called doubt {samsaya); Buddhi, is that known as
nischaya or determinate knowledge; Ahamkara is that
known as Egoism; and Chitta is that known as imagina-
tion. These vrittic or states of mind, as well as the objects
they relate to, are enumerated by the Atharvanikas in the
following words :
« Both impulse (Manas) and what impulse
must seek, both reason (buddhi) and what one
must reason, both that which makes things
*mine’ and things that must be referable to
¢ me,’ imagination (chitta} too and what must

be imagined....... B

All these different <tates of mind are momentary, and arise
only at different times. Indeed, everybody knows that one
characteristic feature of Manas is the non-simultaneity of

* glias Suresvaracharyn. + Prasnu-ijp, 48,
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Its cognitions. Thus, the Manomaya and the Vijsanamaya
are mere vrittis or states of mind and cannot therefore be
regarded as distinct principles (tattvas) like the Annamaya
and the Pramamaya; and since those states of mind
arise at different moments, it is not right to regard the one
as informing the other.

(Answer):—You cannol say s0; because, we hold that,
as the agent (kartri) and the instrument (karana) respective-
ly, they are distinct principles. The four states of mind
abovs referred to—namely, doubt, determinate knowledge,
egoism, and imagination—are different functions of the
instrument (karana). But the agent is quite a different
principle from the instrument; and it has been here and
there designated as Vijuana ( intelligence ), or as Buddhi
(understanding), or as Ahamkara (Ilgoism), The Kathas,
for instance, designate the agent as Buddhi in the following
passage :

' i« Know the Self as the lord of the chariot, the
body asonly the car, know also ihe reason
(buddhi) as the driver, and the impulse {Manas)
as the reins, The senses, they say, are the
horses, the objects for them are the roads,”*
To explain: The Chidatman, the Conscious Self, is the
lord of the chariot. The charioteer is Buddhi, which
is insentient in itself, the seat of agency, or the medium in
which Consciousness (chaitanya} is reflected. Buddhi be.
comes sentient when Impregnated with a semblance of the
Chit or Consciousbess; and thus becoming an agent, itis
independent, and, like a charioteer, controls thesenses by
means of manas, as the charioteer controls horses by means

"% KathaUp, 1—3—3.4,
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of reins and thus drives the chariot of the body. Thus Buddhi
and Manas are two distinct principles (tattvas), We are
further given to understand that Buddhi is permanent and
coeval with Manas. The word *vijnana’ is also applied
to the same thing in the same context :

“ Aye, the man who hath reason (vijsana) for
driver, holding tight unto impulse’s reins, he
reacheth the end of the journey, that supre-
me home of Vishnu."*

In the same context, with & view to shew that Buddhi lies
within Manas, it is declared that the one is superior to the’
other :

“ Beyond the senses are the rudiments; be-
yond the rudiments, impulsive mind (Manas) ;
beyond this mind, the reason (Buddhi) ™ +

So also, when the teaching of the Nirodha-samadhi,—the
samadhi which consists in the entire suppression of Manas,
as 2 means of intuiting the Pratyagetman, —the sruti
declares that Buddhi lies inside Manas :

« The wise should sink speech into mind; this
he should sink in the jsanatman (reason.)” |

That is to say, speech and other external senses should first
be sunk in the internal Manas. Then Manas should be
sunk in the conscious self, (jnanatman } which lies farther
inward than even Manas. Here the term ‘jusnatman’ denotes
the Vijasnamaya,—not the Chidetman, the Supreme Con-
scious Self; for the latter is in the sequel mentioned as the
Santa-Atman, the Tranquil Self. The first upadhi in which

Itid. 1—3-=9, ¢+ Ibid. 1—3=10. T Fbid, 1—3—13.
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the Supreme Brahman, the True Self (Pratyagstman),
enters into samsara or transmigratory existence, is Vijnana,
the next is Manas, and outside even this Manas is Prana.
This order has been adopted by the Vajasaneyins in their
description of samsara;

¢ The selfis indeed Brahman consisting of

reason (vijsana), impulsive mind (manas),life

(prama), etc.’” *
It is the principle designated as Vijugana or Buddhi that, in
common parlance, is spoken of as 1. While explaining,
in His commentary onthe Vedanta-sstras, the adhyasa or
false imputation, the Bhashyakara (the Commentator, Srs
Sankaracharya) first 'illustrates the imputation in the case
of son, wife, the physical body, the senses and manas;
and then, as a further illustration, he refers to the imputa-
tion of the Vijzanamaya in the following words :

“ Thus falsely identifying Ahampratyayin-—

the subject that feels as ‘T'—with the Pratya-

gatman, the True Self, the Witness of all its

conduct,” etc.
And so also, when commenting on the Vedenta-sutra 1.1, 4,
he says:

% By the same Ahamkartsi or principle of Ego,

by the Ahampratyayin—the subject that feels

as *I,)—all acts are accomplished, and he

alone is the enjoyer of their fruits.”

It is this agent and enjoyer or experiencer (karfri and
bhoktri) that the followers of the Nyaya school regard as
the jivatman., And the Senkhyas say that the anlaikarara

* Bri. Up. 44—,
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is threefold: Manas, the eleventh of the senses, being
one, Ahamkara the second, and the principle of Mahat
the third, They define Ahamkara as ¢ Egoism (abhimana).”
It is the Ahamkara, impregnated with a semblance of Chit
or Consciousness (Chit-chhaya), which is here spoken of as
Vijssnamaya. The Manomaya is penetrated by the Vijugna-
maya; and the Annamaya is penetrated by the Prama-
maya which is itself pepetrated by the Manomaya ; so that
there arises, throughout the Annamaya from head to foot,
the notion of egoism, that I am a man."”
Contemplation of the Vijnanamaya.

With a view to enjoin the contemplation of the Vijs#ana.-
maya as a means of confirming the notion that the Vijnana-
maya is the self, the sruti proceeds to describe the form in
which it should be contemplated :

q a1 O¥ JENAYT OF | T RNEIE | s qemi-
: | T8 787 B | w0 | SEwe o |
AT AT | RE: TS WA HI31)

4. He, verily, this one, is quite of man’s shape.
After his human shape, this oneis of man's
shape. Of him faith surely is the head, right-
eousness is the right wing, truth is the left wing,
Yoga is the self, and Maha/ is the tail, the
support.

He who has acquired (through Vedas) a determinate

knowledge, first cherishes {aith{sraddha}as to the things
he has to do. As faith is a primary elementin all
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things to be done, it is the head asit were of the
Vijsanamaya.

Faith is the head because of the smriti ¢ Whatever is
sacrificed, given, or done, and whatever austerity is practis-
ed, without faith, it is called unrighteous, O Partha; it is
naught here or hereafter.*

¢Srat’ means truth, and ‘dha’ means to hold. Sraddhs
is according to the Mahatmans, the conviction that the
Pratyagatman (the Inner Self) alone is true.—(5)

‘ Righteousness’ and ‘truth’ have been already
explained. T Yoga—composure, meditation—is the self,
the trunk as it were. As limbs serve their purposes when
resting in the trunk, so it is only when a man is self-
composed by the practice of meditation that faith, etc,
enable him to acquire a knowledge of the Reality.
Therefore, meditation {voga) is the self (the trunk) of
the Vijuanamaya. Maha# is the principle of Mahat, §
the First-born,—¢ the Great Adorable One, the First-
born * §as the sruti elsewhere says. As the support of
the Vijmanamaya, Mahat is the tail. Certainly, the
cause is the support of the effects, as the earth is the
support of the trees, shrubs &c. And the principle of
Mahat is the source of all knowledge possessed by
Buddhi. Therefore Mahat is the support of the
Vijnanamaya self.

* Bha. Gite XVIT. 28,
+ Fide (ante p. 26) the Commentary on ‘the right’ and the troe,’
{ The Hiranyagarbha, the Sutra.~(A),
§ Bf'i.- Upu 5'4"1-
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The agent who, as has been shewn above, is so univer-
sally recognised by the Sruti, by the Nysya and other
systems of philosophy, as well as by the ordinary
experience of people, is the same principie that we all
experience in consciousness as “ I am the agent” ; and that
agent is here spoken of as the Vijuanamaya. After the
pattern of the Manomaya—represented in contemplation
with a head, wings and so on,—the Vijaenamaya is of
human form, represented alike with a head, wings, etc.
Though faith, etc., are only vrittis or states of mind, and
are, as such, functions of the Manomaya, still, inasmuch
as the Vijmenamaya is the agent and is therefore the owner
of the instrument (manas) and its functions, these states of
mind may alse form part of the Vijuenamaya and may hs
represented as the head and so on. Sraddhe is the highest
faith that what is taught by the teacher and the scrip-
tures is true and that the knowledge of the teaching and
the means to that koowledge as prescribed in the sruti
are froitful, * Righteousness' and *truth’ here stand for
the agency concerned with those two states of mind.
Yoga is the samadhi of both kinds, (1) the samprajuata-
samadhi and (2) the asamprajnata-samadhi—i. e., (1) the
samadhi in which there still remains a consciousness of the
distinction as cogniser, the cognised and cognition, and
{2) the samadhi in which there is no such consciousness,
the mind being entirely em rappori with the object of
meditation and putting on the form of that one object exclu.
sively. Yoga is, indeed, defined *“as the restraint of all
maodifications of the ihinking principle.” # ¢ Mahat’ here
means the principle of Mahat, the Hitanyagatbha, the

* Yogeeutras i, 2.
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first thing evolved out of the Avyakrita,—out of that
Undiffzrentiated Root of matter which is described in the
sruti 4s lying beyond the Mahat. This principle iz the
aggregate of all agents presenting themselves in the coas.
cioueness of individual beings as *I," and is therefore the
support of the Vijmsnamaya. It 1is this principle of
Mahat that is described in the Nrisimha-Uttara-Tapaniya
as * The Universal Ego, the Hiranyagarbha.' *

T FHR! AW 41
' [ 7 wgdisgar: ]
5 On that as well there is this verse:

Contemplation of Vijnana as the Hiranyagarbha.
) 379 TSRS |
AR a3 aga | Fenfer agashy = ) Aaw an
FE SqURTEd | PR AE WRE | GRRE BRI | T
R gt R | el FAF Fa g 020
{Anuvaka V.)

1. Intelligence accomplishes sacrifice, and
deeds as well does it accomplish. Intelligence
do all Gods worship as Brahman, the Eldest,
If Intelligence.as Brahman one knows, if from
That he swerves not, in body sins forsaking, he
all desires achieves.

* Op. cit. 9
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~Just as there are verses throwing light on the
teachings of the Brahmawa concerning the Annamaya,
etc. , so there is a versz concerning the Vijsanamaya.
“ Intelligence accomplishes sacrifice.” It is indeed a
man of intelligence who in due faith performs a
sacrifice. Hence the agency of Vijsana or Intelligence,
And it performs deeds * as well. Bzcause all is done by
intelligence {Vijsana), therefore the Vijnanamaya self+
is Brahman, All Gods such as Indra  coatemplate
the Intelligence-Brahman, whois the eldest because
He is the First-born or because He § is the source of
all activities. When thus contemplating, they identify
themselves with the Vijuanamaya Brahman. Itis in
virtue of the contemplation of this Brahman,—the
Mahat,—that they are endued with higher knowledge
and power (j#ana and aisvarya). § '
It is the very Supreme Brahman, wearing of His own
accord the coat of Buddhi or Intelligence, that is hers

* i ¢, worldly acts.

4 Vijnaan has baan deseribal as the azont of all acts, with &
view to estallish a point of similarity bLetween the Vijnanu.
maye and Brahman—i.e., Sutratman, ths Cause of the universs,
—30 that the former may be contemplinte 1 as one with the latter,

t The Vanamelie, o gloar on the bhashyy, axplains this to mean
that the Devas practised this contemplation in o former Lirth
and have become Dovas in virtues of the contemplation.

§ as tite Butratmon,

$ That is to say, bhis higher knowledge and power which they
possess indicates that Brahman has been worshipped in theip
former birth. :



460 BRAUMA-V{DYA EZROUNDYED, _[imindd- Vailt-

spoken of as the Intelligence-Brahman. Buddhi itlumina-
tes pots and other objects by putting itself en rapporé with
them. Accordingly Buddhi should place itself en rapport
with Brahman, the Absolute Consciousness, so that it may
illumine Brahman.—(S). By speaking of Brahman as
associated with Buddhi, the sruti shews that the seeker of
moksha may easily attain & knowledge of Brahman.—(A}.
Agni and other Devas always worship this Being, the First-
bore, tha Intelligence-Brahman, with a view to attain
Him. And the sruti says:

* He behind whom the year {samvatsara-Pra.
japati) revolves with the days, Him the Gods
worship as the Light of lights, as immortal
Time. " *—(S) .

It is this Intelligence (Vijsana}, acting as the agent of all
works, that parforms the Jyotishfoma and other sacrificial
rites. What intelligence parforms is falsesly imputed to
the witness thereof, the pure Conscious Atman. Similarly,
all worldly acts, such as those concerned with industry,
trade, ect., ara achieved only by Vijsana. This inteili-
gence in the individual, the agent in ail worldly and
spiritual activities, is worshipped by Indra and other Gods
as one with Brahman, the First-born, the principle of
Mahat designated as the Hiranyagarbha, whose body is
the first-born and therefore the eldest.

“This one, the Mahat, the First-born, the
Adorable”

“The Hiranyagarbha came into existence
first.” |

® Bri. Up. 4-Ll6. + Ihid. 5-41 { Tait-Samh, 418,
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“ He, verily, is the fitst embodied one; He
verily is called Purusha; Brahma the first
creator is He of all beings; He came first
into being.”

The fruits of the contemplation of the
Hiranyagarbha.

If a parson realises this Intelligence-Brahman, and
further, if after realisation he never swerves from that
Brahman,—for, it is possible that, in virtue of the
external non-egos having been long regarded severally
as the Self, he may fail, on occasions, to regard the
Vijeanamaya Brahman as the Self,—that is to say, if
he ceases to regard as Self the Annamaya and the like,
and dwells constantly in the thought that the Vijnana«
maya Brahman is the Self, then the following will be
the result: In this body hz abandons sins. Indeed,
all sins arise only from self-identification with the
body ; and it stands to reason that their cessation
should be brought about by self-identification with the
Vijranamaya Brahman, just as the shade i removed
by the removal of the umbrella. Accordingly he leaves
in the body itself all sins born of the body, all sins
arising from sel-identification with the bedy, and,
becoming one in essence with the Vijaanamaya
Brahman, he attains completely all desires, remaining
all the while as the Vijugnamaya self.

Since the seat of all sins is the body, which is made up of
nema, rupa, kriys,—names (or thoughts), forms, and deeds,—
the removal of the body puts an end to all sins. Firm in
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. the idea that “I am Intelligence and Intelligence alone,” he
dsposits all sins in the body itself and attains all wishes,
The devotee, bacomes one with the Intelligence, the Hiras-
yagarbha, endued with all the wonderful powers of Anima
and the like; * and, as such, he attains all objects of
desire in the world of effects, inasmuch as the world of
effects is pervaded by the Cause, the Hiranyagarbha, the
source of all fruits of action.—(S) He who, like Indra and
other Gods, is devoted to a contemplation of Brahman in
the upsadhi of Vijuana, and he who, thus contemplating till
death, never turns away from that Brahman, he, that is
to say, who never breaks the continnity of the thought
that “* I am the Intelligence-Brahman,” and who never feels
like ordinary men that I am a man, I am the doer and
the enjoyer, I am happy, I am miserable”—hs, while
remaining in the body, is rid of all sins leading to the
misery of future birth; and then, after enjoying in the
Brabma-loka all pleasures, which he will compass by
merely willing them, he will attain true knowledge and be
finally released.

" How Brahmavidya is acquired by persons other
than the twice-born.

Though Indra and other Gods have no occasion to study
the Veda, any more than women and the sxdras, still they
have access to the Brahmavidys as taught in the Veda, The
sudras and women, on the other hand, are not entitled to
receive Brahmavidya through the Vedas, though it may be

“taught to them through the smritis, purasas, and so on.

* Vide Minor Upanishads Vol. X1, p. 135136,
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De_vu acquire Brahmavidya through the Voda.

(Vedanta-sutras I. iii. 26-—33)

(Question):—* Whoever among Devas awoke, he indeed
became That ; and so with Rishis and men.” * Whoever
among Devas knows Brahman, he becomes Brahman,
Now the guestion arises, Are Devas qualified for Brahma.
vidya or not ?

(Prima facie view) :—It would seem that Devas, Rishis,
and the like are not qualified for Vidya. It is said that a
Vedic command is meant for him alone who seeks the
fruit of the act enjoined, who is cofipetent to observe the
command, who has the requisite knowledge to do the act
enjoined, and who doz2s not balong to the class of parsons
specifically excluded by the scripture. These qualifications
are not all found in disembodied beings such as Devas. It
cannot be urged that the Vedic hymns (mantras) and ex-
planatory passages (arthavadas) speak of Devas as embodied
beings ; for, these texts are intended to point to what is
taught in the main injunction, but not to what their words
literaily mean. '

(Conclusion ) :—The arthavadas or explanatory passages
which are subsidiary to injunctions (vidhis) are of three
kinds: {1) Guua-vedas, figurative speech; (2) Anuvadas
repetition ; (3) Bhutarthavada, narration of real facts or
past events, To explain: The sruti says: *The sun is
the sacrificial post;” ¢« The Sacrificer is the prastara (the
handful of kusa grass).” These texts being opposed to
observed facts when literally understood, they should be
interpreted in 8 figyratiye sense. The sacrificial post is

* Bri. Up. 1-4-10,
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spoken of as the sun bscause of its lustre, and the sacrifi-
car is spoken of as the kusa grass because of his important
ghare in the achievement of a sacrifice, Such passages are
Guna-vadas. Again, “Fire is the antidote for frost;”
“ The air is the swiftest God : " such passages as these re-
peat merely what we have ascertained from other sources of
knowledge and are therefore classed as Anuvadas. ¢ Indra
raised the vajra (thunder-bolt) against Vritra; ™ since
passages like this describe things as they are or as they
happened and are unopposed to what we have learnt from
other sources, there is nothing to prevent the impression
that what they teach is irue, so long as we admit that the
Veda is an independent source of knowledge. Such passages
as these, which are spoken of as bhutarthavadas, incident-
ally teach as truths the ideas which they convey when their
words are construed by themselves, while their main pur-
pose is to contribute, to the meaning of the main injunctions,
that part which can be made out by construing together
the whole sentences. The same principle applies to the
mantras or original chants. ¥ Accordingly, on the authority
of the mantras (bymns) and the arthavadas (explanatory
and illustrative passages), we undetstand that the Devas
and the liks are embodied beings, and that, as such, they
are competent to receive instruction. We can also easily
conceive how, on seeing that their own glory is perishable
and that there is a still higher one beyond, the Devas may
seck for Brahmavidya. Even the requisite knowledge is
within their reach; for, though they neither undergo the

* The arthavadas come under the Brahmaua portion of the
Veda, which is intended to explain thamenning and purpose of
the mantras, Vide ante pp.291-292, T
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cetemony of upanayana nor study the Vedas, still, the Vedas
present themsalves to their vision, It is not, therefore,
possible to exclude Devas from Brahmavidya. It may be
granted that the Sagusa-Brahmavidys (contemplation of
the conditioned Brahman }, involving as it does the con-
templation of a particular Deva—as, for instance, Aditya,
the sun—is not meant for. that particalar Deva, because
there exists no other God of the same description, and
because the state of Aditya to be attained as the fruit of the
contemplation has been already attained by him; but the
title of the Davas to Nirguaa-Vidya, to the contemplation
of the Unconditioned, is beyond all question. So, Devas
are qualified for Brahmavidya.

Is Brahmavidya accessible to the Sudras?

The title of the Sudras (the casteof labourers} to the
Brahmavidya is discussed in the Vedarta-satras (1. iii. 34-38)
.as follows:

(Question) :—Is the sudra entitled or not to instruction in
the Vedic wisdom ?

( Prima faciz view):—In the Samvargavidys occurs a
passage which reads as follows :-—

“ Thou hast brought these, O sudra, that by
that means alone thou mayst make me
speak.' % '

The meauing of the passage may be explained as follows !
A certain disciple, named Jenasruti, approached the teacher
named Raikva and offered to him, as presents, one thous-
and cows, a daughter, a necklace of pearls, a car, and g

¢ Chha, Up, 4~2—05.
) S0
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teertain number of villages. Then Raikva addressed him
kus: *¢+ O Janastuti, O sedra, thou hast brought these
things,—one thousand cows, etc.,—thinking that, by thus
presenting the daughter, etc., to me, thou wilt please
my mind and make me impart instruction.” From this
passage it would seem that even the sudra who is beyond
the pale of the three twice-born classes is qualified for
Vedic Wisdom ; for, like the Devas who are beyond the
pale of the three higher castes, the sudra also may be
qualified for Brahma.Vidya, though he is beyond the pale
of the three higher castes.

(Conclusion) :—There is a difference between Devas and
the sudras. Though Devas do not undergo the process
of upanayana and adhyayana,— of formal initiation and
study,—still the Vedas present themselves immediately io
their minds as a result of good acts they had done in the
past. The sudra, on the contrary, has done no such deeds
in the past, and the Vedas, therefore, do not present them-
selves immediately to his vision. Neither has he any occa-
sion to study the Vedas, inasmuch as he is not entitled to
initiation (upanayana). In the absence of one of the
gualifications for treading the path of Vedic Wisdom,—
namely, the requisite knowledge,~the sudra cannot tread
the path.

{ Objection ) i—Then, how is it that Janasruti, who is
addressed as a sudra, has been taught Vedic Wisdom ?

(Answer) :—The word ‘sudra’ as applied to Jenasruti
should not be understood in the sense in which it is
commonly used. The word should be understood in its
etymological sense. It then means he who, owing to the
grief (Sk. ¢such’) that he was waoting in wisdom, has rus
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{Bk. *dru’) to the teacher to obtain it. it should not be urged
that common usage should prevail as against etymology.
For, the common usage can convey here no sense at all.
In the whole story there are many indications,—such as
the ordering of the charioteer and other signs of wealth and
power,—shewing that Janasruti is a Kshatriya.

{ Objection ) :—If the sudra be not qualified for Vedic
Wisdom, then he cannot attain moksha despite his intense
aspiration for it. .

( Answer ) :—Not so; he may acquire Brahmavidyas
through the smritis and the puresas and thereby attain
moksha. Therefore we conclude that the sudra is not
qualified for the Vedic teaching.

The Upasaka liberated before death.

That the devotee who has realised by contemplation the
Sagusa (conditioned) Brahman is rid of merit and demerit
even before death, has heen established in the Vedsnta-
eutras (I1I1. iii. 27-28):

(Question) :—Does the release from good and bad karma
take place after death or before it, in the case of one who
has by contemplation realised Sagusa Brahman?

(Prima facie view) :—It takes place after death on the way
to Brahma-loka. The sruti teaches that it takes place after
the crossing of the river that lies close to that loka: « He
comes to the river Virajr and crosses it by the mind alone,
and there shakes off his good and evil deed.” *

{Conclusion) :—1It is useless to carry the karma till the
crossing of the river, since on the way to the loka there
remains no fruit to accrue from the good and bad deeds,

* Kanshi, Jp, 1-4.
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the attainment of Brahman being the only fruit yet to be
realised. Moreover, in the case of the disembodied, there
could be no means whereby to shake off the good and
bad desds—which are alleged to have not been shaken
off bsfore death,~-inasmuch as it is impossible for the
disembodied to do an act whereby to shake them off,
It cannot be urged that the assertion that they are
shaken off before death is unfounded; for the Tending
declare that the soul shakes them off as * the horse shakes
off the hair.” On these considerations, we shonld set aside
the Kaushitakin’s teaching that the good and bad karma is
ghaken off after the crossing of the river, Accordingly
we conclude that itis before death that the upssaka is
released from his good and bad deeds.

The outcome of the study of the Vijnanamaya.

Now the sruti proceeds to shew that the realisation of
the Vijnanamaya by the upasaka leads to the conviction
that the Manomaya is but a body :

T
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2. Thereof,—of the former,—this one is the
self embodied.

Of the former,—i.e., of the Manomaya,—this one,
namely, the Vijmanamaya, is the self, having the
Manomaya for his body.

In ordinary experience we know that a hatchet or other
instruments cannot be the self. So also, as a mere instru-

ment, ‘he Manomaya cannot be the self and must there-
fore be counted as a body.

e ¥



CHAPTER XV,
ANANDAMAYA-KOSA.

The nature of the Anandamaya self

With a view to teach that even this Vijsenamayakosa is
not the Self, the sruti proceeds to teach the Anandama.ya

I G, | SIS SIS |
& g 1R

3. Than that, verily,—than this one formed
of Vijnana,—there is another self within formed of
bliss; by him- this one is filled.

To bring about the removal of the idea of agency from
the Self, the Sruti prozeeds to speak of the 4Anandamaya,—
the consciousness of the Pratyagatman or the True Self,
conditioned by the upadhi of the antak-karana manifested
as joy, the fruit of knmowledge and action. In the last
chapter the Self has been described in His aspect as the
agent, under the designation of the Vijasnamaya ; and now
the stuti teaches of the Self in His aspect as the enjoyer,
as the inner self of the Vijusnamaya. Though pure in
Himself, the Self bscomes the enjoyer by avidyz as He
identifies Himself with the upsdhi of the Buddhi (antak-
karana) , this latter taking the form of love and so on,—(S)

The Anandamaya is not Brahman.

( Objection ) : — There are some soi-disant scholars, *
' * The Vrittikara.~{4)

|
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who contend as follows: This one, the Anandamaya, is
the Supreme Being Himself; for (in the sequel) Bhrigu
and Varuxa close their investigation at this stage, 4.¢.,
with the Anandamaya. Further, the sruti often declares
that Ananda or bliss is Brahman; and hence, {oo, the
appropriateness of the designation * 4nanda.valli’ given to
this portion of the Upanishad.-—(5)

(Answer) :—We understand that the Anandamaya
self here treated of is one of the evolved principles, *
as shewn by the context and by the termination *“ maya.”
The-present section has, indeed, hitherto spoken of
evolved principles,—those formed of food and other
material elements ; and in the same series occurs this
one, the Anandamaya. Andhere the termination‘maya’
is used in the sense of product (vikara), as it undoubtedly
is in ¢ Annamaya,’ that which is produced out of food.
We should therefore understand that the 4nandamaya
is a product,

1f, on the contrary, we understand the termination
maya' to mean ‘abounding in,’ the termination would be
understood in two different senses in the same context.—(S)
And without resorting to any such deviation, it is possible
to make out a consistent meaning of the passsge.—(A)

And also because of {the liberated one) passing into
it—To explain: The sruti will teach (in the sequel)
that he (who has realised Brahman as his own true
Self) “ passes into the Anandamaya self.”’t We see (in
the section whence the passage is quoted) that it isonly

# not the Supreme Brahman=(8), 1 Teit. Tp. 9-B.
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into things outside the Real Self,—only into the things
of the evolved universe,—that he is said to pass: and
he passes into the Anandamaya self in the same way
that he passes into the Annamaya. And it cansiot be
that he passes into the Real Self; because it would be
opposed to the context. ¥ And such a thing is also im-
possible: it is not possible for one to pass into one’s
Self, simply because there is no duality in one’s own
Self; and Brahman is the very Self of him that passes.

The art of passing, too, spoken of in the sruti, points to
the conclusion that the 4nandamaya is a product. That
all products pass into or become merged in the Cause is a
thing which we all can understand.—To pass into the
Paramatman must be either to pass beyond Him or to
attain him. None, indeed, can pass beyond Brahman, the
Supreme Self, as the sruti itself has clearly taught. + And
Brahman, the Supreme Self, isalready attained, because
He is the very Self: JIsvara never passes into His own
Self by Himself; no athlete, however clever, can mount
upon his own shoulder.—(S)

And also because of the incongruity of representing
the .dnandamaya } as possessed of a head and so on—
It is not of course proper to imagine a head and other
members in the One described above, § who is the

# In that section, the other things that the knower of Brah-
man i said to pass into are all cutside the Real Self,

+ Kaflw, Up, =0

1 alleged to be identienl with Brahman,

§ Ay the Renl, Consciousvess, the Infinite, i. ¢, ,8s having
no specific attributes and therefore not forming an object of
contemplution,
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cause of akasa, etc,, who does not fall under the
category of products.—And the sruti expressly excludes
from Him all spacific attributes in such passages as the
following :

 Transcending sight and self, beyond
defining, void of base."*

“ Not great, not small.” T

“Not thus, not thus.”’{

Since the Supreme Reality is neither corporeal nor incor-
poreal, we cannot imagine Him as possessed of 2 head, etc.
Moreover, Brahman will be described as * transcending
sight and self”’, which is opposed to what is said here of
the Anandamaya.—(S)

And also because of the incongruity of the mantra
quoted here.—Since no doubt can ever arise as to the
existence of Brabman if He were identical with the
Anandamaya self that is immediately experienced as
composed of love and other parts, we cannot explain
why the sruti quotes the mantra “Non-being verily
does one become if he doth Brahman as non-being
know.” § ,

Since the Anandamaya has a definite form, there is no
room for doubt as to its existence. The sruti speaks of a
doubt as to the existence of Brahman, and therefore Brah-
man is not identical with the Anandamaya.—(S & A).

Further, it would be incongruous to speak of Brah-
man as the support, i. ¢., as something distinct (from

* Tei, Up. 2-7. t Bri. Up. 3-8.8,
1 Bri. Up. 2.3:6. § Tai. Up. 2:6.
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the 4nandamaya)==in the words “ Brahman is the tail,
the support.” .

Therefore, the Anandamaya falls under the category
of products ; it is not the very Supreme Self.

Bhyigu's closing of the investigation with the

maya can be explained even on the theory that the .

maya is a product.—Brahman is first described in the
Anandavalli, And then with & view to teach the means of
realising Him, the sruti makes Bhrigu ask Varuna * Teach,
Brahman, Q Lord.” Brahman, the end, having been already
explained, the means of attaining the end remains to be
taught. And these means are the five kosas (sheaths),
because it is by an (investigation of) these kosas that one
attains Brahman. By anvaya and vyatireka,—by the
method of conjoint presence and absence,—applied to the
five kosas, the Atman is realised; and they are therefors
regarded as the means of attaining Brahman, Thus, the
Anandavallf having explained the end,~namely, the unity
of the Self and Brahman,—and the Bhriguvallf having to
concern itself only with the teaching of the means of attain-
ing that end, it is but right that Bhrigu should close the
investigation with 4 nanda, which is the last step on the
path of investigation.—(5)

{Objection) :—The Bhrigu-valli does not enjoin the inves-
tigation of Brahman. On the contrary, it is concerned
with the knowledge of Brahman Himself. Hence the refer-
ence at the outset (upakrama) to the knowledge, i the pass.
age * The kuower of Brahman reaches the Supreme."—(S}

{dnswer)i—A person can be commanded to do only that
’ 60
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thing which altogether depends on his will. But the right
knowledg® of Brahman does not altogether depend on any
one’s will. ‘The connection of the Bhrigu-vallf with the
knowledge of Brabman—spoken of at the outset in the
words * The linower of Brahman reaches the Supreme”—
may -be explained as merely pointing to the relation between
knawledge and investigation as the end and the means.—(S)

Accordingly Varusa bas taught to Bhrigu only the five
kosas as the means by which to reaiise the nature of Brah-
man described in the Ananda-valié; and as the remainder,—
namely, the real nature of Brahman to be realised—can be
known from the passages where it is described, Bhrigu
stopped his investigation with Ananda, the fifth kosa; but
not because he ever meant that the Anandamaya is Brah-
man.—(S)

We even grant that the Ananda, last spoken of in the
Bhrigu-valls, is identical with the Supreme Brahman. Who
bhas ever denied that the Bliss {4nanda) which in its nature
admits of no difference whatever is the’same as Brahman?
Bliss is verily the essential nature of the Supreme Self
{Paramatman). But that bliss which manifests itself as love
and so on cannot be identical with th2 Supreme Brahman.
We call that Bliss Brahman, in which such distinctions
as love and so on have no place, and which is quite beyond
the reach of manas, As the five kosas have been excluded
from Brahman as having their origin in ajuana, it does
not stand to rcason to identify the Anandamaya-kosa with
that Bliss which is beyond the reach of thought and
word.—(S) Just as the other kosas, such as the Annamaya
which are products evolved from Brahman, are permeated
by Brahman, the Supreme Bliss, so also is the
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maya permeated by the Supreme Bliss and hence spoken
of as 4nandamaya evalved from 4nanda.—(S) .

Therefore the 4nandamaya self here spoken of is the
self associated with an upadhi, with the upadhi of Buddbi
manifesting itself in the form of love and so on as the
result of thought and action.—(S)

The bliss (Ananda) here spoken of is the happiness
which results from thought and action. Formed of this
bliss-stuff is the Anandamaya. And this lies within
the Vijuanamaya, because the sruti declares that it lies
within the Vijmanamaya, the source of all sacrificial
rites and the like. The result of all thought and action
being indeed meant for the cnjoyment of the enjoyer,
it must lie within the Vijzanamaya, the source of all
sacrificial rites ¥ And so the 4nandamaya self must lie
in the innermost recesses of the former kosas. Further,
Vidya {upasana, contemplation) and karma are intend.
ed to secure love and other forms of bliss. Itis a fact,
indeed, that the object of all contemplation and action
is to secure love]and other (forms of happiness ).
Therefore, since love and other ( forms of happiness )
resulting (from thought and action ) are very  near to
the Self, it is but proper to say that this Anandamaya
is within the Vijronamaya. And, indeed, the Ananda-
maya, made up of the vasanas (latent impressions ) of
love and other forms of happiness, presents itself to
consciousness in svapna (dream) in association with the
Vijranamaya.

id to uay, tho enjoyer camnes aftor the agent,—{A)
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. Being thus an object witnessed in svapna by the
Pmtyagutman, this Anandamaya cannot be Bmhm
Himseli—(S & A),

The bliss of the Anandamaya=-kosa,

Bliss is the essential nature of the Supreme Brahman as
declared by the sruti in the words ¢ Bliys as Brahman he
knew ;" # “ Consclousness and Bliss is Brahman."t A
form (vikara) of this Bliss is the Anandamaya,—the aggre-
gate of love, joy, etc.,—to be mentioned below. It is true
that the Bliss which is identical with Brahman undergoes
no change ; still, as akasa is imagined to undergo limitation
through the upadhi or medium of pots, etc., so in the case
of Bliss we may imagine a limitation through the sattvic
vrittis of antak-karama, through the states of the mind in its
purity ; and in virtue of this limitation Bliss puts on the
form of love, joy and so on. This 4nandamaya self is
iaterior to, and is quite distinct from, the Vijsanamaya
locked upon as the agent in all actions. By this 4nanda-
maya is filled the Vijsenamaya described before. Just as
motion which is a function of Prasa is experienced through-
out the body permeated by the 'raramaya, just as senti-
sncy or sensation (jwana-sakti) which is a function of manas
is experienced throughout the body which is endued with
Prana and permeated by the Manomaya, and just as the
consciousness of agency—** I am the doer "—is experienced
throughout the body which is endued with both Prasa and
Manas and permeated by the Vijeanamaya, so also special
forms of pleasure are experienced throughout the whole
body,~in the hands, feet, etc.,,~which are endued with

# Tait. Up. 3.6 t Bri. Up, 3-9-28,
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Vijnana, Manas and Presa, and permeated by the Ananda-
maya. This is the idea conveyed by saying that the
Vijsanamaya is permeated by the .fnandamaya.

(Objection) :—Like pleasure, pain also is experienced in
the bands and other parts of the body,

(Answer) :—What if it be experienced ? It is experienced
by reason of the body being permeated by the Manomaya,
which gives rise to the state of pain. Pain is a property of
the Manomaya, and pleasure is a property of the dnanda-
maya as will be clearly explained in the sequel.

Bliss is a positive state.
Now we have to discuss the question, what is Ananda or
pleasure ? Is it a mere cessation of pain, or is it a positive
state ?

(Prima faciz view):—At first it may be supposed that
pleasure is a mere cessation of pain, inasmuch as sensation
of pleasure is felt on the cessation of the pain caused by
hunger, thirst and sickness.

(Objection) :—Pleasure is a positive state in itself; only
it is lost sight of during the existence of pain, the opposite
state; so that, if pleasure should manifest itself, it is
necessary that pain should cease. Thus since the manifest-
ation of pleasure and the disappearance of pain are simul-
taneous, the one is mistaken for the other.

( Answer ) :—No. On being rid of fever, we have no
experience of any positive state of pleasure apart from the
cessation of pain. Therefore, pleasure is nothing but the
cessation of pain,
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(Comciusion) :—~As against the foregoing we hold as follows:
we conclude that pleasure is a positive state becauss of the
consciousness of pleasure, experienced on hearing allona
sudden the musical strain of a lute when there is no conscious-
nass of pain preceding. But if pleasure were a mere nega.
tive state, it should be felt as the absence of some pain, and
the consciousness should therefore include a memory of
that pain, since every consciousness of 2 negative state,—
such as the absence of a pot, the absence of a cloth,—
includes the consciousness of the thing that is absent, This
point has been well established by the teachers of old.
Thus, because pleasure is presented to mind without any
reference to pain, it is not the mere cessation of pain. ‘That
which is presented to mind without reference to pain,—-as
for example, a pot--cannot be the absence of pain.

Or, pleasure is a positive state because, like pain, it
admits of higher degrees of intensity and these higher
degrees of intensity of pleasure will be enumerated later on
at length when dealing with the pleasure of an emperor, etc.

Theories of pleasure.

Having thus determined that bliss is a positive state, we
have now to discuss the following point: what is bliss ? Is
it an act ? Or a quality ? Or a reflection of something else ?
Is it a conditioned form of something? Or is it uncondi-
tioned and independent?

(Prima facie view) :—At first sight it may seem that it
is of the nature of an act; because the word ‘ananda’is
derived from the verb ¢ nad,’ to be pleased. And when the
Kaushstakins, enumerating the organs of action, speak of
the organ of generation, they include, in the scope of its
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activity, the act of enjoying: * Having by consciousness
taken possession of the organ of generation, he obtains
enjoyment, amusement and offspring.” ¥ Here the word
¢ enjoyment * denotes the union of the several parts of the
bodies in contact, pervaded throughout by the activity
called enjoyment {snanda-kriys) produced by the organs
of generation. ‘Amusement’ is the pastime that is the
natural concomittant of the union; the offspring is the
generation of children which is the result of the union.
Just as speaking and other kinds of activity are generated
by the sense-organ of speech and the like, so also enjoying
is a kind of activity generated by the sexual organ.
Accordingly the Sankhyas say: “ Speaking, taking, walking,
excreting and enjoying are the functions of the five
organs.” t And the {tharvanikas have also declared the
objects reached by these organs of action along with their
activities mentioned above:

+ Both voice and what must be voiced, both
hands and what one must handle, both organ
of joy and what must be enjoyed, both organ
of voiding and what must be voided, both
feet and what must be footed.” ;

This act of enjoying generated by the sexual organ should
properly be included inthe Manomaya, and it is not there-
fore right to speak of the .{nandamaya as something
interior to Vijsanamaya.

(Conclusion) :—No, because by ‘ananda’ we mean here

* Kaush:. Up. 3—8. t+ Sankbya-Karikes, 28,
! Prasna-Up, 4~8.



480, BRARMAVIDYA ZXPOUNDED. [ Anandq.Valls.
something c‘liﬁ'erent from' the act of enjoying you have
referred to.  As to the nature of this Ananda different views
are lield by different schools of philosophers.

According to the Vaiseshikas, snanda or pleasure is &
momentary affection produced in the {tman by contact
with Manas,—the ftman or Soul being himself the doer
and the enjoyer. They hold that the nine affections—such
as understanding, pleasure, pain, desire, etc.,—are charac-
teristic attributes of the {tman,

The Sankhyas hold as follows: The .{tman being free
from all ties, desire and other affections are only modifica-
tions (parirama) of the three Gusas of Prakriti. Pleasure is
a modification of the Sattva-guua, activity is a modification
of the Rajo-guna, and error is & modification of the Tamo-
gura. And accordingly the Lord has said :

* Sattva attaches one to pleasure, Rajas to
action, O descendant of Bharata; while,
veiling knowledge, Tamas attaches one to
error.” ¥

Some foliowers of the Nyaya system hold as follows:
The sensual pleasure is a mere pain because of its associa-
tion with pain. What with the trouble of securing the
objects of pleasure, what with the different degrees there
are of pleasure, and what with its liability to destruction,
one can easily see that sensual pleasure is necessarily
associated with pain. But in the state of liberation (moksha)
she eternal bliss which is an inherent attribute of 4tman
is perceived in consciousness, which is likewise an inherent
attribute of 4tman, Moksha is therefore an object of

aspiration,

* Bhag, Gite XIV, 0,
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The Vedantin's theory of pleasure.

The Vaiseshika and other theories of pleasure which
have been just described are founded on human speculation.
But the sruti bas declared that the sensual pleasure is but
& chip of that eternal Bliss which forms the very being of
the Self and which is an entity by itself. The sruti says:

* This is His highest Bliss ; all other creatures
live on a small portion of that Bliss,” *

While giving expression to his wisdom, a certain Yogin
bas stated this truth in the following words:

¢ Abiding all the while in the midst of the milk-

ocean of bliss, I have foolishly spent all this

time, tasting only such drops of the ocean as

come forth from the fire of the sense-objects.”

This ckip of Bliss may be either a reflection of the original
uss, or a bit of it chopped off. The theory of Reffection
has been stated by the teachers of old as follows :

“ Now we shall discuss the sensual pleasure
which contains within it a portion of Brahman's
Bliss, and which forms the gateway to it, The
sruti has declared that the sensual pleasure is
a bit of Brahman's Bliss;-~that the Supreme
Bliss, which is one indivisible homogeneous
essence, is of this Self, that all other crea-
tures enjoy but a portion of this Bliss.

# Manas is subject to three kinds of states:
namely, tranquil {santa), violent {ghora), erring

* Bri, Up. 4—3—32,
At
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{msdhh.) The tranquil states are dispassion

{vairagya), endurance, generosity, and so on,
" The violent states are thirst, fondness, attach-

ment, covetousness, and so on. The erring
states are delusion, fear, etc. In all these
states of mind Brahman's Consciousness is
reflected, while in the tranquil states of mind
His Bliss as well ig reflected. The sruti says
that ¢ He becomes in form like to the various
forms.' ¥

“The Vedanta-sutra (III. ii. 18) compares
Brahman’s manifestaticns in the various forms
to the reflected images of the sun, ¢ The Self
of all creatures is one alone, and He appears in
one and many ways like the moon in water.’}
The image of the moon is imperfect when
reflected in dirty water, whereas it is quite
perfect when reflected in clear water, Similar-
ly, Brahman reflected in mentai states is of
two sorts. Owing to the impurity of the
violent and erring states of mind, Brahman's
bliss is unmanifested in thens, while, owing to
their partial purity, His consciousness is re-
flected in them. Or, to illustrate more aptly :
1t is only the heat, not the light, of fire that
passes into water, however pureit may be;
similarly, consciousness alone is manifested in
the violent and erring states of mind. On the
other hand, both the heat and the light of fire

* Katha-Up. 8—4, % Brahmabindu-Up,
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pass into a piece of wood; and, just so, both
Consciousness and Bliss are manifested in the
tranquil states of mind.”*

Thus the theory of Refiection has been described. Now as
to the theory of Separation. That bliss which constitutes
the essential being of the jivatman, and which is self-
manifested in the upadhis or vehicles of Consciousness—
the body, the senses, etc.,,—is the bliss that has been
chopped off, asit were, from Brahman. As tbe object of
highest love, jivatman is bliss itself, That the blissis the
essential being of the jivalman and that he is the object of
highest love is declared by the Vajasaneyins as follows:

#This Self, who is nearer to us than anything,
is dearer than a son, dearer than wealth, dearer
than all else.” {

This Self,—who is immadiately experienced in the notiom
‘here I am,” who is the witness of the body, senses,
etc.,—this self is the innermost principle of our being ; and
surely it is dearer than wealth, sons and all else,—these
being of varying degrees of nearness. These varying degrees
of nearness are explained by the Vartikakara as follows:

¢ Sons are dearer than wealth ; dearer than sons

is one's own body; the senses are dearer than

the body; and prana is dearer than the senses;

dearer even than prasa is the Self beyond.”
Wealth and other things which are outside the Self are
objects of love because of their being subservient to the
Self, But love for the Self is the highest because it is

#* Vedanto-Panchadas, XV, 1=11.
t Bri, Up, 1—4—8,;
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absolute. All this has been illustrated in the Maitreyi-
Brahmasa by many examples such as the following:

“Verily, a husband is dear to one, not
because of love for the hushand; but, because
of the love for the Self, the husband is dear.” *

And all the examples mentioned in this connection have
been compiled by & writer as follows :

*“ A husband, a wife, a son, wealth, cattle,
Brghmanas, Kshatriyas, worlds, Devas,
Vedas, creatures—all these are beloved for
the sake of the Self.”

As the object of genuine love, the Self is in his essential
pature the true Bliss itself ; and a= dwelling in each body
;eparately, the Bliss-Atman becomes divided as it were.
As the genuine Bliss, the Bliss-Atman is the original,
whose reflections enter into tranquil states of the ming
when thinking of agreeable objects such as wealth, sons,
etc. These reflections are as false as the images reflected
in water or in a mirror ; and though the bliss which has
become separated by the upadhis is real, still, it has the
fault of limitation. Conssquently, neither the reflected
image of Bliss nor its detached bits can constitute the
genuine Bliss. On the contrary, that Bliss is real which
constitutes the essential nature of Brahman, and which is
not subject to any kind of limitation. Accordingly in the
dialogue between Ngrada and Sanatkumara, the Chhan-
dogas declare as follows:
“e This bliss, however, we must seek

to know.'

® Bri, Up. 2—4—b.
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¢Sir, I desire to know the bliss.’

‘The Infinite is bliss. There is no bliss in the
finite, The Infinite alone is bliss, and the
Infinite alone, verily, we must seek to know’

¢Sir, I desire to know the Infinite.

¢ Where one sees nothing else, hears nothing
else, cogniscs nothing else, that isthe Infinite.
Where one sees something else, hears some-
thing else, cognises something else, that is
the finite. The Infinite is immortal, and
the finite is mortal.””’ *

Narada asked Sanat-Kumgra how he mmight reach the
end of grief ; and the latter said that, to reach the end of
grief, the real nature of bliss should be investigated.
Narada undertook to investigate it, and the master
taught him that the Bheman, the Infinite, was Bliss.
“ Bhyman" means infinity. It has been said above that
since neither the context nor any accompanying word sug-
gests a limitation in its literal sense, the word ¢ Brahman’
denotes absolute or unlimited greatness. So here, too, the
word ¢ Bhwman’ means absolute infinity. Ve see that,
people find pleasure, not in limited wealth, but only in the
vastness of wealth., So, the Infinite is Bliss, and certain-
ly the Infinite alone should be investigated. Seeing that
Narada was prepared for the investigation, Sanat-kumara
defined the Infinite in the words ¢ Where one sees nothing
else,” etc. In our ordinary experience, one sees colour by
the eye, 7.¢., one sees something distinct from oneself. This

* Cbha, Up. 7—23-—1.
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is one aspect of the tripufi or triple consciousness, made up
of the seer, what is seen, and the act of sesing. There ars
other aspects: such as the one made up ‘of the hearer,
what is heard, and the act of hearing; the one made up of
the cogniser, what is cognised, and the act of cognising;
and so on. That which does not admit of triple con-
sciousness in any one of its aspects is the Infinite. The
triple consciousness in its several aspects obtains only in
forms set up by Mayz ; and all such forms are finite. Of
the two, the Infinite is imperishable and the finite is
perishable. The finite things in this universe of duality
contain seeds of pain and are therefore painful in their
nature ; whereas the Infinite, the Non-dual, is devoid of all
seeds of pain and is therefore -Bliss itself. This Infinite,
in Its genuine nature as Bliss, is felt in the sushupti and
samadhi states in which the triple consciousnessis al-
together absent. But on awaking from sushupti and
samadhi, 7. ¢, in the jagrat and vyutthana states whic!;
are associated with triple consciousness, the universe of
finite objects, embraced in the consciousness of the ordi-
nary world, is experienced in its painful nature by the
enlightened sage as well as by the unenlightened man of the
world. Thus as they are mixed with pain, both the
limited bliss, which constitutes the essential nature of the
jéva, and the reflections thereof in thes mental states are
not genuine. The Infinite alone is the genuine Bliss.

Contemplation of the Anandamaya.

Now the sruti proceeds to teach of the form in which the
Anandamaya,—which is a vikera or modified form of the
genuine Bliss just described, composed of love, joy and
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other forms of Bliss—should be contemplated, so that
the conviction that the Anandamaya is the self may be
strengthened.
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4. He, verily, this-one, is quite of man’s
shape. After his human shape, this one is of
man's shape. Of him, love itself is the head,
joy is the right wing, delight is the left wing,
bliss is the self, Brahman is the tail, the support,

Love, which springs up at the sight of a beloved son
and the like, is the head, as it were, of the Anandamaya
self, because of its prominence. Joy is the exultation
caused by the acquisition of a beloved object. The
same exultation raised to a high pitch is called delight.

The Apandamaya, lying within the Vijsanamaya, is none
other than he who feels * [ am happy, | am the enjoyer.”
After the pattern of the Vijuanamaya, made up of a head,
&c., the Anandamaya, too, is of human form. Love, joy
and delight are reflections of Bliss manifested in the
Sattvic states of mind. Delight is caused by the benefit
derived froma beloved object.

Bligs is happiness in general; and it is the self, * as

® [ e, the centre,
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it were, of love and other forms of hliss, because it
runs through them all. Bliss {4nanda) ¥ is the
Supreme Brahman, And this Bliss is manifested is-
that state of mind (antah-karama} which is brought
about when sons, friends, or such other objects of
regard, are presented to consciousness in virtue of
good karma, when the vzil of Tamas (darkness) has
been lifted and the mind is tranquil.

Under the action of Dharma, darkness vanishes from
Buddhi. The more does it vanish, the more is the Buddhi
self-collected, and the greater is the happiness.—(S)

This is what is known among people as the sensual
pleasure (vishaya-sukha). And this pleasure is imper-
manent becanse the karma which brings about such a
state of mind is impermanent

As the antah-karana is more purified by austeri-
ty (tapas) which is calcelated to dispel darkness, by
contemplation {vidya), by chastity and pious devotion
{brahma-charya’, and by reverential faith {sraddha}, it
becomes' more and more frec (from Tamas) and be-
comes more and more tranquil; and then the Bliss
manifests itself in a higher and higher degree and
expands morc and more. The sruti says in the sequel:

¢ Nectar, indeed, is he. Nectar, indeed,
possessing, he becomes a thing of Bliss,”+

® which is devoid of all duality.—(8)
+ Tait. Up. 2=6.
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‘“He, verily, it is who bestows bliss.” *
*“All other creatures live on a small por-
tion of that bliss.” +
Thus bliss is of different degrees of intensity, owing to the -
variety of karma producing it.—(S)

The bliss here referred to is that which is reflected in
ajmana, the upadsna or material cause of the writtis or
vehicles of consciousness described above, Or, it may be
that the limited bliss, forming the essential nature of the
jévatman, the original counterpatt, is refiected in the vehicles
described above, (namely, love, joy, delight, etc.).

Accordingly the sruti will describe in the sequel
different degrees of bliss, rising in scale a hundredfold
higher and higher as the subjugation of desire (kama)
is more and more complete. Of the Anandamaya self,
thus admitting of different degrees of intensity, the
Supreme Brahman Himself—the object of the sruti
being to give us to understand what Brahman, the
Supreme Reality, is }—is the tail, the support.

That one perfect Brahman wherein this increasing bliss
attains its highest degree, is the tail, because it is the
basis of all.—(S).

It is the Sapreme Brahman, forming the main
subject of discourse, that has been described as
¢ Real, Consciousness, Infinite;” and it is to impart a

* Ibid, + Bri. Up, 4—3=32.
1 That is to say, the eruti teaches thercby that Brahman

36 the lnnermost one in all.
62
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knowledge of the Supreme Brahman that the five
kosas, beginning with the Annamaya, have beer
described. The Supreme Brahman, the Innermos
. One lying within them all,}is also the Self of themr
all. It is this non-dual Brahman that constitutes the
support, 7. ¢, the nltimate basic reality underlying all
duality which avidya has set up. Since the Ananda-
maya leads ultimately to unity, there does exist the
One, the non-dual Brzhman, who is the ultimate
basis of duality imagined by avidya, who is the tail
the support, of the Anandamaya.

. The infinite and genuine Bliss is Brahman, and is the
basis of all the rest ; thence come the finite Dbliss of jivat
man ard the reflections thereof, Love, joy and deligh
ate no doubt states of the mind which 15 an instrument, anc
are therefore external to the Vijmanamaya who is the agent
Still, inasmuch as they centain the reflections of the inne
finite bliss of jiva or of the iuner infinite bliss of Drahman
the Anandamaya Self is regarded as interior to the Vijuana
. maya.

Concentration in Brahman attained.

On realising intuitively by contemplation the Ananda
maya Self, the mind attains concentration in Brahma.
Himself who has been figuratively spoken of as the tail ¢
the Anandamaya; and then, as conveying no reflection o
any kind, the mind surely realises the true nature of Brah
man, as the sruti says, “ With sharp and subtle mind is H
bebeld.” ¥ It is like one who mistakes the radiant rays of
gem for the gem itself, and who, on approaching, find.

e Kaflu-Up. 912,
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out what the real gem is. This circumstantial realisation
of the true mature of Brahman is the fruit of the contem-
plation (of the Anandamaya}, and therefore, without
mentioning any other fruit, the sruti concludes by merely
teaching the true nature of Lrabman,--who is the basis of
the whole universe,—in the words “ Brahman is the tail,
the support.”  Accordingly, the sruti proceeds to cite a
verse which describes Brahman, the chief element in the
Anandamaya-kosa

TR T 4Ry el
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5. On that, too, there is this verse:

As hearing on this teaching, ton, the following verse
may be cited :

The sruti cites the foowing veise, in order that, through
that verse, the student may understand what has been
already tanght.—(5)

Brahman, the one Being.
|| g TBISTA: ||
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{ Anuvaka YI.)

1. Non-being, verily, does one hecome if he
as non-being knows Brahman. If one knows that
Brahman is, then they regard him as being,
Thus (reads the verse).
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He who knows Brahman to be non-being becomes
equal to a non-being himself, That is to say, he
attains no human aspirations, any more than one who
is non-existent.

If a person knows that Brahman is non-being, though He
exists in the form of the Self, be, as identifying himself
with the kosas, surely becomes non-existent. The Self does
not indeed exist asa kosa without existing as Brahman,
How can the (illusory) serpent have a being except as the
rope which alone is real ?—({8).

If, on the contrary, a man knows that there exists
Brahman, who is the basis'of all differentiation, who is
the seed of all evolution, and who in Himself is charac-
terised by no distinguishing features (we know oft,... —

Now, it may be asked, whence at all arises the
supposition that Brahman does not exist?  We reply :
it arises from the fact that Brahman is beyond sensuous
experience. The mind (buddhi), trained asit has in-
deed been to regard that as existing which falls within
the range of sensuous experience and which is buta
creature of speech, has also come to believe that what is
contrary thereto, i.c., whatis beyond sensuous experi-
ence, is non-existent. People, for instance, understand
that a pot exists, when it is brought within the range
of experience, and that it does not exist, when it does
not come within the range of experience. Similarly,
here too, one may suppose that Brahman does not exist.
Hence the supposition “if ont kntws that Brahman is.”

What of him who knows that Brahman exists?
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The sruti says: Because of his knowledge thet Brah-
man exists, those who know Brahman regard him as
being; they regard that, being one with Brahman, he
ic the Supreme Being and Reality. Thatis to say,
others regard that he is Brahman Himself,

Suppose a person knows Brahman, the One, the Existent,
as distinguished from the kosas which are non-existent ;
then, the Self (the witness) being none other than Brah-
man, the Brahmanas (i. e., devotees of DBrahman ) regard
him as Being. Such being the case, one should abandon
all thought of the kosas which have been created by ajnana,
and should resort solely to the Paramatman, the Supreme
Self, who is free from all change, who has neither a beginning
nor an end. Being Paramatman, the Self can never be a non.
being, because there is no non-being except as kosas; hence
the sruti  Death, verily, is the non-being ;"% ¢ He exists’:
thus alone should one regard ; "} ¢ Lxistent, verily, this at
first was.”; Nothing can really have a being anywhere
except in Brahman, the Self.—(S)

So far as sensuous experience goes, all living beings
think that a pot exists, only with reference to that pot
which can be used for bringing water, which can be seen
by the eye, and so on. If the contrary were the case,
they think that no pot exists. So, with this kind of expe-
rience firmly ingrained in his nature, man thinks that
Brahman, who is beyond sensuous experience, does not
exist. As opposed to him, he who has the power of dis-
crimination thinks that all matter and all material things
which fall within the range of sensuous experience are

* Bri. Up. 1-3-28,  t Katha-Up. 6-13. 1 Chha, Up. 6-2-1



494 BRAHNAVIDYA EXFOUNDED, | Anandn-Valli.

nob-existent, bscause of his conviction of their illusory
nature, founded on the sruti, reason and experience. He
believes in the existence of Brahman beyond sensuous
experience, as proved by the sruti and other authorities.
The man who regards Drahman as non-being wiil be him-
self non-existent ; for, it has been shewu that the Anna-
maya and other kosas are non-self, and he does not admit
the existence of Brahman beyond the kosas. Suppose a
man knows Brahman who is beyond the five kosas; then,
that very Brahman is his essential being, and therefore, in
virtue of his knowledge of the existence of Brahman, those
who have exhaustively studied the scriptures say that.he,
this discriminating man, has a being, has a Self.

~ Or, (tointerpret the verse in a better way): He
who understands that Brahman does not exist has no
faith in the righteons puth of any kind based upon
distinctions of caste and religious order (varma and
astama), and he therefore comes to believe that there
is no such path,—the path being in fact intended
solely for the realisation of Brahman. So that, being
an unbeliever (nastika), he is regarded by people as
unrighteous. As opposed to him, he who understands
that Brahman exists believes in the righteous path
based upon the distinction of caste and religious order,
and therefore resorts to it in accordance with the
ordinance; and consequently the wise call him a
righteous man, a follower of the right path. This is,
in effect, to say that wz should know that Brahman
exists. ’

He who believes that Brabman is non-existent is cerfain-
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ly unrighteous. Since the whole path of righteousness—
based upon distinctions of caste, religious order, and the
like—is intended to lead to a knowledge of Brahman, he
who condemns the whole path of righteousness by way of
denying the existence of Brahman is a thorough unbeliever.
On the contrary, him who believes in the existence of
Brahman, they regard as righteous, as the pillar of the
righteous patb. This is the idea which the Kathas express
in the words ; ¢ * He exists’: thus should one regard,” ®

Brahman, the Innermost Self.

Now the sruti proceeds to direct the upesaka to firmly
dwell in the idea that the Anandamaya is his Self, while
teaching the aspirant of right knowledge that the Self is
identical with the Real Brahman:

TR @ R S | 4 e IR

2. Thereof,—of the former,—this one, verily,
is the Self embodied.

Thereof,—of the former,—i.c., of the Vijranamaya,
this one, surely,—namely, the dnandamaya,—is the
embodied Self, i.c., the Self dwelling in the Vijnana-
maya body.

That one who has no body, who is the one Existence,
the Non-dual, the Partless, is the Self of all other selves
mentioned above,—ending with the 4nandamaya. There
is no other Self Leyond—({5).

There can never arise a doubt that this one (the
Apandamaya) docs not cxist. But, as to Brahman,
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there is room for the doubt that He does not exist,
since He isdevoid of special conditions of existence
and is common to all alike. *

This very 4nandamaya is the master of the Vijrana-
maya,—the latter being the body of the former. So far as
the upasaka is concerned, the passage should be construed
to mean that the {nandamaya is the Self. As to the
aspirant after true knowledge it should be construed as
follows: The Brahman just spoken of as the tail is the
Self of the former, i. ¢, of the quaternary made up of love,
joy, delight and bliss; the quaternary constituting the
body, and Brabman who has the quaternary for His
body being the Self. The self-same idea has been express-
ed by the Vartikakera. Vide anfe p. 425 1. 4-10.

The Anandamaya construed as the Paramatman.

The meaning of this section has Leen discussed in the
Brahmasutras (I. 1. 12—i19). One school of commenta-
tors has interpreted the sutras as follows:

(Question) :—In the Taittiriya-Upanishad, five principles—
the physical body, Prara, Manas, Buddhi, and .4nanda,—
have been mentioned under the designations of Annamaya,
Praramaya, Manomaya, Vijnenamaya and Anandamaya,—
every succeeding one being interior to the one preceding it.
Now a doubt arises as to whether the .{pandamaya, the
innermost of them all, is an entity of the world (samsarin)
or the Supreme Self (Paramatman),

® Here the commeutator triesr once more to impress the
notion that tho mantre quoted above rcfers to Bralman, bub
pot to the Annndamsaya as the Vrittikara contends.
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(Pmu fam mw) .-—It would seem that the Anandamaya

is an entity of the world; for, the word. * ananddmaya’
means 4 modified form (vikera)'of .{nanda and is therefore
applicable only to an entity of the world. This word can-
not be applied to the Supreme Self, the Immutable one.
Moreover, the 4nandamaya has been spoken of as made up
of five members: “ Love is the head, joy is the right
wing, delight is the left wing, Bliss is the self, Brahman
is the tail, the support.” Love is the pleasure which
arises at the sight of an object of desire, The pleasure
caused by the acquisition of that object is joy, and that
which arises from its enjoyment is delight. Bliss is plea-
sure in the abstract, which manifests itself in the upadhi
of ajnana during sushupti and the like. That bliss which
is unconnected with any upadhi or condition whatsoever is
Brahman. The five members of the {nandamaya, spoken
of as love and so on, are represented in imagination as the
bead, etc., only to facilitate our contemplation and com-
prehension. Of the Apnandamaya thus represented in
imagination, the head and the two wings form three
members; the central portion is spoken of as the seif
and constitutes the fourth member; while the tail, the
lower part, the support, the basis, constitutes the fifth
member. Certainly the partless Paramstman can have no
parts. Therefore, the Anandamaya is surely a samsarin,
an entity of the world,

(Conclusion) :—As against the foregoing, it is argued as
follows: The Anandamaya is the Paramatman, because
of the repetition. Again and again the Ana.nda.ma.ya. is
referred to in this section of the Upamsha.d, in the passages

like the followmg ;
3



Ygd YT TN S ?n»j SR

o) BARMAVIDTA EEPOUNDED. [ lmuda-th’

AT -‘,&

w ‘I‘hﬁsn theanqmny moemmg bliss.”* *
. ..%Into this self formed of bliss he passes on.” 4

Froquént reference is a mark of the main subject of dis-
course; and we have shewn that the one main theme of
all. Upanishads. (Vedsuta) is Brahinan, and Brahman
alone. Moreover, the section opens with Brahman in the
words * Real, Consciousness, Infinite is Brahman,” { and
again He is spoken of as the creator of the universe ip the
words ' He created all this;"” § and therefore the Ananda-
maya is Brahman, It should not be urged that the word
ending in the termination “maya,” and meaning ¢ formed
of bliss" cannot be applied to Brakman; for, the word
may also mean * abounding in bliss.” And as to love, etc.
being spoken of as members of the Anandamaya, it is
due to the upadhis, such as perception of the sense-
objects. Wherefore the Anandamaya is Brabman.

Such is the construction put upon the Vedanta-seitras
(L. &, 12—19) by one school of the Vedantins,

The Anandamaya construed as the jiva.

"Now the same sutras will be interpreted according to the
orthodox (Sankarecharya’s) school of the Vedanta :

{ Question ) :—It has been said that * Brahman is the
tail, the support.” Here, a doubt arises as to whether the
sruti means that Brabman is a member of the Ananda.
maya, or that Brahman is to be known as an independent
entity in Himself.

(Prima facie view):—It would appear that Brahman
should be comprehended as a niember of the Anandamaya,

® Toit, Up. 98, 4 Ibid. % Ibid.  § Ibid.
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ma.much as in comaton parlance the term ‘tail ' :s a pph-
eabls dnly to 8 member of the bady: - ~
(Conclusion) :—The word ¢ tail' does not mearn & meinber
of the body. It is that long appendage which is attached
to the bodies of some animals. And the Anandamaya can.
not be said to be possessed of a tail, which is only a part
of the Annamaya or physical body of animals such as the
cow. Bince the word * tail’ does pot thus admit of a literal
interpretation here, we should understand itina figurative
sense as meaning ‘ basis’. Brahman is the basic reality
underlying the Anandamaya or jiva, since Brahman is
mistaken for jiva. And the 4nandamaya cannot be the
Supreme Self (Paramatman); for, even if we undetstand
the word ‘“anandamaya” as sigpifying * abounding in
bliss” it would imply some admixture of pain. Wherefore,
as the basic reality underlying jéva, Brahman is presented
here as the main thing to be comprehended. Hence the
frequent reference to Brahman in such passages as “ Non-
being verily docs one become if he as non-being knows
Brzhman ;" as also the opening words of the section, ¢ the
knower of Brahman reaches the Supreme.” So that, on
the principle of interpretation discussed in the case of the
Purusha spoken of in the Katha-Upanishad, it is Brahman
alone that is here presented for comprehension, but not the
evolution of akasa, etc, nor the Annamaya and other

kosas.

Brahman, the sole theme of the Upanishads.

The -principle of interpretation above referred tois dis-
cussad as follows in the Vedanta.sutras (11 ili. 14—135).
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(thwu) -In the Ktﬁn-Upnnxshad occurs the ﬁollow
ing ppesage: -

“ Beyond the senises, verily, are objects; and
beyond objects is Manas; even beyond

. 'Manas is Buddhi; beyond Buddhi is _{tman,

" the Mahat; beyond the Mahat is Avyakta; -
beyond Avyakta is Purnsha ; beyond Purusha
there is mothing whatsoever; That is the
farthest, That the Supreme Goal.” *

The meaning of the passage may be explained as follows:
A person first craves in manas for sense-objects and
then reaches them through the senses. Now, the senses
being internal with reference to external objects, every-
body can understand that the former transcend the
latter. But as objects of desire, these sense-objects are
internal, or subjective, in relation to the semses. And
beyond these objects of desire is the desire itself, a state of
mind, which is quite internal or subjective. Buddhi, the
subject experiencing these changes of manas, transcends
the changes of manas, and beyond even Buddhi is the
Self, the Hirazyagarbha, designated as Mahat, the upada-
na or material cause of Buddhi. Transcending even Mahat
is the material cause thereof, called Avyakta, the Ajmana
lying at the root of all; and even heyond Avyakta is
Purusha, the Supreme principle of Consciousness, the
basic Reality underlying Avyakta, And there exists
naught beyond Purusha. Purusha is the last rung in’the
ladder of ascending transcendentality and is the Supreme
Goal to be reached by all aspirants of the Highest Good.

¢ Op, cit. 8-10, 13,



PRSI U T . - S

. Am, VI ] ‘ Amummu-xosa. 50!_

! Nowadoubtmsesas to: whethaz the whole ms of,»
things enumerated here, or Purusha alone, is pmeaﬁad ‘by..
the sruti for comprehension.

(Prima facie viewy i—The whole series of things baglnnmg
with the senses is presented by the sruti for comprehen.
sion, equally with Purusha, the main subject of discourse:
Otherwise, the exposition of the series would be in vain.
It may perhaps be urged that to hold that the section
expounds so many things would tantamount to the admis.
sion that it treats of different propositions, We answer -
that the section certainly treats of different propotitions, it
being impossible to make out that only one single proposi-
tion is here treated of. :

(Conclusion) :—Since knowledge of Purusha -brings about -
the cessation of ajwena which is the source of all samsara, -
it is Purusha alone that forms the subject of discourse..
Accordingly, as a msans of attaining this knowledge of
Purusha alone, Yoga has been specially taught in the
sequel in the following words :

# This one, the Self, hid in all beings, shines
not; but He is seen with sharp subtle buddhi
by them that see the subtle.”

This passage may be explained as follows: As the
innermost being in all, the Self lies hidden and does not
manifest Himself to him whose mind is turned outward.
On the contrary He manifests Himself to Him whose mind
is turned inward. For him whose mind is thus turned
inward and who always seeks to see the subtle Reality, it
is possible to see the Self by means of Buddhi which by

* Ihid 8.12,
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* sigrip the subtle: - It eatuoe bolobjected that, if

nloha e the ‘subject of exposifion, the description of the
whole series of things would be useless ; for; this serids
is tite mieans whereby the mind which is turned outwarli
is enabled gradually to approach Purusha. Therefors;
Purusha alone is the thing to be known,

. Conclusion,

In accordance with this principle of interpretation, we
understand that the evolution of ckasa, etc.,, has been
ekpounded with a view to shew that Brahman is the
,Infinite, and that the five kosas—the Annamays, etc.,—
have bsen describad with a view to shew that Brahman
lies in the cave, It is Brahman, and Brahman alone, that
is presented everywhere for comprehension. We therefore
conclude that Brahman is Real, Consciousness, and In-
ﬁ@ta, and that, as lying in the cave, He is also the inner-
most Self of all.









BOOK II.

(A'NANDAVALLI' OR BRAHMAVALLLI"Y

(CONTINUED)

B.—BRAHMAVIDYA EXPLAINED.






CHAPTER I.

QUESTIONS.

The purpose of the sequel,

It bas been said that * the knower of Brabman
reaches the Supreme,” not the ignorant man who holds to
the unreal (asat). With a view to demonstrate this truth,
the sruti proceeds with the sequel.—(S).

Now the following question arises: If Brahman is com-
mon to—is the essential being of—both the enlightened and
the unenlightened alike, the attainment or non-attainment
of Brahman may apply to both alike, there being apparently
no ground whatever for a distinction between the two.
Now, the purpose of the sequel is to shew wherein the dis-
tinction between the two lies.—(S & A).

Or, since the mind (antah-karana) of the one in the dark-
ness (of ignorance) is wedded to mere forms of Evolution
(kiryamatra), 4. ¢., since the unenlightened man identifies
himself with the sheaths (kosas), he cannot recognise the
existence of the Supreme Self, though He is a self-evident
Being. So the sequel is intended to prove the existence of
the Self who is beyond all creation, as also to answer the
two questions that follow here.—(S & A).

L3

Sravana and Manana.

Having finished the exposition of Brahman, i, ¢., the sec-
tion of srapang (hearing), the stuti pext proceeds with the
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uctmn of manans (roﬂeetlon) dealing with the rationale
of the Brahma-vidy4, for the banefit of those who are en-
grossed in outward forms. Now, at the beginning of the
section, the sruti formulates the questions that atise in the

mind of the disciple. '

Owing to perversity of the disciple’s intellect (buddbi),
many doubts arise in his mind with reference to the teach-
ings of the master ; and the siuti therefore raises here such
questions as are naturally suggested by what has been
taught already. That the process of mananas (reflection)
follows that of sravena (bearing master's exposition), as
suggested here by the word ¢ then,’ is quite clearly express-
ed elsewhere by the sruti:

¢ The Seif, verily, my dear, should be heard,
reflected and meditated upon.” *

These two processes are further explained by the smritiin
the following words :
“(The Self} should be heard (stodied)
. through the words of the sruti, and reflected
upon in reason.”

Their purposes are distinguished by the srutiin the following
words :

* The heart’s knpt is dissolved, all doubts are

cut apart.” {
Wher the true nature of Brahman has been learnt from

instructions (upadesa), the heart's knot, 4. ¢, the illusion of
oneness of the Inner Self with the antak-karasa, is dis-

® Bri. Up. 2.4-5. 1+ Mund.-\Jp. 2-2-8,
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solved. Doults are cut asunder by, reflection (manssa), in

_ the process of finding the rationale of what has been tanght
in the instruction, Therefore questions are raised bete
embodying the doubts to be cut asunder,

- The Questions ot the Disciple.
YRS | ST % IF | FEW Tt A
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3. Hence, then, the questions that follow:
whether does any one who knows not, departing,
goes to that region? Or, does any one who
knows; departing, attain that region ? |

Because such is the case *, these then are the dis-
ciple’s questions following upon the teacher’s exposi-
tion. + '

Because Brahman is the Seif of both the enlightened and
the unenlightened and is unknowable, the disciple addressed
the following questions to the teacher after hearing his ex-
position.—(5).

Brahman, indeed, is the same in the enlightened and
the unenlightened, as He is the cause of &kdsa,] etc.
Therefore, it may be supposed that the attainment of

% | a,because Brahman is the same in all.

+ From the foregoing exposition, the disciple hus come to un-
derstand Lhat the knower of Brahman reaches the SBupreme and
that He who is thus attainable throngh knowledge ie the source
of all being, is the essonce of wll, is the all, -

1. e, as He i3 the source of all jlvas associsted with metter
(bhitas)—({A).
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Brahman is possible-even in the case of the unenlight-
ened.~Hence the question : Does even he who knows
not,hence departing ¥, attain that region, the Supreme
Self (Paramétman) ? Or doss he not attain ?~This
second question should be here understood, because of
the (Sanskrit) plural t ¢ questions” ; two other ques-
tions referring to * him who knows.”

If, though Brahman is the cause of both alike (of him
who knows and of him who knows not), he who knows
not does not attain Brahman, one may suppose that
even he who knows does not attain Brahman. Hence
arise two questions:—Does he who knows Brahman,
hence departing, attain that region ? Or does he, like
him who knows not, not attain ?—This latter question
is the second one (concerning him who knows).

#aviaes Brahman who is the cause of the whole universe and
who, as jiva, has entered all bodies, is preseat in the unen.
lightened as well as in the enlightened. If, therefore, the
latter attains Brahman, the former too may attain Him.
If the unenlightened capnot attain Brahman, even the en.
lightened may not attain Him.

Or, } only two questions are here meant, concerning
{respectively) him who knows not and him who knows,
The plural, however, holds good, as embracing a third

* i, e. after death. _

¥ shewing that three or more questiona are meant here.

} The anewer begina with the words * Ho desired,” which
eannot be construed ag an answer to any of the four questions.
Hence the alternative interpretation.
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,question suggested by implication.—To explain: The
words * if he as non-being knows Brahman ,” and *if
one knows that Brahman is,” (vide ante p.491), give rise
to the doubt whether Brahman exists or not. Hence
the first question which naturally arises close upon the
master’s instruction is : Does Brahman exist or not ?
Brahman being the same in all, a second question
arises, Does he who knows not attain Brahman or
not ¢ Ifhe who knows net does not attain Brahman
who is the same everywhere, then, even he who knows,
it may be supposed, does not attain Brahman. Hence
the third of the questions which follows : Does he who
knows attain Brahman or not ?

That is %o say, if the unenlightened does not attain Brah-
man, what evidence is there to shew that the enlightened
attains Brahman ?—(S).



: CHAPTERII.
BRAHMAN'S EXISTENCE AS CREATOR.

The purpose of the sequel.

In the sequel, the Upanishad proceeds to answer the
foregoing questions.

And now, first of all, it proceeds to establish the
very existence (of Brahman). ‘

As the two other questions presuppose the existence of
Brahman, the sruti proceeds to establish, first of all, the ex-
igtence of Brahman.—(S).

It has been said, *“ Real, Consciousness, [nfnite is
Brahman.” Now, as it is necessary to explain how
Brahman is Real, the sruti proceeds with this, the pre-
sent section. Brahman’s existence being once esta-
blished, His reality is also established. It is, indeed,
taught that *“ The Existent is the Real * ;” so that, ex-
istence being proved, reality also is proved.

(Question) :—How do you know that the sequel is
intended for this purpose (of proving the reality of
Brahman by proving the existence of Brahman) ?

{Answer) :—By closely following the tenor of the
texts. It is, indeed, this idea + (of existence) which

, # 4, o, existence and reality are synonymons.—{V}.
4 But not the idea of the wive or the unwise attaining or not
sttaining Brahman.—{¥).
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. runs through the succeedmg passages such as the fol-
lowing : '

“They declare That as R&al " ¢ If this
Akésa, (this) Bliss, existed not.”

As an answer to the disciple's’ first question, §. &, the
question concerning the existence of Brahman, the Guru
proceeds to describe creation {srishéi) with a view to prove
the existence of Brahman,

Brahman exists.

(Objection) :—Now, it may be supposed that Brah-
man is altogether non-existent,. —Why ?—Because, that
which exists, such as a pot, is perceived in actual ex-
. perience ; that which does not exist, such as the
. rabbit’s horn, is not perceived. Brahman, likewise, is
not perceived ; and so, not being perceived in actual
experience, He does not exist.

{4nswer) :—Not so; for, Brahman is the Cause of
Akédsa &c.

{To explain’ :—It cannot be that Brahman does not
exist.—Why ?—For, itis taught (in the sruti, * that
akasa and all elsein the creation have been born of
Brahman. It is a fact of common experience that that
thing exists from which something else is born, as, for
example, clay and the sced, which are the sources of a
pot and a tree. So, being the cause of 4késa &c.,
Brahman exists. Nothing that is born is ever found
to have been born of non-existence. If the whole

* In the words, “ All this He created.” -
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mﬁon, comprising names and forms and 8o on, were
! ,boi‘nof non-existence, it would likewise be non-existent
" and could not therefore have been perceived (as exist-
. ing). Butitis percelved {as such). Therefore Brah-
. man exists. If the creation were born of non-existence,
- it would, even when perceived, have been perceived
only.in association with non-existence {s. ¢., only as
non-existent). And such is not the case. Therefore
Brahman exists. Elsewhere in the words ‘“ How can
existence be born of non-existence " * the sruti has
declared from the point of reason  the ‘impossibility
of the birth of existence from non-existence. It there-
fore stands to reason to say that Brahman is existent
and existent only.

_ Moreover, the non-existent cannot be the Cause, because
¥it has no existence. The Cande is that which exists befote
“the effect. Non-existence (the void, sinya) cannot there.

fore be a cause,

(Objection) :—Brahman, too, cannot be the Cause, because
He is immutabls (kifastha), '

{Answer) :—Just as the magnet, while immutable in itself,
can produce an effect, so also, Brahman may be tbe Cause.
If the cause be a thing that is ever active, then, where is
room for anything new ? (To explain) :—If it be held that

+ the cause is a thing which is ever active, then, it is tanta-

L]

® Chhi. Up. 6-2.2.
¥ By adding the fact that non-existence does not run through
- the objects of experience.—(V.),
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mouitt to saying that the cause is immutablg, not. ‘undergo-
ing change. If, on the contrary, again, it be held that: the.
cause is a thing which s active only on n particular occt
sion, the cause must have been previously inactive, . .,
immutable—(S & A).

Brahman's Creative Will.

(Objection) :—=1f Brahman be the cause like clay and
 the seed, then He would be insentient.

(Answer) :—No ; for, Brahman is one who has desires.
Indeed, in our experience, there exists no insentient
being having desires. And we have stated *.that
Brahman is Omniscient ; and it is therefore but right
: tospeak of Brahman as one who has desires.

Brahman is independent of desires,

(Objection) :—Then, as one having desires, Brahman,
like ourselves, has unattained objects of desire, t

(Answc::) :—No, because of His independence, Brah.
man's desires do not rouse Him to action in the same
way that impure desires influence others and guide
their action.—How then (are they) ?—They are true
(satya) and wise (jfina) ! in themselves, one with

# While commenting on the passage ** Real, Consciousneas,
and Infinite is Brahman,”

+ If Trvara had desices causad by Miyh, then, like the jiva,
He wonld not be ever-satisfied as He is naid $o be.

I Like Brahman,~~{V),
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Himgelf %, and thetefore pure. By them Brahman is
-not guided. It is, on the other hand, Brahman who
guides thent in accordance with the Karma of sentient
beings. Brahman is thus independent as regards desires.
Therefore, Brahman has no desires unattained.

And also because Brahman is independent of external
factors. (That is to say), unlike the desires of other
beings,~~{the desires) which lie beyond them 1,
which are dependent on the operation of Dharma and
other causes, and which stand (for their realisation) in
need of additional aids such as the body (kirya, the
effect, the physical body) and the sense-organs (karasa,
the Linga-sartra) distinct from the beings themselves,—
Brabman’s desires are not dependent on external causes
and the like. -What then ?—They are one with
Himself ;.

The Mimémsi § answers the foregoing objection by
comparing His desires to sportive acts and the respi-
ratory process. He is also distinguished from jivas by
the fact that His desires are never frustrated. So says

* Brahman as reflected in Miya is the eause of the Universe.
His desires are forms {parinimas ) of Mish and are ensouled by
Conacionsneass which is not overpowered by ignorance, avidyi,
&c. They nre therefore truo and wise, like Brahman, As une
with Brahman, as the upidhi of Brahman, they are unaffected
by sin (adharma) and are therefore pure.—(A).

+ Beyond the control of those beings.—(V).

$ i. &, Their fulflment is dependent on Himself alone.~~(V.).

§ Vids Vedinta-Stitras, IL. i 33,
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the sruti: *. Of unfailing desires and of unfailing
purposes He'is,” *

It is this truth that the Upanishad teaches in the
following words :

HsHmaa | g @t A il g )
4. Hedesired : many may I be, may I be born |

He, the Atman, the Self,—from whom &késa was
born,—desired, many may I be |

It is the Pratyagdtman, associated with Avidya f. ¢., the
Pratyagitman not fully realising Himself, and who was
spoken of before as the source of dkisa,—it is this Pratya-
gilman that is here said to have desired ; for, without
avidyd, kima (desire) cannot arise in any being whatever,
—(S & A).

He: That Brahman who was spoken of as ¢ the tail,
the support ” of the Anandamaya-kosa, and who was de-
scribed as * the Self embodied °’ of the five sheaths from the
Annamaya to the Anandamaya. He, this Atman, who,
prior to srish?i, was one alone withont a second, desired, in-
virtue of association with His own potentiality (sakti).
That is to say, the Mdya-sakti, that wonder-producing
potentiality which is ever present in Atman, modified itself
into the form of desire, Certainly, without MAy4, there can
arise no desire in the One Immutable Principle of Consci-

ousness.
Duality is an illusion.

The sruti describes the form of His desire in the words
“ many may I be.”

* Chhs 8-1.5



518 sranitacviovs kxeviweo, [ Ananda-Vallt:

{(Questéon) :—It may be asked, how ca@ one thing
become many, except by association with other things ?

We see that the multiplicity of akdsa arises from associ-
ation with upadhis, with other things such as a pot, Bat,
how can Brabman, who was without a second, become
many ?

(Answer) :—The scuti answers in the words, * may I
be born.”

That is to say, may I reproduce Myself increasingly,
may I assume more forms than the one which has been
hitherto in existence.

Brahman does not indeed multiply Himself by giving
birth to things quite distinct, (as the father multiplies
himself) by giving birth to a son.—How then ?—It is
by the manifestation of the name and form which have
remained unmanifested in Himself.

The father who gives birth to a son remains a separate
being. He himself is not born as the son. Similarly, in
the present case, one may suppose that Brahman, the
Creator of the universe, is not Himself born as the universe,
and ask, how is it that the sruti represents Brahman as
having desired to be so born ! The answer is that name
and form which come into bzing are not quite distinct from
Bx:ahman;‘ Just as the waves manifesting themselves in
the ocean are not quite distinct from the ocean, so also,
name and form, which first reside unmanifested in Maya,
Brahmaz’s inherent potentiality {sakti), come into mani-
festation afterwards, and remaining oue with Brahman in
His essential nature as existence, become themselves
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manifested as existent. This very idea is expressed by the
Vijasaneyins in the words *“All this was then undeveloped.
It became developed by name and form.” * Hence the
propriety of the words ‘“may I be borm,” the MAy2 of
Brahman mapnifesting itself in the form of the universe.

When name and form which have remained unmani-
fested in the Atman become differentiated in all their
variety,t in no way abandoning their essential nature as
Atman 1 , not existing in space and time apart from
Brahman, then.by this differentiation of name and form,

. Brabman becomes manifold. Jn no otber way can the
partless Brahman become manifold, or become small.
It is, for instance, through other things' that fkésa
appears small or manifold. So it is through them§ alone
that Atman becomes many. Indeed there exists nothing
other than Atman, no not.seli—however subtle, re-
moved and remote, whether ‘of the past or the present
or the future,—as distinguished from Brahman in space
and time. Therefore name and form in all their
variety have their being only in Brahman. Brahman's
being is not in them. They have no being when
Brahman is ignored and are therefore said to have
their being in Him. Itis through these upidhis (of

* Bri. Up. 1-4-7.

+ Ag Tanméitras, as gross elements of matter, ap the Mundane
Egg, and as various forms of being within It.— V1.

+ i, ¢, remaining all the while as one with the Belf, their
source,—not existing ss distinet from the Belf,

§ Through name and form,
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‘name and form) that Brahman is manifested to us as
all categories of being,~-as the knower, as the objects
known, as knowledge, as words, as objects.

Just as & burning faggot, while remaining of one shape,
puts on various shapes owing to some external causes,* so
also the multiplicity of the Supreme Atman is due to the illu-
sion of names and forms. So, it is only by way of manifesting
Himself in these illusory namesand forms that the Lord
must have desired to be born. These names and forms
_residing in the Atman spring forth into manifestation in all
varisty from the Atman, the Lord, in their due time and
_place, subject to the Karma of the (sentient heings in the)
universe. It is this daily differentiation of names and
forms from out of Vishau which the stuli represents as
Brahman becoming manifold, and which is like a juggler
(mhyin, magician) putting on manifold forms. Indeed,
Brahman being without parts, it cannot be that He actually
becomes manifold. Wherefore, it is only in a figurative
sense that Brahman is spoken of as becoming manifold, in
- the same way that Akdsa becomes mauifold through jars
and other objects extending in space.—(S).

Brahman’s Creative Thought.

g aisawa 114l

5. He made tapas.

With this desire, He, the Atman, made fapas. ‘Tapas’
here means ‘ thought ’, as sruti elsewhere says * whose
-tapas consists of thought itself $ . As he has attained all

# When it is ehaken or whirled round.
t Hﬂ!ld- Up- 1'1'9¢
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desires, the other kind of fapas * cannot be meant here.

The fapas (penance) of the common parlance, belongieg
as it does to the world of effects, cannot be meant here.
The penance the sruti here speaks of is the Isvara’s thought
concerning creation.—(S).

To the Supreme Lord (Paramesvara) the various forms
of the penance of self-mortification can be of no avail,

Such fapas He made; that is to say, He thought
about the design of the universe to be created.

q quew | wea | aike R g

6. Having made fapas, He sent forth all
this, and what of this more,

Having thus thought, He emanated all this universe,—
as the karma, or the past acts of sentient beings, and other
operative circumstances determined,—in time and space,
with names and forms as we experience them, as they are
experienced by all sentient beings in all states of being. He
emapated all this and whatever else is of the same nature.

The Ysvara, having pondered according to the sruti,
emanated the universe, according to the desires and acts of
the sentient heings to be born,in their proper forms and
shapes.—(5).

A summary of the foregoing argument.

Heré the existence of Paramétman is established on the
following grounds:

* Helf-mortification through body und mind,
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(1) that He is the Being who willed.
[(2) +tbat He is the Being who thought.
{3) that He is the Being who created.

The Nihilist {asad-vidin) bolds as follows: It may be
inferred from experience that all that exists is composed of
pames and forms, as, for instance, dkdsa and other elements
of matter, and the bodies composed of those elements of
matter such as those of Devas and animals, But the
Paramitman ie distinct from name and form, as the sruti
elsewhere says:

« He, who is called Akisa, is the revealer of
name aud form. He, in whom these are, is
Brahman." *

As to the assertions such as * Paramitman is Brahman,”
they cannot go to sstablish His existence,inasmuch as
they are mere fancies (vikalpas)—any more than the words
i the rabbit’s horn” can establish the existence of the
rabbit’s horn, Patanjali says:

 Fancy i3 a notion founded on a knowledge
conveyed by words, but corresponding to which
there is noobject in reality.” +

So, Brahman, being devoid of name and form, is also
devoid of existence which is always associated with a name
aod a form. This view is quite on all fours with the
statements of the sruti such as the following :

“ Non-existent, verily, this at first was.” |
“ Whence words recede.” §

# Chhin. Up. 8-14-1. ¢ Yogw-siitras 1.9.  } Tai-Up, 2-7-1.
§ Tbid. 2.9-1,



Amu V1] BRAHMAN AS CREATOR. s23°

# Then follows the teaching * not thus, not thus'.” *
" Neither coarse nor fine, neither short nor long.”
So, we conclude that Brahman does not exist.

As against the Nihilist who argues thus, the sruti esta-
blishes the existence of Brahman by an argument in the fol-
lowing form : The Paramétman, as the Being who desired,
must be existent, just as a man who desires svarga and
the like exists. He is also the Being who thought, and
therefore, like other thinkers such as a king's minister, He
must be existent, ' He is also the creator, and therefore,
like all other creators such as a potter who makes pots,
He must be existent. The very existence you have asserted
of names and forms ig itself Brahman as we understand
Him, the names and forms being mere illusions set up by
Maiy4 in the substratum of Brabman who alone is existent,
As to the texts of the sruti referred to as supporting the
Nihilist’s position, their meaning will be explainel in the
sequel.

L] B'ri.-UP. 2.3-8, 1' Bri.-UPB-B—B.



" CHAPTERIII.
BRAHMAN'S EXISTENCE AS JIVA.

Brahman entering the Universe.

The sruti now presents another argument to prove
Brabman's Existence. Bratman, as the Béing who enter-
ed the creation, is existent, like a person who enters the
house or the like.

W g | RATIET lhsll

7. This having sent foith, into that very thing
‘He then entered-

Having emanated the universe, what did Hedo? In
answer the sruti says: Into that very universe which
was created, He then entered.

He, the Lord of Lords, the Mdydvin, the Wonder-worker,
baving created the universe, then entered that very
universe by the same mbys or mysterious power, in the
same way that a garland is said to enter the serpent, &c., for
which it is mistaken.—(S).

Having emanated all forms (sarfras) in existence, from
the Hiranyagarbha down to unmoving objects, the Para-
matman entered those very forms which He broaght into

being.
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No literal interpretation of entering i3 possible.

Now we have to enquire ¥ how He entered into the
creation. Did He who emanated the universe enter
into it in the self-same form (as the Emanator) or ina
different form ?

(Question} :—Which of the two appears to be reason-
able ?

{4 nswer) :—=The participial form, ‘having sent forth’,
indicates that the Emanator Himself entered into the
Hniverse,

{The opponent) :—This does not stand to reason if
Brahman is the Cause (of the universe) as clay (is of
pots &c.), inasmuch as the effect is one with the cause.
{To explain} : Since the cause itself is transformed into
the effect, it does not stand to reason to say-that
the cause enters once more, separately, (into the
effect), subsequent to the production of the effect, like
one that had not already entered it. Indeed, over
and above the transformation of clay in the form-:
of a jar, there is no entering of clay into the jar. So
we explain as follows: Just as clay may enter into the
jar in the form of dust, so also, the Atman may enter
in a different form into the universe composed of
names and forms. And the sruti also says elsewhere
 Having entered in this form, in the form of jiva.” t

* This enguiry is put in & simpler and clearer form by
Bhyana in the scquel. Fide. p. 532, .

t+ Chbi, Up. C-3-2.
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(Answer) :—This does not stand to reason, for
Brahman is one. No doubt a cause like clay may, in the
form of dust, enter the jar, because clay is multiple in
its constitution and is made up of parts, and there is a
place not aiready filled in by dust. On the contrary,
Atman is one, and is, moreover, partless ; and there is
no place not already filled in by Him, Wherefore the
entering of Brahman cannot be explained (in the way
suggested above’.

(The opponent) :—Then, how is the .entering to be
explained ? And the entering must be a thing not
opposed to reason, asit is taught in the sruti, in the
words “ into that very thing He then entered.” So, let
us explain it by supposing that Brahman is made up of
parts. As having parts, it is quite possible that He
entered into the names and forms in the creation in
the form of jiva, like the hand entering the mouth.

As to the sruti speaking of Brahman's entrance, let us
suppose that Brahman is finite. Then, like the hand enter-
ing the mouth, the entering of Brahman is possible.—(5).

{Answer) :—This explanation will not do; for thereis
no void. (To explain) : When the Atman transformed
Himself into the effect (universe), there can exist no
place for Him to enter in the form of jiva,—no place
which is devoid of Atman, over and above the place of
the effect {universe) consisting of names and forms.

‘Whether finite or infinite in space, the cause does per-
vade the effect and so there is no place—devoid of Atman—
which the Supreme may enter in the form of jiva.—(5).
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{The opponent) :—He enters the cause itself;

That is to say, the Lord (as jiva) so enters the universe
which He created that it finally assumes the form of the

.cause.—(S). g

{Answer):—Then he would no longer be the jivdtman,
just as a jar ceases to be a jar when it enters into clay
(#, e, when it becomes clay).

The opponent’s suggestion is tantamount to saying that
this passage teaches that the effect is not an effect, that it
is one with the cause, just as the passage ** [ am Brahman ™
teaches that the Ego is one with Brahman. Then where is
the effect, the universe, for Isvara to enter !—(S. & A}

Besides, as the sruti itself says *‘Into that very thing
(the universe, the effect) He then entered ”, it will not
do to hold that He {as jiva) entered into the cause.

(The opponent) :—It may be that Brahman becomes
another kind of effect. {To explain): By the words
“ Into that very thing He then entered ”, the sruti
means that Brahman first becomes an effect in the
form of jiva and then becomes transformed into another
kind of effect consisting of names and forms.

The Brahman's entering may be explaloed to mean that
Jiva, an effect of Paramatman, becomes transformed into
ahankira and other effects.—(S. & A.}.

(Answer) :—No, because it is opposed to remson. A
pot, for instance, cannot become another pot. Moreover,
it is opposed to the sruti which speaks of distinction:
it is opposed to the texts wnich presuppose a distinc-
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tion between jiva and the universe consisting of names
and forms. And also because of the impossibility of
moksha if jiva becomes {the universe of names and
forms). Certainly no on¢ becomes that very thing from
which he is to be released ; no person, such as a robber,
who is bound (with a chain), becomes that chain itself.

(An oppoment) :—Let us explain the passage to mean
that Brahman transformed Himself as the external and
the internal ; that is to say, that Brahman Himself, the
Cause, became at once transtormed in the form of the
receptacles such as the bodies (sarira) and also in the
form of the jivas who are to be contained within those

bodies.

(A nswer) :~This will not do ; for entrance is possible
only in the case of one who stands outside. We cannot
indeed conceive that, when one thing lies within
another, the same thing enters into that other. One
can enter a thing only when he is outside that thing;
for, in that sense alone is the word * enter * understood
in common parlance, as when we say, ‘ he buailt the
house and entered it.’

(An opponent) ::—The entering may be likened to re-
flection, as in the case of water and sun's reflection
in it.

{(Answer) :~-No; for Brahman is infinite and incor-
poreal.. We can only conceive a finite and corporeal
object being reflected in another object which is trans-
parent, as the sun is reflected in water. On the
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contrary, we cannot understand how the entrance of’
Atman may be likened to reflection, seeing that He
is incorporeal, that He is the Cause of Akdsa &c., that
He is infinite, and that there can exist no object re-’
moved from Him in space, which may serve as the
reflecting medium.

The true import of the passage.

(The opponent) :~If so, then thereis no entering at
all. Neither do we find any other way (of explaining the
passage). But the sruti says, “into that very thing He
then entered;” and for us the sruti is the source of know-
ledge as regards supersensuous matters. However much
we try, we cannot make anything out of this passage.

(Another ofponent) :—Ah! then, as conveying no mean-
ing, we have to ignore * altogether the passage, “This
having sent forth, into that very thing He then entered.”

(Answer) :—No ; for the passage is intended to treat
of quite a different thing altogether.—Why all this
discussion beside the point ? For, this passage is intend-
ed to treat of quite a different thing with which the sruti
is at present concerned. We should call that to our mind.
The sruti (Anandavall) started with the following
words : '

* The knower of Brahman reaches the Supreme.”
‘¢ Real, Consciousness, Infinite is Brahman. Whoso
knoweth the one hid in the cave...... »

* like & child's babble.—(%),
. 67
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‘This last passage is intended to teach that Brahman is
no other than the Atman, the Self. And tb show that
Atnfan is no other than Brahman, Atman is qualified
“This Self is Brahman." * Thus, when these two
negative aspects of their identity have been re-
cognised, then liberation is attained. Because the know-
ledge productive of this result is intended to be taught here,
therefore the non-dual Brahman is said to be hidden in the
‘cave,’ is said (in the mantra and brahmasa) to have
entered the mind (antak-karasa).—(S).

It is knowledge concerning Brahman that is to be
imparted here; and it is the subject with which the
sruti is concerned. And with a view to impart know-
ledge of Brahman, the sruti treated of the emanation
from Him of the effects, from the akasa down to the
physical body ; then the knowledge of Brahman was
begun (in the section which treats of the five kosas
or sheaths). There the sruti taught that within
the Aunamaya self there is another self formed
of Prana, that within the latter thereis the Manomaya
‘self, and that within this latter there is the Vijsinamaya
gelf, and thus the sruti taught that Brahman dwells in
the cave of intelligence (Vijnna). Again the sruti
taught that therein lies the Anandamaya self, the Self
in a specific form. Further on, seeing that it is only
through cognising His manifestation as the Ananda-
mayi that the Atman—the finality of ever-increasing
bliss, * Brahman, the tail, the support *, the basis of

“all differentiated manifestation, (in Himself) devoid of
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all differentiation—can be recognised in that very cave,
He is represented* to have entered into it.}

It isthe Undifferentiated One who is to be cognised in this
cave of intelligence (buddhi) which is the source of all
differentiation ; the eutrance is therefore an imaginary
representation, not an actual fact.—(S).

Not elsewhere, indeed, is Brahman cognised, because
He is in Himself devoid of all special manifestation.
Qur experience shews that it is only association with
a specific condition that enables us to cognise Him.
Just as Rahu (the eclipsing shadow) is cognised only
when in association with a specific object such as the
sun or the moon, so also it is association of the Atman
~with the cave of intelligence (antah-karana) that causes
the cognition of Brahman, because of the proximity
and luminovs nature of the intelligence {antak-karana).
And just as the cognition of jars and other objects
is associated with light, so also the cognition of Atman
is associated with the light of a buddhi-pratyaya or
intellectual state.

Because in the luminous intelligence (antak-karana), we
perceive Brahman by illusion as the seer, hearer &c., there-
fore the Upanisbad represents Him as having entered the
intelligence, with a view to teach the indentity of the Self
and Brahman.—( S & A ).

So the theme with which the Upanishad started in

# in the passage under considerntion—{V},
t Tho cave of Vijsknamays.—(V}.
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the. passage * the one hid in the cave ", in the cave
which causes cognition of Brahman, is again treated of
in the words “this having emanated, into that very thing
He then entered,”—this latter passage forming a sort of
commentary on the former. He who emanated 4késa
etc., emanated this universe around us and then entered
into it. He is cognised within, in the cave of intellect
(buddhi), in such specific forms of manifestation as seer,
bearer, thinker, knower, and so on. It is this which
constitutes His entrance.

Moreover, in the words “Thereof, this one isthe Self
embodied,” the sruti teaches that He who has entered the
heart and He who has not entered the heart are identical,
for the Supreme Brahmau Himself has assumed the form of
jiva by entering into the five kosas. This explains why the’
sruté, in the sequel of this Anuvdka, teaches the ahsence in
the Supreme Self of all conditions ascribed to Him such as
agency connected with theact of entering. Therefore, with
a view to teach the oneness of Kshetrajna and Isvara by dis-
carding all distinction between the two, He who has not
actually entered the universe is represented to have entered
it.—(S).

Therefore, Brahman, the Cause, exists. So we should
know Him as existing only.

A clear summary of the discussion.

[The foregoing discussion is put in a simpler and clearer
form by Sdyana as follows : ]

Let us now enquire : Did the Paramatman, who was the
Creator, enter the universe in the same form as Creator or
in a different form ? '
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{One auswer) :—The participial form “having emanated”
shews that creation and entrance are the acts of one and the
same agent and that therefore Brahman entered as Creator
Himself. :

(Objestion) :—This view cannot be maintained ; for, in the
case of a material cause (upidéna), like a clod of clay, the
entering is impossible. The same clod of clay which has
been transformed into a pot cannot itself enter the pot.
Similarly, how is it possible for the Creaior, who trans.
formed Himself as bodies, to enter into those very bodies?

(Another answer) :—Then, let us suppose that Brahman
entered in a different form. Just asclay, in the form of
dust, may enter a pot produced ocut of a clod of clay, so
also, if Brahman’s entrance as fsvara is not possible, let
Him enter in the form of the jiva.

{Objection) :-——Not so. The non-dual cannot have two
forms. Even granting this possible, there can be no place
for Brahman to enter. As the material cause, He is already
present in all the bodies ; and therefore, as there is no place
devoid of the Paramétman, where can He enter ?

(Another answer) ;—It may be that He as jiva enters the
Paramatman (the cause) Himself who is present in those
bodies (as their material cause).

(Objection) :—No; for, in the words “into that very thing
He then entered,” the sruti teaches that He entered the
bodies that were created.

(Anothey answer) :—The effect, namely, the body that was
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created, is again transformed into another effect in the form
of jlva, and this transformation is spoken of as entrance.

(Objection) :—No ; for, we do not find one transformation
such as pot being itself transformed into another transform-
ation such as a disk, '

(A nswer) :—Brahnian's entering may be likened to reflec.
tion, like the sun’s reflection in water,

(Obyaction) :—No ; for Brahman is infinite and incorporeal,
and there is no medium of reflection removed from Him in
space. 'The orb of the sun, which is limited in space and
corporeal, becomes refiected in a medium such as water
removed from it in space, On the contrary, Brahman
is not limited in space, nor corporeal ; neither is there any
medium (upAdhi) whatever which is removed from Brahman
in space. Therefore in no way can Brahman's entering be

 explained.

(Conclusion) :—This entering should be explained like the
creation of the universe. Just as the Supreme Lord (Para-
mesvara) created by the power of His miyA this universe
of inconceivable design, so also by the same power of may4
He may have entered it.

Here one may say: The sruti does not mean that this
mysterious (mAyAmaya)} creation of ikdisa, etc., should be
regarded as real. The sruti only means that the effect does
not exist apart from the cause any more than a jar exists
apact from clay, and merely refers to the universe as set up
by illusion (bhranti), with a view to establish the infinite-
pess of Brahman already stated.—Similarly, then, we argue
that the sruti, having first explained the proposition that
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Brahman is ¢ hid in the cave’ by teaching at the end, in
the exposition of the five sheatbs, that ¢ Brahman is the
tail,’ refers to the entering of Brabman, which is a mere
illusion, only with a view to explain more clsarly the same
thing over again. Just as & person who builds a house and
enters it is found to remain within it, so also, Brabmsn i
perceived, in the intellect (buddhi) situated in the beart-
lotus, in specific aspects as seer, hearer, knower, and so on,
as though He created dkdsa and other things in the universe
and then entered within it. This truth is figuratively re-
presented as Brahman entering the universe,

Another passage of the same import.

This entering is taught by the VAjasaneyins in the
following words:—
“ He, this one, here entered, up to the very
tips of the finger-nails, as a razorina
razor-case, or as fire in a fireplace
(fire-wood) ” *
The meaning of this passage is explained very clearly in
the Vartika-sira as follows:

The One Life and Its aspects.

¢He’ refers to the Witness (Sakshin), the illuminator
{Witness) of the Unmanifested ; *this one ' refers to him
who dwells in (or limited by the upadhi of ) the body immed-
iately perceived by all.

(Objection) -—The Adhishthdna, the Supreme or Basic
Consciousness, being non-dual, whereas the dweller in the

* Bri. Up. 1-4-7.
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body is associated with duality (body), it is impossible to
speak of them as one, in the words * He, this one.”

{(dnswer) :—No; for, in the case of one who (by illusion)
does not know the true nature of the Real, nothing is im-
possible,* as witness the ether (dkisa) perceived by the eye
as blue like a cloth of blue colour. The question of
possibility or impossibility arises in the case of things
known through proper evidence, not as regards things set
up by illusion.

By the word ‘here’ are denoted the bodies, from the
Sotra (Hirawyagarbha) down to unmoving objects. In
these bodies, this one, the jiva, is very clearly perceived;
and this perception of Chit (Life, Spirit, Consciousness) as
jiva,—made up of a semblance of Consciousness (chidibhasa)
and nescience {tamas)—is denoted by the ward ‘entered.’
Life (chit) in its semblance enters into-—becomes directly
associated with—the Pratyak-moha, theignorance of the True
Self; and this semblance is present in all transformations or
effects of that ignorance and constitutes the upidhi or
condition in which Life (Chit) enters the universe, Just as
the scarlet colour of the japi flower is falsely ascribed to
the white crystal (sphatika) stone, so also this entering of
the semblance of Life is falsely ascribed to Life. Thus, the
Supreme One, having created by His own méiy4 the universe
from the Sitra down to unmoving objects, entered it in a
form which is a mere semblance of Himself. How far He
entered is taught in the words “to the very tips of the

# { g, it is not impoasible that he should regard his Belf ns
limited by the upédhi.



Anu. V1] 3rauMan's EXISTENCE A5 Jiva. 337

finger-nails,” the presence of Life in the ‘body up to the
very tips of the finger-nails being indicated by the body
being felt warm up to that limit,

Life existsin the body, pervading it both ina general
aspect and in particular aspects: and this twofold existence
is referred to in this passage by the two illustrations.
Just as fire exists in the firewood, pervading the whole of
it, soalso the Atman exists in the body pervading the whole
of it ; and just as a razor lies in a razor-case without per-
vading the whole of it, so also, dwelling within the auditory
and other specific nadis (nervous tubes), the Atmau lies
without pervading the body in those specific aspects. Just
as different razors accupy different places in the razor.case,
so also Consciousness in different aspects occupy different
nadis. In the jigrat (waking) and svapna (dream} states,
jiva presents both forms; and in sushupti {dreamless sleep)
jiva exhibits Life in its generat aspect alone. Life inits
general aspect serves the purpose of keeping the body alive
here, and Life in its particular aspects functioning in the
bedy is concerned in thinking of objects such as sound.

Thus the passage speaking of Brahman's entrance has
been clearly explained word by word and in its main
purport.

Brahman does not literally enter the Universe.
Now, let us enquire into the rationale of the teaching,

Does Brahman enter (the universe} (1) as Devadatta
enters a house, or (2) as a serpent entersa stone, or (3) as
the sun's orb enters water, or (4) as qualities enter a sub-
stance, or {5) as seeds enter the fruit.

68
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The first illustration does not apply, for Devadatta is
hmitedin space and has parts, whereas the Atman is not
80. -As the Atman, in His very neture, is absent nowhere
and pervades all, any limitation of Atman is inconceivable,
the sruti denying it in the words “not thus, not thus.” * Ac-
cordingly in the case of the Atman who is infinite and devoid
of parts, there can be no such thing as entering a new and
d:ﬁ'erent place by leaving the former one.

. Neither is the second illustration applicable, because of
the Atman's not being subject to transformation. The
bhtas or elements of matter are transformed into the ser-
pent lying within the stone. But the Atman is not subject
to transformation (parisdma).

Nor is the third illustration appropriate. Unlike the
‘water and the sun, the body and the Conscious Atman
cahuot unite and disunite, and cannot therefore enter (the
body in the way suggested).

The fourth illustration, too, does not apply, because of
the Atman’s being not dependent on another, Attributes
{gunas) and the like are dependent on substances ; but the
Atman is not dependent on the body, the sruti speaking of
Him as “the Lord of all.”

The fifth illustration is not more apt, because of the
Atman's immutability. The seed is associated with change ;
but the Atman is declared conclusively in the scriptures to
be devoid of the six changes to which all things in the uni-
verse ate subject, :

* Bri. Up. 2.3-6.
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No tautology is involved in the sacond and fifthi illustra-
tions being separately given ; for, thers isa difference be-
tween the two. The serpent and the stone are related as
container and contained, whereas the fruit and the seed
within are related as whole and part. -

Then, one may say, it is the limited jiva or individual
self who enters the bodies. So there can be no objection. -

You cannot say so, because it is the Creator that entered,
As the sruti says “this having sent forth, into that very
thing He then entered,’ the Creator and the enterar must be
one, as when one says ‘‘Having eaten he goes.”

Thus it would at first sight appear that Brahman's entr-
ance is in no way explicable.

Eatering means manifestation.

As against the foregoing, we will now shew how
Brahman’s entrance is explicable. Devoid as He is of
space, direction and the like, it is not in His essential
nature to actually enter into another. In His case, the en-
tering is a mere imaginary representation, as in the case
of the solar orb reflected in a vessel of water. Though the
two cases differ in so far as the latter, unlike the former,
admits of separation &c., yet they are analogous in those
points wherein analogy is intended. Who can deny the
analogy bétween the two in so far as both alike are capable
of perception only when associated with an upadhi ? The
two—the illustration and the illustrated——agree in the
following respects: they are both capable of perception only
in association with an upédhi, 4, ¢,, only when they are
limited or conditioned ; they then appear otherwise than
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- what they really are ; and they are than manifested as raany,
Firstly: the.solar orb istoo bright in itself for us to see, but
the same orb is clearly seen when reflected in water ; simi-
Iarly, the self-luminous Atman cannot be perceived when
unassociated with an upddhi ; but when conditioned by the
insentient physical body, &c., He is clearly perceived,
Suondly : when a man's vision, obstructed in its course by
& mirror and turning its way back towards his own face,
comprehends the face, an inverted image of the face is pre-
sented to view. Similarly, when the intellect influenced by
the body comprehends the Self, it makes out the Immutable
Qpe as subject to change. Thirdly : the sun, though one,
appears as many, because of the multiplicity of the vessels
of water ; so, too, owing to the multiplicity of the bodies,
the Self, though oune, appears as many. Though Heis

“devoid of all multiplicity and its cause ¥, though He is not
divisible, though there is no witness other than Himself,
yet, in virtue of the illusion of entering, He seems to be en-
dued with such attributes. Prior to it, the true Inner Self
(Pratyagatman) was devoid of all form,—was not a seer,
ar a hearer, or the like. On the birth of Name andd Form t,
He was endued with form, became a seer, a hearer, and so
on. He who is endued with form—he who is the seer,
hearer, and so on,—and He who bas no form, conditioned
respsctively by mind (buddki) and its cause (miy4) are re-
spectively designated as Kshetrajsa andlsvara, the individual
soul and the Supreme Lotd. Through these indirectly is to
be comprehended the One who, immutable, knows ‘T smell

# Objective perception.
# the subjective and the objective universe,
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this oder,” the One who is the mere Witnass of all. Just as
the sun in the heavensis comprehended through the suh
reflected in the vessel of water, so is the All-Witness to be
comprehended through him who dwells in the intellect a3
the doer and the enjoyer. And just as the luminaty, the
moon, is comprehended through the extremity of a tree’s
branch which is not luminous, so is the Atman, the Consci-
ous One, to be comprehended through the upidhi of the
Cause, which is not conscious.

It is this very illusion of separate individuality (jivitman)
which, because of its usein the compreheansion of the True
Inner Salf, is here represented asthe entering (of Brah-
man), analogously with the sun’s image reflected in the
water in a vesssl. Certainly, the Suprems One, devoid as
He is of time, space, or direction, cannot be said to enter, in
the literal sense of the word, like 2 serpent entering a hole;
this entering must therefore be a mere imaginary represent-
ation from the standpoint of avidyd or ignorance, Though
a mere witness, uncontaminated by any, He is, owing to
avidyd, for want of discrimination, perceived with the attri-
butes of mind (buddhi} and other creatures of ignorance
(avidy4), as though He were reflected in them. In illustration
of this, the scripture has cited the analogy of fire, the sun
and air, * thereby showing that the Atman is said to have
entered the universe, though by nature He cannot have en-
tered it. As fire, (the sruti says), though one, entering the
world--composed of firewood, stomach and the like—became
in form like them, (so does the Inner Selfof all creation,
though one, became in formlike the various forms He

* Kathe-Up. 59, 10311,



544 BRAEMA-VIDYA EXPLAINGD. [Awanda-Valls,

entered) ; but as a matter of fact fire does not enter them.
Astheair, (the sruti says again), though one, entering the
world compossd of difterent sorts of fans, assumed various
forms, (so did tke Self) ; butin point of fact the air has not
entered them. Again the sruti speaks of the sun as entet.
ing water in different vesssls though it remains quite outside
them all, Similarly, the Atman, too, though He has not
entered the universe, Iooks as though He has entered it.
As creation and the like are imaginary representations, so
should the entering be regarded as a mere fiction. Creation
does not admit of a reasonable explanation and is therefore
a fiction. IWhat is non-existent cannot take birth; and
what is existent cannot take birth either, because it already
exists, In the Immutable One there can be no change.
Therefore birth is due to ignorance. As for the verse of the
srati just quoted it decidedly speaks of creation &c., with
the mere view of giving an insight into the true nature of
the Pratyagétman, the Inner Self. The entering of the
Self inthe particular parts of the body, as illustrated in
the sruti by razors and the razor-case, points to His clear
perceptibility even in the senses, while the entering into
the body as a whole, as illustrated by fire and firewood,
puints to His pervading of the whole creation as the sub-
stratum thereof. Nowhere do we find one thing altogether
co-extensive with another except when one of them is the
substratum of which the other is a false appearance. Two
things which are quite distinct, such as the cow and the
horse, cannot be altogether co-extensive with each other,
Neither can two things which are altogether identical be
said to be co-extensive with each other, inasmuch as we
cannot conceive on¢ of the two as co-extensive with the
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other. And itis impossibleto find two things which are
distinct as well as identical. 'We are therefore driven to the
conclusion that a thorough-going co-extensiveness can exist
only between a substratum and its false appearances, Just
as a garland enters-—.z., is mistaken for—a serpent only on
account of darkness, but not in reality, soalse, it is by the
power of maya that our Self has entered the things set up
by the ignorance of the Inner Self. Thus the Self has en-
tered the universe in two ways, (1) by way of pervading
the whole universe and (2) by way of revealing Himself (as
jiva or the individual soul),

Brahman in manifestation is unaffected
by multiplicity.
Now we shall answer the objections that are levelled
against this doctrine of entering.

Firstly, it has been said: If the Supreme One Himself
entered the universe, then, because of the multiplicity of
the things wherein He has entered, and with which He
has become identical, it wonld follow that the Supreme
Lord becomes manifold.

Qur doctrine is not open to this objection ; for, we may
turn the table by asking: As the many things in the
universe have become identical with the One, why do you
not say that there must be a unity ? In this case, whete
both the alternatives are possible, the scripture is the de-
termining authority, and it denies all multiplicity. A rope
does not become manifold in virtue of the multiplicity of the
objects for which it is mistaken, such as a serpent, etc. and
the sruti * says that the One Deva has entered the univarse in

* Sve, Up. 6-11.
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the various forms. We have therefore to regard the Isvara,
the Supreme Lotd, as One alone, like the dkésa. .

Brahman as the Ego s unaffected by
pleasure and pain.

Secondly, it bas been also said : Since those into who:n
He has entered are worldly beings (samsérins}, and since the
Supreme has become one with them, it would follow that
He also is a being of the world (samsirin) and is subject to
its sorrows. :

We answer : The sruti * says that He has riren above
hunger, etc.

(Objestion) :—It cannot be so ; for we see in Him pleasure
pain, extreme delusion, and the like,

(Answer) :—No ; the sruti + says, He is not tainted by
the world’s sorrows, He is quite outside the world. The
experience of sorrows and the like can find room in that one
who is created hy the upadhi, it pertains to that semblance
of Consciousness (chidibhasa) which manifests itself in the
upadhi. If Atman were to experience pain, who is the wit-
ness of that sufferer 7 The sufferer cannot be a witness ;
and so also the witness cannot be a sufferer, Withoat un-
dergoing change, one cannot suffer pain ; and how can one be
& witness when one undergoes change? Wherefore I, who am
the witness of the thousands of changing mental states, am
subject to no change. Pleasure and pain affect the mind
which has the semblance of Consciousness (chidabhasa)
in it and regards the aggregate of the body and the senses as
the self. Like a spectator regarding the man who is ready to
fight with a club in hand, so does the witness regard the

® Bsi. Up. 3-5.1. + Katha-Up, 511.
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mind, which is subject to pleasnre and pain, standing apart
away from the aggregate. Accordingly, the pain that is.
felt through the senses pertains only to the not-Self. The
Veda declares that senses do not comprehend the Inner Self ¢
the sruti says, *whereby can one know the Knower ?” *
Further, it says, “It is quite distinet from the known
and quite distinct from the unknown.” + The knowledge
# 1 feel pain,” which affects only the semblance of the Self,
is ascribed to the Self by the deluded ; and with the wise it
has only a secondary sense. Moreover, how can pain per-
tain to the Self, since it is felt in particular parts of the
body, thus: ¢I feel great pain in the tip of the nose, in the
tip of the foot-thumb ' and soon? If pain pertained to the
Inner Self, it would pervade the whole body like conscious-
ness, and would not—as pertaining, like consciousness, to
the very nature of the Seer—be repulsive to us.

Against this it may be said as follows: Since the sruti
says that all things are dear only as causing pleasure to the
Self, pleasure pertains to the Self,

We answer : this is not right ; for, in the words ¢ when
there is a creation of other things, then one sees another,” {
the sruti teaches that ail duality including pleasure pertains
to the illusory self ; and in the words “ when to him all has
become the Self, then, whereby has one to see and what ?'§
all duality including pleasure and pain is denied when the
Self has been known, If this is not convincing to you, it is
on account of your sin ; but to me, it is a matter of direct
experience. To the vision turned solely towards the Inner
One, there is no evil of any kind in the Self.

® Bri, 8414, t Kena. Up. 1.3, § Bri. 4381, § Jbid. 3-414.
.6a
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It is true that the Tirkikas lay down the dogma that
qualities such as desirs and hatred pertain to the Self;
but it caonot stand the test of reason. If the Self be always
& matter of mers inference, then his suffering cannot be
perceived through mind. If the Self be parceived, then
there can be no perceiver., Being devoid of parts, He can-
not be both the perceiver and the perceived. If made of
parts, Hea wonld be impermanent. Wherefore, the Atman
is.not the sufferer of pain,

_ (Objection) :—1f the Supreme Self be not subject to pain,
and as noother being really exists, where is the sufferer of
pain ? Itis for the cessation of pain that you study the Upa-
nishads. ‘

{Amswer) :—We study the Upanishad for the mere anni-
hilation of the illusion that I am the sufferer of pain, an
_illusion caused by ignorance of the True Self. Just as that
one among ten persons who, seeing only the nine others,
does not, on account of illusion, see himself as the tenth,
though all the while he is the tenth man seeing the nine
others, so also, while seeing all that is not-self, he who does
not know the real naturs of the Self does not kmow
of the oneness of the Self, though as the one Self he sees all
that is outside the Self. When the ignorance of the fact
that he is the tenth man is burnt up in the fire of the true
knowledge which arises when another man tells him * you
are the tenth,’ then the tenth man sees that be is the tenth.
Similarly, baving burnt up the Self-ignorance in the fire of
the knowledge which arises from the teaching of the sruti
# That thou art,” * one attains the oneness of the Self, as

* Chhé. §-9+4.
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the-result of that knowledge,. By means. of ths scripture
and the teacher, set up by the ignorance of the Inner Self,
one attaios to the unity of the Self, a unity which is opposed'
to the very means by which it is attained ; and all this is due
to Méyh.

Thus, it is not possible for schoolmen to level against
our system any objection whatsoever based on the doctrine
of entrance. Hence the soundness of our doctrine of
entrance.

Other passages, too, speaking of the entrance of Brahman
should be explained in the same way, The anmha-
Uttara-Tapaniya, for instance, says:

¢ Having created and entered the Viraj, the

Devatis, and the sheaths, tke Undeluded acts

as if He were deluded, only by Maya."” *
Linga-deha is the upadhi of Jiva.

The upidhi of the vital breath (prana-viyu) is the means
whereby the All-pervading enters the physical body. And
accordingly the Maitreya-Upanishad says: -

*“He, having made Himself like the air,
entered within,” _
The entrance and the departure of that vital air are as-
cribed to the Atman. The Atharvanikas say :
" He thought, on what going out, shall I go
out, or on what staying, shall I stay ! Thus
thinking, He life evolved.” }

No doubf, the whole of the Linga-deha constitutes the
uphdhi by which the Atman effects His entrance into the

* Op, cit. 9. + Op. cit. 2-6. 1 Prasna-Up. 6-3.
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gross physical body (sthila.sarira) ; still, we must bear in"
wmind that présa or the vital principle is the most prominent
factorin.it, ‘This upddhi of the Linga-deha eaters the body
at the tips of the feet ; and, ascending upwards, it establishes
itzelf in the two thighs lying above, in the abdomen, in the
chest, and in the head. This has been declared by the
Aitareyins &s follows:

‘ Brahman entered into that man by the tips
of his feat.” *

{ Objection) :—Elsewhere in the words “ He had the
thought: By which {end) should I enter it,” the same
Aitareyins start with an enguiry into the gate by which the
Supreme Self entered the body, and then read as follows:

“ Having cleft apart this end, He entered by
this door.” 1

‘Here they teach that He- forced open the gate in the
‘head, i. ¢. thetip of the sushumn4, and entered within the
body by that door. There is thus a contradiction between
these two passages, '

(Answey) :—They are not mutually contradictory ; for the
two passages are intended to convey two distinct ideas,
according to two distinct standpoints. The Linga-deha
subserving us in perceiving the ordinary world is said to have
entered the body through the tips of the feet ; whereas, the
one-pointed mental state termed ‘samddhi,” which reveals the
True Being, being attainable in the sushumnd, the Linga-
deha in that condition is said to have entered "the body at
that end. Bearing this in view, the sruti says:

* Aita-Aranys. 2-1-4-1, + Ait. Up. 3-12,
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“ SushumnA, forsooth, merged in the Supréme,
taintless, and one iz form with Brahman.” *

Now there is passage in the Aifareya. Upanishad which
reads :

¢ Fire, becoming speech, entered in the mouth,
Air, becoming life, entered into the nostrils,”" +

This means simply that speech and other constituent
parts of the Linga-deha, which entered the body through
the tips of the feet, sustained by their respective Devatas or
presiding deities, are situated in the respective regions of the
body such as the cavity of the mouth. And the Chhandogas
2lso read :

“ Let Me now enter those three beings in the
form of this jiva, in the form of this self, and
let me then reveal names and forms.” |

*Jfva' means the sustainer of life ; and the passage
means that Brahman enters the body in the form of jtva,

Thus, then, after a consideration of the meaning of this
and such other.passages, we conclude that the Supreme
Self enters the body as jiva.

Kshura-Up. 16. T Op. cit. 24.  § Op. cit. 6-3-2,



CHAPTERIV.

—

THE JIVA.

Now, to discuss some points concerning the nature of
jlva.
Jiva is not the Creator.

(Veddnta-sitras, I1. iv. 20-23.)

In the VedAnta-stitras, it bas been shown that jiva is not
the creator of Names and Forms. The disquisition is di-
gested in the following form :

(Prima facie view) ——The five elements having been created
by Isvara, it must be jiva and none else who creates
Names and Forms, the material objects we perceive, such
as the mountains and the like. For, in the words, * Let me
now enter these three beings in the form of this jiva, who
is ‘myself, and let me then reveal Names and Forms,” *
the sruti declares that it is in the form of jiva that Isvara is
engaged in the creation.

(Conclusion) :—As against the foregoing we hold as follows:
In the sruti we see that it is only in the act of entering that
1svara assumes the form of jiva ; for, the expression #in the
form of jiva” should be construed with ¢ enter™ owing to
their mutual proximity. To construe the expression with
¢ reveal” would be to connect it with a more remote verb,
Indeed, jiva has not the power of creating mountains and

* Obba,-Up. 6:3-2.
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rivers ; whereas fsvara has all powers, as the sruti'says
“ Supreme is His power, and of all sorts.” # Besides, the
verb * I shall reveal” in the first person admits of & better
interpretation when construed with [svara. Wherefore
1svara is the creator of Names and Forms. As to the potter
and the like being the makers of jars, cloths and the like,
they become such only when impelled to the acts by the
Lord. Therefore we conclude that Isvara Himself isthe
creator of all,

In the same work, the Veddnta-sitras, the nature of jiva
bas been discussed in eight disquisitions. Their digests
are given hereunder,

Jiva is not subject to birth and death.
{Vedanta-stitras, I1. iii. 16.)

{Qwestion) :—Is it jiva or the body that undergoes birth
and death ?

(Prima facie view) :—In common parlance we say “a son
is born to me ;" and the s&stra prescribes sacraments such
as the birth-ceremony. So birth and death pertain to jiva.

(Comclusion) :—As against the foregoing we hold as follows:
Birth and death which really pertain to the body are, by
courtesy, spoken of as pertaining to jiva ; for, if it bead.
mitted that birth and death pertain to jiva, it would be
impossible to avoid the two fallacious conclusions that
jiva’s acts in this birth vanish without producing their
effects, and that be reaps in this birth the fruits of acts
which he naver did. The common parlance and the scrip-

1 8ve.-Up. 6-8.
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tarel . ordinance of thabkfhwemonymbasad upon
. bigth mnd death ascribed by mars courtesy to jive. - fn . the
- words “-when devoid of jiva, forsooth, this body dies, jiva
never dies,” * the Upanishad tedches that it is the body
devoid of jfva that really dies, and denies jlva's
linbility to death, Therefore birth and death pertain to the
body.
Jiva is not of the Creation.

(Vedénta.sGtras, 11, ii. 17.)

(Question) :—1s jiva born, as dkdsa, &c., are born, at the
beginning of the Kalpa ? or is he not born ¢

{(Prima facie view) :—-The non-duality of Brahman prior
to creation, taught by the sruti in the words * One alone
without a second” + cannot be explained if jiva, as distin-
guished from Brahman, had no birth. And the sruti,
Inoreover, refers to the birth of jiva by comparing it to the
sparks of fire:

¢ As from fire stmall sparks start up around,
just so, from this one,the Self, all vital energies,

. all worlds, all gods, all beings, all these selfs,
start up around.” }

Therefore, atthe beginning of the Kalpa, jiva is born
from Brabman, like the Akdsa, &c.

(Comclusion) :—As against the foregoing we hold as fol-
lows: Brahman, who is non-dual, Himself enters as jlva
into the mind (buddhi) thatis born, as the sruti says, * This
having sent forth, into that very thing He then entered.” §

.. %Cbha-Up.6-11.3, t Ibid. 6:2:1
{-Bei Up. 2-2-20, - § Tait, Up. 2.6,
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e y that) while seeing, verily, He theti sees ndt, *
' F&r no failure there is of the Seers s:ﬁhi:"
‘as itis undying ; but no ‘'second one exists,
distinct and separate from Hlm, whxch he
" might see” # s

P e
This passags means:--What the people aver,—that theq,
in sushupti, jiva sees nothing,—is not true. While jiva then
attually sees, it is merely through illusion that people say
that jiva does not see. Whence his vision ? The.sruti ex-
plains thus : There is indeed no failure of the Self's inherent
wvision, because in itself it is never.failing. Otherwise, even
for him who maintains that consciousness fails in those
tates, it is not possible to speak of a failure not witnessed
@spiqusness. How is it then, it may be asked, that
nﬁpﬁle‘,thiﬁk, ‘though erroneously, that jiva is not conscious?
The sruti explains thus: The duality of the universe,—as
gi}qting"ui;hed from the conscious principle of Brahman;-r
made up of action, of various factors in action, and of the
fruits of action, does not then exist, because it bas become
prérged in'the cause; so that there is no consciousness of the
parceiver, perception and objects of perception, as in the wak.
ing statd. Hence the erroneous belief of the people that
jiva doés not see. Therefore, jiva is a conscious principle,

R
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Jiva is all-pervading.
. (Vedénta-sitrag, II. iii. ig-33).

- 9. By, Tp. 43.93,
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I"1(I’mm facs mw) —«This One, the Self, is ve:‘y (.8
{asu); He is to be known by mind; " *  thus the srutl says

that jfva is very small, His departure is also spoken of in the
words “ from this body he departs”; 1 his goalin the
words “to the moon verily do theyall go" ; }- and his return
in the words “from that world he agaia comes back.” §
Of course, the departure, &c., are not possible in case jiva
ig all-pervading. They can, no doubt, be explained on
the supposition that he is of 2 middling size; but then
it would be opposed to the sruti which teaches that he
is very small {awu), and his impermanency would then be
inevitable, Therefore jiva is very small, -

(Conclusion) :—The mind (buddhi) containing reflected
consciousness is not all-pervading. Jiva being conditioned
by the mind as his upddhi ‘or vehicle, it is easy to explain

-the srutj speaking of his smallness, departure, &c. In him.

self, however, jivais one with Brahman and is therefore
all-pervading. The sruti declares that heis all-pervading
in'the words He, verily, this One, theSelf is a great being;"¥
“the ig all-pervading, the inner Self of all bemgs " [| There-
fore jiva is all-pervading.

Jiva is the agent.-

(Veddnta-sutras, IL iii. 33-39).
{Question) :—Is jiva the agent or not ?

* Mund. 319, § Bri, 446,
¥ Chha, 8.6-5. ' 9 Bri, 4422
Kansh, 1.2. . || Sve. 6-11.



{Primsfugis wew):—The Skaklyes hold that agency;
which means engagement in action, pertains to the mind

because it is subject to transformation (pa.ﬂnima.),
Iﬁ:t tot to the jiva or self who is unattached.

(Conclusion) :—This view is unsound, It being evident
that the mind serves asan organ or instrument, it cannot
be regarded as the agent. Instruments such as an axe
never actas agents. If the mind were the agent, we would
have to look out for something else which might serve as its
organ. You cannot say, let there be no agent at all ; for,
the sacrificial acts enjoined in the first section of the Veda,
the study of theosophy and the like enjoined in the second,
and all ﬁorldly occupations such as cultivation, presuppose
an agent, Therefore jiva is the agent.

Jiva's agency is illusory.
(Vedanta-stras, 11 iii. 40).

{Question) :—Is jiva's agency which has been established
in the previous article, rea! or illusory ?

{Prima facie view):-—Being uncontradicted, it must be
regl.

(Conclusion) :—As against the foregoing we say : Agency
which is an attachment is denied by the sruti in the words,
“Devoid of attachment, verily, is this one, the Purusha."*
Just as, owing to the proximity of the white crystal stone
to the china-rose (japs) flower, the red colour of the latter
is ascribed to the former, so also, agency is ascribed to the
Self owing to His proximity to the mind (antak-karasa).

& Bri. 4.8-15,
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Jiva is impelied to action by Isvara.
(Vedﬂnta-ﬂ)tm, !I. iii. 41 '42)4

{Question) :—Is it the Supreme Lord or passion that im.
pels jiva to action ?

(Prima facie view) :—In the ordinary affairs of the world
we see likes and dislikes alone impelling cultivators and
other agents to action, Inaccordance with this, we should
regard that likes and dislikes alone impel jiva to action
when' he engages in righteous and unrighteous acts, dharma
and adharma. If Isvara were the impeller, the conclusion
would be inevitable that He is partial, as impell'ng some
jivas to righteous acts, and some others to uarighteous acts.
Therefore it is not Isvara that impels jiva to action.

(Conclusion) :—In the first place, Isvara does not become
guilty of partiality, inasmuch as He is a general cause like
rain., Though rain is the cause of the growth of corn, still
it is the seeds that make them different, as rice, barley, and
soon Similarly, though the Lord is the general impeller
of jlvas to action by way of willing “let the jlvas act each
in his own way,” still He is not partial, inasmuch as
differences in their lots are due to their respective acts in
former births and their respective visanas or tendencies,

{Objection) :—Acts bring forth ounly their fruits ; they do
not cause other acts,

{(4nswer) :—True. As impelling jlva to action with a
view to yield their own fruits in the form of pleasure
and pain, they indirectly bring about other acts, and thus
we are forced to the conclusion that ene act causes another
act.



CHAPTERYV.

. HVA’S CAREER AFTER DEATH.

In the Vedanta-sdtras six articles (adhikaranas) are devot-
ed to a discussion of jiva's passage from this to other
worlds and back. They are summarised in this chapter.

Jiva carries to the other worlds the seeds of the
futyre body.

(Vedinta-sittras, III. i. 1—7).

(Question) :—Does jiva, when departing from this world,
carry with him elements of subtle matter (bhidta-stkshma},
or mot ?

(Prima facie view) :—When the jiva conditioned by the
upAdhi of praxa or vital principle departs from this world to
pass into another body, he does not carry with him elements
of subtle matter constituting the root-principles of his future
body ; for, the five elements of matter being easily available
everywhere, it is unnecessary to carry them from here,

(Conclusion):—Asagainst the foregoing we hold as follows:
Though mere elements of matter are easily available every-
where, those that constitute the root-elements of the body
are nof easily available in all places and are therefore ta be
carried from here. Moreover, the senses (indriyas} which
constitute the upAdhi of jtva cannot pass into other worlds
without material elements, as they are never found dis-
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joined in lifs. Further the sruti says, “In the fifth dblation;

, the waters are termed man.” * - The meaning of thmggl-
bge may be explained as follows: Heaven, rain-clobd;
earth, man, and woman,—thess five objects are represent-
ed as fires for the purposes of contemplation. The jiva,
going to svarga and returning again, is tepresented .as an
oblation in those fires, The jiva who has psrformed sa-
crificial and charitable acts ascendsto svarga. On the
exhaustion of the fruits of the acts, he descends into the
rain-cloud and is precipitated to the earth as rain. In the
form of food be enters man ; and then through man’s semen
he enters the woman and there puts on the body. Therefore
the five elements of matter which are the root-elements of
the body—and whick, by metonymy, are here, in the
passage just quoted, spoken of as water,—pass with jiva
into the five regions beginning with heaven and are trans-
formed in the fifth region into the body called man,
Therefore, when passing into the other world, jiva does
carry with him the root-elements of the body.

Jiva descends to earth with residual karmu.v
(Vedanta-sitras, 111 i. 8—11). '

(Question) :—When descending from svarga, does or does
not jiva bring with him any residual karma {anusaya) ?

{Prima facie view) :—The man who descends from svarga,
after enjoying its bliss, comes to earth without anusayas.
¢ Anusaya,'—literally, that which clings to jiva,—means
residual karma, No one has apy residual karma to carry
with him when descending from svarga, all the fruits of

* Chhi Up. 5:6-).
Y1
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darma having been enjoyed'in svarga. Actordingly, apeak-
iug:pf man’s descent to earth, the sruti says ¢ Having lived
astong as their works (sampdta) last, then, by this very
way they again coms back." * Sampdis,—literally, that by
which ope.ascends to svarga,—is the aggregate of one's
karma. So the passage means that jiva lives in svarga
until the fruit of all his karma is enjoyed. Wherefore, when
descending from heaven, he brings with him no residual
karma.’

(Conclusion) :—Though the karma which has to yield its
fruits in svarga has been exhausted by enjoyment of the
fruits theraof, there is still left with jiva an accumulation of
righteous and uarighteous acts, whose fruits have not yet
Deen reaped. Otherwise, in the absence of righteous and
imrighteous deeds done in this birth, it would be hard to
explain why the body that is just born is subject to plea-
sure and pain, '

As to the view, maintained by some, that the
whole aggregate of the acts done in one birth is exhausted
by enjoyment of the fruits thereof in the next succeeding
birth alone, we say it is wrong, because this view, that the
whole karma is exhausted in one birth, is untenable, inas.
much as the asvamedha (the horse-sacrifice) and the like
which take the doer to the position of Indra, and the sinful
acts such as those which make ome born in the body of &
hog and so on, cannot both of them yield their fruits in one
and the same birth, So that, though, out of the acts done
in-one birth, the fruits of the acts such as jyotishtoma have
been enjoyed, thete should remain other acts whose fryits

# Chha, Up. 510-5,
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bave not been reaped. The word ¢ sampata’ (in the passage
quoted above) refers only to the svarga-yielding act, not te
other acts, The sruti speaks of the souls who, descending
from svarga, put on the human body in the fifth oblation,.
as also of the existence of the acts of merit and sin wh:ch
bring about the body :

“ Whoso have been of good conduct here,
they soon attain good birth, the birth of a
brihmasa or the birth of a kshatriya or the-
birth of a vaisya. But whoso are of bad con-
duct here, they soon attain evil birth, the birth
of a dog, or of a hog, or of an outcaste
{chandhla)." *

Thus we are to conclude that souls descend to earth
carrying with them the residual of their past karma.

The sinful do not reach svarga.

(Vedénta-sitras, IIL i, 12—21),

(Question) :—Does the sinful man reach svarga or not ?

(Prima facie view) :—* Whoso from this world depart, to
the Chandramas (moon), verily, they all go: * in these words
the stuti teaches that even the sinful go to svarga which is
here termed Chandramas (iit,, a lovely region). It istrue
that the sinful are not destined to enjoy the bliss of svarga ;
but we must suppose that they pass into heaven, so that,
the fire of woman wherein the souls, on their return to
eacth, put on the body, may count as the fifth fire.

* Chhd, Up. 5-10-7:
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. §Consjusion) t—Souls pass iuto svarga, only for the enjoy-
meat of bliss, not because it is necessary to pass through
thie ive fires named. For, the tiumber of fires vary in cer-
taio gases, In the case of Droma, for instance, the fire of
woman is abssnt, while in the case of Sitd even the fire of
man is absent. The words * they all”, in the sruti quoted
above, refer to men of good deeds. As to the sinful, the
stuti says that they go to the world of Yama:

“ Worship with oblations Yama, son of Vivas-
vat, the goal of men."”

This passage means: * Do ye propitiate Yama to whom the
sinful mén will have to go."" Therefore, the sinful do not
go to svarga.

Jiva's return from svarga. -
(Vedanta-satras, I11. i, 22),

(Question) :—The descent from svarga is described in the
sruti as follows:

“ They return again that way, as they went, to
" the ether (Akdsa), from the ether to the air.
Then the sacrificer, having become air, be-
comes smoke ; having become smoke, he
. becomes mist ; having become mist, he be-
comes a cloud ; having become a cloud, he
rains down.” +

Here the question arises : Does jiva, in his descent from
svarga, become of the same nature as dkésa &c.? or does he
become merely simiar to them ?

* Big-Veda, x. 14, 1, t OhhA, Up. 5-10-5-6.
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" (Prima facie view) :—He becomes one in nature. with
them, inasmuch as the sruti, in the words * becoming “air"’
“and so on, teaches that the jlva becomes one witl:‘ therm.

(Conclusion) :—It being impossible for one thing to be-
come another, we hold that to attain to dkésd means to attain
the subtlety of akdsa ; to become air means to come under
its control ; 1o become smoke, etc., is to come in contact
with then:,

The relative speed of jiva when returning.

(Vedanta-sutras, III. 1. 23).

(Question) ;—After coming down as rain, jiva unites with
rice, etc., as the sruti says:
“ Then be is born as rice and corn, herbs and
trees, sesamum and beans,” *
The question is:  Is jiva’s return from &kisa, prior to his
union with rice, &c., slow or rapid ?

{Prima facic view) :—Nothing in the sruti points to either.
way. Hence no definite rule,

(Concluston) :—In the words * from this, verily, it is hard
to escape,” 1 the sruti speaks of the difficulty of passage on
uniting with rice, &c., and so teaches definitely that on un-
iting with rice, &c., jiva's passage is tardy. By implication,
therefore, this leads us to the conclusion that, prior to this
stage, his passage is rapid.

Jiva is not born as a plant.
(Vedanta-siitras, 111, i. 24—27%),

{Question) :—Are jivas born as rice, &c., on their descent
from heaven ? or do they merely unite with them ?

* Chha. Up. 5.10-6 1 Itid
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(Prima facis visw) :—The sruti means that jivas do not
mérely unite with rice, sesamum, etc., as they do with
dkidyd, etc., but that they are actually born as such ; for,
the stuti says that they are ‘ born' az such. It cannot be
contended that it is impossible for the soul descending from
svarga, after enjoying thers the fruit of the meritorious acts
to be born as a plant (sthivara), which birth isthe effect of
very sinful acts ; for, there exists the cause of such a birth,
namely, the killing of animals for sacrificial purposes.
Therefore we conclude that jivas are actually born as
plants.

(Conclusion) :—Being enjoined by the sruti, the killing of
animals for sacrificial purposes is no sin. Therefore the
word “born"” in the sruti means simply that they unite
with the plants mentioned. On the contrary, no actual
birth is meant, inasmuch as the sruti does not speak of it
as due to the operation of any acts. And where actual
birth is meant, the sruti refers to it as the result of acts, as
when speaking of ¢ men of good deeds” and * men of evil
deads.” Therefore we conclude that, when descending
from svarga, jivas merely unite with rice, etc.



CHAPTER VI.
STATES OF CONSCIQUSNESS.

The objects seen in svapna are unreal.
- (Vedanta-sitras, III, ii. 1--6)

(Question) :—1Is the creation of objects in dream real or
unreal ?

(Prsma facie view) :—The sruti speaks of the creation in
dream (svapna) of carriages and other things, in the words
“he himself creates chariots, horses, and roads.” * This
creation must therefore be real so far as our ordinary expe.
rience goes, like the creation of akésa, &c. We do not find
any distinction between tbe waking state aund the dream
state, since the act of eating and ths like occurring in the
latter serve alike the actual purposes of appeasing hunger,
&c. 3o we hold that the creation in question is as real as
the creation of dkdsa, both being alike the acts of fsvara.

(Conclusion) :—The dream-creation must be false, as there
are no approptiate time and place. Certainly, within the
nAdis which are very narrow like the thousandth part of the
hair, there is no sutficient room for mountains, rivers, oceans
and the like ; and in the case of one who goes to slesp st
midnight, there is no appropriate time for the occurrence of

* Bri, Up. 48-10.
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a solar eclipse, Neither are there, in the case of a boy who
' has not undergone the ceremony of spamayans, occasions
for exultation at the birtlrofa son. Moreover, the objects
seen in dream prove false in dream itself. The object per-
ceived to be a tree at one moment comes at the next mo-
ment to be regarded as a mountain, As to the allegation
that dream-creation is taught in the sruti, it may be seen
that the sruti speaks of the creation as fictitious :

“There are no (real) chariots in this state, no
horses, no roads, but he himself creates
chariots, borses and roads.” *

Therefore the sruti means that the cars, &c., which in
-reality are non-existent, are mere illusory appearances like
silver in the mother-of-pearl. As to its similarity with the
jigrat state adduced above, even that is not of much avail
here, inasmuch as we have pointed out points of disparity—
such as want of appropriate time and place—which prepon.
.derate over those of similarity. It has been also alleged that
dream-objects are created by Isvara ; but this is untenable,
for, in the words “The man that wakes when others sleep,
dispensing all desires,” 1 the sruti also teaches that it is
jiva who is the creator of the objects of dream-consciousness.
“Therefore the dream-creation is iliusory.

Where jiva lies in sushupti,
(Vedanta-sitras, III ii. 7—8.)

(Questéon) :—Regarding the sushupti state, the sruti says:

* Bri. Up. 4510, t Kaihs, Up. 58.
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“Then he has entered into these nddfs.” * |
“Through them he moves forth and rests in
the puritat.” #

“He lies in the Alksa which is in the heart. |

In these passages the stuti declares that in sushupti jiva
lies in the nidis, in the puritat, and also in Brakman, here
designated as Akdsa. The question is, Is it separately or
conjointly that these places—the nédis, &c.,~constitute the
seat of jiva in sushupti ?

(Prima facie view) :—They constitute the seat of jiva se-
parately, each by itself, ingsmuch as all of them severally
serve the one purpose in view, When the sruti says “let a2
man sacrifice either with rice or with barley,” we under-
stand that two alternatives are meant by the sruti, inasmuch
as either one of them serves the one purpose of furnishing
the sacrificial oblation. So also, the purpose to be served
here being one and the same, namely, sushupti, we should
understand that three alternatives are meant here by the
sruti; that jiva attains sushupti in the nédis at one time, in
the purltat at another time, and in Brahman at yet another
time.

(Conclusion) :—We do not admit that they all severally
serve ope and the same purpsse; for it is easy to shew that
they serve distinct purposes, Now the nadis serve as the
paths by which the jiva who has been wandering in the
sense-organs of sight, &c., may pass to Brahman dwelling
in the heart., Hence the words of the sruti, “through
them he moves forth,"” shewing that n&dis are the means by

® Chbd. Up. 86-3. + Bri. Up. 21-19, 1 Bri. Up, 2.1.1%.
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which jiva passes. The puritat, the envelope of the heart,
serves as an enclosure, like a bedaoom, and Brahman forms
the seat, like 2 bed-stead. Accordingly, just as one enters
by the gateway and lies on a bed ina room, so jiva passes
through the nddis and lies in Brahman within the puritat.
Distinct purposes being thus served by them severally, they
conjointly constitute the abode of jlva in sushupti.

(Objection) :~-1f jiva lies in Brabman during sushupti, then
how isit that we are not then conscious of their relation
as such ?

(Answer) :—Because they bavé become one, we say.
When a pot of water is immersed in a reservoir of water,
we do not see its existence as distinct from the reservoir ;
soalso, we are not conscious of jiva, conditioned by the
upddhi of antak-karawa, as distinct from Brahman, inas-
much as he as well as his enshrouding darkness is then
merged in Brahman. It isfor this reason that the sruti
elsewhere speaks of jfva becoming one with Brahman du-
ring sushupti: “With the Existent, my dear, he then be-
cemes one.”

-ldentity of jiva who sleeps and wakes,
(Vedanta-sutras, III. i, g)

(Question) :—Is the jiva who wakes from sleep necessarily

. the same as he who went fo sleep ? or, may he be a
different one ?

(Prima facie view) :—-When a drop of water has been cast
into the ocean, the identical drop cannot again be unfailingly,
aken out {rom the ocean ; similarly when one jlva has been
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merged iz Brahman during sushupti, it is not possible that
necessarily the identical jiva wakes from sleep. Therefore
it may be that any one of the many jivas wakes from sleep.

. (Conclusion) :~——As against the foregoing, we hold as follows:
‘The two cases are not quite analogons:- The jiva is a con-
scious entity, and when he becomes merged in Brahman,
he is still enveloped in his karma and avidyd; whereas
when the drop of water is cast into the ocean, it is unen-
closed by anything. When a glass, filled with the water of
the Ganges and with its mouth covered, is thrown into the
sea, the glass can be taken again out of the sea, and we
can clearly identify the water of the Ganges therein con-
tained. Similarly, the identical jiva may wake from sleep.
Therefore the sruti says:

“Whatever these creatures are here, whether
a tiger, or a lion, or a wolf, or aboar, ora °
worm, or a midge, or a gnat, or a musquito,
that they become again and again.” *

Thatis to say, whatever bodies the tiger and other jivas
have severaily occupied prior to sleep, the same bodies are
occupied by those jivas on waking after sleep, Neither can
it be contended that the jiva who attains Brahman during
sleep cannot again come into being, in the same way that
the liberated one does not come into being ; for, inthe case
of the former, the limiting upadhi still exists, so that when
the upadhi starts up into being, the jiva must start up into
existence. Therefore, when a jtva goes to sleep, it is the
same jlva that wakes from sleep.

% Chhi. Up. 6-5:3.
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- Swoon Is a distinct state of consclousness.
 (Vedinta-sétras, IIL. ii. 10)

(Question) :—1s swoon (moirchhé) comprehended in any
one of the three states above referred to, oris it distinct
from them all ?

(Prima facie view):-—We are notaware of a state of con-
sciousness distinct from jdgrat, svapna and sushupti,
Therefore, swoon is comprehended in one of those states.

{Conclusion) :—As it stands quite alone, we must admit
that it is & distinct state, It cannot be included either in
jagrat or svapna, for, unlike these states, there is no con-
sciousness of duvality in it. Nor can it bz included in
sushupti; because the two states appear to be quite different.
‘When a man is asleep, his face is calm, his breath balanced,
and his body motionless ; whereas, in the case of one who
is in a fit of swoon, the face becomes agitated, his breath
is uneven, and his body shakes. Itistrae that swoon is
not a state quite familiar to children and the like because it
is not of daily occurrence like jagrat and other states ; still
experts do know the state of swoon occurring on rare occa-

sions and apply proper remedies. Therefore, it is a distinct
state of consciousness,

Elimination of foreign elements from jiva,

Thus, in these four articles, the nature of the jiva—the
‘thou’ in *“That Thou art”—has been divested of all foreign
elements. [n the first place, by shewing that the world of
dream is ap illusion, it has been shewn that though we are
then conscious of pleasure, pain and agency, jiva remains
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free from attachment ; and so far, the foreign elements have
been eliminated from jlva's mature. It has been further
taught that this absence of all attachment in jiva's nature
is to be found in our own experience during sleep, because,
it has been shewn that jlva becomes then one with
Brabman. By shewing that the same jtva that goes to
slesp wakes also from sleep, it has been impressed upon us
that be is not impermanent. Lastly, by way of discussing
the state of swoon, it has been taught that, though breath-
ing and all ether signs of life fail at death, it should not be
supposed that jiva is then dead.



CHBAPTERVII.

BRAHMAN AS EXTERNAL OBJECTS.

Having thus proved the existence of the Paramétman by
referring to His presencs in the body as jiva, the perceiver,
the sruti, with a view to afford a further proof of His exist-
ence in the form of the objects of perception, now proceeds
to teach that He has transformed Himself as the objects of

perception.
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8. That having entered, both the being and
the beyond He became, the definite and the
indefinite, the abode and the non-abode, the
conscious and the unconscious ; both the real
and the false did the Real become, and what-
ever else is here. That, they say, is the Real.

Form and the formless.

Having eatered the creation, He became the being
and the bsyond, the corporeal and the incorporeal, form,
and the formless, miirta and amiiria.
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All things from the AvyAkrita or Unmanifested Bemg
down to the bodies are included in these two classes of
objects, form and formless.—(S).

Having entered in the form of the perceiver {bhok#ri) the
bodies that were created, He then transformed Himself
into the objects of perception, fhe being and the beyond, &c.
¢ The being’ refers to the visible objects, the thres states of
matter, namely, earth (prithvi), water (ap) and fire (tejas) ;
and ¢ ke beyond ' refers to the two invigible states of matter,
air (vayu) and ether (fkidsa). The Brihadiramyaka-upa-
nishad teaches, inthe words ¢ Form comprises this, what
is distinct from air and from ether,”that the three states of
matter other than air and ether, namely, earth, water and
fire, are corporeal, and describes them as sa# or the being,
¥ this is the being ;" air and ether being described as iyad
or the beyond. Under these two categories are brought to-
gether all objects which are distinguished as the visible and
the invisible. To these two categories should be added
two other categories composed of their abhdvas or negations,
Thus, Brahman transformed Himself into the four cate-
gories of things.

These,—forms and the formless,—which, prior to
creation, resided in the f&tman, undifferentiated in
name and form, are (now, at the beginning of creation)
differentiated by the Atman dwelling within them.
Though thus differentiated and spoken of as form and
formless, they still remain one with the Atman in time
and place, and therefore He is said to have become the
being and the beyond.
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The defimite is that object whichis distinguished
from other classes of objects and from other objects of
the same class, and known as existing ata particular
time and a particular place ; that which' can be speci-
fically pointed out “thlb it is.” What is opposed to the
definite is ths mdeﬁmte.

Ths definite: What can be fully defined, as, this pot
which is here before me with its body widely bulging out,
which is made of clay, a tangible object capable of holding
water, What is opposed to this is the indefinite, that which
can be spoken of only in vague terms, as for example, the
minute distinctions of a particular taste such as sweetness
ot of a particular odour, and so on ; these cannct be fully
described,

These two, the definite and the indefinite, are only
descriptive attributes of form and the formless respec-
tively. Thus, form and the formless are respectively
the definite and the indefinite, the visible and the in-
vigsible. So alsothey are the abode and the non-abode.
Abode constitutes an attribute of form and the non-abode
of the formless.

The abode : the seat, such as the flower, sugar, That
which is opposed to this is non-sbode, that which dwells in
apother, such as odour and taste,

Though ‘““the beyond,” etc., are spoken of as the
attributes of the formless, still they pertain to objects
in the differentiated world, inasmuch as they are said
to bave come into beiug aiter creation. * The beyond’
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dendtes Prisa (viyu or air), etc. ; and these—namely,
air and ether—are indefinite and also constitute the
non-abode. Wherefore, these attributes of the formless
pertain only to the category of the differentiated
being. *

The conscious and the unconsclous.

¢ The conscious * means the sentient beings, and * the
unconscious’ the insentient objects such as stone.

The real and the false.

The real and the false : ‘The real’ here means the
realities commonly so-called,—~on account of the con-
text : it does not mean the Absolute Reality, for
Brahman, the Absolute Reality, is one alone. As to
the real here refered to, it is only relatively so, what
we commonly speak of as real. Water, for instance, is
said to be real as compared with the mirage, which is
illusory. ¢ The false’ means the so-called unreal.

That which never fails in our ordinary experience is real,
and what in our ordinary experience is erroneously ascribed
is false. For example, the mother-of-pearl, a rope, a pillar,
etc., are real ; and when they are mistaken for silver, a
serpent, a thief, &c., these latter are said to be false.

The categories of things here mentioned stand for the
whole universe, including these and other categories of

* but not to the Unmanifested Brahman, the Canse, who is
al8p formless.~(V)
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baing such as heat and cold, pleasure and pain, honor' and
dishoner, &c.

)

The One Reality,

(Question) :~What is it that has become all this ?

{Answer) :—The Real, the Absolute Reality.

(Question) :—What, again, is that Reality ?

(Answer) :—Brahman, the subject of treatment here,
wherewith this Book began in the words “* Real, Con-
sciousness, Infinite is Brahman.”

The Creator became by avidyd all this which has sprung
from avidya. Cltis by denying all that is composed of “the
being and the beyond™ that the truth is presented to usin
the sequel,—the truth that ‘I am Brahman,' the truth that
all duality is absent inthe true Self. Because all that we
speak of as existing and as not existing have their origin in
ignorance (moha), the Lord of the World says also, “It is
not said to be being or non-being.” * Be it known that it
is the One Inner Self who, witnessing the mind's mani-
festation and disappearance, is unfailing. Therefore there
must exist that Supreme Brahman, by whose existence all
creatures of avidyd, manifesting themselves as causes and
effects, appear to exist. Whatever involves intelligent de-
sign presupposes an intelligent being, as for instance, a
pot; so also, the subject of contention here—namely, the
universe—involving as it does a complicate design, presup-
poses an intelligent being.—(S).

® Bhagavadgith XIT11. 12. The meaning of this as well an the
sTuti ie, not that nothig sxists, but that cause and effeot, which
gre not constent, are not Brahman.—{A),
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Brakman transformed Himself as the universe made up
of things classed as “‘the being and the beyond," and so-on.
By this the sruti means to teach that Brahman must exist,
as having transformed Himself in the form of the objects of
perception, just as milk exists prior to its transformation as
cutd, &c.

Brahman experienced .by the wise,

Because the one Brahman alone, who is called the
Existence, became “the being and the beyond” and
whatever elseis included in the two categories of
form and the formless,—in short, all that is comprised
in the category of. phenomena (vikira), without any
exception, there existing no phenomena of name and
form outside Brahman,—therefore the knowers of
Brahman say that all this is Brahman, the Real.

Having established Brahman's existence by inference,
the sruti proceeds here to establish the same by an appeal
to the experience of the wise.

Whatever we see in this universe, whether it be the per-
ceiver ot the object perceived, it is not rezlly the universe
as such; but it is the never-failing Brahman. So say the wise.
Wherefore it is wrong to say that Brahman does not exist,
since His existence is a fact of wise men's experience.

The bearing of the present section.

Now to shew the bearing of this section: The sec-
tion started with the question, does Brahman exist or
not ? In answer to this question, it has been said
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that the Atman * desired, many may I be!” And in
accordence with this desire He emanated Akasa and
other things in the universe, comprising ¢ the being
and the beyond’ and so on ; and entering the universe
so créated He became many, as the seer, as the hearer,
as the thinker, as the knower. So that, we should
understand that this Brahman—the very Brabman
who is the cause of &késa, etc., He who dwells in all
creatures, who lies hid in the highest heaven of the
heart-cave, revealing Himself in all the cognitions of
the mind, in all His specific manifestations (as hearer,
seer, and so on),—does exist,

Brahman, the self-cauge.
ARAY O WS

g. On that, too, there is this verse.

Just as, in the case of the five sheaths described
above, verses were quoted descriptive of the Self in the
Annamaya-kosa, etc., so also, 2 verse is quoted here
which speaks of the existence of the Innermost Atman
in all, by speaking of the universe.
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1. Non-being, verily, this in the beginning
~was. Thence, indeed, was the being born. That
created itself by itself ; thence is That the self-
cause called.

* Non-being’ means the unmanifested Brahman, as
distinguished from the universe with specific names
and forms manifested ; * it does not mean absolute
non-existence. ‘ This’ refers to the universe com-
posed of specific names and forms, Prior to creation,
this universe was Brahman Himself, here spoken of as
‘non-being’. Thence, from that Non-being, f was
born the being, with specific names and forms distinct-
ly marked. )

The universe composed of names and forms arein them-
selves non-existent, because they are not-Self. What is
existent came, verily, from that One Existence, namely
Brabman.—(S).

Was the creation quite distinct from Him, as the
son is distinct from the father ?

The sruti answers: That created itself by itself.
Brahman spoken of as non-being, created Himself by

Himself. ]

That one who is « Real, Consciousness, Infinite,” creates
Himself by Himself into * the being and the beyond,” when
associated with avidya.

# The manifested nniverse being called sat or being,

+ From the Cause.

1 4. e, without being impelled by any one else, He made Him.
relf as the universe=-{V).
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+ This'all-powerful Lord created all this by Himself; and
therufore, the MabAtmans call Him as the well-doer
ou-krita)~—(S). \

Indeed there exists nothing—neither a material cause of
the universe similar to clay, nor an efficient causs like the
potter—over and above Brahinan, On the contrary, Brah-
man takes the placs of both,

Such being the case, Brahman is called * su-krita,’
the Cause par excellence, * the self-canse. It is well
known to the world t that Brahman is the independent
cause, for, He is the cause of all.

Those who are versed in the sistras say that Brahman
is an agent by Himself. On the other hand, the jivas are
not agents by themselves ; they are impelled to act by the
AntaryAmin, the Inner Ruler, as the following passages of
sruti and smyiti show.”

# Who from within rules the self.” §

4 He is thy Self, the Inner Ruler, the ImmortaL"" |

¢ It is He who makes one doa good deed.”

* In what way ] am impelled by that unknown God
-residing in the heart, in that way I do.”

Brahman, the Good Deed.

Or, to interpret the passage in another way:—Because
Brahman created all out of Himself, remaining one with
the whole universe, therefore, .as an embodiment of

* The judependent canse.~({V).
+ The world here refers to the sistra or scriptures,
1 Bri. Up. 3-7-22. || Bni. Up.3?3 1 Kaun. Up. 3-8.
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such a meritorious act {pusya), Brahman, the Cause,
is galled * su-krita’ the good or meritorious act.

‘ Su-keita’ literally means that which is well done, a good
act ; it refers to the act of the Lord, not to the Lord Him-
&elf who is the agent. Even in' common parlance, what-
ever is done by the master himself with effort, that alome
i said to be well done, but not that which is done by the
servants—(S).

In either case, however, there exists, as is well-known
in the world, what is here termed su-krita, that which
brings about the effects (of former acts) etc., be it the
Good Deed itself (pusya), or the other one ; * and this
well-known truth can be explained only on the suppo-
sition that an Intelligent Eternal Cause exists. Ac-
cordingly, it being well-known that there exists an
Independent Agent, or that there exists the Good Deed,
we conclude that Brahman exists.

# namely, Brahman, the independent cause.



CHAPTERVIIL.
BRAHMAN THE SOURCE OE JOY.

To prove Brahman's existence in yet other ways, the
stuti teaches that Brahman is Bliss (Aoanda).

Brahman, the source of the supersensuous pleasure,
R o FFH, | W& | W Y wegssT A
wR R

2. That one, verily, called the self-cause, He
is the Flavour. Flavour, indeed, this one having
got, blest becomes he.

On the following ground also, Brahman exists.—On
what ground ?--Because He is the Flavour. Whence is
Brahman known to be a Flavour ? The sruti says : He
who is known as the self-cause,—He is, verily, the
Flavour., ‘Flavour’ in common parlance, means
that which causes satisfaction, that which causes plea-
sure, f. ¢., an object which issweet, acid, etc. Having
got the Flavour, man here becomes blest or happy.

Brahman who manifests Himself as ‘the being and the
beyond' is said to be the Supreme ‘Rasa’ or Flavour in
this creation which in itself is destitute of flavour. Flavour
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means essence, the Immortal Brahman, the Bliss, the Joy.
By this Flavour it is thdt the nniverse, which in itself is
flavourless, appears to be flavoury. How, it may be asked,
ezn this supersensuous Flavour be the Bliss ? The sruti
answers in the words “Flavour, indeed,” etc.—(S).

In our experience no non-existent object is found to
cause pleasure. Though possessing no external sources
of happiness, the wise brahmanas (devotees of Brahman)
who do not work for happiness and who cherish no desire
are found full of happiness as though they have obtained
external objects of pleasure. To them, certainly,
Brahman and Brahman alone is Flavour, the source of
pleasure,

These pure ones, the samnyésins, those who have re-
nounced all, attain ;supreme Bliss, which is supersensuous.
In them, certainly, there must reign that Supreme Peace
which thoroughly delights their minds ; in them, cer-
tainly, we find all marks of delightful minds. In those who
have realised the Self we find such outward symptoms of
peace as we find in a man who, diseased with itch, sils
near the fire scratching his body with his mind immersed in
joy. This inference of Bliss is meant for those only who have
not realised the truenature of the Bliss-Self ; but, for those
who have realised the true nature of the Self, it is a fact of
immediate experience— (S).

Therefore that One, the source of their bliss,—namely
Brahman,—does exist, as flavour exists.

Brahman is Flavour, because He i2 the source of the

_sage's happiness, of his feeling that he has achieved all,
74
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and so on, Brahman is so called becansa He is to be tasted
with love, relished in the knowledge—the state of mind—-
produced by the flavoury Veddntic teaching. Brahman
is indeed approached with love by all who seek the know-
ledge. L.ove for Brahman cannot arise if He were not of
the nature of bliss. Hence the word ‘flavour’ points to
Brahman being the Blies itself. Against this it may be
urged that those who seek to know Dbarma approach it with
love, though Dharma is not the Bliss itself, We answer
thus: men do not indeed love Dharma for its own sake;
they love it as the means by which to attain the bliss of
gvarga., On the contrary, Brabman is not & means to any
bliss superior to Himself ; so that, as the primary object of
love, Brahmau is the Bliss itself. Hence it is that we find
the sage who, having realised the Flavour, is filled with
joy and regards himself as blest. The sage does not possess
the worldly objects of pleasure, such as flowers, woman,
%c, He possesses only the Self, and does not regard other
things, such as flowers, as a possession at all. The scrip-
ture says “Beyond thegain of the Self, there is nothing
higher."* Wherefore we should admit that Brahman exists
as the Bliss which is the source of the happiness of the sage.

Brahman ig the source of activity and sensual pleasure.

Further, with a view to shew that Brahman exists even as
the source of our physical activity akd sensual pleasure, the
sruti proceeds to shew that Brahman is the cause of both :

H QAR & UPAR | AT SEE aﬁaﬁa
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* Apastambas-Dhermasitre, 1—22—2,
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3. Who indeed could live, who breathe, should
not this Bliss be in akésa ? This verily it is that
bestows bliss.

For the following reason also Brahman exists.—For
what reason ?P—Because of the breathing and other
kinds of activity we see. Ourbody, for instance,* when
alive, breathes up and down by the aid of présa and
apana, the vital airs ; and thus we see that vital func-
tions and sensational activities are carried on by the
body and the senses combined. This conjunction in
mutual dependence for the benefit of one single entity
is not possible in the absense of an Intelligence outside
the combination ; for, it is not found possible
elsewhere. t

So the sruti says: If in Akdsa—in the Supreme
Ether, in the cave (of the heart),—this One, the Bliss,
do not exist, who indeed in the world could breathe
in and who could breathe up? Therefore there
exists that One, namely, Brahman, whose enjoy-
ment, indeed all the activities of the body and the
senses as well as all the vital functions subserve ; and
it is He who causes the pleasure of (all beings in the)
world.—Why so ?—For, it is this One, the Supreme
Self, who makes (all beings in) the world happy accord-

® pg well as the bodies of the Devas or Cosmic Intelligences.

4 For instance, earth, timber and other materials out of which
» house ix built, do not combine together without an intelligent
being, quite ontside them all, whois to occupy the house as ita
lord, '
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ing to their merit {Dharma), The Supreme Self is
the Bliss, which is revealed only in its limited forms
to sentient beings on account of their avidya or
ignorance.

This bliss,. which the sentient beings in the world attain
in different degrees according to their meritorious acts,
reaches its culmination in the Infinite Bliss ; and therefore
there must be in existence that Supreme Bliss, that Flavour,
which i the object of our absolute love.—(S).

Akdsa: the text may be construed also to mean “should
this ope, the Akésa, the Bliss, exist not.”” For the word
wAkasa" literally means that which shines everywhere by
itself, the self-luminous One.  If this Bliss, the Self, pre-
viously spoken of as the Flavour, do not exist, whence
then is the agent who within this body acts through the
senses and breathes ? The Atharvanikas teach that Atman
is the agent who acts through the eye and other sense-

organs:
“He is the seer, toucher, the hearer, smeller,

taster, thinker, knower, the agent, the con-
scious self, the Purusha.” *

In common parlance, birth and death being found concomi-
tant with the presence and the absence of the vital air inthe
body, the ignorant believe that prisa itself, the vital air, is
the Self. Relying on this belief, Baldki { regarded prisa as
the Self and argued with AjAtasatru who held that Brahman
was the Self.  Accordingly, with a view to remove the
illusion that it is prisa that sees and does other acts, the

Prasme, Up. 49, .t Vide. Bri, Up. 21,
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stuti here separates prana from the real Self, in the words
« who could breathe ? ” In the absence of the Bliss-Atman,
who is to do the act of breathing by means of prawa? That
préna is a mere instrument while the Self is the agent is
also clearly taught in the Ushasti-Bréhmana :

“He who breathes by prana, He is thy Self
and within all.” *

It is true that the Bliss-Atman who is devoid of all attach-
ment, cannot in Himself be the agent of the acts dome
through the senses &c. ; still, He can be the agent when
associated with the upadbi of the Vijstnamaya-kosa. There-
fore, as the cause of all activity, Brahman does exist, It
is this Bliss-Atman, the cause of all activity, who bestows
pleasure on all beings. On obtaining an object of desire, the
mind withdraws its attention from the object, and, turning
inwards before the rise of a desire for another object, it enjoys
the Bliss of the Inner Self (Pratyagdtman). This is what
is usually called sensual pleasure. This truth is known
only tothe people who are enduned with discrimination,
Thus we should admit that Brahman exists, as the source
of this sensual pleasure.

* Bri. Up. 3-4-1,



CHAPTERIX.
WHO ATTAINS BRAHMAN ?

The purpose of the sequel.

Arguments for the existence of Brahman have been
clearly stated, ¥ The sruti now proceeds to amswer the
questions ** Whether does any one who knows not, depart-
ing, go to that region? Or does any one who knows,
departing, attain that region ?” It is indeed the man of
wisdom that reaches Brahman, in whom there is no fear,
but who is the source of fear ; for, the famas, the darkness
of ignorance, is the only obstacle to the attainment of Brah-
man ; and certainly there exists no other obstacle. What-
ever obstacle there may exist, it is caused solely by avidy3,
and therefore avidyi alone prevents the attainment of
liberation (moksha). Though the True Self within is the
witness of avidya, 4. ¢., though Avidyd itself exists tous
only as witnessed by the True Self within, whose light ever
shines and never sets, still He is screened by avidya ; and
this is due to the power of avidyd. The question as to
why the ignorant one does not attain Brahman who is pre-
sent in both the wise and the ignorant alike would arise
only if it be held that Brahman could be attained without
knowledge : but no such question could arise when we hold
that knowledge alone leads to the attainment of Brahman,
by removing avidys, the cause of samstra, We do net in-

? in chaptera JI—-V¥1IL
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deed deny that Brahman, who is the Self of all andis
therefore present in the ignorant as well as the wise, is in
fact attained as such by both alike, We have already
said * that, inasmuch as Brahman is the very Self of all,
knowledge leads to the attainment of Brahman—who in
Himself is ever present in us—by way of removing igno-
rance (avidyd). Accordingly the sruti now tries, in the
following passage, to prove with great assiduity this truth,
that it is the wise man, not the ignorant one, who attains
Brabman.—(S).

The question as regards the ignorant man attaining or
not attaining Brahman, though first in order, is for the
moment set aside inasmuch as there is mnch to be said
about it. The sruti first removes the doubt as to the wise
man's attainment of Brabhman.

Even as the cause of the ignorant man’s fear and
the wise man'’s fearlessness, Brahman exists. It is only
by resorting to an existing being that one can attain fear-
lessness. Cessation of fear cannot accrue from resort
to a non-cxistent being.—How is Brahman the cause
of fearlessness ?—The sruti proceeds to answer:

True knowledge leads to fearlessness.
721 YR CRAEGASTISFRhsPeansw st
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4. When in truth this (soul) gains fearless
support in Him who is invisible, selfless, un-
* Vide anie pp. 207—208,
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defined, non-abode, then has he the Fearless
reachied. .

When the aspirant finds his support in Brahman
without fearing, +. ¢., when he finds that Brahman is
his own Self, then, he attains fearlessness, inasmuch as
be peroeives in Him no duality * generated by avidys,
the cause of all fear.

Brahman’s real nature,
(Question) :—Of what nature is Brahman ?
(4nswer) :—-He is invisible, &c....

Invisible : Visible means what is capable of percep-
tion, 7. ¢., a phenomenon {vikéra) ; every phenomenon
subserves perception. Brahman is not visible, 4. e.,
He is not a phenomenon, no object of perception.
Self-less : formless, having no body* Because Brahman
is invisible, He is formless. Because He is selfless, He
is undefined. It is only a visesha, a specific or particu-
lar thing, that can be defined ; and every particular is a
phenomenon (vikira). But Brahman is not a pheno-
menon, becanse He is the source of all phenomena,
Whence He is undefined. Because such is Brahman,
He is the non-abode. He is no abode or substratum of
attributes. This is tantamount to saying that Brah-
man is devoid of all attributes of the objects of crea-
tion.

® ¢, ¢., He does not perceive duality as real ; for, it is admitted
that even the wise man does perceive duality which, however,
he regards as unreal.—{ V).
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According to the common usage, perception means the
consciousness of objects obtained through any of the senses ;
and in interpreting the scripture we are to understand
its words in accordance with their common usage. The
visible or perceptible is a thing which possesses individu-
ality ; for, an individual or particular object alone can be
an object of perception. Neither the Eternal Conscious-
ness por mere negation (abhdva) can be an object of per-
ception. Brahman bas nothing that is perceptible in Him
and is therefore snpisible, Self (in ‘selfless’) means what can be
imagined to have self-existence, 4.2, the universal (séménya)
running through the particulars which are perceptible.
Having no existence in itself, it exists to us only through
the particulars. Seifless therefore means devoid of univer-
sals.—(S).

Or,—the visible or perceptible means the universe we
perceive in the waking state—which is usually regarded as
the perceptible,—the physical body, the Annamaya-kosa,
the Viraj, theuniverse composed of the physical compound-
ed or quintupled matter. The self in (sclf-less) refers to the
Pranamaya, Manomaya, and Vijiidnamaya kosas, which are
all subservient to the Self ; that is, it refers to the subtle
body, the Sitritman, the vniverse composed of subtle, un.
compounded, or unquintupled matter. Then remains the
fifth one, the Anandamaya-kosa, the repository of the ex-
periences resulting from the other kosas, the jiva, the
sembilance of the One Consciousness, and this is here spoken
of as defined. Brahman the Supreme is undefined, tran-
scending the Anandamaya, beyond the cause and the effect,
the Pure Consciousness, referred to by the word ¢ Thou® in
¢ That, Thou art.'—(85).

75
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. The obode means the unknown, the cause of the five
sheaths, wherein the universe is merged (at pralaya) and
whence the submerged universe come into being (at the
time of creation). The non-abode means Brahman beyond
the Cause, referred to by thé word * That,’ the One who is
Eternal, Pure, Intelligent and Free, and identical with the
one refsrred to by ¢ Thou.'—(S).

Or, these negative epithets such as * invisible' are meant
to deny what has been above spoken of as  the being and the
beyond,’ and so on. It was said that Brahman became ‘the
being and the beyond’ ; and from this one may suppose that
the universe actually exists in Brabman. The removal here
of this idea which is uppermost in the mind of the student
is quite in its proper place. The two categories, namely,
Jorms and the formless, have been spoken of as * the being
and the beyond,’ and so on ; and it is the denial of these
that is here meant, inasmuch as the sruti  elsewhere makes
the same denials, In this case we should understand
i abode’ as meaning—not the Primary Cause, but—the
antak-karansa, the abode of all tendencies (vAsanis), inas-
much as the denial of the Primary Cause is included in the
denial of ‘the formless’ Thus, these being denied, one
can directly see what is Brahman's real nature.—(S),

For a firm knowledge of the Self it will not do merely to
get an idea of what the Self isin Himself. The mind
(buddhi) being drawn eway from the Self when it is en-
grossed in the being and the non-being—in the not-self, in
the objects of the external world, in causes and effects—
the sruti denies the being and the non-being and thereby
diverts the mind from them and causes it to dwell firmly in
the Inner Self.—(S).
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Brahman is the Self.

By denying the visible, the sruti means to teach that the
Inner Self is one with Brahman, that Brahman is no other
than the Self. How can anything other than tha Self be ab-
solutely real ? Neither negation nor an illusory phenomenon
is conceivable except through association with the Absolute
Reality, the Immutable Eternal Consciousness—(S),

Brahman here described as invisible is in reality identicat
with the Self. It is because of this identity, that the sruti
which starts with the words #The Knower of Brahman rea-
chas the Supreme,” concludes * with the words **when this
soul gasns his support in Brahman,” etc. When a man intuiti-
vely perceives Brahman who is beyond perception, etc., s. ¢.,
when one realises the identity of the Self and Brahman by
direct intuition I am Brahman,” then, at that very
moment, he is free from avidyh and attains the Supreme,
the Fearless, The words “gains his support” shew tbat
this passage refers to Brahman, whohas been described as
“Brahman, the tail, the suppor"—(S).

The four epithets heginning with *invisible ® qualify
Brahman. He is érvisible, cannot be reached by the senses,
As having no specific marks Heis unknowable through
inference. Though the three bodies are the specific mark
of jiva, as creatorship isof the isvara, there are no specific
mark or marks through which the real nature of Brahman
transcending the universe can be inferred. Brahman cannot

% Thue shewing thot to know Brahman i to gain Him, which
will not hold good unlese Belt and Brahman are identical,
None but the Self can be gained by mere knowledge.—(A}.
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be fully described. There is no word that can denote the
real nature of Brahman, Thus, Brahman cannot be reached
through perception, inference and revelation. Brabhman is
therefore of a different nature from the whole universe of
effects. Further, He is abodeless, inasmuch as the sruti
speaks elsewhere of Him as being ‘‘established in His own
greatness.” * Though the Primary AvidyA cannot likewise
be known through perception, inference or revelation, still,
as it abides in Brahman, it is distinguishable from Him
who has no ahode, When the aspirant of Brahmavidya
attains the firm conviction that this Brahman—the Brahman
whose existence bas been established and whom one can
realise in one’s own experience—is identical with bis own
Self, then he attains Liberation, a state in which there is no
fear of birth and death. His Liberation is coeval with
knowledge : he attains Brahman at the very moment he
knows Him,—-a truth to which all sages hear testimony.

When the aspirant finds that Brahman is his own
Self, he attains fearless state. For, then he is establish-
ed in his True Self ; then hesees nothing else, hears
nothing else, knows nothing else. Indeed one’s fear
arises from some one else ; it is not right to say that
one's fear arises from one’s own Self. Therefore it is
something outside the Self that causes fear to the Self.
Despite the sources t+ of fear existing all around, the
bréhmanas,—those who have known Brahman,—are
found to be afraid of none anywhere. This cannot be
explained in the absence of Brahman affording to

& Chha, 7-24.1, + Such ag perpents, tigers, &e.
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thern shelter from fear.- Because we find them fearless,
we conclude that Brahman does exist as the cause of
their fearlessness, '

{Question) :—When does the aspirant attain the
Fearless ?

(Answer) :—When he sees nothing else, When he
sees no duality in the Self, then he attains the
Fearless.

Knowledge of duality causes fear.

Now the sruti proceeds to explain clearly how the ignorant
man, departing hence, does not reach the Supreme
GO&L'—(S}. '

The doubt regarding the wise man having been removed
by the sruti asserting that he attains Brahman, the sruti
proceeds now to remove the doubt regarding the ignorant
man, by asserting that he does not attzin Brahman.

o WP R Fe | W §E W
@A

5. When indeed this (soul} makes in this One
even the smallest break, then for him there is
fear.

When, on the contrary, in the state of ignorance, the
ignorant man sees ‘in this One,” in the Atman, in
Brahman, things set up by avidyd, as the timira-
affected eye sees a second moon, when he sees even
the smallest difference,—to make difference means to
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perceivs it—then, -because of that perception of differ
ence, there is fear for the perceiver of the difference.
Thus the Self is the cause of the Self’s fear.

Duaality is a creature of avidya,

Because ignorance makes what is ever attained appear as
unattained, therefore, the sruti has emphatically asserted that
the wise man alone attains Brahman., Such being the case,
the ignorant cannot attain Him, the lsvara; for, when
screened by avidyA, what is actually attained becomes un-
attained. Though the One Self who transcends the visible
ever remains ope with Brahman, He is deceived by avidya.
Just as by ignorance one thinks an ohject in hand as un-
tttained, so also, by ignorance one does not attain Brahman,
one's very Self. By ignorance, man separates himself from
‘the Opne Consciousness, and regards himself as doer and
enjoyer, in the same way that, by illusion, a rope itself be-
' comes a serpent. Om account.of ignorance he makes a
distinction between himself and Brahman, as the knower.
and the koown, and regards that the Isvara, the Lord, is one
being and that he himself is another being, quite powerless.
Thus making a distinction where there is no distinction, he
comes by the evil of fear which arises from that distinction.
Though in fact he has no cause of fear, still he imagines,
through ignorance, the One Self as many, and is afraid of
Him. Fear arises when there is a second object, as the sruti
itself bas loudly declared elsewhere “From the second,
verily, fear arises.” *—(3).

There is no real distinction of any kind between jiva and
Brahman ; and therefore when the man of the world sees the

® Bri. 1-4-2,
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smallest difference between them, when he sees that
Brahman is in any way distinct from himself, then heis
subject to the fear of birth and death, as the sruti elsewherss,
says: o

“From death to death be goes who here below

sees seeming difference.” *

“Whosoever looks for Brahman elsewhere

than in the Self shall be abandoned by
Brahman,” +

Now one may suppose that a person who has mastered
the ritualistic section of the Veda, or a person who has re-
alised the Sa-guma or Conditioned Brahman by contemplation,
attains liberation in virtue of the knowledge he possesses, in
the same way that the knower of the Nir-guna or Uncondi-
tioned Brakman attains liberation by bis knowledge. This
supposition is removed by the sruti in the following words:

aﬁw&ﬁgﬁ‘rmmwllﬁll

6. That, verily, is fear to the knower who does
not reflect.

Becaunse the Lord is the source of fear to him who imagines
himself to be subject to His control and distinct from Him,
therefore the very Brahman in whom there is nothing to
canse fear becomes the source of fear. Ah! None lies
beyond the power of avidyd which caunses fear even to
Brahman whom Agni and other Devas fear, The Divine
Lord is fearless and causes fear even to the Lords ; even in

¥ Kaths, Up, 4-10 t Bri, Up. 246,
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‘Him avidyd generates fear. Nothing is beyond its
‘scope—~-(S). »

? Brahman, whom baving known, the wise man attains fear-
lessness,—the very Brahmar who thus' canses fearlessness
forms the source of fear to the Self owing to ignorance.
That One who is invisible, etc.,, and in whom there
is nothing to fear, proves, when screened by ignorance,
when He becomes subject to the control of avidyd, a source
of fear to Himself. If the knower of Brahman should, by
ignorance, separate the Inner Self from Brabman to so
small an extent as the tip of the hair, then his very Self
proves a source of fear to himself—(S).

Brahman’s Existence as the source of fear.

Brahman Himself is the cause of fear to him who
sees distinction, who thinks “The Lord is distinct from
me ; Tam distinct from Him, a being of the world
{samsira).” When thusregarded as distinct, Brahman
causes fear to him who makes the smallest distinction,
not seeing the identity. Therefore, though knowing,
yet ignorant is that man who sees not the one True
Self that is identical with himself. It is by perception
of the cause of distinction that one cherishes fear,
regarding oneself as liable to destruction. ¥ It is
he alone who is not himself destructible that can
be the cause of destruction. ¥ In the absence of the

* 1t is indeed he who believes that Paramesvara will destroy
him or cast him into the hell that has any reason tofear.——({4),

+ To say that the Canse of destruction ie destructible involves
the fallacy of infinite regress {anavasthi},and therefore the cange
of all destruction is eternal and cannot be other than

Brahman.—{4}.
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Cause of all destruction who is not Himsell ‘liable to
destruction, it would be hard to account for fear, which ‘
can arise only when the cause of danger is seen. In+
point of fact there is fear in the whole world. Whete-
fore, as there is fear in the world, we understand that
there must certainly exist He who is the Cause of fear,
who, being Himself indestructible, is the cause of all
destruction, and of whom the whole world is afraid.

The non-dual Self.

The passage admits of another interpretation :—Brah-
man is the source of fear to the unreflacting knower of
Brahman, to him who thinks that he has known Brahman,
who regards Brahman as knowable by him and therefore
distinct from himself. The True Self who is one with
Brahman is neither the knower nor the knowable ; and
therefore, to regard oneself as the knower is an illusion, in
the same way as it is an illusion to regard the mother-of-
pearl as silver; and a persen who so regards himself is
therefore said to be unreflecting. The sruti says:

«“ He thinks of It, for whom It passes
thought.” #

¢ Other than known is That, beyond the un-
known too.” 1

These passages mean :—It is quite distinct from the know-
able, It is quite distinct from the unknowable ; It is distinct
from the knowable and the knower. It is words and
nameable things that become either known or unknown,

* Kena. Up. 2—3. t Ibid. 1-3.
76
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Fhey are insentient and subject to transformation, So, too,
is the knower of the known, the knower being a particular
. transformation of the mind (sntak-katase with semblauce-
consciousness in it). But Atman who is pure Consciousness
.cannot be the known or the unknown or the knower ; other-
wise He could not be one with the Immutable, Non-dual
‘Brahman. Having separated the Self from the known and
knowledge as also from the knower, which are all set up by
ignorance, and having also separated Him from the un-
known, from ignorance and the ignorant, one should
know *I am Brahman" as taught in the sruti.—(S).

. He who does not know the real nature of Brahman sees
distinction between himself aud Brahman, and therefore
Brahman is tl;e source of fear,—the fear of samsdra, of
.birth and death—as well to him (who knows the Condi-
tioned Brahman)as to him who is quite ignorant, He does
not attain liberation.

Brahiman as the Ruler of the Universe.

To confirm the assertion that there is fear for him who
has no knowledge of the real nature of Brahmap, though
hie may possess other knowledge, the sruti quotes a verse:

AN B 4R || v |
I ¥R gERSTI: 1)

7. There, too, there is this verse.

1| 17 SERSTA: |
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1. From fear of Him does Wind .blow, from
fear of Him does Sun rise, from fear of Him
Agni and Indra (act) and D=ath the fifth does

mn.,

Wind and others here mentioned, who are very
noble beings and lords in themselves, discharge their
respective functions of blowing and the like, which in-
volve much trouble, according to a certain law, This,
their regular discharge of their respective functions, is
possible only when there is a Ruler outside them.
Therefore, we conclude that there is Brahman, their
Ruler, of whom they are afraid, and from fear of whom
they perform their functions like the servants ofa
king.

For want of the knowledge of unity described above,
even the Jords of lords do their respective acts, afraid of
Brahman, the true Inner Self. Wind and others here
mentioned are very powerful beings, self-reliant, full of
physical strength and very mighty, They are still afraid
of Brahman and discharge their respective functions from
fear.—(S).

He who has in a former birth done very noble acts and
practised a lofty contemplation is born in this birth as the
Wind.God. Though endued with such greatness, and
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though beis a God, heis ever unweariedly engaged in the
act of blowing, from fear of Brahman, the Antarydmin,—of
Him who rules all from within.. So, too0, do the Sun, Agni
and Indra, perform their respective functions. Death is
the fifth God, in reference to the four gods already men-
tioned. He runs always here and there towards those living
beings whose life-period has been over, with a view to kill
them, Though the Unconditioned Brahman, who in Him.
self is without attachment, cannot Be the cause of fear,
still, when associated with the upddhi of miys, He may, as
the Antarydmin, be the cause of fear, as the Vartikakira
says : “He, conditioned by Tamas or Avidya, is the Ruler
of the universe, which is subject to rule.’ Elsewhere the
sruti says:

«Who rules the air within, He is thy Seli,

the Ruler within, the Immortal.”" *

“By the command of that Imperishable, O

Gargl, sun and moon stand apart.” t

That Brahman is the Cause of fear, the Regulator, the
Ruler from within, is settled in the following disquisition:

( Vedanta-sitras. I, ii. 5. )

(Question) :—In the Brihaddranyaka-Upanishad, Yajwa-
valkya said to Udddlaka as follows:
“He who dwells in the earth and within the
earth, whom the earth does not know, whose
body the earth is, and who ruoles the earth
within, He is thy Self, the Ruler within, the
Immortal,” }. .

# Bri, Up. 377, ¢+ Thid. 889, 3 Op. cit. 378,
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Now the question arises, who ia the Ruler of the universe,
romprising the earth, etc. ? Is it the Pradhana, or Jiva, or
the Tsvara ?

{Prima facis view):--Being the material cause of the
whole univesse, the Pradhdna may be suppased to be the
Ruler of its emanations. Or, jiva may be the ruler, for,
it is he who has done acts of merit and sin (dbarma and
adharma}; and these acts bring the universe into existence so
that their fruits may bs reaped through that universe, Being
thus the creafor of the universe through his acts, jiva may
be its roler.

(Conclusion) :—As against the foregoing, we hold as
follows : In the words ¢“He is thy Self, the Ruler within,
the Immortal... ... ..." the sruti teaches that the Ruler
is ons with jiva and immortal, So, as the sruti teaches
that He isthe Inner Ruler of the earth, the mid-air and all
things, we learn that He is all-pervading. For these rea-
sons, the Paramesvara, the Supreme Lord, is the Ruler,
The Pradhdna cannot be the Ruler, inasmuch asthe sruti
speaks of the Ruler as the seer and hearer, “Unseen, He
is the sear ; unheard, He isthe hearer.” * The insentient
Pradhé4na canoot be & seer or a hearer, Neither can jiva be
the ruler, as he is classed among the ruled: *who, being
within, rules the self”” | Wherefore the Supreme Lord
is the Antarydmin, the Inner Ruler. From this it will be
ssen that it is the ignorant alone who has to fear, not he
who krnows the Real.

~D%HE—

* Byi. Up. 3723, ¥ Thid, 3.7-22.




CHAPTER X.
BRAHMAN THE INFINITE BLISS.

The purpose of the sequel.

In Chapters II—-IX, all the questions have been answer-
ed. Inthe words * he attains all desires together,” *.it
bas been said very concisely that the knower of Brahman
attains all'objects of desire at once ; and it has been also
said—in the words # That Oane, verily, is the Flavour," {
—=that Brahman s Bliss. With a view to establish these two
propositions the sruti starts an enquiry.

1s Brahman’s Bliss inherent or generated ?
dnsse Daian war (| R )
2. This is the enquiry concerning bliss.
Brahman, the Source of fear, is Bliss. { Here follows
the enquiry concerning Brahman the Bliss,
{Question) :—What is there concerning Bliss which

has to be inquired into ?

(Answer) —The question concerning bliss which has
to be settled by enquiry is this : Is (Brahman’s) Bliss

* Vide onta p. 275 + Vide ante p. 584.

1 Brahman has been spoken of before as such in the passage
#That One, verily, is the Flavour.”
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generated by the contact of the subject and the object
like the worldly pleasure, or is it inherent in Him ?

In other words: Isit generated by the contact of the
senses and sense.objects like the worldly pleasure? Or,
is it quite independent of all external means ?—(S).
Brahman’s Bliss to be comprehended through sensual

pleasure,

The enquiry that follows bereis treated of by the sruti
elsewhere, The Bribadarawyaka-Upanishad has discussed
atgreat length and determined the nature of Bliss in the
section which begins as follows :

“If a man is healthy, well accomplished, and
lord of others, surrounded by all human enjoy-
ments, that is the highest blessing of man.” *

tHealthy' means sound in body and the senses ; ‘well-ac-
complished’ means possessed of kmowledge and other such
attainments,

Now the highest worldly pleasure is occasioned by
the combination of the necessary external means and
persoval accomplishments, and this is here pointed out
for a comprehension of Brahman’s Bliss, It is, of course,
through this bliss which is familiar to us, that it will be
possible for us to conceive Brahman's Bliss attainable
through the mind (buddhi) from which all sense-objects
have turned away.

The word *bliss' in the text means the worldly pleasure
generated by the combination of external objects and personal

* Bri. 4.3-33,
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accomplishmients, By means of this bliss within our ken,
raised to. the highest paint, we shall indicate that Bliss which
is ungenerated and does not depend on any external means.
. Wa ses that whatever admits of higher and lower degrees
culminates in what is infiinite in itself; so, too, in the
cass of bliss. Whatever admits of 3 higher measure cul-
minates in what is immeasurable in itself; so our bliss
culminates in the Supteme Bliss. The sruti itself teaches
this here to thoss whose vision is directed outwards and
who are therefore unmable to comprehend the Inner
Self.—(S).

Even the worldly pleasure is a part {or semblance) of
Brahman-Bliss. When wisdom is screened by unwisdom
(avidy8) and ignorance is in the ascendant, the Brah.
man-Bliss becomes the worldly pleasure admitting of
various degrees as experienced by Brahm4 and other
teiogs of the world in accordance with their deeds
{karma), their wisdom, and the external means at their
command. The same Brahman-Bliss, the Bliss which is
present to the mind of the man who has realised
Brahman and who is unassailed by desire, is the bliss
which is experienced a hundredfold more and more in the
ascending orders of beings, rising from man, gandharvas
and upwards, according as avidya or ignorance, desire
and karma decrease, till the culminating point is
reached in the bliss of Brahmd, the Hiranyagarbha.
When the distinction of the subject and the object
caused by avidyd has been set aside by vidyA or wis-
dom, then there will remain the one inherent, perfect
non-dual Bliss.
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" The' Brahman.Bliss which Las to be detérmitisd by en-
quiry does not admit of higher and lower degrees.- Itis
the bliss generated by karma which we find in the world
admitting of higher and lower degrees, from the bliss of
Brahma down to that of man. Where this bliss, rising -
higher and higher from man upwards, reaches its culmina-
ting point,—we should understand that to be Brahman,
having no beginning, middle, or sud, It isa drop of this
Brahman-Bliss which the whole world from Brahm4 down
toman enjoy according to their purity and meritorious
desds. So, rising higher and higher from man upwards,
we can see face to face the inherent infinite Bliss of our
Self.

The unit of human bliss,

With a view to make us understand this truth, the
sruti proceeds as follows :

o W Eggarsays: | skt :ﬁ&ra&sl
aod i @i Poe ph e § 9@ Age
g || %l

3. Suppose a youth,a good youth, learned in
the sacred lore, promptest in action, steadiest
in heart, strongest in body,—suppose his is all
this earth full of wealth, This is. one human
bliss.

Youth : one in prime of life. Though a youth, one
may .not be good ; and though good, one may not
be young. Hence the gqualification “good youth.”

7
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- In ¢hildhood man cannot appreciate the objects of plea-
sure and is therefore incapable of experiencing the sensual
pleasures derived from flowers, good scents, women, and
80 on. In old age, though man can appreciate things, atill,
he licks capacity for enjoyment ; and therefore there is no
pleasure for him either. So that youth alone is the period
of enjoyment. A youth who is ugly and cherishes feelings
of samity and the like suffers much pain : bence the quali.
fication ‘good.” Though a good youth, a man will have to
suffer pain if he lacks the knowledge of any one of the
fourteen sciences and the sixty-four arts : hence the epithet
“learned in sacred lore.” Though leamned iv all lore, he
who is slow in action, or he who, owing to slowness of
digestion, does not relish food, cannot enjoy : hence the qua-
lification ‘promptest,’ or *best-eater’ {as the word ‘Asishtha’
is.otherwise rendered), {. ¢., one who can eat all articles of
food with great relish. Even such a man, if wanting in
fortitude, cannot exhibit courage in war and the like affairs:
hence the epithet * steadiest in heart.” Though endued
with courage, he who lacks physical strength cannot be
equal to such tasks as horse-riding: hence the epithet
¢ strongest.”

Thus all personal accomplishments have been spoken
" of. If to such a man belongs the whole earth endued
with all wealth—with material objects necessary for
enjoyment in this visible world and with all materials
necessary for those rituals by which to secure the plea-
sures of the unseen world—¢. ¢., if such a man be the
king, the ruler of the whole earth, then his bliss is the
highest pleasure of man, the unit of buman bliss.
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- Tha possession of sxternal objects of pleasure is refecred to
by the sruti in the second supposition, To this shosild be
added such qualifications as “the lord of others” spoken. of
in the Brihadarasyaka-Upanishad. Ifa ruler of the whale
earth ghiould ever possess all the qualifications, then his bliss
would reprasent the unit of human bliss.

The pleasures which are lower than these are no bliss at
all, as they are mixed with pain. Certainly, no man other
than a ruler pf the earth described above, is found any-
where to enjoy satisfaction in all respects, Bliss means
satisfaction ; satisfaction is incompatible with desire for
external objects ; and desire for an object of pleasure neces-
sarily springs up if the object is not already possessed.
But, inthe case of a ruler of the earth, nothing mars his
satisfaction, inasmuch as all objects in this world of man
are in his possession.

Such being the case, as desire grows less and less, bliss
also rises higher and higher. Haviog this in view, the
sruti proceeds to treat of the bliss which is higher than the
one described above :

The bliss of the Manushya-Gandharvas.

A OF AP A | TR AR |
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4. What is a hundred times the human bliss,
that is one bliss of human fairies, as also of the
man versed in the Veldas, not smitten by
passion, o
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v- The.bliss of the human fairies (manushya-gandbar-
vis).isa hundred times superior to the human bliss. The
human fairies are those who, while they are men, have;
in virtue of works and knowledge of a superior sort;
have become Gandharvas. They indeed have the
power of making themselves invisible and the like,
and they have very snbtle bodies and senses.

These Gandharvas of the human world emit sweet
odours; they can assume whatever form they like ; they
posseas the power of making themselves invisible and ether
powersof the kind, and they are expertsin dancing and
music.—(S). .

The conditions of higher bliss.

" They have accordingly fewer obstacles ; they possess
power to resist the pairs of opposites (such as, pleasure
and pain, heat and cold), and they command all
.naterials of pleasure. Therefore, being unobstructed
and able to counteract obstruction, the human fairy
has peace of mind. Owing to greater peace of mind,
there is a better manifestation of pleasure. Thus, we see
that, owing to the superior tranquillity, the bliss attain-
able at a higher stage is 2 hundred times superior to
the bliss attainable in the next lower stage.

Of the stages mentioned here up to Brahmd, each suc-
ceeding stage is a hundred times superior to the one preced-
ing it.—(8.}

By omitting the epithet * not smitten by passion” in
the first instance, * the sruti shews that a man of

® i 8, when spoaking of the human ‘bllm
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sacted lore who cherishes no longing for human plea..
sures can attain a pleasure which is- a hundred times
superior to the human pleasure, i. ¢, a pleasure which:
is equal to the pleasure of a human fairy. .

A man of sacred lore who is averse to all human plea-'
sures, but who cherishes a desire for the pleasures of the:
next higher stage, can realise the pleasure which is a hund.
red times superior to the unit of human pleasure,—-(S).

The qualification “ a good youth, learned in the sacred
lore’ implies sacred knowledge and sinlessness, and
they are common to all stages, whereas the absence of
desire differs (at different stages} tending toa high or
Jow bliss according as the object (of desire) is high or
low, Accordingly, inasmuch as from a superior deve.
fopment of this last attribute accrues a hundred
times superior pleasure, the sruti teaches—by the epi-
thet ' not smitten by passion'—that the attribute of
being unsmitten by passion is the means for the attain-
ment of Supreme Bliss.

The sruti teaches that the means of attaining the Sup-
reme Bliss are three, namely, sacred lore, righteousness,
and absence of desire, The first two are common to all
stages from the human stage up to Brahma, while the third
rises bigher and higher with the ascending orders of beings
and is therefore superior to the other two.—({S).

The king being a human being, his pleasure can become
an object of our aspiration, and therefore the qualification
of ¢ sacred lore’ has not been mentioned in connection with
human pleasure. The human fairies dwellin the antarik-
sha or mid-region, as the sruti says elsewhere By the Yak-
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shas, the Gandharvas and hosts of the Apsarases is the anta-
riksha inbabited ;" so that, the pleasure of human fairies, is
not familiar to man, and the qualification ‘man versed in
the Vedas' is therefore intended to shew how that pleasure
comes to be known in the world of man. Indeed by a
study of the scriptures and by his own experience, such a
man sees many defects in the enjoyment of pleasure-giving
objects in all regions,—namely, that it has to be secured
with much trouble,that it is impermanent, and that there are
yet higher pleasures,—aund cherishes no longing for that
kind ofenjoyment. So that & man versedin the sacred
lore and unassailed by passion enjoys all the pleasure that
accrues to ane from possession of the objects peculiar to the
region of human fairies, Though an ignorant man who is
unaware of the region of human fairies may at present re-
main unassailed by a desire for the pleasures of that region,
still, at a subsequent period when he will know more of
the region through the scriptures, a desire for its pleasures
may spring up in him, and then he will cease to be indiffer-
ent, But since the man of the sacred lore who sees evil in
those pleasures mnever cherishes a longing for them, he
always remains unassailed by desire,

Peace is the essential condition of bliss.
{Objection) :~In the case of a Gandharva, dancing, music
and the like, cause now and then a welling up of mind and
gives rise to delight ; but this is not possible in the case of
the man of sacred lore who is free from passion.

(dAnswrey) :—Let there be no such delight for him, Being
but @ momentary passing state of mind, it is not a genuine
bliss, The genuine bliss consists in the peculiar satisfac-
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tion which prevails in the mind when; on the attainment of
the object desired, the desire for it ceases, and the delight
dnd other passing states of mind subside. It hasbeen said :

‘ Neither the sensual pleasure in this world
nor the great pleasure of heaven is equal toa
sixteenth part of the pleasure of the extinction
of desire.”

Bliss in the form of satisfaction, equal to that of the fairy,
exists for him who is versed in the sacred lore unassailed
by desire.

What has been said in these twoinstances—namely, that
the bliss of satisfaction manifests itself more and more as
greater tranquillity prevails in the mind,—should be under-
stood in the other cases that follow here,

The bliss of the Deva-Gandharvas.
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5. What is a hundred times the bliss of hu-
man fairies, that is one bliss of celestial fairies,
as also of the man versed in the Vedas, not
smitten by passion.

These are fairies (Gandharvas) by birth,

They are singers of the celestial regions (Deva-loka)
born as tuch at the very beginning of creation.
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The biiss of the Pitris.
¥ X o AP | § o Rt Freore-
St -4 | AR ATRAREE L £ )

6. What is a hundred times the bliss of the
celestial fairies, that is one bliss of the Pitris
who dwell in the long-enduring world, as also of
the man versed in the Vedas, not smitten by
passion.

Those who dwell long in the Pitri-lokas are here referred
to, and such are the departed souls of those who, while
here, perform the ceremonies such as the Pitri-sriddha
(oftering to the Pitris).—(S).

The bliss of the Devas born in the Ajanas,
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“7. What is a hundred times the bliss of the
Pitris who dwell in the long-enduring world, that
is one bliss of the Devas born in the Ajana, as
also of the man versed in the Vedas, not smitten
by passion.

The Ajana (lit., birth) is the region of the Gods
(Devaloka). *As a reward for the performance of the
acts (of public charity) enjoined in the smriti, souls are
born in the region of the Gods {Devas).
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The Ajéna is & Devaloka so called, iying Just above the
region of Pitris,  °
The bliss of the Karma-Devas.
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8. What is a hundred times the bliss of the
Devas born in the Ajana, that is one bliss of the
Devas{known as) Karma-Devas, those who have
reached Devas by work, as also of the man versed
in the Vedas, not smitten by passion.

They have reached Devas by mere work, by mere
Vedic ritual such as fire-worship, Agnihotra.

They are unenlightened ; 4. ¢., they possess no knowledge
of Brahman.

The bliss of Devas proper.
¥ ¥ o A TR | @ R AR |
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9. What is a hundred times the bliss of the
Devas (known as}) Karma-Devas, that is one
blies of Devas, as also of the man versed in the
Vedas, not smitten by passion,

The Devas here referred to are the thirty-three *

* Namely, the eight Vasus, the eleven Rudras, the twelve
Adityns, Indrs, snd Prajipati,

¥8
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Devas who partake of the oblatxons oﬁ'ered in -the
sacrificial rites.

These reside on the Northern or Higher Path, the Deva-
yana, the Path bf the Gods;they are those: whohave
practised both sacrificial rituals and contemplation of Brah-
man. :

. The bliss of Indra.
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10. What is a hundred times the bliss of
" Devas, that is one bliss of Indra, as also of 'tl}e
man versed in the Vedas, not smitten by passion.

" Indra is the Lord of the Devas described just above.

The bliss of Brihaspati,

aamuawmlm
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11. What is a hundred times the bliss of
Indra, that is one bliss of Brihaspati, as also of
the :nan versed in the Vedas, not smitten by

passion.

Brihaspati is Indra's teacher.



Amw, PII1.}BRAUKAN THE INFINITE BLISS, f1g

The bliss of the Prajapati.
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12. Whatis a hundred times the bliss of Bri-
haspati, that is one bliss of the Prajipati, as also
of the man versed in the Vedas, not smitten by
passsion.

Prajépati, the Lord of creatures, is the Virdj, who
hias the three worlds for his body.

' The bliss of the Hiranyagarbha.
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13. What is a hundred times the bliss of Pra-
jépati, that is one bliss of Brahma, as also of the
man versed in the Vedas, not smitten by passion.

Brahma, the Hiranyagarbha, who is manifested as
the Universal Being as well as the individual beings,
who pervades all the universe of samséra, in whom all
the different degrees of bliss described above unite into
one, who possesses the Dharma which causes that
bliss, the knowledge concerning that (Dharma and its
resuits), as also the utmost freedom from desire. '

He is the Sttritman, the first of the embodied beings,
as the sruti says, “ The Hirasyagarbba was in the begin-
ping.” * The smriti also says * He, verily, is the first

* Tait, Sasuhith, 418,
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embodied being, He is eallad Purusha,  the soul; He, the
orig'iﬂal creator of all beings, this Brahmé came into being
in the heginning.” Thersfore the ever- mcreasmg bhss in
this universe of samséra culminates in Him.’
Freedom from desire is the pre-eminent
conditon of Bliss.

His bliss in its entirety is experienced directly by
him who is versed in the Vedas, who is free from all sin
and unassailed by desire. Therefore we learn that these
three attributes form the means (to the Supreme Bliss).
Knowledge of the Vedic teaching and freedom from sin
are necessary (at all stages), while freedom from desire
rises higher and higher at different stages ; wherefore,
we understand that this last—freedom from desire—is

“the pre-eminent condition {of the Supreme Bliss).

Iy teaching, as shewn above, that all degrees of bliss lie
véith'm the scope of the man versed in the Vedas, the sriti
has explained how it is that * whoso knoweth the One hid
in the cave in the highest heaven attains all desires to-
gether.”

" The Supreme Bllss and its manifestations.

Even this bliss of the Hiranyagarbha, which comes
within the scope of the man learned in the Veda on
developing the utmost freedom from desire, is only a
part of the Supreme Bliss, as the sruti says, *° Of this
Bliss, verily, other beings enjoy a part.”* This Bliss,
from which its parts are separated t+ as drops of water
from ocean, and wherein those parts attain unity, }

* Bri. 4.3-82, t through their uphdhis.

1 on the extinction of the upadhis,
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—this Supreme Bliss is inherent in Brahman becguse
it is non-dual.

In that Supreme Bliss beyond the Hiranyagarbba all our
separated blisses attain unity ; there all desire for higher
and higher degrees of bliss and all knowledge of duality are
absent, in virtue of trus Knowledge; and there freedom from
desire inall its ascending degrees reaches its culminating
point.—Having thus arrived at a knowledge of the Supreme
Bliss, wa should then understand through the scriptures that
« ] am this Supreme Bliss."—(S).

Here there is no such distinction as bliss and the
enjoyer of bliss.

For, the sruti itself has taught that not the smallest dist-
inction should be made in Brahman. No accessories are
necessary for the attainment of one’s own Self, because it
is naturally attained. The removal of ignorance is alone
necessary, Just as a man who is sunk down under 2 heavy
burden attains greater and greater ease by the gradual
removal of the burden, so also by the gradual removal of
avidys, one attains gradually greater and greater peace in
one's own Self.— (S).

Thus the highest bliss in the world of samsira which
forms the door leading to the Supreme Bliss, bas been
made known through both Revelation and the direct experi-
ence of the man versed in the Vedas. Now, the sruti proceeds
to speak of the Supreme Brahman-Bliss.

‘The Supreme Bliss is one and non-dual.

The result of the foregoing enquiry is concluded as
follows ;
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14. And this one who is in the man, and that
one who is in the sun, He is one.

He who is hid in the cave in the highest heaven,
who, having emanated akasa and the rest in the uni-
verse down to the physical body (annamaya), has
entered into that very universe, is here spoken of as
% this one who.”—Who is here referred to ? The one
in this body (purusha). “ That one who is in the sun”
refers to that Supreme Bliss which is said to be within
the scope of the man learned in the Vedas and whereof
a part alone contributes to thebliss of all beings, from
BrahmA downwards, who are entitled to happiness.
He is one, as the akdsa in different jars occrpying
different places is one.

(Objection) :—In referrring to His existence in man,
it is not right to refer to it in such terms merely as
*this one who isin the man,” without any specifica-
tion ; it would, on the other hand, be right to refer to
it in the words ¢* this one whos in the right eye ;" for
so does the sruti refer to it elsewhere, *

(Answer) :—No : for, this section treats of the Su-
preme Brahman. + Itis the Supreme Atman that the
sruti treats of in this section, as witness the passages :

* Bri. Up. 2—3—5.
-4 Whereas the pausage qnoted ahove occursin & section
trenting of the conditioned Brahwman.—(V),
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* When in truth this soul gains fearless

" supportin Him who is invisible, selfless,
undefined, non-abode, then has he the
Fearless reached. *

“From fear of Him does Wind blow.”
“This is the enquiry concerning Bliss.”

It is not of course right to introduce a foreign subject
all ona sudden, while the sruti intends to impart here
a knowledge of the Paramétman. It is, therefore, the
Supreme Brahman that is here referred to in the words
‘ He is one.” Is it not indeed an enquiry into Bliss
with which thesrutiis here concerned ? The result of
that enquiry has to be stated here, in the conclusion,
namely, that the Bliss of Brahman is inherent and non-
dual, the Paramitman Himself, that it is not produced
by the contact of the subject and the object. Consonant
with this, indeed, is the indication of Brahman in the
words * This one who is in the man, and that one who
is in the sun, He is one,” by doing away with the
special features existing in the different betngs.

The direct result of the foregoing enquiry into Bliss, as
stated here, is that Brhaman is the non-dual bliss, quite
independent of external means; . ¢, that the Brahman
whose nature as Supteme Bliss has been shewn to us through
inference—the limited bliss of the beings in the universe
pointing to the existence of the infinite Bliss—is identical
with the inner Self. Brahman, who is devoid of all samsara
and described as ¢“Real, Consciousness and Infinite,” bas

* p. 591, + p. 603. T p. 606,
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been raised above the unreal and the unconscious and shown
to be one with the Selfabiding in the mind of man., By
the extrication from the not-self—the egoism, etc., that lies
in the lap of avidya,—of the Witness thereof, we are made
toperceive directly that the Witness is the same as Brahman;
for, the Witness being self-luminocus and immediately
known, He is here referred to as “this one.” The Inuner
Self of the man free from avidyd as described in the words,
“the man learned in the Vedas, not smitten by passion,”
occurring in the last instance, is, owing to proximity, referred
to in “this one in the man ; " and so the sruti here teaches
that this Inner Self of man, the Pratyagatman, is one with
Brahman.—(S).

‘When there is no avidy4, Brahman comes, of Himself,
within the range of experience, Where an unknown object
is to be known, there it is that an external source of know-
ledge is needed, the ego continuing to be the perceiver ; but
as'to Brahman who is Himself Consclousness, no such ex-
ternal source of knowledge is necessary. Here knowledge
of the Selt is identical with the Self and invelves no con-
sciousness of a foreign object ; and therefore no external
knowledge ismeeded. This conscioustess of the Self has,
unlike others, neither a rising nor a setting.—(S).

The location denoted by the words finthe man' in the
passage “this one whois inthe man" is secondary and
should therefore b2 igaored as unintended, the sruti referring
mainly to the Self as it does elsewhere in such passages as
#This intelligent one whois in the pranas.” * So, in the
words “this-one who is in the man,"” the sruti teaches that
jiva is identical with that one who is the constant Witness

* Bri, Up, 4-4-22.




Auu, VI IJ BRAHMAN THZ INFINITE BLISS. Gas:

of the mind, and who can be reached by the mind which
is not smitten by passion. “That ope who is in the Sun”,
refers to the Paramatman who shines brightest in the sun
and is devoid of all separation from us. That the Para.
mitman is present in the sun is taught in the sruti :

“The Sun is the Atman of the movingand

the unmoving.” *

Because by avidyi the One Reality puts on different forms
as Kshetrajua and Isvara, therefore, by discarding this
distinction, we should regard them as one in reality, just as.
the &kdsa of a jar and dkdsa outside the jar are one.—(S).

{Objection): —Even then, the reference to the particular
entity of the sun is of no use.

(Answer) :—The reference is not useless, It serves
to shew that the inferiority of man and the superiority
of the sun should be ignored. Of course, the highest
excellence in this world of duality, made up of form
and formless matter, is reached in the sun. When we
ignore the special features of man, we will find that the
Supreme Bliss exists thesame (in man and in the sun) ;
and therefore neither superiority nor inferiority exists
for one who has reached this state (of unity). It theré-
fore stands to reason to assert *“This soul gains fearless
support in Him,” etc,

The sunis the highest object in the umiverse made up
.of the matter having form and of the formless matter.
Identity of the Counsciousness in us with the Consciousness

* Tait. Sem. 2-4-14.
79
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]
in the sun, as taught in the sruti, -is possible only whed the
slements.which make the man and the sun the lower and
the higher beings are eliminated. In the words “this one
who is in the man® the stuti refers to jiva, the lower entity,
manifested in the mind of man and predicates his unity with
fsvara, the higher entity, as when we say the “serpent is
rope.”In virtue of this predication of unity with Isvara, jiva's
inferiority which is correlated to svara's superiority should
be lost sight of, being incompatible with his unity with
Isvara; and then Isvara's superiority should also be lost
sight of, inasmuch as it can exist only in relation to the infe-
tiority of jiva. So, the result of this predication is that the
superiority in the sun and the inferiority in the jiva are both
lost sight of. Thus discarding both, we get at that which
is not what the words of the sentence directly denote, that
.which is taught only in the words *“not thus, not thus”
namely, the truth that Brahman is the Self and that
the Self is Brahman. Neither superiority nor inferiority
exists in the Atman. It is they, whose vision is over-
powered by ignorance, that see superiority and inferiority.
Ignorance alone leads to the perception of superiority,
etc. ; they do not exist in reality : therefore when ignorance
isdevoured by knowledge, all dislinctions vanish. Moreaver,
sance the Bliss of the Supreme Brahman excels all blisses
fanging from man up to thatof the Hiranyagarbha, we
should hold to the unity of the Self in man and of Brahman
in the sun ; and then, ignorance which is the source of all
differentiation will disappear. By describing Brahman as
#“Real, Consciousness,” the sruti denies the unreal and ig-
norance in the very nature of Brahman. Ignorance which
is the cause of all distinction, being thus removed, the
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unity of jivain man with Brabman in the sun is not incom-
patible with reason.—(S). ‘

‘Man’ here means the aspirant of wisdom. In hun there
exists some bliss, as both reason and experience shew, The
sruti elsowhera has started at length the argument for its
existence. Having started with the words # for the Self's
pleasure, indeed, does everything become dear,” * the sruti
shews that all objects of pleasure such as sons, wealth, etc.,
are dear as subservient to the Self, and thereby proves that
the Self, as the object of supreme love, is the Bliss itself.
Every one feels, “May I ever live | May [ never die!” It is
thus a fact of every one's experience that the Self is Bliss.
Man here stands for all sentient beings of the same class;
andin speaking of bliss in man the sruti has in view the
bliss in all the external beings that we see around us. The
bliss in the sun is typical of the bliss which is beyond our
perception and stands for the bliss of all the Devatis or
Cosmic Intelligences of the same class as the sun, In
whatever being there is bliss, whether it be in man, or in
the other sentient creatures around him, or in the Devatés
or Cosmic beings,—in whatever upadhis or vehicles it is con.
tained, all bliss is one and the same in its essential form.
All the distinctions that we make in bliss,—such as human
bliss, the bliss of gods, and so on,—have reference only to the
upddbi. This One Partless Bliss of Brabman, with all the
distinctions thereof due to the uphdhis from the Hiranya.
garbha down to the unmoving objects, has been referred
to by the sruti elsewhers in the words :

«This is His highest bliss. All other creatures
live on a small portion of this bliss,” t

* Bri, 2:4-5. } Bri. 4332,




628 BRARMA-VIDYA EXPLAINED. [ Ananda-Vaill.,

Thus the foregoing enquiry points to this' conclnsion :
that the seekers of knowledge should understand that
Braliman’s Bliss is one and one alone, that it is one and
indivisible, that it is as it were the ocean of bliss whersof
the blisses of the Hiranyagarbha and others are so many
drops. :



CHAPTERXI.
BRAHMAN THE SELF.

The purpose of the sequel.

The question as to whether Brahman exists or does
not exist has been answered. The creation, the en-
joyment of bliss, the vital functinns, the fearless
state, and existence of fear,—all these point to the
existence of Brabman {(their Cause), the Source "of
akasa &c. Thue one question has been answered. The
two other questions relate to the wise and the ignorant,
as to whether they door do not attain Brahman.
The last of the three questions is, Does the wise man
attain or not attain Brahman ? It is this question
which the srati proceeds to answer in the sequel. The
middle one of the three questions being answered when
the last question is answered, no (separate} attempt
will be made to answer that question.

The foregoing is the Bhishyakira's (Sankarichérya's)
view. As against this, the Virtikakara (SuresvarAchdrya)
says as follows :

I, whose dense ignorances has been consurned in the fire
of His Holiness’s (Sankardchérya’s) speech, think that
these questions relating to the wise and the ignorant have

- been answered in the words, ** When in truth this soul
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gains fearless support in Him who isinvisible....”(Vide ants
p- 590 ¢f seg). By construing the passage just referred to
as meant to answer the two questions, not only is the
guestion as to the existence or non-existence of Brahman
answered, but also direct answers to both the other ques-
- tions are obtained.—{S}.

To know Brahman is to attain Him.

The sruti now proceeds to describe the result of knowing
the Bliss as explained above : .

¥ 9 @R | TR S | Rae-
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15. He who thus knows, departing from this
world, attains this Annamaya self, this Prixa-
maya self does he attain, this Manomaya self he
attains, this VijiiAnamaya self he attains, he at-
tains this Anandamaya self,

‘Whoever knows thus, 4. e.,~—~‘thus' referring to what
has been just said—whoever knows “ I am Brahman,”
Brahman described above, whoever casts aside all in-
feriority and superiority, and realises his identity with
the non-dual Brahman, the Real, Consciousness, the
Infinite, he departs from this world, ke withdraws from
this wotld, 4. ¢., he becomes indiffcrent to this world,
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to this congeries of visible and invisible objects of de-
sire, and attains the Annamaya self described before
at length. He does not see the aggregate of the
external objects as distinct from his physical body ;
that is to say, he regards the whole universe of gross
matter * as his own physical body (annamaya-Atman).¥
Then he identifies himself with the whole Prédnamaya
being } described above, which dwells within the whole
Annamaya ; then with the Manomaya, then with the
Vijfidnamaya, then with the Anandamaya, described
above. And then, he attains his fearless stand in the
Invisible, the Selfless, the Undefined, the Abodeless.

Whenever a person in this world, as it rarely happens,
bas perfected himself in the course of many past births,
and intuitively perceives his identity with Brahman des.
cribed above, then he loses attachment for this personal
self which is full of evil as also for all external beings, and
attains to that Being in whom this physical universe takes
its rise, has its being, and attains dissolution at the end. ‘He
who thus knows' means the person who, thus, in virtue of
his knowledge of the truth, has given up all attachment for
the separate body or bodies with which he identified him-
self through attachment ; and it is such a person who

* {. o, the Virkj.—({V).

t i. 6., he sees that be ia identical with Brakman 1o tho form
of the physieal matter comprising both the individual (vyashii}
physical body as well as the universal (samsshfi) physical
body,—( V).

1 +. ¢, the Bitritmean.—{V).
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attains the Annamaya self, and so on. In the course of
his investigation into the nature of things, he sees his
identity with the Annamaya-Atman, the Virdj; and seeing
all the individual beings—such as sons, grandsons &c.,
—in the physical world as none other than the Virdj from
whom they have been evolved, be rises above them ail
Similarly, he sees the Annamaya self as none other than
the PrAsamaya self and rises above the former by identi.
fying himself with the latter. Then again, by identifying
himself with the Manomaya which lies within the Préwa-
maya, he, as a matter of course, gives up his identity with
the external, the Pranamaya, just as the serpent for-which
a rope is mistaken loses its identity as such when seen in
its true form as rope. Thus, by passing into the higher
and higher self, he gives up the lower ones until he attains
finally the Fearless, the Brahman beyond the visible and
the invisible,—(S).

" When a man knows the Inherent Bliss of the Self in the
way described above, be attains that bliss in the same
order, Brahman defined above as * Real, Consciousness,”
and so on, bas evolved, by the power of His miy4, the
whole universe from akasa down to our bodies, and is pre-
sent in the cave of the five sheaths as though He has en-
tered into it; that isto say, He can be directly perce-
ived in us in His unconditioned form. And this Brahman
is one partless Essence, the one Supreme Bliss. Now the
sruti proceeds to teach by what steps one who has realised
Brahman in this form attains the Bliss.

The universe created by Brabman is twofold, made up
of the perceiver and the object of perception, the bhokirs
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aud the bhogys, The former includes the egos ranging
from the Inner Conscious Self (Pratyak-chaitanya) down
to the self of the physical body. That part of the universe
which lies outside our body presenting itself to our consci-
ousness as ‘ this,’ and comprising the son, the wife, etc.,
comes under the category of bkogys, the objects of percep-
tion. No doubt the son, the wife, &c., are found identified
with the self, as witness people who feel happy or
miserable when the sons, &c., are happy or miserable ;
still, their separateness from oneself being clearly reco-
goised by all, they are selves only in a secondary sense, but
not in the literal sense of the word ; and accordingly the
sruti, with a view to prevent their identification with the
Self, first treated of the Annamaya self. The aspirant for
knowledge, too, understanding this truth, departs from this
wortld, 4. ¢., gives up his attachment for the son and the like
perceived as external to the self, and identifies himself with
the Annamaya self as taught in the sruti, That is to say,
no longer identifying himself with the pleasures and pains
of the sons, &c., he rests in the mere Annamaya self, In
the same manner he passes from the Annamaya irto the
Pravamaya and other selfs. On passing into the Ananda-
maya, he gradually gives up the four agpects of the
Anandamaya sheath agnd finally rests in Brahman, the One
Partless Bliss, spoken of as ¢ Brahman, the tail.”
What is truth, Duality or Non~Dpality ?

Now we have to discuss this point : Who is he that
thus knows ? and how does he attain (Brahman) ?—Is
he who attains (Brahman) distinct and quite separate
from the Supreme Atman ? or is he identical with the
Supreme Atman ?

8o



R BHAHMA-VIDYA EXPLAINEDs |, - Vaild,

© Or, is he both distinct from and identical with the Sup-
reme Atman 7—(S).

" (Question) :—What would follow from this ?

‘That is to say, where is the necessity for this discussion?
A discussion must be calculated to remove a doubt and to
serve a definite purpose.—(A).

(Answer) :—If he be distinct from the Supreme
Atman, it would go against the sruti which says:

"% This having sent forth, info that very
thing He then entered.” *
‘ Now if 2 man worships another Deity,
thinking ‘the Deity is one, I am another,’
he does not know.” ¥
“ Existence...... one alone, without a
second.” !

* That, Thou art.” |}

If he be identical with the Supreme Atman, then he
would be both the agent and the object of the action
spoken of in the words # he attains the Anandamaya
self ;* which is opposed to reason, Moreover, then,
either the Supreme would be subject to the misery of
samsira, or there would be no Supreme Being at all.

* Ante p. 524, + Bri.Up. 1-4-10. } Chhé 6-2.1, || Ibid 6-8.7.
4 If jivaund the Supreme be identical, either jiva shonld
be warged in the Supreme, or the Supreme ahould be merged
in jiva. In the former ease, the existing samehra should per-
tain to the Supreme ; in the latter case there would be zo ‘Place
fur the Suprems, the Buler of jivas.—{V}. -
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The third case is evidently open to objection, The three
sides of the question being all alike apparently cpen to
objection, it is necessary to discuss the matter thoroughly,
with a view to determine which of them is quite free from
objaction ; and everybody knows that it is & determinate
and certain knowledge which can be of any benefit.—(A),

(The opponent) :—Ifit be not possible to refute the
objections to which both the sides are severally open,
then there is no use discussing the point. If, on the
contrary, it is settled that one of the two sides is not
open to objection, or if there be a third side which is
quite unobjectionable, then that must be the meaning
of the sruti, and a discussion of the point would be
quite uncalled for,

(Answer) :—No ; because that settlement is the very
object in view.~Certainly, if the objections urged
against the two sides could not be answered, or if there
be a third side which is recognised as unobjectionable,
then the discussion would be useless. But that point
has not been settled as yet ; so that this discussion,
intended asit is for a settlement of the point, does
serve a purpose.

(The opponent) :—VYes, the discussion hasa purpose
to serve, inasmuch as it is intended to determine the
meaning of the s&stra or scriptures. So, you are welcome
to discuss the matter, but you cannot establish the
point.

(The Veddniin) :—What ! is there a Vedic command,
ment that the point shall pot be established ?
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(The opponent) :—No.

(-Thc Vedantin) :—Why then ( do you say that I can-
not establish the point) ?

(The opponent) :—Because many are arrayed against
you. Relying as you do solely on the teaching of the
Vedas, you maintain oneness. But many, indeed, are
those who are arrayed against you, arguing for duality
and not caring for the Vedas. 1 have therefore a
doubt as to whether you can establish your point.

(The Vedintin) :—A benediction, indeed, to me is
this very thing,—your saying that I, a monist, have
many dualists arrayed against me., I will conquer
.them all : and I shall now commence the discussion.

Non-duality is truth, because duality is a creature

of ignorance.

I maintain that ‘he who thus knows’ * is the Su-
preme Atman Himself; for, it is here intended to teach
that he is identical with the Supreme. Here, 1 in the
words “the knower of Brahman reaches the Supreme,”
the sruti has indeed proposed to teach that jiva attains
identity with the Supreme through knowledge of that
Supreme One. Certainly, it is not possible that one
can ever attain identity with another altogether distinct.

Whather destroyed or not, one cannot become another ;
a pot, whether destroyed or not, doss not hecome a
cloth.—({A). ’

* i, e, thejiva.  t At the commencement of this Velll. -
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{The opponent) :—Neither isit possible that one can
ever attain identity with oneself,

If jiva be identical with Brahman, he is already Brahman.
What then is the meaning of the sruti which says, “He who
knows Brahman reaches the Supreme;” “He who knows
Brahman becomes Brahman Himself."” * —(S)

{Answer) :—It is true that jiva is already Brahman, for,
he who is not Brahman cannot become Brahman. As to the
sruti teaching that the knower of Brahman attains Brahman,
it only means to say that what is unattained by avidy4
becomes attained by vidyd or knowledge, just as the tenth
man who, by ignorance, did not know that he was the tenth,
became the tenth by knowledge.—(S).

We answer the opponent thus:—The object of the
sruti is to remove the idea of separateness caused by
avidys. The attainment of one’s own Self through
Brahma-vidyé, as taught (by thesruti in the words
quoted above), consists in the giving up of the non-self,
of the personal seif connected with the physical body,
ete., which are erroneously regarded each in turn
as the self.

{Question) :—How are we to understand that such is
the purpose of the teaching ?

(A nswer) :—Because the sruti teaches knowledge and
no more. And we all see that the result of knowledge
is the removal of ignorance. And mere knowledge is
here taught as the means of attaining the Self.

* Mund, Up. 3-29,
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Apart from. the removal of avidyd, o reaching of - Brab.
man like the reaching of a village is meant here—~{8).-

{The oppoment) :—It is like imparting knowledge of
the road. The teaching of mere knowledge (of Brat-
man) as the means does not point to identity with
Him.—Why ?-~For, we see- that knowledge of the
road is imparted for reaching a strange village ; and
certainly the man who has to go to the village s not
identical with the village.

Just as the knowledge of the road to the village is the
means of reaching the village through walking, so also,
knowledge of Brahman is the means of reaching Brahman
through a repeated practice of contemplation of that
knowledge.—(S).

(Answer) :=~No, because that is a different case.
Certainly, no knowledge of the village itself is there
imparted ; it is only knowledge of the road leading to
the village that is imparted. On the contrary, bere
(in the upanishad ) no knowledge of means other
than knowledge of Brahman is imparted.

One literally reaches the village by travelling on the road;
whereas here the reaching is figurative and consists in the
giving up of avidyd by knowledge.—(S).

(The opponent) :—It means that knowledge of Brah-
man aided by the ritual and other acts treated of in
the sruti constitutes the means to the attainment of the
Supreme.
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(Answer) :=-No ; for, we have already answered this
objection by saying that moksha is eternal, and
50 on,

So far as liberation is concerned, there is not tha lsast
thing to be eflected by ritual. The Realisin His inherent
nature ever wise and therefore ever pure. Brahman is
therefore® ever free. 'What is there for works to do
here. ?—(S).

And the sruti, in the words ‘‘this having sent forth,
into that very thing He entered,” teaches that the one
embodied in the created objects is identical with
Brahman,

Fearlessness in moksha is compatible only with
non-duality.

It is only on this theory that we can explain how
the knower of Brahman attains fearless stay in Brah-
man. Of course, it is only when the knower sees none
other than himself that he may be said to have attained
the fearless state by knowledge, there being then none
other * than himself that might cause fear. And zall
beings other than the Self must be creatures of avidys;
for then alone can mere knowledge lead us to regard
the external being as unreal.

Itis only when duality isa creature of avidyd and the
real existence is cne alone that the following passages will
bave a meaning :

* such as favara.
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“He who thinks ‘Deity is one, Iam another,
- he does not know."” *
“He is to be known as one alope.” +-—(S).

Duality 1s not perceived by Atman in His natural
state,

The existence of a second moon, indeed, is one which
is not perceived by him who has eyes unaffected by the
disease of timira.

The knowledge that the moon is one will be true only if

2 second moon is not seen by those other than the fméra-dis-
eased man.—(S).

{The opponent) :—It cannot be granted that no exter-
‘nal being is perceived.

. (Answer) :—You should not say so; for it is not
perceived in the states of sushupti and samédhi.

Speaking of sushupti, thesruti says, “Then thereis
o duality.” So that, though perceived at times, duality
is not perceived at other times and is therefore unreal,.—(3).

(The opponent) :—-Non-perception (of duality) in su-
shupti islike the non-perception of 2 thing by one who
is quite preoccupied with znother thing.

(Answer) :—No ; for there is then (in sushupti) no
perception of anything at all,

® Bri, Up. 1-4-10. ¢ Bri, Up. 4420,
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{The ofponent) :—Since there is a perception-of exters
nal objects in the jAgrat and svapna states, the
external objects must really exist. ;

(Answer) :—No, because the jAgrat and svapna are
creatures of avidyd. *-—The perception of external
objects in the jégrat and svapna statesis caused by
avidy4, because it does not exist in the absence of
avidya.

(The opponent) :—Then even the non-perception jn
sushupti is due to avidy4.

(4 nswer} :—No, because this non-perception is the
natoral state (of Atman Joo— {To explain) : It is
the immutable state of Atman that constitutes His
real nature, because it is not dependent on other
things. No changing state can ever constitute His
real nature, because it is dependent on other things.
Certainly the real nature of Atman bas no need of an
external operative cause. It is only a specific aspect
of Atman that stands in need of an external cause to
bring it about. This specific aspect is a change, and
perception (of external objects) in the jagrat and
svapna states is a specific aspect (of the Atman). In-
deed, that state of 2 thing which does not depend on
an external cause is the real nature of that thing ; what
is dependent on an external cause does not constitute
the inherent nature of the thing, inasmuch as it dis-
appears on the disappearance of the external cause,

# Avidyd i the erroneous identification of the Self with the
body, ete.—(A). .
. 81
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‘Therefore, sushupti being the inherent state of the
Atman, the specific aspect (of perception) is then un-
manifested, whereas it is manifested in the jigrat and
svapna states.

Fearlessness is incompatible with duality.

In the case, however, of those who hold that there
exists an lsvara and a universe distinct from the Self,
there can be no cessation of fear ; for, fear arises from
an external being ; and an external being, if existent,
tan never undergo annihilation ; and * what is non-
existent cannot make its existence felt.

{The opponent):—The external being becomes the source
of fear only when conjoined with another cause. T

(A#swer) :—No, for it is the same with this other
cause. Even supposing that the external being be-
comes the source of fear only when there exists
another auxiliary co-operative cause, permanent or
transitory, such as good and bad acts {(dharma and
adharma}, we cannot suppose that such a cause will
ever cease to exist, and therefore there would be
no cessation of fear. If, on the contrary, we should
suppose that such a cause would cease to exist, then
existence and non-existence would be mutually
interchangeable, and no faith could be placed in
anything whatsoever.

# This iz said against & possible sapposition of the opponent,
that fear is non-existent and is therefore absent in mokshs.
+ This other cause being jive's dharma and adbarma,
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Supposing fear can arise without 8 cause and is there-
fore not caused by Isvara, even then there would be no
cessation of fear, If fear be inherent in Atman, then it
would cease only with the cessation of Atman. But no
follower of the Vedas would ever admit that Atman will
ever cease to exist.—(S). “

On the other hand, this objection does not apply to
the theory of oneness, inasmuch as (the fear of) samsira
as well as its cause are creations of ignorance. Cer-
tainly, the second moon seen by the fiméra-diseased eye
neither comes into being nor nndergoes annihilation.

Fear being caused by ignorance, it disappears on the dis-
appearance of ignorance. Ifit be caused by an external
object, then there will be fear always. If it be caused
by the Self, then the Self having no control over it, it would
not cease unless the Self ceases to exist, which nobody is
prepared to grant. And if the Self should cease to exist,
there wonld be none to reap the fruit of the cessation of
fear. If we hold that fear is caused by mere avidys, all
this can be easily explained. When avidya will be absent,
fear will be absent too ; for, fear arises only when there is
avidyd, Fear arises when Brahman is not realised,
Whence can fear arise when Brahman isrealised ? Where is
the serpent when the rope is seen ? Therefore avidy4 alone
must be the cause of fear.—(S).

Ignorance and knowledge are niot the atiributes
of the Self.

{The opponent) —Then knowledge and ignorance,
vidyA and avidya, are the attributes of A_tman.
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(Answer) :—No, because they are cognised in imme-
diate perception (pratyaksha). Discrimination and
non-discrimination, knowledge and ignorance, are, like
colour, perceived by immediate perception, as pertain-
ing to the mind (antak-karasa). Certainly, as an object
of immediate perception, colour can never be an  attri-
bute of the percipient. And avidyd or ignorance is
cognised by one’s own experience, ‘' I am ignorant,
and my understanding cannot discriminate,” So also,
knowledge or discrimination is cognised in one’s own
experience ; and the wise impart their knowledge to
others, and accordingly those others understand also.
Therefore knowledge and ignorance, vidyd and avidys,
should be brought under the category of name and
form. Name and form are certainly not the attributes
of the Atman, since the sruti says:

“ He who is called Akésa is the revealer
of name and form. That which is distinct
from them is Brahman." *

These again, name and form, are mere fictions, just as,
with reference to the sun, day and night are mere fic-
tions ; they do not exist in reality.

Attainment is knowledge,

(The opponent):—1In the theory of non-duality, an iden-
tical being would be both the agent and the object of

* Chhé. Tp, 8-14-1,
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the actlon spoken of in the sruti ¢ thls Anandamaya
Self he attains.” :

(Answer, =—No, for this attainment consists in mere
knowledge. No reaching, asin the case of a leech
(jalika), is meant here.—What then ?—The reaching
spoken of in the sruti means mere knowledge.

L, ¢, the knowledge I am Brabman,” which removes

“avidya as well as its effects erroneously ascribed to Brah-

man, the True Self. So that, on the attainment of know-
ledge, there would be no occasion for this objection.—(A).

It may be urged that the Atman never sees himself as
subject to pleasure and pain ; i, e, it may be objected that,
since Brahman who is ever free is never subject to-samséra,
He cannot regard the cessation of samséra, resuiting from
knowledge, 23 of any benefit. In reply, we ask, then tell
me who the seeker of moksha is. There being no samsdrin
other than Brahman, there would be no seeker of moksha
if Brahman be not subject to samsara, and the scriptures
treating of moksha would all go in vain. Moreover, in the
states of jigrat, svapna and sushupti, the Self experiences
Himself as subject to samséra, by His inherent Conscious-
ness, as “I am black, I am happy, I do not know.” Being
devoid of causes and effects, of the senses and the body, the
Supreme Atman is not subject to such division as the agent
-and the object, and so on. Because of the absence of these,
the Atman is nothing but pure Consciousness. Knowledge
removes from the Atman all connection with action, which
arises from avidyd. In Himself the Atman is unrelated to
action. No works are necessary for one to atiain one's gwy
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inberent nature; for works sre necessary only to bring about
a change or what is not inherent in the natare of a thing.
The rituals enjoined in the Veda are useful only in cleans.
ing the mind and preparing the way for the removal of
ignorance,—(S). .

(The opponent) :~Attainment should be understood in
its literal sense, it being declared in the sruti that the
knower attains Atman,

(Answer) :—No ; for actual union is not seen in the
case of the Annamaya self.

When the knower is said to pass from the external
world into the Annamaya self, we find that no actual
reaching takes place as in the case of a leech or in
any other fashion.

:The opponent):—The Manomaya, or the Vijidnamaya,
having gone out towards external objects, turns back
again and attains itself, ¢. ¢., abides in itself.

Like the manas or buddhi, which, after going out to-
wards external objects through itg vrittis or functions,
turns back and reaches itself, so also the Atman goes out
towards the physical body, etc., through manas, and then
turning back, comes to Himself.—(S). :

{Answer) :—Seeing that one cannot act upon oneself,
you have asserted that some one outside the Annamaya
self passet into the latter ; but you here speak of the.
Manomaya or the Vijiidnamaya returning {g itself:
this is a self-contradiction,
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Even a leech, however active, cannot reach itself by
itself. Even supposing that a leech, being made of seversl
parts, reaches oue of its parts by another, the Atman can-
not do so, inastnuch as He has no parts.—(S).

So, too, it is impossible to explain the actual attain-
ment of the Self by the Anandamaya.

Therefore the attainment is not reaching. Neither
is it one of the Annamaya, &c., that attains Brahman.
As the only remaining alternative unobjectionable view,
the union (spoken of here) must be mere knowledge,
attained by one who is outside the sheaths ranging
from the Annamaya to the Anandamaya,

1t is only from ignorance that the Supreme Self, the
Innermost Seifin all, who lias beyond all sheaths and who is
immutable, is said to attain or know the Self, just asitis
on account of ignorance that dkisa is said to be a space-
giving substance.—(S).

When nnion is thus viewed as mere knowledge, (we
can understand how), on the rise of the knowledge of
one's true Self, vanishes away the Atman’s illusory
knowledge, that identification of the Self with the not-
self—such as the Annamaya—which arises from the
Atman’s connection with the heart-cave,—that Atman
who is within all, who abides in the not-self including
the Anandamaya, and who, having created the uni.
verse from the 4késa down to the physical body, then
entered into that very universe. The word * attain”
is used in this figurative sense, namely, the cessation
of illusion of avidyd or ignorance ; the attaining of the
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gll-pervading Atman cannot indeed be explained in
any other way. Moreover, there is no being other
than Atinan ; and one cannot attain oneself, Certainly
a leech does not attain itself. Therefore, it is only
with a view to impart the knowledge of the oneness of
the Self with Brahman defined above in the wotds
“Real,Consciousness, Infinite is Brahman,” that Brab-
man who is the object of all experience is represented as
multiplying Himself, as creating the universe, as enter-
ing it ; as the Flavour attained by the wise, as the
Fearless, as the Goal attained, and so on ; whereas,
in point of fact, no such conditions carn exist in the
unconditioned Brahman.

+ That is to say, all this representation is intended to lead
to the knowledge *I am Brahman” who is the Real, the
infinite, the never-failing Consciousness, On the riseof
the sun of knowledge, the Self who lies beyond the five
gheaths devours one by one all the fiva sheaths, and, like g
lamp, becomes extinguished in Himself.—(S).

A summary of the foregoing discussion.

Siyana gives a clear summary of the results of the fore-
going discussion as follows :

(Question) :—Who is meant by the words “he who thus
knows ?*— Is it Paramftman or some one else { It cannot
be Paramitman, for, He is the oneto be known and can-
not therefore be the knower. It cannot bz some one else
either, for, it would be opposed to the teaching such as
#That, Thou art.” '
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{Answer) :~This objection does not apply to our theory. ;
for, the Paramatman can be both the knower and the
koown, When conditioned by the physical body, the
senses, and other up&dhis, He is the knower ; as the one
partless Bliss, He is the one to be known,

(Objection) :—The sruti says that ‘he who thus knows'
attzins Brahman. Attainment (sam-kramasa) means firm
conjunction, as we find in the case of aleech firmly holding
on tea blade of grass; and certainly, the keower, the
ParamAtman, conditioned by the upddhis such as the body
and the senses, cannot be said to attain the Annamaya self
in the manner of a leech.

(Asswer) :—Not so, for, attainment hers means the
disappearance of illusion as a result of knowledge. And
accordingly the Bhéshyakira (Sankarichirya) has said,
“the word ¢attain’is used in a figurative sense,—the
cessation of illusion, of avidyd.” Mere knowledge cannot
indeed be the means of attaining, in the literal sense ; we
do not, for example, find that the mere knowledge “this is
compased of collyrium” ever attaches collyrium to the eye.

(Objection) :—-Already, in the words *‘departing from this
world” oceurring in the first instance, the sruti has spoken
of the disappearance of illusory knowledge coacerning
external objects such as children.

(Answer) :—If so, then, by the attainment of the Auna-
maya self the sruti may mean that the illusion regarding
children and the like will spring up no more. We hava
accordingly explained the attainment of the Aanamaya to
mean resting in the Annamaya self.  Oa the same principle,

83
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by the attainment of the Prasamaya we mean that,asa
result of the realisation of the Prsamays self, the illusion
of the identification. of the Self with the Annamaya,
whick has once disappeared, doss not spring up agaiu.
And so in the subsequent cases. Though the Annamaya,
etc., are not the True Self, still, they are spoken of as the
Self, because from illusion they are commonly regarded as
the Seif, as the thing corresponding to the notion of ¢ I.”
Seeing that Brahman, the Real Bliss, is beyond speech and
thought, the sruti does not speak of the attainment of Brah-
man, the real Bliss, by the four-aspected bliss of the
Anandamaya-kosa, though as a mattér of fact there exists
such attainment,

Lt
-



CHAPTERXII.
THE UNCONDITIONED BRAHMAN.

Brahman i3 beyond speech and thought.
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16. On that, too, there is this verse,

Here is a verse which also teaches that on realising—
by knowledge, in the manner described above—
that One, the Unconditioned Self, one is not afraid of
any thing whatever, 4. ¢, attains a fearless permanent
stay. This verse serves also as a brief summary of the
whole teaching of the present section, the Ananda-Vallii,

. ‘This verse is quoted for the purpose of explaining the view
that Brahman is beyond the scope of speech and thought,
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{Anuvaka IX)

1. He who knows the bliss of Brahman,
whence (all) words recede, as well as mind,
without reaching, he is not afraid of any one
whatsoever. ‘
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From the Unconditioned Non-dual Bliss-Self defined
above, all words-~ail - designations which can denote
only conditioned things such as substances (dravya),
but which are employed by anthors to denote the Un.
conditioned Non-dual Brahman alike, because of the
fact that He is also an existent thing—recede without
reaching Him ; i. ¢., failing to denote Brahman, they
show themselves powerless Mind {manas) means
thought, cognition. And whatever thing speech is
employed to denote,—and it is employed to denote’
even the supersensuous,—thought also proceeds to
comprehend that thing. And wherever cognition acts,
there speech also acts. Thus everywhere speech and
thought, word and cognition, act together.

* Be it known that Brahman lies beyond the reach
of speech. Because of the absence in the Paramatman of
the features—such as relation with another thing, attri-
butes, action, genus, popular usage, etc.,,—which may
cccasien the application of words, the sruti studiedly asserts,
in the words ‘“without reaching,” that Brahman cannot be
denoted by words. We have therefore said before (Vide
P. 237 ¢ seg.) that the words ¢ Real, " etc., merely define
the nature of Brahman by denying the applicability to Him
of substantives and attributives which are applicable only
to the five sheaths. We hold that the Self is Brahman
devoid of the ideas of *1, Ego’ and ‘mine." Therefore, words
which are applicable to substantives &c. recede from

* The somments ronning from this paragraph onwards ap to

where Sankarichirya's Commentary is resumed are taken from
Suresvarbchirya’s * Virtika and Anandajnéna's gloss theres

on.—(Tr}.
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Brahman bacause of the shsence of the necessary features
mentioned above, As well as mind : All cogoitions which
are transformations of mind (buddhi) are incapable of reach-
ing Him who is the Witness of the mind and its functions.
Therefore, as cognitions fail to reach Him, words which
generate cognitions ‘recede, as well as mind,’ {. ¢., as well
as the cognitions produced by the words.

{Questien) :—Then how is it that Brahman is said to be
known through the sdstras or scriptures ?

{Answer):—All the words which are used to impart a true
knowledge of Brahman only give us to understand Him in-
directly, by implication ; they fail to denote Him directly.

The mental cognition which is generated by a word has
aform, and so fails to reach the self-conscious Brahman ;
thus cognitions recede from Him along with the words,

The Word removes our ignorance of Brahman without
denoting Him.

(Question);— 1f Brahman be beyond speech, and beyond the
thought generated by speech, how can speech (Revelation)
remove the ignorance conrerning Him ?

(Answer) :—Speech, such as “That, Thou art,” has that
peculiar power in it in virtue of which it removes the ignor-
ance concerning Atman without directly designating Him,
justas, in the case of a man who is asleep, his sleep is
removed by such words as “ O Devadatta, arise ™ which
are used to awake him, but which do not designate him
who awakes, - And ignorance disappears because it has a
weak basis as compared with knowledge. Knowledge is
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hé very essential form of the Self, and thetefore ignorance
can hardly exist in the Seif. Morsover, spesch has an jo-
conceivabls power, as seen in the caseof spell-chants used
for curing bites of poisonous animals ; and accordingly we
know Brahmaz through words, which, without directly
denoting Him, can produce a knowledge of Him and there-
by dispel our ignorance. When men whoare aslesp are
awakened by means of words, they give up slesp and
awake without having grasped the relation between the
words and what is denoted by them; for, in sleep ne
one grasps words as he grasps them in the waking
state. Thus in the case of a man who is asleep the
knowledgze caused by speech is effective though there is no
grasp of the relation between the words and their respective
meanings. So when ignorance is despslled by speech, there
can arise the knowledge ‘I am Brahman.' Though the
wotds ‘that’ and* thon’ in the sentence “That, Thou art,”
can in themselves denote only the conditioned consciousness,
the sentence as a whole generates by implication the idea
of the One Invisible Essence,—of Brahman as identical with
the Inner Self, though this last is not directly denoted by
the words ; and this knowledge of the oneness destroying
the ignorance ofit, we realise in experience our identity
with Brahman.

The two occurrences, namely, the rise of knowledge and
the disappearance of ignorance, are not identical and simul-
taneous ; they are related as cause and effect, the one
preceding the other. There is therefors no room for any
such question as “which of them precedes the other 1" The
word which dispels ignorance (avidy#) gives rise to the
knowledge ‘lam Brahman'; and this knowledge disappears
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along with ignorance after destroying it, just 4s the medi-
cinal drug itself disappears after removing the disease.
Then there remains that One who is sver self-conscious,
pure, and free. ' .

+
The doctrine of the injunction of Brahma-jnana
refuted.

Thus Brahman being eternal and ever free, no necessity
exists either for operation {bh&vand) of any kind or for
evidence (mana) of any other sort.

Brahman being Himself Consciousness, He is ahove the
ordinary run of knowable things ; and it is only in the case
of the knowable things of our ordinary experience which
are known through external means—that is to say, in the
case of things which are not self-known like Brahman—
that a necessity for external evidence exists. Unlike the
fact that *thersare fruits on the bank of the river” asssried
by a trustworthy person, the fact of Brahman’s non-duality
is not amenable to such evidence as ssnsucus perception
(pratyaksba) ; how, then, can one say that the sruti speak-
ing of Brahman's non-duality standsin need of further
evidence ? What evidence does one need to become con-
scious of That One, by whose presence alone one becomes
conscious of the knower, of the instrument of knowledge,
of the object known, and of the resulting knowledge.
Unlike the consciousness of a pot, which suffers interruption
for want of appropriate conditions—an appropriate time, an
sppropriate place, an appropriate state of mind,—the con-
sciousness of Brahman never suffers interruption in any
state whatever, in jAgrat or svapna or sushupti ; for, He
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is the witness of the presence or absence of the interruptiag
causes, The mind which apprehends ‘this should be done
thus,” and ‘this should not be done thus,’ does not exist
by itself ; it has its being in this One, the Self ; what oper-
ation or external evidence, therefore does His existence
pead } 'What svidence does the One Consciousness nsed,
that One who is wide awake even prior to the operation of
the agent, etc.,—that is to say, in sushupti, etc.,—unasso-
ciated with conditions (upadhis) and unconcerned with the
not-sgelf ?

Though commanded by a Vedic injunction, how can one
see that Thing which is not denoted by words and which
thought, too, canmot reach ? Being eternally existent,
Atman does not stand in need of human effort to bring Him
into being ; and being beyond the reach of speech and
thought, neither can the knowledge of Him form a subject
of injunction, 1f the statements of fact such as “That,
Thou art,” shoald be construed as subsidiary to the injun-
ction of knowledga, “the Atman should be seen,” then, the
identity of the Self and Brahman asserted in such subsidi-
ary propositions will have to be set aside, as lying outside
our ordinary experience; for nothing that is saidin
a subsidiary proposition can be accepted as meant
by the Veda to be true if it should run counter, to the evi-
dence furnished by sensuous perception and the like, Itis
troe that the Veda sometimes enjoins things which do not
exist as facts of our ordinary experience, as, for instance,
when it enjoins usto regard the heavens as ﬁre'; but it
does s0 only when the saveral things spoken of, .such as
‘the heavens and fire, are, when taken by themselves, facts of
‘onr experience. On the contrary, Brahman who is said to be
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efernally pure and free is nevera fact of our ordinary experi-
ence and cannot therefore form a subject of av injunction.
A Vedic commandment, though lying outside our ordinary
expariénce, can bs made out, as formed of a peculiar corre-
lation of several koown things brought together; but
Brahman is one and indivisible and is not a composite thing
which can be spoken of in a sentence as made up of
several detached parts correlated together : Brahman
cannot therefore form a subject of injunction.

It cannot be urged that such a thing as the Brahman
described above cannot possibly exist ; for, how can one
say that such a Brahman cannot possibly exist, sesing that
evidence as well as non-evidence, as also spurious evidence,
all do bear testimony to His existence—all of them existing
to us only as witnessed by Him who is the Eternal Consci-
ousness {

{Objection) :—I1f the Vedaata does not enjoin knowledge,
how can its teaching be authoritative ?

(A nswer):—Why should not the assertive ¥ sentences, such
as “That Thou art,” be regarded as authoritative ? They
do impart knowledge, which removes the ignorance of
the Immutable Consciousness as also the pain that results
from that ignorance. Even theinjunction (niyoga) of know-
ledge can have no meaning unless this knowledge of the
Immutable Consciousness be held as true ; and the injun-
ction itseif, which is insentient, cannot make itself known
in the absence of this Consciousness,

If the Veddnta enjoins the knowledge of Brahman, in the
words “ He shall see Atman,” we ask, whence is the: exist-
ence of the Unconditioned Brahman known ? Is it from the

. % ag opposed to sentences implying command or injunction,
83
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sentence of command or from any othersentencs? It
cannot be from the ssntence of command ; for the whole
meaning of the sentence consists in enjoining on man the
duty of acquiring knowledge of Brahman. A sentence of
command enjoins a duty on man without referencé to the
reality or unreality of the things referred to in it, and can-
not therefore be an authority as to the real nature of the
things it speaks of.’

In point of fact, knowledge cannot form a subject of in-
junction, inasmuch as it cannot be done or undone or other-
wise done by a person at will ; he cannot therefore under-
take the act though he may be enjoined by hundreds of
sentences. He can engage only in an act which it is
possible for him to do. It cannot be said that the nature of
Brahman can be known from such assertive sentences as
¢ That Thou att; " for, these sentences being held as sub-
s diary to the sentence of command, cannot describe
Brahman unconditioned by the subject-matter of the main
proposition ; and therefore Brahman described in such
subsidiary assertive sentences must be one who is concern-
ed with acdion, Those who are given never to transgress
Vedic commands may even eat their own flesh and give up
their dear lives, these acts being in their power to do. But
ane does not undertake the boiling of gold pieces though
enjoined. He who, believing that he is enjoined by sruti
to know Brahman, blindly undertakes the act without any
regard to its possibility, would fail to achieve his purpose
and so put himself to unnecessary pain, like the thief among
boiler-makers, *

* A thief, with a view to prevent the discovery of his theft,
took shelter in the house of « Loiler-maker close by, Tho maester
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Neither can it be said that contemplation (updsand) of
the Conditioned Brahman, which can form the subject of an
Injunction, gives rise to the Brabma-jfidne or knowledge of
the Unconditioned ; for, it is & principle laid down in- the
sruti and the smyiti that the result of contemplation is the
attainment of the Conditioned Brahman in accordance with
the contemplation, but not of the knowledge of the
Unconditioned,

7
If the contempiation enjoined does not comprehend the

real nature of Brahman, then such a contemplation cannot
give rise to Brahma-jfidna ; the idea of silver, repeated ever
so often, cannot give rise to the idea of the mother-of-pearl
mistaken for silver,

If the Atman could be known, then injunction of the
knowledge (jiidna) or contemplation (upbsand) of the Atman
would be passible, As the sruti saysthat the Atman can-
not be kmown, there can be no injunction of the knowledge
or contemplation of Atman who is beyond the reach of
knowledge.

The Niyoga-vidins hold that the Upanishads give us to
know the Reality only in connection with an injunction, -
believing that a mere assertive sentence of the Veda uncon-
nected with an injunction has no value as evidence of

sf the houws ordered him to meke a boiler. He could ngt help
wmdertaking it : but, not haviug beer trained to it, he was doing
Jhe task very awkwardly. Meanwhile, the city police, who were
‘n search of the thief, soon appeared there, and, seeing how
wkwardly he waa doing the work, they thonght he was the
Jhief and arrested him. '
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truth. This cannot be ; for, it is works that are enjoined
in the Vadic injunctions, and a person may be directed by
these injunetions to do acts, which he can accomplish with
effort. How can he ever be made to undertake what hag
not to be sccomplished by effort and action, namely, the
real naturs of the Self ?

Neither is it tha knowledge of the Self that is enjoined
here in the Upanishad by the sentences of command ; for
such an injunction is included in the general injunction
“ Every one shall study his own section of the scriptures.”
Just as the kmowledge of the injunction of a sacrificial act
does not itself require an injunction other than this general
injunction, so also the knowledge of Atman does not require
a- separate injunction.

Suppose the Niyoga.vidin says as follows:—It may be
so, if, even in the absence of an injunction, we find people
regarding Self-knowledge as a means to the end of man.
On the contrary, we do not find that such is the case. It
being only from a Vedic injunction of Self-knowledge that
we come to know that Self-knowledge leads to the good of
man, neither mere assertive statements nor other sources of
Imowledge can impart the knowledge of that fact,

(We Answer) :—1t is not so ; for we cannot conceive of
any result of knowledge other than a comprehension of the
object to be known. Since the knowledge of the Self can
arise even in the absence of an injunction other than the
general one “ Every one shall study bis own section of the
scriptures,” what purpose is there to be served by anin-
junction of Self-knowledge ? .
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Suppose the Niyoge-vidin rejoins thus :—It is not the
shbda-jlidna, or such knowledge of the Self as can be im-
parted by the words of the sruti, thatis enjoined.iu the
Upenishad, On the other hand, the Upanishad enjoins
quite a different knowledge of the Self. It enjoins the
achievement of that transcendental intuitive knowledge of
the Supreme Self through the cultivation of perfect self-
control, perfect tranquillity, perfect endurance, petfect
balance of mind. Indeed it is not possible to comprehend
Brabman, like a jar, by such knowledge as can be impatted
by words, inasmuch as Brahman is not a thing which can
be denoted by a sentence. The import of a sentencs, as
held by experts in the subject, consists in the correlation of
things denoted by the several words in the sentence. We do
hold that Vikya or speach is the right source of knowledge
regarding Brahman ; but, as lying beyond the ecope of
speech, Brahman's real nature cannot form the importofa *
sentence ; 50 that we are forced to admit that Brabman has
to be comprehended by some other kind of knowledge than
that produced by words.

Against this it may be urged as follows :—If you do not
grant that Brahman can be comprehended by such know-
ledge as can be imparted by a sentence, then Brahman
cannot be taught by the Vedas.

The Niyoga-vAdin answers :~~You cannot say so; for,
Brahman does form the subject of Vedic teaching, inas-
much as He is comprehended by that intuitive knowledge
(sakshdtkdra) which is achieved by a constaut con-
templation of such knowledge of Brahman as is pro.
duced by the Vedic texts, We cannot admit, on the
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wmare authority of your dictum, that Brahman coustitutes
the subject of Vedic teaching, and forms the import ofa
seatence ; for, then, knowledge of Brahman would not
depen;l on the effort of man. Unlike Dharma, the Atman's
nature cannot form the import of a sentence, as He cannot
be comnoted by any word. Even supposing that Heis
connoted by a word, He cannot form the import of a sent-
ence ; for, single detached words can only connote
universals (séméinya) or generic attributes, whereas a sent-
ence as & whole points to a particular object. Though
Brahman may be conceived asa universal (siménya), He
canhot be regarded as a particular. In point of fact, how-
gver, the Vedantin holds that Brahman does not admit of
such distinctions as a universal and a particular ; so, how
can He be comprehended by speech? Being not denoted
by a word, Brahman cannot form the import of a sent-
«ncd ; so that no knowledge of Brahman can be imparted
by speech. Therefore the intuitive knowledge that ¢ I am
Brahman” is beyond the reach of a sentence ; and as this
intuitive knowledge is generated by a constant contempla-
tion of that knowledge of Brahman which can be imparted
by the Vedas, Brahman may be regarded as forming, in a
way, the subject of the Vedic teaching.

The One Self is self-luminous, unconditioned,
immutable, non=-dual.

(Siddhants) :—A refutation of the theory that the nature
of Brahman is taught in the Upanishads in association with
an injunction is contained in the verse quoted by the Upa-
nishad here and explained by us, ‘This js the object
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known,’ ¢ this is knowledge,’ ‘I am the knower,'—being’
thus always clearly perceived as distinguished from one as-
other, it is not these three categories of things, of which the
Atman is ignorant. Neither can the Atman, who is the Wit
ness of all cognitions, be of a nature other than that of pure
consciousness ; that is to say, the Pratyagitman, being the
basis of all illusory manifestations, cannot himself be an
illusory manifestation. Though of the nature of pure con.
sciousness, the Atman is not perceived as such owing to
ajndsa, illusion, ignorance. He has nothing in Him to cast
off and has nothing to acquire. Being the Witness of all
that is cast away, and of all that is acquired, He must
in Himself be immutable, subject to no change ; and
He becomes the Witness of the perceiver, etc., only in
virtue of His association with ajfidpa which is the
cause of the perceiver, ete. It is the ego—the buddhi,
the understanding—that takes these forms, ¢ I know,”
I do not know; '’ and this ego is only an aspect or function
of the mind (antak-karawa-vritti) and is the seat of pratya-
bhijiis, the faculty of the cognition of identity, 4. ¢., the
faculty which holds together in association the different
cognitions in their sequence. It is the perceiver—i, e., the
mind, the antak-karasa with asemblance of consciousness
—that lacks or comes by knowledge. Asthe Atman beyond
all the sheaths is indivisible, He cannot put on the different
forms referred to, as the mind can. It is the knower—i. e.,
the ego, the agent, who puts on different forms, and who
has a semblance-consciousness,—who is said to recognise,
in the form ¢ this is the thing I saw” or *I am the same
person that was”: 7. ¢., at the present moment, when the
mind is impressed with an object presented to the senses,
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e recalis his former experience as the perceiver of an ebject,
having ali along carried with himself the impression of the
object caused by the experience thereof in a former state
of mind. Like this recognition of identity, even ignorance
(ajidna), etc., pertain only to the mind, not to the Immu-
table Consciousness ; and it is by illusion that one thinks
that ignorancs, etc., pertain to the Self., This is a fauit of
the mind (buddhi) ; it is buddhi, the ego, the mind with re-
flected consciousness, that puts on the forms of external
objects, the form of the self or knower, and the appearance
of consciousness. Such variety and change of forms can-
not pertain to the Self who is Immutable.

Knowledge of the one Self imparted by Revelation.

By the process of manana, i.¢., by following what is called
the method of ‘conjoint presence and absence’ (anvaya-
vyatireka) as indicated by the sruti, the aspirant of moksha
sets aside as foreign to the True Self, all that is the not-
self,—which is perceived by the mind, and whose form is
reproduced in the mind at the time of perception,—seeing
that the not-self is not always present in the jigrat, svapna,
and sushupti states ; and, seeing that pure consciousness is
always present in all states, he holds on in the mind to that
pure Consciousness, the Self, the *‘Thou’, themind being
then thrown into the form of the pure consciousness, which
is not a thing that can be described in a sentence; that is to
say, which does not admit of that correlation of things
which is necessarily comprehended in the import of a sen-
tence. Then the sentence '“That, Thou art” or the like,
shewing the uoreality of what is inconstant produces the
knowiedge ““I am Brahman,” a state of the mind {buddhi-
writti) which, at the very next moment after its rise, burns
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away the ignorance of the Self and all its éffecta and givesthe
student to know that the Self is Brahman and that Brahman
is the Self,—to know the Unconditioned One. Just as in
virtue of the agreement in case (séménidhikaranya) of the
two terms in the sentence “The dkésa in the jar is the mighty
expanse of dkisa,” we set aside the limitations of the two
dkdsas ms incompatible with their unity and comprehend
the one dkéss underlying the two limited ones spoken of as
identical, so also, in virtue of the agreement in case of the
two words ‘That’ and ‘Thou' in *That, Thou art,” which
shows the things directly denoted by the two words are re-
lated as substantive and attributive, we set aside all the
limitations depoted by the two words as incompatible
with the unity here implied and intuitively comprehend the
Qne, not forming the direct import of the sentence ; and
inasmuch as the wordseof the sentence have thus served to
indicate the One Reality, the knowledge of the One may be
considered to have been directly imparted by the sentence,—
the sentence being by itself capable of imparting the know-
ledge of the One who does not form the import of a sentence.

No external evidence is necessary to prove the Self.

The assertion that another kind of knowledge has yet to
be achieved is like threshing the husk of the grain, Non-
conception, misconception and doubt are found to arise
only with reference to a jar and the like, but not with refer-
ence to the cogniser’s cognition and the Witness-conscious-
ness. As to cogoition thers can be no non-cognition,
misconception or doubt ; for, being immediately present
before consciousness it does not need an external evidence,
(To explain) :—A cognition, whether itis in the form of
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eertainty or of doubt, presents itself 1o the cogoiser without
any médium ; wherefore it does not need an external proof.
Nor does even the cogniser admit of non-cognition, this-
‘conception or doubt, ‘inasmuch as he is immediatly present
befors the Witness-consciousness. Such being the case, it
noeds -no eaying that the Unconditioned Self whose
never-failing consciousness bears a constant testimony to the
existence of the cogniser, cognition, etc., require no external
evidentes at all,

Therefors no knowledge other than that imparted by the
words of the Upanishad has to be achieved for further
enlightenment. Moreover, this Unconditioned non-dual Self,
'admitti_ng of no such relations as are implied in the direct
import of any sentence, is experienced in sushupti ; and
this experience cannot be an illusion, as it is supported by
the authority of the sruti which says “As to the view that
there (in the sushupti) he does rot see, {we say), though
seeing, he does not see.” * The very inherent comscious-
ness of the Brahman-Self manifesting itself in that state of
'mind which results from a proper understanding of the
ﬁnal teaching of the Upanishads, constitutes the knowledge
which can remove the nescience, that knowledge being as
constant as the Self whereas the not-self is but a temporary
manifestation. ‘This Self cannot be regarded as the known
or the unknown, as knowledge or ignorance, as one who
knows or one who knows not ; for such Lhings exist to us as
witnessed by the Self ; and even His witnessship is not
absolutely real. Wherefore no further knowledge is
called for with a view to an elimination of these elements
from the Seif.

Bri. Up. 4323,
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Knowledge of Brahman cannot be enjoined.

- An injunction (niyoga), moreover, can command a person’
0 do what lies in his power ; but knowledge of thinga as they
are, depends, not on the will of a person, but upon things
‘hemselves. If the knowledge ! it is to be done thus ' and
it is to ba done not thus' can be derived from the ritualistic
section of the Veda, without that knowledge being separa-
ely enjoined, why can a person not derive a knowledge of
:ruth from an assertive sentence such as *“That, Thou art™
mithout a separate injunction. An injuaction can command
an action to be done ; the agent, &c., do not form the
subject of an injunction, because they already exist ; and
t is further held that an identical sentence cannot point to
‘wo things, . ¢, (in the present instance) cannot hoth
-ommand an act and impart a knowledge of the true nature
of things referred to in the sentence.

It cannot be maintained that all speech implies injunction;
‘or, there is a diflerence perceived by the ear in the very
wording of the two kinds of sentences, those which express
an injunction and those which assert. Ifit be held that
sensuous perception cannot always be relied upon, then the
Jefinition of sensuous perception—that it is the knowledge
arising in the ego from contact of the senses with what then
oxists—as given by the omniscient sage, Jaimini, would
goin vain.

An agent can exercise his independent will with regard to
an act. His will has no sway over the nature of things as
they are. Mukti, in our view, is the state of Atman as He
is; if it could be secured by action, then it -would be
impermanent,



668 BRANMA-VIDVA EXPLAINED, .[_.inandai Valls.

Woe hold that lmowledge alone astrue which comprehends
a thipg as it is. The knowledge which has its origin
solely in man’s effort can be no true knowledge any more
than that of silver (arising when the motber-of-pearl is
m:staken for silver), As right knowledge comprebends
things as they are, it is impossible for the Vedaata to
teach the real mature of the Thing as it is in' connection
with an injunction.

What is the reason for saying that the Upanishad teaches
Brabmaen as related to an injunction ? Does every sentence
or every pramiwa {source of knowledge) convey knowledge
of thiogs as subsidiary to an injunction ? Unless some such
invariable agsociation is adduced as a reason, we cannot ad-
mit that the Vedaatic texts impart knowledge of Brahman
only as related to an injunction. We hold quite a differ-
ent view : we hold that the texts of the Upanishad which
are not connected with any injunction constitute the autho-
fity as to the true nature of the Inner Self as He is, though
we admit that such texts of the Upanishad as are connected
with injunctions emjoin acts such as sravasa, the study of
the scriptures, and so on. Moreover, all effort on the patt of
man enjoined by the srutiin connection with the knowledge
of Brahman, be it the knowledge imparted hy the very texts
ot the knowledge which is alleged to result from a repeat-
ed practice thereof, presupposes that Brahman forms the
subject of treatment in the Upanishads. If this be not ad-
mitted, then the injunction of the knowledge of Brahman
woald be impossible. The theory that the Reality is taught
only as associated with an injunction runscounter to the
fact that such passages as “ Brahman is not gross,” *

* Bri. Up, 3.88.
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“Brahman is beyond words"*, &c., treat of Brahman as He
is. < These passages should not be rendered unauthoritative
concerning the nature of Brahman by being made subsidi-
ary toan injunction, It cannot be urged that, if nnassociated-
with &0 injunction, thess passages, like the speech of an
untrustworthy person, would have no authority. For, if
such passages be not authoritative as treating of Brahman,
then the injunction would have no scope at all, - Even.
though enjoined to know Brahman, who is in fact unknow-
able, one capnot do it ; none has power to make a.thing
what itisoot, If it be said that the Vedic injunction-
would impel him to the act, then he would do it like the
thief among the boiler-makers.

Moreover, the injunction of knowledge runs counter to
the texts which, in 8 commanding tone, assert that Brah-
man is other than what is known and other than what is
unkaown, The sruti denies Brahmano's koowability, in
sentences of command such as “whereby shall one know the
knower? " | ¢“Thou shalt not see the seer of sight.” § Brah-
man being the Eternal self-luminous Consciousoess illumin-
ing all luminaries, to know Him is impossible.

(Objection) 11t is Atman that sees the visible universe,
So, how can it be said that Atman is not the object directly
perceived ?

(Answer) :—If so, in the act of knowing the Atman, the
agent and the object of the action would be identical,
namely, the Atman. In fact, being unseen, He can-

* Katha-Up. 3-15. } Vide note on p. 856,
3 Bri. 2414, § Tbid. 8:4.2.
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not be the 'object ; and being immutable (kisastha) he

cannot be the agent in the act of seeing. Thus alone, afa

we explrin the denial —with reference to Atman—of the six.
changes of state such as birth. It is such distinguishable:
forms as the cogniser, cognition and the cognised, that are

said to be the objects of perception, being themselves not

luminous. If, as the Witness-Consciousness, the cogniser

be also the object cognised, then the cognition and the

instrument of ocognition would also be nothing more than,
the Witness-Consciousness, and the terms ‘the cogniser,”.
‘the cognised’ &c., would not desote what are ordinarily

meant by such terms. So the Witness-Consciousness

cannot be the object of cognition,

The authority of the ‘anuvadas.’

If the anuvada—repetition of a single notion or of a pro-
[ osition, in a word or a sentence, inconnection with an in-
junction-—convey no evidence asto what it signifies in
itself, it would not be possible to connect the substance of
milk with the act of offering. * It is no reply to say that
milk may be connected with svarga ; for the substance of
mitk by itself cannot be conmected with svarga except
through an act. Moreover, when the sruti enjoins (in con-
nection with Darsa and Pirramasa} ¢ He shall obtain cattle
by milk-pail” t instead of bya pan (chamasa), itis held

# The reference here iz tothe injunction *He shall offer
milk,” where the act denoted by the word “offer” ix o repetition
of what was already enjoined in a separate sentence.

+ Iu this injunction the srnti seems at fivst sight o connect
the substancs of the milk-pail with the result directly, without
the intervention of an act. _
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that partly the sruti intends a repetition of what is already
tafight,—namely that water should be poursd into a vessel,
and that the pouring of water into a vessel is a means to the
svarga—and that it teaches a new truth in so far as it enjoins
that instead of & pan (chamasa) a milk-pail should be used
by him who sesks to securs cattle, Thus even hers it is
through its relation with the pouring of water—during the
performance of the sacrificial rites of Darsa and Pirsamésa,
which are said to be the means to svarga—that the sub-
stance of the milk-pail can bring about the intended fruit,
namely, cattle. This would be impossible if the repetitions
{anuvadas) should convey no authority as to what they
signify. Perhaps it may be urged that, on account of the
use of the milk-pail, which is different from pan (chamasa),
the two acts of pouring are altogether different and that
therefors there is no repetition of what is already taught.
if this be true, then, it would also follow that the two acts
are different as being enjoined in connection with different
fruits, namely, svarga and cattle respectively; in which case
all injunctions prescribing the use of particular substances
for particular fruits in connection with acts already
prescribed would have no scope at all.

The authority of assertive sentences.

(Objection) :—The assertive sentences which do not teach
either that something should be given up or that something
should be acquired can convey no authority as to what they
signify ; so that, the sentence imparting the knowledge
“] am Brahman” conveys no authority with it.

(Auswwer) :—As Brahman is our very Self, we need not
put forth a fresh effort to secure Brabman. Being nome
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other than ome's Self, Brahman capnot be given up either.
Since the assertive passage such as “That, Thou art” jge-
parts the knowledge of Brahiman which leads to the highest
bliss, what more is left here for an injunction to do? Without
an injunction, the passage is a self-sufficient authority.
Similarly, it cannot but be admitted by the crows ( of
mimamsakas) that anuvidas are authorities as regards
what they signify. It is when we seek to know the guspose
of anuvidas that we have to connect them with an injunc-
tion. Thus in no case can it be shewn that a sentence can
convey authority asto what it signifies only when viewed
in relation to an injunction. Whence then the necessity
that from an injunction alone is authoritative knowledge
derived ?

If the original teaching and its repetition {vida and
anuvida) convey different meanings, then the repetition
should convey authority with it, as imparting the knowledge
uf what has been not known. Andit isa fact of our ex-
perience that the two do convey two different meanings ;
the former is looked upon as teaching what is not already
konown and the latter as repeating what is already known,

If it be held that the repetitions convey ideas of
things which are as illusory as the mirage-water, then in-
junction can have no scope anywhere. Every single term
in a sentence {which is of the nature of an anuvida} can
give us to know what it designates, without presupposing
anything else : If it should lack power to give us to know
even that much independently, then its utterance would be
altogether futile,

We ask, whence have you come toknow that a term is
an sws#vids of repeats what has been otherwise known,
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and that it is sdk#nksha or presupposes its connection with
somsthing else ? It cannot be from the term itself having
those attributes ; for, terms are looked upon as conveying
no authority with them. And as to the injunction itself,
its signification has been exhausted by giving us to knqw
the thing enjoined. When a term presupposes anything,
what is presupposed must be something else which is not
designated by the term itself; if it should convey no au-
thority with it as to what it signifies, how can the meaning
of a sentence be construed ?

We may further ask, whence do you know that a term
has fio authority ? Certainly pratyaksha (immediate per-
ception} and other pramisas (instrumentsof knowledge)
give us to know what exists, but not what does not exist,
a mere abhiva or non-existence.

And the sruti will, in the sequel (Bbrigu-Valll), give us
to know the real nature of the Self by shewing that the
Selfis not of the nature of the physical body, or of the
vital air, or of the mind ; and itis therefore hard to shew
that an injunction teaches it. The sruti does not teach
that the Self is distinct (dkinna) from the physical body,
etc., as though these latter really exist. Such a thing as
distinction cannot be apprehended by any of the praménas;
for, distinction between one thing and another should mean
absence {(abhdva) of the one in the other, and this absence
being a mere negation cannot come in contact with the
senses, As other pramasas are based upon sensuous
perception (pratyaksha), they, too, cannot apprehend dis-
tinction. The opponents may urge that distinction is an
abhédva and can be apprehended through the abseuce of the

85
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other parmisas, which is also an abhdva. Then, an
abhiva of praméwa is considered to be a praméwa, which is
absurd. In the absence of comsciousness manifested in
the mind as the result of the-operation of a pramaxa, nothing
can manifest itself to us. Even the opponents, however, hold
that the absence of praméinas isnot altogether an abhdva ;
which is quite inconsistent with the contention that an
abhiva of pramavuas gives us to know distinction which is an
abhiva, Wherefore thesruti does mot teach that the Self
is distinct from the physical body, etc., The assertive sen-
tences in the sruti give us to know the nature of the Self as
He is, by denying the nature of the physical body, etc.,,
falzely ascribed to Him.

It cannot be urged that the knowledge generated by an
_assertive sentence derives its authority from an injunction.
How can a knowledge which has no authority in itself
derive authority from an injunction ? Akisa, for instance,
cannot be converted into trays, however skilfully a potter
may operate upon it.

If knowledge of the Atman be already made out, why
should it peed an injunction, any more than one injunction
needs another injunction? If it be not already made out,
bow can it be enjoined ?

If it be urged that from an injunction alone can one learn
that knowledge leads to liberation, then one would have to
look out for another injunction teaching that a Vedic injunc-
tion subserves human good ; so that we understand that the
knowledge imparted by the texts such as #That, Thou art”
yields its fruit by itself, just as eating produces satisfaction
by itself. '
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- Justas we understand the meaning of the injunction,
“Every one shall study his own portion of the scriptires”
without apother injunction, so also we umderstand the
meaning of the assertive sentence withont any injunction. .
If, in the absence of an injunction, the knowledge imparted
by the assertive sentence-is false, then the meaning of the
injunction “Every one shall study his own portion of the
scriptures” must also be false,

Either the injunction should be held subservient tothe
assertion, or the assertion should be held subservient to the
injunction. The resuit would be this :—If the assertion be
subservient to the injunction, then, the knowledge imparted-
would be like the knowledge tbat ‘the heavens is fire,”
calculated to produce some invisiblz results in future ; it
would not impart right knowledge, knowledge of the Thing
asit is, If, on the other hand, the injunction be held
subservient to the assertion, then, no injunction of
knowledge can he made out.

The scope of injuncticn in the Vedanta.

_Prior, however, to the attainment of the knowledge of
the truth as a whole, taught in the assertive sentences such
as “That, Thou art,” injunction is possible, enjoining that
it is incumbent on a student to discriminate the nature of
the things spoken of in the main assertive texts, by the
application of the method of anvaya-vyatireka, of “conjoint
presence and absence.”” This investigation is necessary,
because ignorance of the true vature of the things spoken
of in the passages referred tois an obstacle in the way of the
upderstanding of the truth ag a whole ta.ught in those pro-
positions,
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. If what is taught by a Vedic text is a thing which has yet
to'ba done and stands in need of operative factors, that, then,
ia a thing which can be enjoined. When ome of quite &
different nature, the Eternal One who is not concerned
with action, is known from a Vedie text, He cannot be
made the subject of an injunction. Since the knowledge
“That, Thou art,” on its very rise can bring about the
removal of ignorance without any extranecus aid, the
knowledge is not meant for nididhkydsana or deep contem-
plation. If the knowledge that has been attained cannot
bring about its own result, namely, the removal of iguorance,
it cannot do so when it is made subservient to the
injunction of nididhkydisana.

Wisdom eradicates fear.

* He who knows the inherent, eternal, partless,
supreme Bliss of Brahman,—that incomprehensible,
unutterable, invisible Bliss of Brahman, which words,
employed to denote Brahman by authors in ever so
many ways, as well as the understanding that is cap-
able of comprehending all, fail to reveal; which is very
Self of the man of spiritual enlightenment who is free
from sin and unassailed by desires of all kinds ; which
is above all contact of the subject and the object ;—he
who bas realised the Brahman-Bliss as described
above, has no fear from any quarter, as there is no
cause of fear. Certainly, there exists nothing apart

"8 Here we resnme Sankarichérya’s Comment once more.
(Vidy anie p, 652, note.).
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from the wise one, nothing distinet from him, of which
he has to fear. . For, it has been said that, when one
makes even the smallest difference, there is fear.for
him. And since, in the case of the wise man, all cause
of fear which is the crcature of avidya has disappeared
like the second moon seen by the fHmira-discased eye,
it is but proper to say he has no fear from any quarter.

He who knows Brahman's Bliss—the Immutable Con-
sciousness, wherein there is no duality of any kind,—bas
no fear from anything whatsoever.—(S),

The duality signified by the expression “Brahman's
Bliss,” as also by the expression “the bliss of the brihmana
(srotriya)”—of him who has known Brabman and thereby
become Brahman,—is figurative, like “‘the duality signified
by “Rahu’s head"” ; there being actually no such duality, in-
asmuch as Brabman is unconditioned (pirgusa), This
grandeur of the brahmana, of him who has known Brahman,
admits of no increase or decrease, asit is his inherent
nature. On knowing this, he has no fear from any
quarter. In the words “He who knows Brahman-Bliss is
not afraid of any one whatsoever," the sruti teaches that
the fruit of the knowledge is coeval with the knowledge, as
the satisfaction resulting from eating food is coeval with the
eating : itis unlike svarga, which has to be attained at
some future time. Since there is no other obstacle in the
way of mokeha except avidyd, the sruti says that moksha
is coeval with koowledge. It is duality which is the
source of fear ; and duality has its origin in avidyd ; so that
when avidy4 has been consumed by the fire of vidya, fear
can arise from no quarter whatsoever. That is to say,
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when avidys has been removed by the knowledge that our
pure Inoer Self is the very Paramétman, the Supreme.-
Self, there is no fear from anything whatsoever,—(S).

In the words “Whence all words recede,” the sruti gives.
us to understand that Brahman cannot be signified by &
word or a sentence ; and the srati which ‘teaches absolute
truth uses the words “as well.as manas” with a view to
deny in the Supreme Atman all the differentiations that
can be imagined by mind. Accordingly the sruti denies all
extraneons knowledge of the Self and speaks of Brahman
as unconscicus of anything other than Himself :

#This Self is not obtainable by explanation,
nor yet by mental grasp, nor hearing many
times ; by him whomso He chooses, by him
is He obtained. For him the Self His proper
form reveals,” * —(5).

This verse {mantra} was quoted in the section treat-
ing of the Manomaya-kosa, inasmuch as manas is the
organ of Brahma-jfitna. There the Manomaya is by
courtesy regarded as Brahman ; and with a view to
extol it, mere fear was denied in the words “fears
not at any time.” But here, in the verse treating of
the non-dual Brahman, the very cause of fear is denied
in the words *is not afraid of any one whatsoever.”

Because all duality terminates in Brahman, the Inper
Self,—i. ¢., because the five sheaths do not exist apart

# Eatha. Up. 2-23,
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from the Self—as the serpent terminates finally in the rope,
this verse was quoted by the sruti in the section treating of
the Manomaya-kosa.

The wise man is himself the Supreme Brabman. Ha
" seesin Himself the non.dual Self. One alone, without a
second, he has no fear, as there exists no cause of fear.

Sayana’s explanation of the verse.

The explanation of this verse in the chapter on the
Manomaya kosa should be bere referred to. We explain
the verse further as follows :—Words can denote only con-
ditioned things ; they are nevertheless used by authors to
denote even the Unconditioned Brahman simply becanse
He is an existent being ; but then they recede without
denoting Him : their power of denoting fails altogether.
And the mind grasps all supersensuous truths only in the
wake of the words, but not indepeodently by themselves ;
so that when words recede, the mind also recedes along
with words. Accordingly, Brahman’s Bliss being superior
to that of the Hiranyagarbha, it is impossible to speak
or think of its extent. Whoever understands the Bliss
which constitutes the very inherent mature of Brahman,
which the words can merely hint at by suggestion (lakshang-
vritti}, and which the mind can grasp at in the same
way, that person is not afraid of anything whatsoever,

As quoted in the chapter on the Manomaya-kosa, the
verse reads * fears not af any fime.”" Considering the context
of the verse as quoted there, we explain it as follows: He
who contemplates Brahman as conditioned by the Mano-
maya is not afraid at any time either in this birth or ina
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future birth, since he can ward off any fear that may ever
arise, . But hare in the case of the one who knows, through
proper instruments of knowledge, the non.dual bliss of
Brahman, the very cause of fear does not exist : hence the
words ¢ is not afraid of any one whatsoever.” As the sruti
says “ from a second thing, verily, does fear arise,” * the
cause of fear is the thing which lies outside the Self ; and
such a thing has no place in the non-dual Brahman,

Positive and negative definitions of Brahman.

The author of the Vakyavritti has said, ¢ Having thus
determined the meaning of ¢Thou," the student should
refiect upon the meaning of ¢ That' as defined by the sruti
in both the negative and positive aspects.”” The sruti
has defined Brahman in His positive aspect as * Real,
Consciousness, Infipite is Brahman." 1t has been said
above { that, in thinking of this positive aspect of Brahman,
one should assemble in one array all such definitions as
¢ Brahman is Bliss,” ¢ Brabman is self-luminous,’ and so on.
In the words * whence all words recede,” Brahman is de-
fined in his negative aspect. In reflecting upon this aspect,
the student should bear in mind all such negative defini-
tions as *not gross, not small, not short,” as has been
determined in the Vedanta-sitras.

(Vedénta-sitras, IIL iii. 33).

(Question) :—In the GArgi-Brahmana, Brabman is defined
by certain negations such as “not gross, not small, not
short.” ; So also in the Katha-Upanishad : * without

% Bri, Up. 1442 t Vide amts pp. 271—273. 1 Bri. Up. 388,
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sound,without touch, without colour, without perishing."”*
Similar definitions are found in other Upanishads. The
question ig: Is it necessary or not that the student of one
Upanishad should note all negative definitions given in
other Upanishads ?

{Prima facic visw) :—It is not necessary : for, unlike the
attributes such as reality and bliss, these negations do not
constitute the inherent nature of Atman, and therefore no
purpose is served by noting all the negative definitions.

(Conclusion) :—As against the foregoing we hold as fol-
lows: Just as the negations contained in one Upanishad
serve to indicate the nature of Atman though they do not
constitute the very nature of Atman, so also, those nega-
tions collected from other Upanishads serve the same pur-
pose. It should not be urged that, since those negations
alone which are contained in one’s own Upanishad serve to
indicate the nature of Atman, it is useless to note the nega-
tions contained in other Upanishads ; for, these latter serve
to strengthen the knowledge. Otherwise, even in the case
of one's own Upanishad, it would be useless to note alf the
negations contained therain when two or three alone might
serve the purpose. Therefore all negations should be col-
lected together.

Brahman is not denied.

\Vedinta-sitras, 111, i, 22—30).

As regards the negations thus collected togetber, there
remains a particular point to be discussed,

® Op, cit. 8-15
86
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.(Quastion) :—In the section of the Brihadarasyaka.Upa-
nishad tieating of the two kinds of matter,—the matter
having form and the formless matter,—the sruti, after de-
scribing at great length the matter with form comprising
earth, water and fire, as well as the formless matter com-
prising air and ether, proceeds to describe Brahman in the
words ¢ Now then is the instruction *not thus, not thus.'
The question is, Does Brahman also come or not coms
within the sweep of this negation ?

{Prima facie view) :—After treating of the two kinds of
matter, which are manifestations of Brahman, it is neces-
sary to treat of Brahman who manifests Himself in those
forms ; and with this view the sruti says, *not thus, not
thus.’ The universe being denied by one of the two nega.
tions, the other would be meaningless if Brahman be not
denied Ly the second negation. So that, Brahman also
comes within the sweep of the negation,

‘(Conclusion) :—As against the foregoing we hold as fol-
lows: The second negation is not useless, since it serves
to strengthen the same jdea by repetition. By this repe-
tition, the sruti teaches that nothing which can be perceived,
i, ¢., nothing which can be indicated by the word ‘thus,’
can be Brabhman. Suppose we do not understand such a
repetition here ; then, since by ope negation alone are
denied the two kinds of matter—matter having form and
matter having no form—which are the subject of treat-
ment here and which can be indicated by ‘thus,’ we would
have to:egard as Brainman what remains undenied, namely,
the abhiva or absence of the two kinds of matter as well as
the primary avidy4.
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(Objection) :—Though we understand repetition bers, the
difficulty will still remain unexplained : for, repetition has
unrestricted scope and may include Brahmen within its
sweep,

(Asswer) :—No ; for, Brahman is not an object of per-
ception and cannot therefore be indicated by the word
‘thus, which represents the things to be denied. Moreover,
if the sruti which has proposed to teach Brahman with
much effort,in the words “Now then follows the instruction,”
were to deny the self-same Brahman, it would be a mere
self-contradiction. The sequel, too, goes against the denial
of Brabman, In the sequel the sruti speaks of Brahman as
“the Real of the real,"” meaning thereby that Brahman ig
pre-eminently and absolutely real as compared with what
are commonly regarded as real, namely, mountains, rivers,
uceans, etc. All this would go in vain if altis denjedincluding
DBrahman. Wherefore Brabman does not come within the
sweep of the negation.

ML



CHAPTERXIII.
BEYOND WORKS.

The enlightened one is not afflicted by anxiety about
good and evil.

{The opponent):—There do exist causes of fear, namely
omission of righteous acts, and commission of sinful

ones.

It is wrong to say that he who knows Brahman has no
fear from anything whatsoever ; for, there exists a cause of
fear in the form of anxiety relating to dharma and adharma,

{Answer) :—Not so.
" Why ?
The sruti says :—
@ € T 7 v | B ey e | R arw-
FERR RN
2. Him, verily, burns not the thought, “Why

have I not done the right ? Why have I
done sin ?” '
He who knows (Brahman) as described above does

not feel afflicted at heart.—Now, it may be asked, in
what way do the omission of righteousness and com.
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mission of sin not 'afflict him ?—We answer: At
approach of death a man feels an after-compunction at
heart, thinking ‘ why bave I not done the rightact ?’

- Similarly, he may feel afflicted, fearing that he may fail
into the hell and the like, and thinking ¢ Why have I
done the forbidden act?’ These two, the omission of the
right and the commission of sin, do not afftict bim
{who knows Brahman) as they afflict him who knows
not Brahman,

Him who knows the Self as the non.agent, omission of
tha right act and the commission of sin do not afflict, inas-
much as all fruit of action goes to the agent. “An ac-
cursed being I am who while alive have never done a good
act ; I have always done sin so that fear has overtaken
me " It is such thoughts as these that cause fear, at the
approach of death, in those whose mind is invested with
avidy4, when fatal hicconghs have overpowered them, It
is in the very nature of the fruit of an action that it
accrues to the doer of the act. Good and evil, which have
their origin in him who knows not, do not therefore afflict
him who knows bimself as the non-agent.—(S).

At the approach of death all sentient beings feel anxious
in mind on the rush of such reflections as the following:
Formerly in youth, when the bodyand the senses were
strong, when there was plenty of wealth and other resour-
ces, why did I not do sacrificial acts, acts of gift, and such
other meritorious acts which are the means of attaining
svarga and other regions of the kind; and why did I do acts of
sin, suchas the robbing of other men’s wealth, which will take
me to the hell ? Such thoughts, though causing apxiety to
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8l ofhers, do not assail that mam who has kmown
Brahman.
The enlightened one derives strength from -
good and evil.

(Question) :—For what reason do they not afflict the
wise man ? .

(Answer) :—Being one with the immutable and non-dual
Self, he consumes dharma and adharma, good and evil, as
well as avidys, by the fire of knowledge, and dwells in his
own Self.—(S).

The sruti says:

q @ R s g 1) R |

3. Whoso knows thus, these two as the Self
does he cherish.

Iie who knows Brahman as described above
cherishes these,—~good and evil,—as the Self; he regards
them both as the Supreme Self.

Good and evil exist and manifes¢ themselves to conscious-
ness. These two factors in their being, existence and
manifestation, are derived from the Self ; and whatever elsa
is associated with them as causes of good and evil,—their
spacific names and forms,—are not real, as they are dissociat-
od fram existance and manifestation. The Self was origin--
ally regardsd as virtueand sin owing to avidya ; but now,
ths wisa man thinks that the things which were regarded
as jources of gond and evil are identical with the Self,
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and by this knowledge ho cherishes the Self the more, and
rejoicas at the sight of what to the worldly people
appears as good and evil, without ever chenshmg the least -

fear.—(A).

He who koows Brahman .as his own Inner Self st once
burns away good and evil generated by avidy4 in the fire of
the knowledge that he is the non-agent. Having thus anni-
hilated good and evil without any remnant, he strengtbens
the Self the more. Though strong in Himself, the Atman
is weakened by the disease of avidyd. When the terrible
disease of avidy is reduced by Vidya, the latter is said to
make the Atman strong. When a man is wakened from
sleep, the objects seen in bis dream-parception are found to
bave no existence outside the wakened soul. So here good
and evil remain only as the One Self and no more.—(S).

The sruti gives the reason why the knower of Brabhman
feels no anxiety. The person who has learnt from the serip-
tures and reason that good and evil acts are the source of
anxiety cherishes the Self with a view to avoid the anxiety
caused by theacts. He feels bappy in the conviction that
this Self is merely the Witness, but not the doer of good
and evil acts. As the conviction that #1 am Brabman” has
altogether destroyed even the avidyd which is the cause of
the whole samsira comprising dharma and adbarma and
their fruits, he grows very strong ; that is to say, heis
never overtaken by dharma and adharma.

. (Objection) :—Though it has been known that the Self is
Brahman and non-agent, good and evil acts are necessarily
brought about by the activities of the sense.orgaus and the
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body which still continue to0 be active : and there remain
also some good and evil acts done in former births,

(Answsy) : —The sruti explains as follows :

TR W Q@ o IR R )

4. Both these, verily, as the Self does he
cherish who thus knows,

The wise man regards virtue and sin as identical
with the Self, divesting them of their specific forms,
and thus cherishes the Self.—Who is it that cherishes
the Self thus?—He who knows thus, 1. e, who konows
the non-dual Bliss-Brahman. Virtue and sin, looked
upon by him as the Self, become weak and harmless,
and do not lead him to any more births.

Becausge the wise man who has become the Real Invisible
Brahman makes out, by his right knowledge, that good and
evil are both one with Brahman, therefore he only cherishes
the Self the more through good and evil ; so that these can
no longer disturb his peace. Itisto the subtle body that
weakness pertains, and this is due to karma. Karma again
haa its origin in the agent, etc., and these are set up by the
ignorance of the Self. And when the ignorance which is the
canse of weakness is destroyed by the knowledge that “I,
the True Ianer Self, am Brahman,” he remains as one alone
and grows all the stronger. Such, it is said, is the fruit
accruing to him who knows bis own Inner Self as described
above,—as inherently wise, as inherently pure and inherently

free.—{S).
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He who has known that good and evil acts gpuse anxiety
and that knowledge of the Self removes the anxiety, looks
upon good and evil acts as the very Self, Thatis to say,
following the teaching of the scriptures, he tregards good
and evil acts in their aspects as the Supreme Self. He
never regards them in their aspects as good and evil which
are mere creatures of Miys. It is a fact known toall
sages who see the reality. To the knower of Brahman,
good and evil acts—whether it be those which were done in
the past births or those which are done in the present
birth—do not exist as such, asdistinct from his own Self..
When such is the case, it needs no saying that he suffers
no pain arising from anxiety about them,

Concluslon of the Anandavalli.

g I 4

5. Such is the Sacred Wisdom,

Thus has been revealed, in this valli, this Brahma-
vidys, this sacred wisdom, this supremely secret science
among all sciences, the science wherein lies imbedded
the HighestGood.

This valll is spoken of as the Upanishad because it direct-
1y leads to the knowledge of the non.dual Brahman. But
‘upanishad’ means wisdom itself ; and wisdom is so called
because it is by wisdom that & person approaches (spa4. efya)
the non-dual Brahman and attains (s sad) his fearless Self;
whereas this sacred Valll, as meant to impart that wisdom,
is called Upanishad, only for courtesy’s sake, by those who
know Brahman and have abandoned all desires.—(3).

87
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The énlightened one is above sin.
(Vedi.nta— tras IV. i. 13).

iQmﬁm) :—Isthe enlightened man affacted or not by
the taint of sin ?

(Prima facie view):—*No karma is exhausted even in
hundreds of crores of eons (kalpas) without its fruit being
reaped by the doer : " in these terms the scriptures declare
that no sin is exbausted without its fruit being reaped ; so
that even he who has acquired knowledge of Brahman is
affected by the taint of sin.

(Conclusion):—As against the foregoing we bold as follows:
In the case of him who has realised the Unconditioned
(nirguna) Brahman, one cannot so much as suspect that he
will be affected by sin ; for he is firmly convinced that he
is Brahman, the non-agent, in all thf,- three periods of time,
past, present and futurs ; be feels “I never acted, I do not
act, I shall never act.” Certainly, not even the dull-witted
would ever think that he who is not the doer of an act is
affected by the resulis of the act. Neither is the knower
of the Conditioned Brahman affected by sin, inasmuch
as the sruti teaches that be is not tainted by sins and that
all his sins perish. That heis not, after attaining an intuitive
realisation (sdkshdtkdra) of Brahman, affected by the
sins which may be supposed to atise from his continued ocut-
ward activities through the body and the senses, the sruti
teaches in the following words :

“And as water does not cling to a lotus leaf,
so no evil deed clings to one who knows it." *

¥ Chké. Up. 4143,
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And the sruti speaks also of the destruction of all the sins
which accumulated, prior to the realisation of (Condmoned)
Brahman, both here in this birth and in the past births :

“As the soft fibres of the ishiki reed, when
thrown into the fire, are burnt, thus all his
sins are burnt," #

As to the assertion that no karma perishes without yielding
its fruit, it applies only to those parsons who possess neither
the knowledge of the Unconditioned Brahman nor that of
the Conditioned Brahman, Wherefore we conclude that
he who possesses a knowledge of Brahman is untainted
by sin.

The enlightened one is above good deeds.
(Vedanta-sGtras, 1V. i. 14}

(Question) :—Is the enlightened one affected or not hy
good deeds {punya) ?

{Prima facic view) :—Though unaffected by sins, he may
be affected by good deeds. As the good deeds are enjoined
by the Vedas, they cannot be opposed to the Brahma-
jitdna which is derived from the same source,

(Conclusion) :—As against the foregoing we hold as follows:
The Self is not an agent, and, as such, He cannot be tainted
by good deeds any more than by evil deeds. As to him
who knows only the Conditioned Brahman, the sruti says in
the Dshara-Vidy& that ‘‘all sins recede from him.”

* Ihid, 5243, t Chha. UP' 8-4.1,
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The stati here regatds as sins all the.good deeds other than
the Contemplation of Brahman, inasmuch as the good
deeds belonging to the category of interested acts give rise,
like evil deeds, to inferior births and bodies ; and it teaches
that all good and evil deeds as well as their resuts
(referred to in the passage preceding the one here quoted)
are all evil and recede from the devotes of Brahman, “Both
these, verily, does he cross beyond” : * in thess words the
srutl declares that the enlightened ome crosses beyond
good and evil deeds alike. Wherefore, we conclude that he
is untainted by good deeds in the same way as he is
untainted by evil ones,
The indestructibility of the prarabdha-karma,

{Vediuta-sitras, IV, i, 15)

(Question) :—Of the acts done prior to enlightenment,

some have not begun to yield their fruits while others have
given rise to the present birth. The question is, Is “this
latter portion of the acts liable to destruction on the rise of
knowledge ?
- (Prima facie view) :—With reference to both the classes of
acts alike, the Self is not the agent, and therefore they prove
false, both alike. From this it would follow that, like the
good and evil acts which have not begun to yield their
fruits, those which have begun to yield their fruits are
liable to destruction on the very dawn of kngwledge.

(Conclusion):—The sruti, experience ( anubhava ), and
apalogy (yukti), all point to the indestructibility of the good
and evil acts which have already begun to yield their

* Bri. Up, 4422,
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fruits. The sruti says: * For him, there is only “defay s(’:
long as he is not delivered (from the body} ; then he will be
perfect,” * 'This passage may be explained as foflows:
The Liberation of him who has kuown the Real, though
delayed, is not delayed very long. It is delayed oly =0
long as the vitalities (présas} do not depart from the body ;
and this is because the span of life which has been fixed at
the time of impregnation {garbhédhina) cannot be shortens
ed. And when the body and the vitality part with each
other, then he becomes ope with Brahman.  Thus the
sruti teaches in this passage that the enlightened one is
subject to samsira till the close of the present body.
The experience of the enlighteded ones clearly confirms the
truth of this teaching. Now, as to analogy from ordinary
experience: Though an archer is free to discharge or
withhold an arrow so long as it remains in the quiver, still,
once the arrow is discharged, he becomes helpless ; and the
discharged arrow drops down of itself on the exhaustion of
the force imparted to it. We may also adduce the analogy
of the revolving motion of the potter’s wheel. So, in the
present case, too, the Brahma-jidna may have power to
destroy anArabdha-karma, §.e., the acts which have not
yet begun to yield their fruits; but it has no power to
destroy the #&rabdha-karma, the acts which have-aiready
begun to yield their fruits. If the sruti, etc., do not admit
the indestructibility of the drabdha-karma, then, for want
of a teacher, the wisdom-tradition (vidyA-sampradiya)
would cease altogether., Certainly, it cannot be held that
the unenlightened one would teach wisdom ; and if the en-
lightened one were liberated at the very moment that. he

¢ ('hbd. Up. 6—14--2. R
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came by knowledge, who would he the teachsr then ?
Henes the indestructibility of the goodand evil deeds which
have already begun their effects,

The indestructibility and use of obligatory acts,
(Vedinta-sttras, IV. i, 16=17).

(Question) :— Are the Agnibotra (fire-worship) and the like
acts, which are enjoined as obligatory duties (nitya-karma),
liable to destruction on the dawn of knowledge ?

(Prima facie view} -—It must be admitted that the Agni-
hotra and other obligatory acts done in this birth prior to
the attainment of koowledge, or in previous births, are
‘liable to destruction, equally with the interested (kdmya)
acts, in virtue of the knowledge that Atman is not the

agent.

(Comelusion) :—As anainst the foregoing we hold as fol.
lows: An obligatory act ismade up of two factors, the
primary factor conducing to the purification of chitfa, the
organ of thought, and the other, a secondary factor, yield.
ing svarga and other fruits of the kind. We grant that the
latter is liable to destruction. But since the other factor
which conduces to the purification of chiffe has served its
purpose by helping the rise of knowledge, it is not possible
to conceive it as having been destroyed. Indeed, no onme
looks upon rice and the like aslost when consumed as food.
As to the obligatory acts done after the rise of knowledge,
they, likethe acts done with a view to reward, do not taint

him who possesses knowledge,
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All obligatory acts are alds to Wisdom.
{VedAnta-sotras. IV, i 18).

(Question) :—The obligatory acts which conduce to the
rise of knowledge may be classed under two heads, those
which combine contemplation (upisand) in connection
with some of their constituent parts, and those which do
not combine it, The question is: Do both classes of obli-
gatory acts alike conduce to the rise of knowledge ? Or do.
those of the former class alone conduce toit ?

(Prima facie view) :—Those acts which combine contem-
plation in them are superior, and therefore they alone
conduce tothe rise of knowledge, not those which are
devoid of contemplation.

(Conclusten):—+Whatever one does with Vidyd (knowledge,
contemplation), that alone is more powerful.” * The sruti
which, in these words, teaches that an act associated with
contemplation has an increased power, implies that even an
act which is unassociated with contemplation has power ;
otherwise, there would be 20 occasion for the use of the
adjective in the comparative degree. Wherefore the acts
which do not combire contemplation in them conduce to
knowledge, as well as those which da combine it, but only
to a smaller extent than the latter.

Liberation necessarily accrues from right knowledge.
(Vedanta-sutras. Il iii. 32)

(Question) :—Does the knowledge of the real nature of
Brahman necessarily lead to moksha or not ?

* Chhé. 1--1—10.
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(Prima facis view) ;—Thoss who have attained knowledge
of Brahman do not necessarily -attain moksha. Itis said
in the Purdmas that, under the command of Vishsu, a
Vedic teacher, Apantaratamas by name, incarnated himself
as Krishra-Dvaiphyana at tbe end of the Dvépara-yuga.
Similarly, Sanatkumira was born of Parvati and Para-
mesvara as Skanda. 1nthe same way, several others, too,
such as Vasishtha, who were all possessed of true know-
ledge, were born here and there in other bodies, under the
influence of a curse, or in fulfilment of a promise, or of
their own accord.

(Conclusion) ;—All these persons to whom you have re-
ferted are rulers of the world ; and having in a former
cycle (kalpa) worshipped the Supreme Lord by mighty
austerities, they have attaired to positions of administra-
tive power which they should kold through several bitths ;
and on the exnaustion of the karma whereof the fruits are
being thus reaped, they will be liberated. And there being
nothing which can prevent the true wisdom from consuming
the acts which have not yet begun their effects, liberation
accrues as 2 matter of necessity to him who bas attained
true wisdom.

Persistence of wisdom through subsequent
incarnations.

(Vedanta-sGtras, IV, i. 19).

(Question) :—Does or does not liberation accrue to those
enlightened souls who will have to pass through several
- births in virtue of their prarabdba-karma ?
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{Prima facie view) :—There is no liberation to the persons’
who hold positions of administrative powér ; for, when
many incarnations have to be undertaken with a view to
work out the effects of the prirabdha-karma, the true wis.
dom which was formerly acquired disappears; and, as a
result of the acts done subsequently, a series of incarnations
becomes insvitable,

{Conclusion) :—The karma which has commenced its effect
can only yield its own fruits in the form of happiness or
misery, inasmuch as it operates only to that end. Indeed,
none of the acts which were formerly done conduce to the
loss of the true wisdom once acquired ; so that it cannot be
supposed that wisdom would be lost as a result of the past
kdarma, Neither can it be supposed that loss of wisdom
occurs during the interval caused by death ; for, we see
that wisdom is not lost during the interval caused by sleep.
So that, wisdom persists through several births; and as
the acts done in ever 50 many Dbirths after the attainment
of wisdom do not taint the person, liberation doss accrue

- to the rulers of the world.

Though this point was determined in the third adhydya
of the Veddnta-siitras, it is again discussed in the fourth
adhydya by way of answering an objaction.






BOOK III.

{ BHRIGU-VALLI)

INVESTIGATION OF BRAHMAN






THE PEACE~CHANT.
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May Brahman protect us both !

May He give us both to enjoy !
Efficiency may we both attain !
Effective may our study prove !

Hate may we not (each other) at all !
Om ! Peace ! Peace! Peace! *

* For conmments ou the Peace-(hant, Vide ante pp. 196-109.



CHAPTER I.
HOW TO INVESTIGATE BRAHMAN.

The purpose of the sequel.

Having created the universe from kdsa down to the
physical bodies (annamaya) and then entered into
that very unjverse, Brahman, ‘the Real, Conscious-
ness, and the Infinite,” manifests Himself in the form
of so many individual beings as it were ; so that one
should know ‘I am that very Brahman, that Bliss,
who is quite distinct from all created objects, whois
‘nvisible” and so on ; and it is with a view to produce
this (knowledge) that He is spoken of as having en-
tered into the very objects which He created. When
a person knows thus, good and evil deeds do not lead
him to any more births. This is the main drift of the
teaching of the Ananda-valli.

The Ananda-valli has treated of that knowledge which is
identical with the inherent Consciousness of Brahman, the
Real, Consciousness, the Infinite, the True Inner Self—that
inherent knowledge of Brahman which alone, penatrating
the mind that has been prepared to receive it by the teach-
ing of the sruti, can eradicate the root of ignorance.—{S).

And there ends the Brahma-vidyd. Now, then,
with 2 view to teach what the means to Brahma-vidy4
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is, the sruti proceeds in the sequel to treat of devotion
{tapas), as also of the npdsanas of the Annamaya and
the lik=. :

It is true that inthe Samhiti-upanishad (siksha-valll)
works and contemplation were spoken of as means to Brah-
ma.vidy& ; but they are comparatively remote and indirect
means (bahiranga-sidhana) to Brahma.vidys. As the vichara
or investigation of Brahman, which is the proximate means
to Brahma-vidy4, was ot treated of in the Siksha-valll, the
present section proceeds to treat of the subject. The pro-
cess of invesiigation of Brahman being treated of, the
subsidiary processes of manana (reflection), etc, will also
have been treated of.

The bearing of legends in the Upanishads.

With a view to extol Brahma-vidya, the sruti starts with
a story as follows :

qid anafor: | awo fogueEr ) Tl W
L CIHTRYT

1. Bhngu, that son of Varuma, approached
Varunza, his father, saying “8ir, ‘teach me
Brahman”

“That’ shewsthat Bhrigu was a celebrated personage.

There was 2 Maharshi (great sage), Bhrigu by name, the
founder of a family (Gotra-pravartaka), He was a celebrated
personage often referred to in the mantra and the brihmasa
portions of'the Veda. “The descendants of Bhrign and
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Angires shall consecrate Fire addressing Him ‘I consecrate
Thee, O Lord of sacrifices, for the. _sacrifices of the Blmgus
and the Angiras.'” *

. Seeking to know Brahman, He qpproached, Varuf;a,
uttering the mantra “adhthi bhagavo brahma,” which
- means, “‘Sir, teach me Brahman."” L
He who seeks for the knowledge of the Supreme Brak-
man should approach the Master, the Guru, with - faith
and devotion, pure in mind, and uttering the ppropriate
mantra. With a feeling of revolsion from all pleasures
ranging below the bliss of moksha, Bhrigu asked Varum,
‘“Teach me the Supreme Brahman."—(S). R

The story speaking of the master and his pupil points to
the trutk that Brahma.vidyd can be acquired only
through a master {(guru). The sruti says elsewhers ,*“That
knowledge alone which is learnt from a teacher lgads to
real good.” + —(8). '

That one should go to a' teachet for Brahma- wdyé is
taught in the sruti as follows :

“For a knowledge of That One, he should go
to a Guru alone.” .

The mantra means: Ponder well over Brahma.n, s. e “
Ponder over Brahman in mind and teach me. -

The story given here serves to éxtol Brahma'vidya,
1gaying that it was imparted by, the .father  fo; his
dea: son, ! . . I AP N U ol |

I .'".i

# Toi. Bréh. 114 * $ Chlk Up 498, o0 v
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That such stories are intenced to extol Vidyh hed been
established by discussion in the Vednta.sitras :—

(Vedanta-sttras, II. iv. 23—24.}

(Question):—During the Asvamedha or horse-sacrifice, the
Adhvaryu, the chief priest, should assemble at nights the
king (the sacrificer) and his family and tell them some
Vedic legends and other chaste stories. This narration is
called the piriplave. Now a question arises as to whether
the legend of Yajsavalkya and his two wives, the legend
of Janaka and his assembly of sages, and other such
legends occurring in the Upanishads, are meant for the
pérviplava enjoined in the sruti.

(Prima facie view) :—They must have been meant for the
pdriplava. If meant for that purpose, the legendsin the
Upanisbads would subsetve the purposes of rtual; and
this is to serve a better purpose than the mere extolling of
Vidya or knowledge.

(Conclusion) :—The legends of the Upanishads cannot
have been meant for the piriplava, inasmuch as the legends
to be so narrated are specified : the legend to be recited on
the first day shall be about Manu, the king, son of Vivasvat;
on the second day, about Yama, the king, son of
Vivasvat ;and so on. If the legends in the Upanishads
are explained as meant to extol the Vidyis with which they
are connected, then there will be a unity of purpose running
through the legends and the Vidyas, which are treated of
together in the same sections. Therefore we conclude
that the upanishadic legends serve the purpose of extolling
the VidySs.
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Gatewnys to the knowledge of Brahman.

The Sruti proceeds to show how Varuse taught his son
the way to the knowledge of Brahman.

O T ST | o ot g o e R
2. To him he said this: Food, life, sight,
hearing, mind, speech.

When the son approached the father in due fashion,
the father taught the son in the following words : food,
life, sight, hearing, mind, speech. - That is to say, he
referred to the food or the body, to the life within the
body, ¢ ¢., the eater, as also to the organs of perception
such as sight, hearing, mind and speech,—he referred
to these as the gates to the perception of Brahman.

" Food: the uphdana or material cause of the physical
body. Life: Présa, the vital air functioning in five different
ways. Sight, etc,, are the organs of perception.—(S).

Food, life, etc., are mentioned here with a view to point
out an easy way to knowledge, namely, the method of
anvaya-vyatireka, 4. ¢., of © conjoint presence and absence.”
It leads us to this conclusion: the body, etc., are inconstant
and cannot therefore be the Self, whereas the Self is
constant and must therefore be Brahman.—(S),

Or, it may be that the words “food, life, sight,”
etc., serve to define Brahman,—the lnfinite, the Unutter-
able,—as one with our [nner Self, the Pratyagatman, This
explanation is also consonant with the sruti which describes
Brahman as *the Life of life.” The accusative case, too,
in which the words ‘food {(amna)’, etc., are used, here, can be -



Ay, ].]  HOW TO INVESTIGATE BRAHMAN, 707

better explained when they are regarded as definitions of
Brahman.—(S). .

To Bhrigu who approached him uttering the mnw, fgis
father taught the gateway to the knowledge of Brahman.
Food, life and mind are the material cause of the Auvpa-
maya, the Prisamaya, and the Manomaya sheaths. Sight,
hearing and speech, too, are, like the mind, gateways to
the knowledge. The sruti means to include among these
the organs not mentioned here, such as touch and other
organs of sensation, as also the hand and ofher organs of
action, When we say “the moon is at the tip of the branch”
the tip of the branch pointing to the moon forms an index
to the moon, and so serves as a means to the perception
of the moon. Similarly, food, life, etc., are means to the
perception of Brahman hid in the cave, by way of hinting
at Him. That they are means to the knowledge of Brahman
is clearly taught in the Brihadaranyaka as follows :

“ They who know the life of life, the sight of
the sight, the hearing of hearing, the mind of
the mind, they bave comprehended the
ancient, primeval Brahman.” ¥

It is easy to know Brahman through food, vital air,
ete.,—to know Him as the Food, the Life, etc.,—because
Brahman is the basic Reality underlying all illusory mani-
festations such as food, life, etc. That is to say, Brahman
should be sought through food, the vital air, ete., which
are identified with the Ego.

® Bri’ ' Up. 4-4-18,
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Brahman defined indirectly.

& e | o & @i g 99 | ¥ S
e | oy sy | aft e il R )

3. To him, verily, he said : Whence indeed
these beings are born ; whereby, when born,
they live ; wherein, when departing, they enter ;
That seek thou to know ; That is Brahman.

Having taught that these—food, etc.,—are the gate-
ways, Varusa tanght Bhrigu the definition of Brah-.
man.—What is that definition ?—The definition of
Brahman is this: Brahman is that wherefrom these
beings, from Brahma down to plants, are born ; where-
by, when born, they live—i. £., they maintain vital
functions,—and grow ; and wherein, when departing,
they enter 7. ¢.,, wherewith they attain unity at dissolu-
tion. That is to say, Brahman is that wherewith no
object;in the creation can ever cease to remain in unity,
(4. ¢., wherewith they remain one always), at birtk,
during their stay and also at dissolution.

Be it known that Brahman is that, wherefrom none of the
beings, from Brahm# down to nnmoving objects, can ever
exist apart, at birth, during stay or at dissolution.—(S).

Now the sruti proceeds to give the definition of Brahman
and to shew that investigation is the means to the know-
ledge of Brahman, Seeing that Bhrigu, on hearing of the
gateways to the knowledge of Brahman, was very anxious
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to know Brahman, Varuna, the most friendly and credible
teacher as he was, taught Bhrigu further, without any ques-
tion on his part. Brahman is that wherefrom are born all
these creatures, comprising the five primary elements of
matter such as kdsa, as also all sentient beings possessed of
material bodies from the Hirasyagarbha down to plants,—
the word ‘indeed’ pointing to the well-known teaching of the
sruti which elsewhere says “He these worlds did create;"—
that One whereby the creatures, when born, are sustained ;
that One wherein all these beings enter when under-
going destruction ; just as foam, waves, bubbles, etc.,

have their birth, being, and dissolution in the one ocean,
]

Investigation of Brahman is necessary.

Do thou seek to know particularly that One, viz.,
Brahman. That is to say, do thon reach Brahman
thus defined, through the gateways of food, etc. The
sruti elsewhere says that these form the gateways to
the knowledge of Brahman :

“They who know the life of life, the sight
of sight, the hearing of hearing, the mind
of the mind, they have comprehended the
ancient, primeval Brahman.” ¥

Do thou seek to know Brahman thus defined, that Ons
who is not born or destroyed when the universe is born or

destroyed.—(S).

Do thou investigate that Thing which is the cause of
ths world's birth, being and destruction ; and this Thmg
is Brabhman, of which thou hast asked.

¢ Bri. 4-4-18,
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The necossity for an investigation of Brahman has been
discussed as follows in tha Ved4nta-sutras : :

(Veddnta-sitras L. i, 1).

(Qwestion) :—**The Atman, verily, my dear, should be
seen; IHe should be heard, reflected and meditated
upon” : ¥ in these words the sruti, referring to the percep-
tion of Atman as an end, prescribes ‘hearing’ as the means
to that end. ‘Hearing (sravana)’ means that process of
investigation which leads to the conviction that Vedintic
texts treat solely of Brahman. Now a doubt arisesasto
whether there exists a necessity for a science which weats of
the principles of investigation into the nature of Brahman.

(Prima focie view) :—There exists no necessity for such a
‘science; for, there is nothing to be discussed, and no pur-
pose to be gained. Discussion is necessary where there is
room for doubt ; but no doubt arises as to the nature of
Brahman. If a doubt arises at all, is it, we ask, about His
aspect as Brahman or about His aspect as the Self? It
cannot be about His aspect as Brahman, for the sruti
has determined it as ‘‘Real, Consciousness, Infinite.” 1
Neither can it be about the aspect as the Self, for, this too
is determined in the consciousness of “I.” Do you say that
this consciouspess of ‘I’ is an illusion, inasmuch as it
refers to the illusory self? It cannot be so, for, the
illusoriness of this self cannot be made out. It is not
possible to explain how illusion can cause, as in the
cass of the mother-of-pear] and silver, the notion of

# Bri. Up. 245 } Tait. Up, 21,
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mutual identity of the Self and ths body, seeing that
they are so entirely opposed to each other like light
and darkness, the one being sentient and the other insenti-
ent. Thus, since no doubt can arise as to what has been
determined by the sruti and our, self-consciousness, there is
no occasion for any discussion, Neither do we see that
any purpose is served by the discussion; for, no liber-
ation is seen to follow even when the nature of Brahman,
the Self, is determined as revealed in the sruti and in our
Consciousness. 'Wherefore, Brahman being not worth
investigalion, there exists no necessity for the science.

(Conclpsion):—There does exist a necessity for the science,
because there is & subject worth discussion and a purpose
served byit. Brahman, the Self, is a thing which admits of
doubt, owing to the mutual contradiction between the sruti
and the consciousness of *1.” In the words “This one, the
Self, is Brahman,” * the sruti teaches that Brahman who
is without any attachmert whatever is identical with the
Self, whereas the consciousness of egoin such forms as
“I am a man,” comprehends the Self as one with the body.
And the inexplicability of the illusion only proves the ex-
istence of the illusion. Therefore there is a subject of doubt
here, and it forms the subject of discussion. That liberation
results from a determinate knowledge of the subject can be
clearly made out both from the sruti and from the
experience of the wise. Therefore, inasmuch as we have
to investigate Brahman by way of investigating ths
meaning of Vedantic texts, there exists a necessity for the
science.
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Here a doubt arises as to whetber Brahman is the author
of the Veda ot not.

( Prima facie view) :—Brahman is not the author of the
Veda, for, the Veda is eternal, In one of the Vedic verses,
& sage prays to his God for inspiration to praise Him with
the Eternal Speech ; and the Eternal Speech is none other
than the Veda. The smriti says :

“In the beginning “was projected by the Seif-
" born (Brabmd) the Veda, the Eternal Divine
Word, whence all this evolution proceeds."”

Therefore Brahman is not the author of the Veda.

{Conclusion) :—As against the foregoing we hold as
follows : It is mest that Brahman is the guthor of the
- Veda ; for, we are given to understand that the Veda
" came forth without any effort, like breath, “From that
Adorable One (Yajfia), who is worshipped by all, the Rik
and S4man were born: " ¥ thus the sruti clearly teaches
that the Veda was born of Brahman,—here called Yajfia
or the Aderable One, who is worshipped in all sacrifices,
Having come forth from Brahman without any effort on
His patt, it is distinguished from the productions of such
authors as Kaliddsa who first conceived of the things to be
treated of in their works and then composed those works;
and so far, it is unlike any work produced by a person.
Being reproduced at each creation exactly as it was in the
preceding creation, it is eternal, as running in one conti-
nuous stream. When it is made out that Brahman is the
author of the Veda which treats of the whole scheme of the
universe, it is also made out that He is Omuiscient.

* Purusha-Bikta.
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‘The Yeda is the sole authority regarding Brahman,

Having thus justified the definition, the discuseion in
the same section of the VadAnta-sttras proceeds to deter-
mine that Revelation (Agama) is the sole authority regard-
ing Brahman,

(Question) :—+OFf that Aupanishadic Being, verily, I
ask: ¥ these words addressed by Yajfiavalkya to Sékalya
give us to understand that the Supreme Brahman is a
being knowable through the Upanishads. Now a doubt
arises as to whether Brahman can be known through sen-
suous perception, &c. '

(Prima facie view):—As an objective reality, Brahman
must, like all objects such as a pot, come within the ken
of sensuous perception, etc.

{Conclusion) :—DBeing devoid of colour, taste, etc., Brah-
man does not come within the scope of sensuous perception ;
and being devoid of invariably associated attributes, He
cannot be known through inference (anumaéna) ; beiug not
similar to any thing known, He cannot be known through
comparison (upamina), He can be known only through
the Vedas; for ‘Aupanishada’ means *knowahble only
through the Upanishads'; and the sruti expressly denies
other sources of knowledge in the words ¢ He who
koows not the Veda, knows not Him, the Great One.”

(Objection) :—According to the Bhashyakira (Sankara-
chirya), who, in his commentary on the Vedanta-stitras,
L i. 2., says “Stuti, eic., and also experience, eic., are
authotities here, each in its way,” Brahman is also known
through other sources of knowledge.

* Bri. Up. 3.9.26,
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{Answer) :—Tt i true : Brabman is primarily ascertsined
solely, throngh the Vedas, andthen experisnce and inference
are Ist in as corroborative evidence, in explaining the
teaching of the stuti. Wherefore Brahman is known solely
through the Veda.

The ﬁpanishad is the authority regarding Brahman,
(VedAnta.gitras. L. i, 4.)

(Question) :—Do the VedAotic texts (upanishads) treat
mainly of Brahman, or do they treat only of the agent, the
Devaté, &c., connected with the ritual ? .

( Prima facie view) :—The texts that treat of jiva mainly
refer to the nature of the agent concerned with the rituals;
those that treat of Brahman mainly refer to the Devati to
be worshipped through the rituals ; and those that treat of
creation mainly refer to the things employed in the rituals.
Thus, the Veddntic texts will subserve the performance of
the titual, If they treat of Brahman in the main, then
they would not subserve the ritual and would therefore be
of no use. Wherefore the main aim of the Veddntic texts
is to throw light on the nature of the agent, the Devats,
and other accessories connected with the ritual.

(Conclusion) :—The Vedantic texts treat mainly of Brah-
man ; for, as occurring in an entirely different section, it
cannot be held that they are subsidiary to the ritual by way
of describing the agent and other factors connacted with the
ritual, while the six marks which go to determine what the

main theme of a section is show that the Vedﬁ.ntlc texts
treet mainly of Brahman,
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The six marks {lingas) by which the msin theme ofa
section can be determined,. are enumerated by teachers of
old &s follows :

1 { gpakrma, commencement.
'pasamhdes, conclusion.

2.  Abkydsa, reiteration,

3. Apdroatd, unprecedentedness,

4 Phala, fruit.

5. Awthavdda, explanatory statement,

6.  Upapatti, illustration.

1. The sruti begins, “In the beginning there was Exis-
tence alone, one only without a second”, * and concludes
as follows: *All this bas its being in It | It is the True; It
is the Self; and That Thou art.” + Theagreement between
the commencement and conclusion of a section, both of
which alike refer to Brahman, constitutes one mark.

2. Reftevation is the frequent repetition of ' That,
Tho art."”

3. Unprecedentedness consists in Brahman being inacces-
sible to any other praména or instrument of knowiedge.

4. The specific fruit 13 the Ymowiledge ol =i, Tesding
from the knowledge of the One.

5. The explanalory statements are those which speak of
Brahman as creating, sustaining, destroying, enteting into,
and governing the universe.

6. Illustration consists in adducing such analogical instan-
ces as clay.

* Chbk. Up. 6-21. + Chbs. Up. 6-8-7,
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. By thews marks we have to conclude that Brahman is
the main theme of the Upanishads. It cannot be contended
that this knowledge is of no use, as not subserving the ritual ;
for, it is possible that cessation of evil may follow kmow-
ledge, as in the case of the knowledge “this is not a serpent,
it is only a rope.”

Injunction is not the main theme of the Upanishads.
(Veddnta-sttras L. i. 4).

(Qwestion) :—Do the Upanishads mainly enjoin knowledge?
or do they treat mainly of Brahman ?

(Prima facie view) -—Some Vedantins maintain as follows :
Though the Vedantic texts treat of Brahman, they do not
and there alone. On the other hand, they first treat of the
true nature of Brahman without producing immediate
consciousness of Brahman, and then enjoin the achievement
of immediate cognition of Brahman. Thus alone, as
ordaining action, the Vedantic texts may well be spoken of
as Sdstra, commandment. Moreover, after enjoining
sravasa or knowledge acquired by a study of the texts, the
Upanishads clearly enjoin the realisation of Brahman in
one’s own experience by means of reflection and meditation.
Wherefore the main purpose of the Vedinta is to enjoin
Imowledge.

(Comclusion) :—As against the foregoing ws hold as
follows : Knowledge cannot form the subject of an injun-
ction ; for, knowledge cannot be done or undone or other-
wise done, and does not therefore depend on man's will,
And the Sistra is so called not necessarily because it com-
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mands (sés — to commarnd) duties ; but it may be so caled
also because it expounds (sams = to relate) the nature of
what exisis in nature. It cannot, moreover, be maintained
that, an indirect knowledge of Brahman having been first
acquired through the Vedantic texts, the Vedinta then
enjoins the realisation of Brahman in experience by means
of reflection and meditation. Like the words “Thou art
the tenth man," the texts can, by themselves, give rise to
an immediate kmowledge ; and it is only prior to the acquir-
ing of the immediate knowledge of Brahman through the
Vedantic texts that reflection and meditation, which are
forms of activity dependent oo man’s will, are enjoined,
with a view to check the rise of false notions and to remove
the idea that absolute unity is an impossibility, Where-
fore the Vedantic texts, such as **That, Thou art," end by
treating of Brakman,

The threefold process of investigation.

This investigation ieto the meaning of the Vedintic texts
with a view {o determine the real pature of Brahman is
enjoined here in this Upanishad in the words * That, seek
thou to know.” The same injunction occurs in another
Upanishad which reads, * The Seif should be heard,
reflected and meditated upon.”* The meaning of this
passage is given in a passage of the smviti:

¢ He should be heard through the words of
the sruti, and reflected upon by reasoning ; and
when reflected upon, He should be meditated
constantly, These are the means to the per-
ception of the Self.”

* Bri. Up. 2-4-5.
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' The Purlssa also says :

“Now, O eminent sages, Sravasa is the
mere determination of the main drift of all
the Vedintic texts as shewn by such marks
as upakrama, * &c., under the goidanceofa
beloved teacher, Marans means the act of -
reflectiog upon that teaching by applying to
it such course of reasoning as will go to sup-
port the teaching, Nididkydsans means one-
pointedness of mind in Sravans and Manana,
Sravama, O sages, is the direct cause of the
rise of knowledge, whereas reflection and
meditation, which are calculated to eliminate
foreign elements, are indirect causes, while the
control of the mind and the senses, and the
like, constitute the necessary conditions of
investigation.

These three processes of study, reflection and meditation
are enjoined under the designations of learming (pAnditya),
childhood (bAlya) and saimtliness {mauna), in the Kahola-
Brahmana which reads :

“ Let a Brihmana, after having fully attained
learning, seek to abide in childhood ; and
kaving fully attained learning and childhood,
be then becomes a saint ; and after having
fully understood saintliness and unsaintliness,
he becomes a Bréhmasa.” t

® FVide ants p. 717, t Bri. Up. 3-5-1,
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That is to say, on completing the three processes, his true
pature as one with Brahman manifests itself in him, and he
becomes a Brdhmana in the literal and primary sense of the
word. Here the word ¢ childhood,’ as implying purity of
mind which is one of the essential conditions of the p:ocess
of reflection, stands for manana.

Necessity of mental purity.
(Veddnta-sttras, [II. iv, 50).

(Question) :—The Upanishad says ¢ Let a Brihmasa....,
seek to abide in childhood." Does ¢ childbood’ here mean
the period of life so-called, or an unregulated course of
life, or purity of mind ?

{(Prima facés view) :-—The word ordinarily means a’ parti-
cular period of life ; but then it cannot form the subject of
an injunction. Then let us understand it in the sense of
unregulated course of action and speech. But, ‘childhood’
can never mean purity of mind.

(Conclusion) :—As against the foregoing we hold as fol-
lows: ¢Learning’ and ‘saintliness’ stand for sravasa or
study of the scriptures and nididhydsana or deep medita-
tion on the Vedintic teaching. As occurring between these
two, ¢ childhood’ must stand for manana or reflection, And
purity of mind is an essential condition of this process,
since, when influenced by feelings of attachment and hatred
or by sense of honor and disgrace, or by such other pas-
sions, a person is unable to reflect and check the outward
course of the mind. If ‘childhood' is understood in
the sense of * behaviour of a child,” it may as well mean
purity of mind as unrestricted course of action and speech,

g1
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~both' alike being associated with a child. But the
child-age and uarestricted life are of no use in the process of
" reflection ; on the other hand, they are quite inimical to it,
inasmuch as the mind which is quite uncultured or en-.
grossed in external activities makes reflection altogether
impossible. Wherafore *childhood’ is bhere used in the
sense of purity of mind, not in the other two senses.

Necessity of Meditation.
(Veddnta-Sttras, 111, iv. 47—49).
In the Kahola-Brdhmana it is said:

i Let a Brihmana, after having fully attained
learning, seek to abide in childhood; and
baving fully attained learning and childhood,
he then becomes a saint; and after having
fully understood saintliness and unsaintliness,
he becomes a Brakman." *

The meaning of this passage may bz explained as follows:
Since the highest end of man is to be Brahman, a person
seeks to attain to that state. To this end, he shouid first
attain full learning by way of determining the main drift of
the teaching of the upanishads ; and then, remaining like a
¢hild, without such feelings as attachment and hatred, he
should strive to remain constantly brooding over the argu-
ments with a view to dispel all idea of impossibility as to
the teaching of the Upanishads. Then having completed
learning and reflection he becomtes & soint (muni).—Now, the

&R Thn R 51
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question arises as to whether saintliness (wawsa} is en-
joined here as an essential step.

(Prima facic view):—It is not an essential step, inasmuch as
the words of the sruti do not convey an injunction.  Neither
can we make out that the sruti means an injunction here ;
for, being comprehended in pandilys, mawna is not a thing
to be freshly enjoined. The word ¢ pinditys’ means know-
ledge as also ‘mauna’ (from man==toc know). So mauna is
not enjoined in this connection.

(Conclusion) :—As against the foregoing we hold as fol-
lows : As a repetition through the word ¢ mauna,’ of learn-
ing of knowledge (pinditya) already mentioned serves no
purpose, the word means here constant devotton o hnowledge,
which has not been already taught ; and by understanding
in this connection the words ¢ seek to abide” occurring in
the previous clanse, we can make out an injunction ; and
constant devotion to knowledge serves a definite purpose,
as it conduces to the removal of strong dualistic tendencies
(vésanis) which are ingrained in the mind. Wherefore
saintliness (mauna) which means the same as deep medi-
tation (nididhyisana) is enjoined in this connection.

Investigation to be continued
till intnition is attained.

(Vedinta-sitras, IV. 1. 1-2)

(Question) +—Are the several steps—such as sravasa—in
the process of investigation to be carried on once only,
or are they to be repeated as often as necessary ?

(Prima facie view):—‘Once observed the command of
the scriptures has been obeyed,” This is the principle laid
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down in regard to the gacrificial rites, such as Prayédja, en-
joined in the Vedas. On the same principle, it will be enough
if the §évaral steps in the process of investigation have been
once gone through.

* (Conclusion).—As against the foregoing contention we argue
as follows. The principle enunciated above applies to those
acts whose ultimate fruits lie beyond our ken ; whereas here
wa can make out the result of the investigation to be the
attainment of the sikshdtkira or an intuitive knowledge of
Brahman, which is a visible result. On the principle that
it is unreasonable to imagine an invisible result, when a
visible result can be made out, we hold that Sravana, etc.,
should be repeated till the result is attained, just as it is
held that rice should be threshed till the husk is removed,

Brahman as the cause of the universe.

Frequent repetition of the process of investigation com-
prising the study of texts, etc., leads to an intuitive know-
ledge of Brahman defined above in the words “Whence all
these beings are bom,"etc. The word ‘“whence” here
refers to the cause of the birth, ete., of all beings, pamely
Brabman, and shews that Brabman is both the material
{upddina) and the efficient (nimitta) cause. Brahman is here
defined as the cause, not oniy of the birth of the universe,
but also of the sustenance ard dissolution of the universe.
He s described as the cause of the sustenance of beings -
with aview to shew that He is not 2 mere efficient cause
like the weaver of a cloth. To shew that He is not a mere
accidental cause (asamaviyi-kirama) like the upion of
threads, He is described as the cause of dissclutiom, To
describe_ that He is the cause of the birth, sustenance and
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dissolution of the universe, is tantamount to saying that He
is the efficient, the accidental, as well as the material cause
of the universe,—all in one.

(Objection) :—It is nowhere tanght that the bhitas or
root-elements of matter have a birth; and as all material
beings are born of the elements of matter, Brahman cannot
be the material cause of the universe,

(Answer) :— Not so; for, the sruti teaches that the root-
elements of matter have had birth, We are conscious that
earth exists, that water exists, and so on, and thus wa see
that the 1dea of exssiense runs through all elements of matter
as we perceive them; so that, existence is the material cause
of the elements of matter. And this existence is Brahman,
The elements of matter are only the forms through which
Brahman constitutes the cause of material objects, just as, in
the form of a clod, clay becomes the cause of a pot. But it
is existence which is the material cause of the universe as
clay is of the pot, inasmuch as we find existence running
through all material things as experienced by us.—The un-
enlightened, for instance, regard that the material cause of a
cloth consists of several threads, even though it isone long
thread of which the cloth is woven,

As ggainst the theory that dkdsa, time, etc., are eternal,
we hold that, Iike pots and trays, they must have had a birth
since they are conceived as distinct from other objects of
our experience (and belong as such to the world of duality
and phenomena).

Brahman as omniscient and omnipetent.

The universe that has been created is of utmost va-
riety, and, we cannot explain this except by supposing that
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Brahman, its Creator, is omniscient and ompnipotent,
Certainly no person other than one who possesses requisite
knowledge and power can build mansions of wonderful de-
signs.— Though Brahman, who is without sense-organs,
does not possess such instruments of knowledge as sensuous
parception through waich all things are cognised, still,
having regard to the sruti and reasoning, we should admit
that Brahman is all-knowing. The sruti speaks of Brah-
man as oae “who is all-knowing and all-wise.” * The same
thing may be made out by reasoning as follows : The con-
sciousness (chaitanya)which is reflected ia all traosfor.
mations of MAy4 as objects of cognition constitutes what we
call the experience of those objects. As Brahman's consci-
ousness is the basic reality underlying all those phensmenal
manifestations which are called objects of coguition, it may
be readily seen that Brahman possesses kaowledge of all the
things of the presznt moms:nt. Though the objects of the
past as well as the modifications of Mayi corresponding to
them disappeared, i:npressions of thess latter are retained, as
in our own case, a3 memories of the objects of past experi-
rience, which are also transformations of Méayk; and
through His consciousness being reflected in them, He
possesses knowledge of all the things in the past. Similarly,
as a potter bas a clear coneeption of the pot even prior to
making it, so Brahman possesses a knowledge of all that is
to happen in future, as the transformations of His miya.
Wherefore from the stand-point of reasoning, we can make
out that Brahman is omniscient.

That Fie possesses all powers is taught both in the sruti
and in the smwiti, The sruti says: ¢ His Supreme Power

* Mupd, 1—1-9,
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is many-sided ; " * and. the smyiti also says:
"% There are in all things potentialities which
are unthinkable, but of whose existence there
is ample proof. So, there are potentialities,
such as those of creation, inherent in Brah-
man, as heat is in fire." 4

To define Brahman as the cause is to
define Him indirectly.

This omnipotent Brahman is defined as the cause of the
birth, etc., of the universe. Though birth, etc., pertain
to the universe, the causality connected therewith per-
tains to Brahman, and therefore the definition givea
above holds good. It should not be urged that if caus-
ality, which means association with an act, should, as
the defining mark, constitute an inherent attribute of
Brahman like the luminosity of the moon, it would detract
from the immutability of Brabman., Causality—we say—
pertains to Brahman through His upadhi, and, as such,
constitutes an indirect definition of Brahman, When, for
instance, Devadatta's house, is defined as the one on which
a crow is perched, this feature of being perched upon by a
crow does not constitute an inherent attribute of the house,
inasmuch as, on the departure of the crow, there is no idea
that the house is wanting in any of its parts; so that the
feature of being perched upon by the crow is a purely
accidental attribute of the house and constitutes but an
indirect definition of Devadatta’s house, So also here;
causality is a feature of Brahman due to His accidental
connection with the birth, etc., of the universe, and consti-
tutes but an indirect definition of Brahman.

* Sve. Up, 6=8. § Vishnupurfing 1-—-3--2,
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This definltion is not incompatible with
Brahman’s non-daality.

This feature of Brahman is illusory and does not detract
from Brahman's non-duality. In such cases as ¢ the serpent
is a rope,’ ‘the silver is the mother-of-pearl’, the illusory
features, such as serpent and silver, are used as the defining
marks of the rope and the mother-of-pear], because of an
illusory association between the two; so can causality be a
defining mark of Brahman.

Maya as Brahman’s coefficient.

Brabtmaz is regarded as the cause, only in so far as He
is the basis of illusion, while it is MayA which is directly
concerned with the change (vikira); aod this sort of
Brahman's causality does not detract from His uncon-
cernedness. As Existence and Consciousness, Brahman is
Jresent throughout the whole universe ; and as the basic
chaoging principle, Miy4 is also present throughout the
universe; so that both together constitute the material
cause of the universe. 1t we are to determine which of the
two is the prominent factor in the causality, it would
depend upon the stand-point of view from which the matter
1§ considered, We may view them as two cords entwined
together into one string, or as a being and his potentiality,
ot as illusion and the basic reality underlying it. In a rope
made up of two strings, the two strings are the material
cause of the rope, and are equally prominent;on this
analogy some regard Brahman and Miy& as of equal pro-
minence as the material cause of the universe. There are
others who, on the analogy of fire and its burning power,
regard Brahman as the more prominent factor. When we
say that fire buras, it is the burning power of the fire that
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achieves the act of burning ; still, inesmuch as the powet
depends for its being on its possessor, prominence is given
to fire ; so also, My, as a mere potentiality, is regarded as
secondary in reference to Brahman who, as the possessor
of Mays4, is regarded as the primary cause. Some others,
again, 2ssign prominence to MAy4 on the analogy of a rope
mistaken for a serpent. Though the serpeat bas no form
apart from that of the rope, still, at the time of illusion,
the rope is altogether ignored and the serpent is promi-
pently present in consciousness, On all bands, the decla-
ration 6f the sruti that Drahman is the cause of the uni-
verse applies to Brahman conditioned by Maya.

Devotion is the essentlal condition of Brahmavidya.

§ NS || 8 N
4. He resorted to devotion.

Having learned from his father the gateways to the
perception of Brahman as well as the definition of
Brahman, Bhrigu betook himself to devotion, tapas,
as the means to the perception of Brahman.

(Question) :—Whence, then, this belief of Bhrigu,
that devotion is the means to the perception of Brah-
man ?

(Amswer) :—Because of the incomplete teaching,
Varuna taught the gateways to the perception of Brah-
man, such as food, as also the definition of Brahman,
“ whence these beings...”. This teaching indeed is
incontplete ; for, Brahman has not been described s

I
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He ig in Himself, Differently indeed should Varuna
have taught Brabman to hisson who was so anxious
to know: he should have taught what Brahman was
in Himself, ¢ Brahman is this, He is so and so,” But
be did not describe Brahman in that way ; On the
contrary the teaching was incomplete. So, Bhrign
understood that his father had certainly in view yet
another means to the knowledge of Brahman. And
be hit upon devotion as the particular one in view
because it is the most effective means of all. It is in-
deed a well-known truth that of all specific means to
the respective specific ends, devotion {tapas) is the
most effective means.

. Even after teaching what Brahman was in Himself—that
food, life &c.,is Brahman,—tbe father gave an indirect
definition of Brahman in the words * whence all these
beings are born,” etc. If the father had regarded that his
teaching of Brabman was complete when he had taught
that Brahman was one with one’s own lnner Self, he would
not bave given subsequently the indirect definition of
Brahman, Accordingly, seeing that Brahman was not
completely taught, and believing therefore that his father
bad certainly in view some appropriate means 1o the end,
Bhrigu betook himself to devotion, though not taught by
the father to do so. And, of ali means, he resorted to
‘apas, ipasmuch as it is the most effective means, as the
smrith says,
“ Whatever is hard to be traversed, whatever
is hard to be attained, whatever is hard to be
reached, whatever is hard to be performed,
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all this may be achieved by devotion (tapas) ;
for devotion possesses a power which it is
difficult to surpass.”*—(S).
Therefore Bhrigu hit upon tapas as the means to the
knowledge of Brahman, though not taught by his
father.

And the particnlar mode of tapas here meant is the
composure or concentration (samddhdna} of the ex-
ternal and internal organs of knowledge, inasmuch as
that forms the doorway to the realisation of Brahman.

* And one-pointedness of the mind and
the sense-organs is indeed the highest de-
votion. [t is superior to all dharmas and
it is the Supreme Dharma, they say.”

This is the subjective or internal (#dhyhtmika) fapas, one
which ig appropriate to the end here in view. DBut even
such kinds of tapas as are generally known to people, com-
prising acts of self-mortification in body and mind, are
helpful though as a remote means to the end in view.—(S).

Or, the tapas here meant is the meditating upon the
subject by the method of anvaya-vyatireka, of agreement
and difference, since this can lead to the knowledge 1 am
Brahman,” Vyhsa has said :

“Whoam I? Whose or whence? What
will one become and how ?  Thus should the
aspirant of Jiberation ever enquire, seeking to
achieve the purpose of life.”

Accordingly, for a seeker of moksha, this is the appropriate
) * Manu, XL 239
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tapas, as it is conducive to salvation. Even the definition
of Brahman given here in the words * whence verily, these
beings ars born” etc., shews that this kind of fapas is the
one meant here ; for, in these words, the stuti directs at-
tention to the application of the method of anvaya-vyati-
reka thus: the creatures have birth, &c., and are there-
fore not the Atman, whereas Brahman is devoid of birth,
&c., and is therefore the Atman.—(S).

Devotion (#pas} means the duty of the fourfold 4srama or
religious life, which is the means to Brahma-jfifna. It
has no doubt been shewn in ths Veddnta-stitras IIL iv,
36—38 that eveo those acts—such as japa or mere recita-
tion of sacred formulas, fasting (upavasa), divine worship,
and such other acts of piety to which any man may resort

" —which lie outside the duties of the four recognised
&sramas, lead to Brahmajiidna ; but in I1I. iv. 39, it has
been settled that devotion in one of the four recognised
otders of religious life is superior to devotion outside the
four recognised orders. The word fapas (devotion) is applied,
in the sruti and the storiti, to the observance of the duties
prescribed for the four recognised orders. Of the duty of a
brahmachdrin it is said, *“study of ooe’s scriptures is
tapas indeed” ; of the duty of a grihastha or householder,
«It is, verily, fapas, they say, that one gives away one's
property " ; of the duty of a Vinaprastha or forest-dwetler,
¢ there is no higher tapas than fasting "' ; and the duty of a
samnyésin is thus spoken of :

“ And one-pointedness of mind and the senses
is indeed the bighest fapas.”
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© The study of scriptures supplies the authoritative acurce
of the knowledge of Brahman ; by acts of charity and gift,
one attains vividisha or a desire for keowledge, as the sruti
says, * they attain a desire for knowledge, by sactifice and
gift ; " fasting, as is well known, acts as a check vpon the
imperiousness of the senses, and the sruti declares that
concentration is the direct means to knowledge: ¢ But He
is seen through sharp intelligence.” ¥ Accordingly Bhrigu
betook himself to devotion in the fourth order of life, as a
samnyssin, having renounced all concern with ritual, and
engaged in the concentration of the mind and the sensss,

The sruti recognises the order of celibates.

In the Vedanta-sitras IEL. iv. 1-17, it is settled that
Self-knowledge is the independent means to moksha, And
this Self-knowledge is easy of acquisition in the case of him
who belongs to the order of celibates. The next section of
the Vedinta-sitras establishes that celebates form a recog-
nised &srama or order of religious life.

(Vedanta-sitras, I iv. 18—20).

{Question) :—1s there a recognised order of celibates or
no ?

(Prima facte view) :—There is no recognised order of reli.
gious life ; for, no such order is enjoined in the sruti, The
Chkhéndogya-npanishad says, ¢ There are three branches of
Law : sacrifice, study and charity are the first, austerity
the second, and to dwell as a religions student in the house
of a tutor is the third."{ Here the Upanishad merely

. Kaﬂl;-?-m- + Op. cit, 2.23-1.




734 INVESTIGATION OF BRARMAN. [ Bhrigs-Vallf.

menivons three orders of life, namely, the order of house. -
holders (by referring to their duties such as sacrifice), the
order of forest-hermits (by referring to their duty of aus
terity), and the order of life-long religious students ; no is-
junction is expressly conveyed by the words of the srufi,
Neither can we argue that, as being otherwise unknown,
these three orders of life are here enjoined ; for, the sruti
cepsures the abandonment of the householder's duty of
fire-worship, in the words “ The murderer of a son indeed
is he who allows the sacred fire to become extinet.”* When
the smriti speaks of four stages of religious life, it has in
view the biind and the Jame who are not qualified for the
householder’s duty. Certainly, a blind man is not quali.
fied for a rite which involves the act of seeing the clarified
butter and other such acts ; nor is a lJame man qualified for
a rite involving jumping and other such motions, There.
fire it will not do for one whose sight and other organs are
sound, to resort to a life of celibacy, as a means to Self-
knowledge.

(Conclusion) :—The life of celibacy is a recognised order
of religious life. 'Though it is not expressly enjoined, it is
possible to make out that it is enjoined, inasmuch as it is
mentioned there as a thing not already known. It cannot
be urged that it involves the sin of a child-murder; for, it is
only a householder who incurs the sin when he abandons
the sacred fire, Further, it is wrong to say that the life of
celibacy is intended for the lame and the blind ; for, those
who are oot meant lo lead the householder's life are men-
tioned separately elsewhere, and the life of celibacy is en-

"8 Thit, Sam. 2.2.5,
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. joined on them: * Then, again, whether a man is engaged
in vows or is not engaged in vows, whether a man has ab-
andoned sacred fire or has kept no fires at all, on whatever
day he becomes disgusted with the world, that self-same
day should he wander out .”* Neither is it by mere im-
plication that we learn that the life of celibacy also is meant
for those whose organs of sight, etc., are sound ; for the
Jébéla srati expressly says: ¢ Having completed the stu-
dent.life, he should become a kouseholder ; from the house-
hold, he should become a forest-dweller, and then wander
out.” Wherefore the order of celibates is a recognised one.

No descent from a higher to a lower stage
is permitted.

(Veddnta-sitras, II1. iv, 40).

(Question ) :—Is descent from a higher to a lower stage of
religious life allowed ?

(Prima facie view) :—Just as one may ascend from a lower
to a higher stage at will, so alse a man may descend froma
higher to a lower stage,—from the fourth to the third, and
so on,—either on account of attachment or on accouut of his
greater faith in a former stage of life.

(Conclusion ) :—As against the foregoing we hold as
follows: In the first place, attachment should not be allow-
ed any sway, since it has its root in illusion. Neither
should one be led by faith in the duties of a former stage of
life ; for such duties are not enjoined with reference to a
man belonging to a higher order, and do not therefore con-
stitute ¢ duties” at all with reference to him. Certainly a

* Jibils Up. 4,
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man’s duty ié hot determined mersly by his eapacity and
faith; .on the other hand, his duty consists in what is
enjoined on him. Moreover, in the words ¢thence he
should not return ” the sruti insists on ascent to a higher
stage by way of forbidding descent to a lower one. And
the custom of the wise does not sanction descent, as it
sanctions ascent, Wherefore no descent is allowable.

Penance for deviation from the path of celibacy.
(Vedanta-stitras, IIL iv. 41-42).

(Question) :—Is there a penance for the purification of one
who deviates from the path of celibacy ?

(Prima facée view) :—No penance can purify a man, who,
having taken a vow of life-long studentship and celibacy
deviates from the path of celibacy by intercourse with a
womsn ; for the scriptures say:

“ As to the man who, having ascended to the
path of life-long chastity, again strays from it,
I do not see by what penance he can be puri-
fied.”

It cannot be urged that the stuti prescribes a penance in
the words, * when a student of Veda has had intercourse
with a womag let him sacrifice an ass ;” for, this penance
is prescribed in the case of an upakurvdna-brakmachdrin, one
who takes a temporary vow of chastity as a condition of the
Vedic study. Wherefore in the case of the Naishthika-
brahmachérin, {.¢., in the case of him who strays from the
vow of perpetual celibacy, there can be no penance,
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(Conclusion) :-—As against the foregoing, we hold as fol-
lows ;—]Just ag, in the case of one who takes a temporary
vow of chastity, the tasting of flesh and intoxicating liquor
constitutes a minor sin (upa-pdtaka), so also in the case of
one who treads the path of life-long celibacy, intercourse
with a woman other than his tutor's wife constitutes only a
minor sin, not a major sin (mahé-pataka) ; so that, through
penance and reformatory sacraments, purification is attain-
able. If penance be allowed for deviation from celibacy,
on the ground that it isa minor sin, as not enumerated
among the major ones, it may be asked, how are we to ex-
plain the text quoted above, which says “ I do not see by
what penance he can be purified” ? We answer that it
merely inculcates the necessity of great care in the observ-
ance of the vow ; hence the words * I do not see,” but
not that there exists no penance. And the penance for the
sin is none other than the sacrifice of an ass, it being the
violation of chastity which has to be atoned for, in this case
as in the other. Similarly, a penance is prescribed when
a forest-dweller (vinaprastha) or a wanderer (parivrdjaka)
deviates from his path :

 ‘The forest-dweller, when he has violated his
vow, shall undergo the Krichchhra penance of
twelve days, and grow a large grove of plants;

the mendicant shall proceed like the forest-

dweller, except that he shall mot grow the

soma plaot."” ‘
Penance ensures purity only int futurs life.

(Vedénta-sitras, IIL. iv. 43).
(Question) :—Is the ome so purified by penance to be
93
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admitted into the society of the orthodox ? Or is he to be
excommunicated ?
(Prima facis view) :—Since his sin has been washed away

by penance, he may be admitted into the society of the
orthodox ; otherwise, the purification is of no avail.

(Conclusion) :—It may be that he is purified for the future
life ; but, as the scriptures say “I do not ses by what pen-
ance he can be purified,” he is not purified for the present
life : and consequently the orthodox shall avoid all inter-
course with him.

Devotion to Brahman is incompatible with works.

Since devotion to works in the several stages of religious
life leads the devotee to superior worlds and does not con-
stitute the means to knowledge, it follows that devotion
*hrough concentration and the like, accompanied by cessa-
tion of all works, is alone the meansto knowledge, as
established in the Veddnta-sitras,

(Vedénta-sitras, II1. iv, 18-20).

(Question) :—The sruti, baving spoken of  three branches
of the Law,” says that all those who duly observe the
duties of the several stages of life attain to purer and
happier worlds, and then teaches that devotion to Brahman
is the means to moksha, in the words ‘* whoso dwells
firmly in Brahman atfain immortality.,”* Now the ques-
tion arises as to whether this Brahma-nishthd or devotion
to Brahman is possible for him who treads the path of
works leading to happier worlds.

* Chhd 2939,
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{(Prima facie view) :--Devotion to Brahman is possible
even for him who treads the path of works with a view to
attain to happier worlds ; for, it is possible for one to
devote himself to Brahman at spare moments after per-
forming the acts pertaining to the order to which he
belongs. Certainly, there is no injunction to the effect
that he who desires to attain worlds shall not know Brah-
man. Wherefore devotion to Brabman is possible for all
dsramas, orders of religious life.

{Concinsion) :—As against the foregoing we hold as fol-
lows :—Brahma.nish¢ha or devotion to Brahman consists
in steadily devoting oneself to Brahman, abandoning all
external activities and directing the whole thought to
Brahman, to the exclusion of alt else, This is not possible
for him who is ardently devoted to works. Abandonment
of works and performance of works are opposed to each
other., Thus devotion to Brahman is possible for him
alone who has abandoned works.




CHAPTERII.
REALISATION OF BRAHMAN.
Food realised as Brahman.

Bhrigu was given to understand that investigation
was the means of attaining knowledge of Brabhman defined
above indirectly as the cause of the universe ; and the sruti
now proceeds to shew what conclusion he came to at the
first stags of investigation.
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5. He, having practised devotion,—
[Anuvaka IL]

1. That food was Brahman he concluded.
From food indeed are these beings verily born ;
by food, when born, do they live ; into food do
they, when departing, enter.
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He concluded that food ¥ was Brahman, Food, in-
deed, possesses the attributes of Brahman mentionmed
above.—How ?—From food indeed are these beings
verily born ; by food, when born, do they live ; into
food do they, when departing, enter. Therefore, that
is to say, it is proper to hold that food is Brahman.

Food (anna}, here referred to is the material cause of the
Annamaya sheath spoken of in the Anandavalll. So also
with regard to prisa, manas, vijidna, and 4nanda. For,
the definition of Brahman can in no way apply to the forms,
such as the Annamaya, evolved out of the upidana or
material qause, such as food, Certainly, the Annamaya,
etc., are evolved out of amma, food, etc.; and since every
effect is said to dissolve into and be one with the causs,
the investigator is gradually led on to the final cause,
Ananda, by first seeing the Annamaya, etc., as one with
amua etc., and then by seeing awns, food, as one with life,
life as one with mind, mind as one with intelligence, and
finally intelligence as one with Bliss.—(§).

Having zealously practised devotion of the kind described
in the last chapter, Bhrigu concluded that food was Brah.
man,—seeing that food possessed the marks of Brahman,
i. ¢, seeing that all beings had their birth, etc., in food,
-—(3).

Bhyigu investigated the subject with devotion in full
concentration of mind, and concluded that food was Brah-
man,—seeing that food possessed the marks of Brahman

* The Virdj, the material cause of the physicat hody consist.
ing of the five groas elements of physical matter perceived hy
all. Tho Virdj is the source of all physical objects.—(A}.
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% 4, sseing that food was the cause of the birth, stay, and
dissolation of the universe. The word ¢ beings' means the
gross bodies, These, as everybody knows, have their
birth in food ; for, it is the sperm of man and the blood or
ovum of woman that constitute the source of the gross
body, which is made up of the essence of food lying in the
womb, The sruti, too, has declared, * From food man
(is born).” It is true that fkasa, etc., as such, are not
born of food ; still, their birth in the form of the gross
bodies must be traced to food ; and it is in this sense that
food is spoken of as the causs of the universe.

The first tinding 1s not satisiactory.
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2. That having known, again, verily, did he
approach Varuma the father, saying ** Sir, teach
me Brahman,”

Having thus thought over the subject in full concen-
tration and concluded that food was Brahman, as ac-
cording both with the definition of Brahman and with
reason, Bhrigu feit a doubt and again approached hisg
father, Varuma, saying ** Sir, teach me Brahman.”

Not pleased with the result, he felt a doubt and wished
to know more. .He did again approach the Guru ; he did

not give way to sloth,

What, then, was the cause of his doubt ? We answer:
Because hesaw that food (the Virdj) had birth.



Anu.Il]  REALISATION OF BRAHMAY, 743

Seeing that food was an effect, he again went to the
Guru and asked, with a view to cut asunder his doubt.
—(S)- '

Sinlilarly, finding that prasa, manas, and vijiana, when
regarded as Brakman, were open to tHe sams objection, he
again and again asked about the Supreme Brahman till
there was no occasion for any more enquiry.—S).

The aspirant to knowledge does not give up enguiry till
the Supreme Brahman is known by direct experience like
a bsiva truit held in the hand.—(S).

The reason why Biwign was not satisfied with bis finding
may heexplained thus :—The Vijasaneyins read as fol.
lows:

i Some say that food is Brahman ; but thisis

not so, for, in the absence of life, food de-

cays.*
The malodour of food is clearly perceived in the physical
body, which is made op of food. The Vishsupurina, too,
teaches the same thing as follows :

& Tothe person who does mot get disgusted

with the foul smell of his own body, what

else can De taught to him to cause disgust in

him "
Therefore, though the physical body has its birth, being,
and death in food, still food cannot be Brahman.

Devotion is necessary at all stages.

& S | quer am Rfeee | aar R R0

* Bri, Up. 5121,
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3. To him said (Varuna) : By devotion, Brah-
mah seek thou to know. Devotion is Brahman.

This reiteration of devotion is intended to impress
that it is the best means. Varusa means to say: so
long as thou dost not fird the thing to which the defi-
nition of Brahman is fully applicable, and so0 long as
thy desire for further light does not cease, so long.do
thou betake thyself to devotion through concentration
which is thy sole means to the end. That is to say,
seek thou to know Brahman by devotion alone.

By repeatedly saying “ by devotion seek thou to koow
Brahman,” we are given to understand that throngh devo-
~ tion alone 1s perception of the Self possible.—(S).

To Bhrigu who thus approached his father, the latter
taught that only devotion by concentration (described
above} was the means to the knowledge of Erahman.
With a view to impress the truth that devotion was the
proximate means to attain an intimate knowledge of Brah-
man, Varusa spoke of it, by courtesy, as identical with
Brahman, in the words * Devotion is Brahman,” If
Brahman were taught in the words “ Real, Cousciousness,
Infinite is Brahman,” which define Brahman as He is,
then one would think that Brahman, as krowable through
scriptures, cannot be immediately perceived, any more
than Dharma and Adharma. Accordingly, Varuma, seeing
that Brahman was perceptible through one-pointed under-
standing, did not teach Bhrigu what Brahman wasin
Himself, but taught him only Devotion,
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5. He, having practised devotion,—-

[Anuvaka II1.]

1. That life * was Brahman, he concluded.
From life indeed are these beings verily born ;
by life, when born, do they live ; into life do
they, when departing, enter.

The sruti now proceeds to shew to what conclusion
Bhrigu came by pondering over the matter a second time.

Bbrigu again thought over the definition given above,
with mind in full concentration, and concluded that life

# the cause of the Virdj, namely what iz called Prina, the
Hiranyagarble, in bis aspect of netivity or kriyh-mkti~({A).
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was Brahman, The Aitareyins declare negatively that
life is the cause of the birth of the physical body :

“ Without life, "indeed, semen is not emit-

ted ; if it be emitted at all, without life it

would decay, it would not be born.” #
When & jiva embodied in the subtle body (linga-deha),
returning from heaven (svarga) or bell (naraka) through
tain, enters into man thfough food, and through his sperm
into the woman’s womb, then that sperm, heated by the
vital air, which penetrates into it, passes through the
stages of smbryo, ete., and gives birth to the body. But
in the absence of vitality, the sperm cannot give rise to the
physical body. As life is the cause of the birth of the
physical body, so, it is the cause of its sustenance, as the
Kaushitaking declare: ¢ So long as in this body the
vitality remains, so long does the body live,” 1t is a well-
known fact that on the departure of vitality takes place the
death of the body : therefore, since vitality, though not the
upddina or material cause of the physical body, is the
usmiita or efficient cause of its birth, sustenance and death,
Bhrigu concluded that life was Brahman.

ake | T a0 fawgga] | 9w
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2, That having known, again, verily, did he
approach Varusa, the father, saying * Sir, teach
me Brahman.”

* Ait, Ar. 3-1-2-2,
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3. To him said (Varuma) : By devotion,
Brahman seek thou to know. Devotion is
Brahman,

q TS ) ¢ 1)

4. He resorted to devotion,

Manas as Brahman.
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5. Having practised devotion,—
[Anuvaka IV],

1. That manas * was Brahman, he concluded.
From manas, indeed, are these beings verily
born ; by manas, when born, do they live ; into
manas do they, when departing, enter.

* The Hiranyagarbhs in his aspect of will, sankolpa,—
ichchhhmkti—(A).
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The sruti proceeds to shew at what conclusion Bhrigu
arrived after pondering over the matter a third time.

The vital principleis unintelligent and cannot therefore
be Brahman. In the words “ Consciousness is Brahman,''*
“ Intelligence and Bliss is Bralman,” } the sruti gives us
to understand that Brahman is intelligent. And manasis
intelligent, because it is the principle of knowledge (jfiAna-
sakti). The definition, too, as the cause of the birth, &c.,
of the universe applies to the mapas. It has been
declared above that the entering of the vital air into the
womb leads to the birth of the physical body ; and similarly
the entrance of vitalify is itself dependent on manas,
as declared by the Atharvansikas in the form of a question
and an answer:

Gérgya asked: “How comes he into this
body ? Pippalida answered: “ By an act of
manas does he come into this body.” §

The act of manas here referred to is the sankalpa or forma-
tive thought which at the time of death arises in the manas
impelled by the karma of the closing life, the thought of
the ego that he will be born in such apd such a body, By
this thought produced at the ciose of the former incarna-
tions the vital principle which had formed part of the
former body comes into the body of the present incarna-
tion. This truth is clearly taught in the same Upanishad :

‘¢ His senses still inhering in his mind, what-
ever his thought, with that he goes into the
prand ; priwa joined with the fire, united with

* Ait, Up.53.  tBri.3.928. 1 Prasna. Up. 3-3.
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the Atman, leads him into his world as he
has built it up.” *

The ego (jiva) carrying along with bim speech and other
senses—whose functions at the time of death become
absorbed as it were in those of manas—thinks of the body
which he will have to put on next ; and with these thoughts
concerning the next hody the ego enters into prama or vital
prineiple, which becomes at this stage the leading principle
of his constitution, And this prisa, impregnated with the
fire of this intense thought concerning the future body,
leads the whole subtle body {linga-deha) along with the
ego (jivitman) to the region which he has bmilt up in
thought. The Brihadirasyaka gives the following illus-
tration :—

“And as a leech, after having reached the end
of a blade of grass, and having approached
another blade, draws itself together towards
it, thus does this Self, afler having thrown
off his body and leaving it unconscious, and
after having approached another body, draws
himself together towards it.” ¢

To explain :—A leech moving among blades of grass,
after having reached the end of one blade, first catches hold
of another with the fore part of its body, and then draws
its hind part to it ; so also the jivitman, abandoning at the
time of death the present body by way of ceasing to ideatify
himself with it, leaves it insentient, and then, after first
fashioning the future body by thought, then carries his

* Praena Up. 3-9, + Bel, Up, 4-4-3,
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whole hody-—i. ¢., carries himself embodied in the linga-
"deha—to that other body. Therefore all embodied beings
are born of manas. Asone has to exercise thought in secur-
ing means of livelihood such as agriculture and trade, manas
is the cause of the sustsnance. Since, as shewn above,
death occurs whan one abandons by thought all attach-
ment to the body, manas is also the cause of the dissolu-
tion. Thus, as manas possesses the characteristic marks of
Brahman, Bhrigu concluded that manas was Brahmaan,
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2. That having known, again, verily, did he
‘approach Varuuna, the father, saying * Sir, teach
me Brahman "
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3. To him said {Varuna): By devotion, Brah-
man seek thou to know. Devotion is Brahman,

¥ ahsaw 1l 8 0
4. He resorted to devotion.

Intelligence as Brahman.
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5. He having practised devotion,—
[ Anuvaka V. ]

1. That intelligence * was Brahman he con-
cluded. From intelligence, indeed, are these
beings verily born ; by intelllgence, when born,
do they live ; into intelligence do they, when
departing, enter.

‘The sruti proceeds to shew at what conclusion Bhrigu
arrived after pondering over the matter for a fourth time.

Mapas being but an organ or instrument like sight, etc.,
it is dependent on the agent and cannot therefore be Brah-
man. That intelligence is the agent has been clearly
taught by the sruti in the words * Intelligence accom-
plishes sacrifice,”t The definition of Brabman can be
easily applied to the agent | for the agent is the cause of
the birth of the body through his acts (karma}, The sruti
says “ Whatever act he does, such does he become. Pare,
indeed, becomes he by a pure act, and he becomes impure
by an impure act.” ! As the agent of such worldly acts as
agriculture, intelligence is the cause of the sustenance of

* The Hiranyagarbha in his sspect of intelligence, jhfngs .
skti—(A).  +Tait. Up. 2-5. 1 Bri. Up, 4-4:5.
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the body ; and by engaging in battls and other such acts
which bring about death, intelligence causes dissolution.
Therefore, intelligence, which answers to the definition of
Brahman, must be Brahman.
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2. That having known, again, verily, did he
approach Varuza, the father, saying “ Sir, teach
me Brahman.”
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3. To him said (Varuna): By devotion,
Brahman seek thou to know. Devotion 1is
Brahman.
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4. He resorted to devotion.
Bliss as Brahman.
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5. He, having practised devotion,—
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[Anuvaka VL]

1. That Bliss* was Brahman, he concluded.
From Bliss, indeed, are these beings wverily
born; by Bliss, when born, do they live; into
Bliss do they, when departing, enter.

Now the sruti proceeds to show at what conclusion
Bhrigu arrived after pondering over the matter for a fifth
time.

As agency is associated with pain, intelligence cannot
be Brabman. Moreover, these four principles,—food, life,
mind and intelligence,—cannot be thecause of the birth of
all being; it being impossible that dkasa and other primary
elements of matter should be born of food, etc., which are
formed of those elements of matter, On the contrary,
Bliss is devoid of pain; being in itself agreeable to all, it
constitutes the highest end of man; and it is also the cause
of all being including the primary elements of matter such
as ikasa ; and for these reasons Bliss may be regarded as
genuine Brahman. The nature of Bliss is described by the
Chhandogas as foliows: ¢ What indeed is the Great, that
is bliss ; in the small, bliss exists not ; the Great One alone
is bliss.”' $ Objects are of two kinds, great and small. The
Great One, the all-inclusive one, is alone bliss ; but in what
lies beyond the Great One, f. £., in the smali one, there isno

# Brahman sssceiated with Mayd Since she Conditioned
gannot be the basio Beality of the Conditioned, Bhrign conclud-
od it was the Unconditioned One thet Varuna hinted at by
speaking of Brahman ns the cause of the universe.—(4).

+ Ohbd. Up. 7-23-1.
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bliss. The Great One must be bliss. What constitutes
the difference bstween the Great ome and the small is
taught in the same Upanishad as follows : “Whete one sees
not anything else, that is the Great; and where one sees
another, that is the small.” * The pon.dual, admitting of
no triads,—each of these involving three different elements
such as perceiver, pereeption and the object perceived,—is
the Great Ouae; and the universe of duality involving triads
is the small. The same Upanishad speaks of the Great
One and the small as the permanent and the impermanent ;

* What indeed is the Great Qne, That is im-
mortal ; and what is small, that is mortal.” *

In the waking and dream states involving duality, we ex-
- petience only pain, for the most part. 1f there be pleasure
at all now and then, even that is a mere pain, as involving
mahy imperfections, namely, the trouble of procuring it, its
inferiority as compared with higher pleasures, and its perish-
ability. Accordingly, the author of the Sreyomérga says:
¢ Alas ! because the smal] pleasures of the embodied beings
are hard to procure and subject to decay, and conduce only
to misery, therefore, there are only miseries upon miseries
here in this world.,” With this view, it has been said
that there is no bliss in the small. Bat, in sushupti and
samadbi, the two states of non-duality, bliss relgns supreme
and self-luminous. It should not be supposed that it is
mere absence of pain; for, mere abhiva or absence
cannot be self-lumigous. Bliss is selM-luminous because it
manifestsitsell without a praméara or medium of knowledge.

* Ibid 724 ).
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Certainly in that state non-duality is not perceived through
a pramésa ; if it were so perceived, then thers would be
duslity and sushupti would come to an end, We must,
however, conclude that it manifests itself then, because
there is no disagreement on the point. If people understand
the jagrat and svapna states without any disagreement,
they do understand aiso the states of sushupti and samadhi
without any disagreement. Thus, 25 manifesting itself
without an external medium of knowledge, the non-dual is
self-luminous and is therefore wot mere absence of pain.
The non-dual is bliss because sushupti and samadhi are
objects of pleasure, like the attainment of sense-objects of
pleasure. All men, when they have to do nothing else, lie
down to rest, seeking the bliss of sushupti. And those
who possess right knowledge resort to the nirvikalpa-
samidhi, only to enjoy the bliss of it. Both these classes
of people subsequently call back the bliss of these states to
their mind thus: ‘[ slept happily’; ¢I felt quite happy in
the state of perfect self-camposure,’ From these instances
of susbupti and samidhi we may understand that even the
non-dual, which existed prior to the emanation of the dual,
was Bliss. Itis from this non-dual Bliss, that all dual
existence including 4kisa and other elements of matter, as
also all beings from the Hiranyagarbha downwards, is born.

{Question) :—Duality and noo-duality, creation and dis-
sotution, alternate with each other, again and again, like
day and night. Now, since one thing cannot bave two
such mutuaily opposite forms, we must- hold that one of
these forms must be inherent, while the other is extraneous.
Which, then, of these is the inherent form and which the
extraneous form of the One?
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(Amswer) . —We answer thus: It is agreed that the, non-
dual ‘Bliss of sushupti is independent of all extraneous
means ; whereas the dual waking state is based on many
external means such as sense-objects, ete, Therefore the
non-dual self-existent Bliss is the upidina or material
cause of the temporary universe of duality ; the many
things such as foam, waves, bubbles have their birth, being
and dissolution in the one ocean.

Devotion is the sole means to Brahmavidys.

Thus when Bhrigu, with his mind purified by de-
votion, found that life, mind and intelligence did not
fully answer to the definition of Brahman, he slowly,
step by step, dived within till he came to know, by

“means of devotion alone, that Bliss, the innermost One,
was Brahman. Thus the main drift of the teaching of
this section is this: the aspirant to the knowledge of
Brahman should resort to that supreme kind of devo-
tion, namely, to the perfect composure of the external
and internal senses, as the means to that knowledge.

By devotion alone, by applying the process of elimination
through anvaya-vyatireka, Bhrigu was, step by step, led to
find Brahman in the Pratyagétman, the Inner Seif. Ac-
cordingly those who strive to escape from samsira should
always resort to the faultless devotion with a view to
finding Brahman in the Inner Self,—{S\.

By devotion of concentration, Bhrigu realised that the
non-dual Bliss was Brahman deficed as the causz of the
universe, Therefore devotion alone is the primary means.
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And ig the sciences of Yoga Patanjali and others have
treated at length of several means of attaining this one-
pointedness of the mind which is the highest form of
devotion,

In the legend narrated above concerning the investiga-
tion of Brahman as the cause of the universe, it has been
shewn that devotion in one.pointedness of mind is the
proximate means to the intuitive realisation of Brahman as
bliss. And, now, with a view to remove a doubt as to
whether there exists another principle supetior even to
Bliss, as Bliss is superior to the four principles, food, life,
mind and intelligence, the sruti concludes the subject thus

Bliss is the Seif.
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2. This wisdom of Bhrign and Varuma is es-
tablished in the Supreme Heaven,

Now, the sruti, departing from the legend, formulates
in its own words the propositions established through
the legend.—This wisdom learned by Bhrigu and
taught by Varuna, and which first started with the
Annamaya Self, culminates in the Highest heaven,
1. ¢, in the Supreme non-dval Bliss hid in the cave of
fikdsa of the heart.

This Brahmavidyi is well-known, because it is spoken of
in other Upanishads,* and is realised by one’s own - experi-
ence acquired through ome-pointedness of mind, This

* Mund, Up. 1-1.1; Kaivalys-Up.
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culminates in the Highest Akdsa, f.¢., in the principle of
Brahinan, There are three Akésas:

(1} That spoken of ¥ as born of the Self, the lowest akasa ;

(2) That spken oft as the Avyadkrita, the Undifferenti-
ated Root wherein all universe is woven as warp and woof;
the middle akdsa.

(3) The Highest Akdsa, the Principle of Brahman, the
Indestructible, the basic Reality underlying all phenomenal
universe including the Vedas, the One which in the main
is treated of in the Rigveda and other scriptures, Than
this there is nothing higher to be known, Hence it is that
wisdom reaches its culminating point in this principle.

The Supreme Heaven is the Self wherein all distinction
of 1" and *thou’, of the ego and the non-ego, disappears ;
and wisdom reaches its culminating point there, where one
sees Brahman as the Self and the Selfas Brahman., Thus,
from a senfence one acquires the knowledge ¢ I am Brah.
man,” which cannot be the émporé of a sentence.—(S).

The fruits of wisdom.

qH 3 WRRER 1 2 i

3. Whoso thus knows is firmly established.

And whoever else in this fashion dives within, step
by step, by the same means of devotion and realises
Bliss as Brahman, He also, in virtue of this culmina-
tion of wisdom, becomes established in Bliss, in the
Supreme Brahman, that is to say, he becomes the very
Brahman.

® Tyit. Up. 21. 4 Bri Up. 38-11.




Anu. VI | REALISATION OF BRAHMAN. 750

He casts away the five sheaths and attains the supreme
support. The wise man attains a firm abode in that sup-
port, spoken of in the Avandavalli as * Brahman, the tail,
the support ** which is beyond cause and effect.—(S).

The sruti states the immediate visible result of
wisdom ;
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4. Possessor of food and eater of food he be-
comes. Great he becomes by progeny, by, cattle,
by spiritual lustre, great by fame.

He becomes possessed of plenty of food; we say
plenty because, if the mere existence of food were meant,
all people possess food, and then nothing peculiar would
have been mentioned as the result of wisdom. Similar-
ly, he becomes the eater of food ;that is to say,
digestive fire is set aflame. He becomes great as pos-
sessed of sons, etc., of cows, horses, ete., and of spiritual
lustre accruing from the tranquillity of the mind and
senses, from wisdom and the like. He becomes great
by fame, as a man of righteous conduct,

It is not quite unreasonabie to say that this visible result
accrues to him who has known Brabman; for, though a
jivanmukta, he perceives duality owing to a slight tinge of
avidy still Jurking in him. By the grace of the Isvara,
even the unenlightened ones come to possess plenty of food ;
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much more so then should they enjoy plenty of food who
bave fealised their identity with Isvara.—(A).
Never condemn food.
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[Anuvaka VIL.]
1. He shall not condemn foed ; that shall be

his vow.

Moreover, because Brahman has been known through
food, let the aspirant regard it as Gurn, and so let him
never condemn it. * This vow is enjoined on him who
has thus known Brahman. This injunction of the vow
is meant to praise food ; and food deserves praise be-
cause it is the means of perceiving Brahman.

Or, t it may be that here, in these last three passages, the
Upanishad speaks of the fruit accruingto those who con-
template conditioned Brahman, . ¢., who contemplate food
as Brahman, It does not certainly stand to reason to say
that such results accrue to those who have attained all
desires and have nothing else to attain,—{5).

— <

* A samnyhein knowing Brahman shonld parieke of thut
food only which comes by chanoe. When the food so obtained
hsppena to be poor or unclean, let him not condemn it

+ Hera Suresvarichirys differs from Sankarichirys ; and
Sdyane follows the former. BAyana's interpretation, as accord-
ing with the subject-matter of the next chapter, will be given
ot the beginning of the next chapter,~{Tr.}




CHAPTER IILI.
SOME MINOR CONTEMPLATIONS.

Contemplation of food as Brahman.

Brahma-vidya is easy of acquisition for the aspirant of
the highest grade, 4. ¢., for him who is endued with one-
pointed mind. But, with reference to him whose mind
wavers, cherishing a desire for worldly ends, the sruti, by
way of prescribing the means of obtaining those ends,
enjoins certain contemplations which conduce to the acqui-
sition of one-pointedness of mind,

Food being the first gateway to the knowledge of Brah-
man, the sruti enjoins the contemplation of Brahman
through the symbol of food.

He who contemplates food as Brahman becomes steady
without the wavering of the mind, He will, moreover,
possess plenty of food and will be able to eat it, free from all
sickness. He will be blest with off-spring, sons, grandsons,
etc.; he will acquire cattle, horses etc.; he will acquire spiri-
tual lustre through constant study of the Vedas and other
scriptures ; he will be famous in all these respects. Be-
cause one attains to Brahma.vidyd through the gateway of
food by making it an object of constant contemplation,
therefore the devotee should never condemn food as though
it were his Gurg. ‘This refraining from condemning food
should be made a vow by this devotee ; it should be accom-
plished as a matter of necessity. If this vow be tranms-
gressed, the contemplation will bs so far defective.

g6
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Contemplation of life and bedy.

With a view t0 enjoin another contemplation, the srati
proceeds to shew the object which sbould be contemplated:

S AT e | R | Rl e |
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" 12, . Life, verily, is food, the body the eater of
food. Inlife the body is set; life is set in the
I_dey.l Thus food 1s set in food.

'Having taught that the direct means o the knowledge
of the One is the constant meditation of the Reality under-
lying the entities denoted by * That" and *thou,” and
having also treated of the result of the knowledge in the
concluding words of the section, the sruti now proceeds to
prescribe the contemplation of Prasa etc., as an indirect
means to Brahmajiidna, for the benefit of those whe, not
being fully developed, are unable to carry on the process
of investigation described above.—(A),

Life {prina) is food because it exists within the
body ; and whatevur is set within another forms the
food of that other. And life, too, is also set within
the body. Therefore life is food, and the body the
food-enter. And, vice versa, the body is food, and life the
food-eater.—Why ? Because the body is set in life;
the existence of the body being dependent on life.
Wherefore, both these, the body and life, are food as
well as the food-eater. Because each is set in the other,
therefore each of them is food ; and because each of
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them is the support of the other, therefore each of them
is the food-eater. AL

Just as the food that has been eaten lies within the body,
so présa dwells within the body and is therefore regarded
as food, By reason of containing the life-food which” lies
within it, the body is regarded as the eater. Just as a pillar
within the house supports the house, so life, dwelling within
the body, supports the body, and therefore the body is said
to be set in prisa.’ That life is the support of the body is
declared in the dialague of the vital principles: '

“Ttis [ who by this very quintuple division of.
myself together keep and hold this bundle up.”*
And it is quite evident that the body is the supporter of
life. The devotee should constantly contemplate that life
and the body are each other’s support, Moreover, it has
been said before that, as dwelling within the body, préwa is
food, And the body is food hecause it is evolved from
food ; so that, beth of them being foed, and both of them
being the support of each other, it should also be contem-

plated that food itself is set in food.

Having thus treated of the thing to be contemplated, the
stuti proceeds to enjoin the contemplation thereof. -
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3. Whoso knows that thus food is set in food,
he is settled ; possessor of food and food-cater

* Pras, Up. 2-3,
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he becomes., Great he becomes by progeny, by
cattle, by spiritual lustre ; great by fame.
|| STEdiSTATS: |
e 7 qeaediE | a5 A |l 2 i

{Anuvaka VIIiL.]

I. He shall not abandon food ; that his vow.

This vow is enjoined on him who contemplates life and
the body as taught above,——{S & A).

That his vow : This, as before, i1s intended to extol
food : when thus one does not abandon food, without
making any such distinction as good food and bad food,
food becomes exaited. The same interpretation should
be put on the succeeding passages alsc, beginning with
“ Water verily is food."”

Contemplation of water and fire.

Now the sruti proceeds to treat of yet another thing to be
contemplated ; '

o a1 A | SARreeE_ | ereg sain: mfife |
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2. Water verily is food, fire the food-eater.

In water is fire set ; water isset in fire. Thus
food is set in food.
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As the water that is drunk is digested by the degestive
fire in the stomach, water is regarded as food, and fireas
the food-eater. As the lightning is presentin the rain-
water and as perspiration occurs when the body is heated,
water and fire are regarded as each other’s support. For
the same reason they are each other's food :

The sruti proceeds to enjoin contemplation,

& 7 A TS 3% FRIRERY | StAaral W= |
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3. Whoso knows that thus food is set in food,
he 1s settled ; posscssor of food and food-eater
he becomes. Great he becomes by progeny, by
cattle, by spiritual lustre ; great by fame.

|| 3 TARSFATR: |}
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[Anuvaka 1X.]
1. He shall make food plentiful ; that his vow.

He who contemplates water and fire as food and food-
eater shall make it his vow to earn plenty of food.

It has been formerly enjoined that the food which comes
to hand at the dinner-time should not be abandoned on the
ground that it is not good, while here the sruti enjoins that
one should earn plenty of food to give it to travellers,
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Contemplation of Earth and Ether.

The sruti proceeds to treat of yet another thing ta be
contemplated :
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B | ord ol wife | R sfel 0 R0

2. Earth verily is food, ether the food-eater.
In earth is ether set ; earth is setin ethet. Thus
food is set in food.

As the earth abides in the ether which lies both above
and below it, the earth is food and the ether is the food-
eater. Since, in the view of the uneducated, the ether lies
upon the earth, they are related as container and contained.
I‘thfrom the stand-point of the educated, the ether is the

basis or container. The devotee should thus contemplate
them as each other’s food.

The stuti proceeds to enjoin contemplation :
g 3 qeARe SR 37 GRRIEE | SmaERy
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3. Whoso knows that thus food is set in food,
he is settled ; possessor of food and food-eater
he becomes. Great he becomes by progeny, by
cattle, by spiritual lustre ; great by fame.
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[Anuvaka X.]

1. None, as to lodging, he shall turn away:
that his vow.

He who contemplates earth and ether shall not turn
away any one who cemes to him for lodging.

mmwaﬁwagﬁmgmuw

2. Therefore, by whatever means, he should
earn much food.

‘When lodging is given, food should necessarily be
given ; therefore he shall earn plenty of food, by every
means.

When lodging is given to a traveller, food also must be
given to him ; otkerwise sin will accrue, as is taught in the
stuti. The sruti says that an inhospitable person is de-
barred from all good both here and hereafter :

“Hopes, expectations, communion with saints,
pleasant words, sacrifice and public charity,
sons, cattle, all are taken from the fool in
whose abode a brahman fasting rests.” *

Therefore, with a view to give food, he should earn
plenty by any of the following means: officiating as a

# Koths Up. 1—8,
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priest at another's sacrifice, teaching scriptures to others,
receiving gifts. :

The sruti quotes the custom of the wise:

ST AT I X B
3. Food is prepared for him,~~they say.

. When a' man comes seeking for food, the wise,
possessing plenty of food, say that food is prepared for
him : they do not turn him away telling him that there
is no food. For this reasor also he shall earn plenty
of food.

The sruti, moreover, spedks of the meritoriousness
of the act of giving food.

@R wEdIS o | JEAISW S TR | qaR
HETRSH A | AGRISE 37 U= | T A IS
TEH | AT S T | 8 )

4. This food, verily, being prepared at the
highest, at the highest is food ready for him.
This food, verily, being prepared at the middle,
at the middle is food ready for him. This food.
verily, being prepared at the lowest, at the low-
est is food ready for him,—(for him) who thus
knows.
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In whatever manner and at whatever period of time
a person gives food, in the self-same manner and at
the self-same period of time does it accrue back to him.
The sruti shows how this is the case. If food is pre-
pared and given to the needy guest at the prime of
life, or in the best fashion, i, ., with greatest respect,
the giver will reap this fruit : at the prime of life, and
in the best fashion, does the food accrue to him, just
as he has given food. Similarly, if he gives' food at
the middle age and with moderate respect, or if he
gives food late in life and in the lowest fashion, 7. ¢.,
with least respect, nay with disrespect, at the self-
same age and in the self-same way does food accrue to
him.  Whoever knows the merit of food as de-
scribed above, and knows al#o the fruit accruing from
the gift of food, to him accrues fruit from gift of food
as desctibed above.

To shew that the earning of much food leads to great
results, the sruti teaches that superior gifts produce superior
results. The food that has been eatned is best given when
given at the best of places (5. ¢, at a sacred piece of land or
body of water), at the best of times (i, ¢., at the time of solar
golstices, on new-moon days, etc.), to the best person (i.¢.,a
chance guest who is engaged in the study of the Vedas and
other scripturss and in the observance of their precepts),
in the best fashion {#. ¢., with due devotion, homage and
respect), and by the best giver (i. ¢,, by him in whom sattva
or the principle of goodness predominates). This sattvie
gift has been thus described by the Lord ;

97
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;“Ibatgm,whichis givan—knowing it to.be -
-8 duty 4o giva—to one who does no sptvice,

......

that gl{t is held S&ttvnc e

If » person knows what sittvig. gift is and acts a.ccord-
ingly, to him in a future birth fobd accrues in the best way.
The two suocaedlmg sentences should be interpreted as
referting to the rijasic and tAmasic gifts. ‘These have also
been desifbed by the Lord as follows :

* And that gift which is given with a view to
a return of the good, or looking for the fruit,
‘ or reluctantly, that glft is held to be Rajasic.”

“ The gift that is given at a wrong place or
_ time, to unworthy Rrsons, without respect or
wuh msult that is declared to be Thmasic," }

rThe passages speaking of the fruits of the three kinds of
gift should also be interpreted accordingly. As mc1dentally
connected with the vow which forms part of the contempla-
tion taught above, the truth that the fruit of a gift will be in
accordance with the nature of the gift bas been here taught.
Contemplsation of Brahman in man,

Now the sruti proceeds to teach how Brahman should
be contemplated :
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5. As safety in speech, as gain and safety in
prara and apéna, as action in the hands, as
* Bhag. Gita XVI11. 20. ¥ Thid. XVIIL. 2122,
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motionin the feet, as d;scharge in’ the anus »:
stich are contemplatmns in man. ° '

Safaty means preservation of what has been acqni;k'nl
ed. The devotee should contemplate that Brahman
dwells in speech as safety? As speech is conducive to
safety, safety lies in sPeech —(S).

Gain means acquisition of what has been not already
acqulred Though gain and safety occur ‘when prina
and apdna are strong, still they are not altogether due,
to them, On the other hand, they are due to Brah.
man. Therefore it should be contemplated that Brah.
man dwells in prina and apina as gain and safety.
S0, too, in the other cases that follow, Brahman Him-
self should be contemplated in such and such a form.
Action being brought about by Brahman, it should be
contemplated that Brahman dwells in the hands in the
form of action. Similarly, Brahman should be con-
templated as motion in the feet, as discharge in the
anus. Such are the contemplations of Brahman in
reference to human personality.

Because these are the contemplations of Vishau in man,
‘therefore the wise always call them samijiids or perfect’
knowledge, highest contemplations relating to man.—{S}).

Speech, prana, &c., are symbols through which Brabman
should be contemplated. Action : activities such as saeri-
ficial rituals, fighting, &c. Brahman should be contemplated
as sacrificial ritual in the brahmasa’s hands, as fighting in
the watrior's hands. These are the contemplations that can
be practised through parts of human body. These upisanas
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are termed samdjiids, because these activities are constastly
carried on and ¥ around.—The plural * contemplations”
shows that thesé contemplations are independent of each
other.

Contemplation of Brahman }n the Cosmic BeluF.
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6. Next as to those referring to Devas: as
satisfaction in the rain, as strength in the light-
ning, as fame in cattle, as light in the stars, as
procreation, the immortal, and joy in the genera-
tive organ, as all in the 4kdsa.

Next follow contemplations {of Brahman) in Devas.
As rain conduces to satisfaction through food, etc.,
it should be contemplated that Brahman Himself
dwells in the rain in the form of satisfaction. Similarly
in other cases, too, Brahman should be contemplated
in such and such a form. He should be contemplated -
as strength in the lightning, as fame in cattle, as
procreation, the immortal, and joy in the generative
organ.* As the generative organ conduces to all these—
to the attzinment of immortality by way of leading to a

® This member shonld rather go along with the contempla-
tions of Brahmau in man in the preceding article.~{A).
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discharge from debts through a son,—~Brahman should
be regarded as dwelling in it in those forms. All
things are set in the Akdsa: and therefore, all things
that exist in dkisa shonld be contemplated as Brahman,

He who contemplates Brahman as the all in adkdsa, be-
comes one with all.—(S).

Having treated of contemplations of Brahman in parts
of human body, the sruti proceeds to treat of those relating
to parts of the body of the Deva or Cosmic Being. Rain,
lightning, etc., here refer to the Devatds or Intelligences
who identify themselves with them, Procreation, sexual
enjoyment, and sexual intercourse are effected through the
organ of generation as the Kanshitaking have taught......In
the whole universe comprising matter and material objects,
Brahman abides as the Devatd or Intelligence who identi-
fies himself with dkdsa.

Contemplation of Brahman
in some special aspects.

We should understand that the fruits of the contempla-
tions here taught, commencing with the contemplation of
speech, are in accordance with the updsana. The sruti
teaches that in whatever form a man worships Him,
he becomes that very thing. With this view the sruti
proceeds to treat of some contemplations along with their
fruits :

aenRBeTRT | R R | g T |
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» %, Let him contemplate That as support, he
becomes well-supported. Let him contemplate
That as great, he becomes great. Let him
contemplate That as thought, he becomes
thoughtful, Let him contemplate That as
homage, to him desires pay homage. Let him
contemplate That as the Supreme*, possessed of
supremacy + he becomes, Let him contemplate
That as Brahman's destructive agent, around
him die his hateful rivals, and those rivals whom
he does not like.

The 4kasa too is Brahman.—Let a man contemplate
Brahman as the sapport of all; and by contemplating
Brahman as the support of all, the devotee will have
full support. Similarly, in the preceding contempla-
tions, whatever fruit { is dependent on a thing,} that
fruit is Brahman ; and by the contemplation of Brah-
man as such, the devotee gttains that fruit. The sruti

# Siyina interprets Brahinan as Veda.

+ He beooines the Virdj, who commands ail gross objects of
plmure.—{A) Agpcording to-Bdyens, he will have a perfect
commend over Veds.

£ Sechish sefety.~(A) - © - § Buch 4i speecl:i.——fA}. ‘
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too says elsewhere : * In whatever form one worships
Him, he becomes that very thing.” If a man con-
templates Brahman with the attribute of greatness,
he becomes great, If a man contemplates Brahman
as manas or thought, he becomes cap;ble of thinking.
If one should contemplate Brahman with the attribute
of homage, all objects of desire bend low before the
.devotee. Brahman’s destructive power is that in which
the five Devatds—Rain, Lightning, Moon, Sun and
&ire—meet their end. Brahman’s destructive agent is
Vayn, as the sruti has elsewhere tanght.* Vayu is one
with dkésa, and dkfsa is therefore Brahman’s destruc-
tive agent. Ifa man should contemplate &kdsa in its
"embodiment of Viyu, as Brahman’s destructive agent,
such of his rivals as hate him—the rivale are thus
qualified becanse among rivals some hate, while others
do not—die all around him, as also those rivals whom
he hates though they do not hate him.

He becomes well supporied :  He will possess all means of
living, such as food and clothing, Great: by wealth,
Homage : on subduing others. .

* © Viyu is the end of all” (Chha. Up. 4#3-1)
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« %. Let him contemplate That as support, he
becomes well-supported. Let him contemplate
That as great, he becomes great. Let him
contemplate That as thought, he becomes
thoughtful. Let him contemplate That as
homage, to him desires pay homage. Let him
contemplate That as the Supreme?*, possessed of
supremacy + he becomes. Let him contemplate
That as Brahman's destructive agent; around
iim die his hateful rivals, and those rivals whom
- he does not like.

The Ak4sa too is Brahman.—Let a man contemplate
‘Brahman as the support of all; and by contemplating
Brahman as the support of all, the devotee will have
full support. Similarly, in the preceding contempla-
tions, whatever fruit f is dependent on a thing,§ that
fruit is Brahman ; and by the contemplation of Brah-
man as such, the devotee attains that fruit. The sruti

& Syéns interprets Brahman as Veds,.

t He becomes the Virdj, who commands ail gross objects of
pleasm.—(&] Agcording to Bdyens, he will bave & parfect
command over Veda,

4 Sacli'sh safety.~(A). ' - - § Bnohwapwch.—'(z\).
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too says elsewhere ; * In whatever form one worships
Him, he becomes that very thing.” If 2 man con-
templates Brahman with the attribute of greatness,
he becomes great. If a man confemsplates Brahman
as manas or thought, he becomes capable of thinking.
If one should contemplate Brahmanr with the attribute
of homage, all objects of desire bend low before the
.devotee. Brahman's destructive power is that in which
the five Devatds—Rain, Lightning, Moon, Sun and
aFire-—meet their end. Brahman’s destructive agent is
Viyu, as the sruti has elsewhere taught.* Véyu is one
with dkédsa, and 4kasa is therefore Brahman’s destruc-
tive agent. If a man should contemplate Akdsa in its
embodiment of V&yu, as Brahman’s destructive agent,
such of his rivals as hate him--the rivale are thus
qualified because among rivals some hate, while nthers
do not—die all around him, as also those rivals whom
he hates though they do not hate him.

He bscomes well supported:  He will possess all means of
living, such as food and clothing. Great: by wealth,
Homage ; on subduing others. :

*  Vayu ig the end of all.” (Chh4. Up. £8-1)



CHAPTER IV.
FINAL ATTAINMENT.

The Atman is ever beyond Samsara.

Having thus, from the stand-point of illusory knowledge,
taught the several contemplations, such as those which fall
within the scope of the average aspirants, the commentator
(Saunkarschirys) now proceeds to expound the underlyinf
truth, apart from all illusion.—(A).

In the section beginning with the words * Life, veri-
ly, is food, the body the food-eater,” the sruti has
taught us that it is the evolved universe, including the
4kfisa, which appears as food and food-eater.

(Qsestion) :—True, it has been taught. What of that?

(Answer) :—From this it follows that the samshra
which is due (to the things in the universe) being
mutually related as enjoyers and objects of enjoyment,
pertains to the evolved universe, but not to the Atman.
It is only ascribed to Atman through illusion.

This relation of food and food-eater belongs to the world
of effects and therefore pertains to the aggregate of the
principles comprising human vpadhi. The sruti has taught
this at length, with a view to show that that relation
pertains only to the world of effects and that it should not
be extended to Brahman who is beyond thought and
words—(S),
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(The opponent) :—The Atman, too, is a thing evolved
from the Paramitman, and it is therefore but rlght ta
say that samsdra pertains to the Self,

(A nswer) :—-No ; for, the sruti speaks of the entrance
of that one who is not a samsirin, “ This having
emanated, into that very thing He entered” : in these
words the srati declares the entrance in the universe,
of the Paramétman Himself who has created kdsa and
other things and who is not a samsérin. Therefore
the living self, the jivAtman, who has entered the uni-
verse, is none other than the Supreme, who is not a
samsArin. And the identity of the agent in the acts of
creating and entering leads to the same view., When
the creation and the entrance are looked upon as the
acts of one and the same agent, then alone does the
participle, “ having created,” become explicable,

{The opponent) :=—On entering, the Supreme under-
goes change of nature.

{Answer) :—No ; for, we have refuted * this inter-
pretation by shewing that entrance has quite a differ-
ent meaning.

(The opponent) :—As the sruti says specifically that the
One has entered the universe “in this form of the jiva,”t
the Supreme must have entered the universe with a
different nature {as samsdrin).

* Vids ante pp. 525-532. + Chhi. Up. 6-3-2,
g8
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I{!mw) :—~No, because the sruti again speaks of
the jiva as identical with the One, in the words “That,
Thou art.” '

(The opposent) :—There the sruti merely presents an
exalted picture for contemplation, whereby the jiva
who has come to be a distinct being {as samsarin)
may rid himself of that distinct feature (samsara).

(Answer) :-—No, because of the identity taught by
the sruti in the words ** That is real, That the Self,
and That Thou art.”

© That is to say, the opponent’s view is incompatible with
the identity which the sruti, when literally interpreted,
conveys, and which we find no reason to set aside.—({A).

(The opponent) :—Why, our experience does shew
that the jiva is a samsarin.

{Answer) :—It cannot be ; for the perceiver capnot
be an object of perception.

{The opponent) :—~Why, the Self with his attribute
of samsdra is perceived.

(Answer):—No ; for, since an attribute is not distinct
from its substratum, the Self would then be an object
of perception as well as the perceiver ; i. ¢., the Self
would be both the agent and the object of the act of
perceiving ; which is impossible, just as it is impos-
sible for heat to become heated and for light to be-
come illumined.
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(The oppoment) :—As the Selt is found to be subject
to fear, &c., we infer thatlvthe Selfis subjecg to pain, &c

(Answer) :—For the very reason that fear and pain
are perceived, they are not the attributes of the per-
ceiver,

(The opponent) :—This is opposed to the reasoning
adopted by the followers of Kapila and Kanfida.

{(Answer) ;—That does not vitiate our theory ; for, as
their systems lack proper foundation and contradict
the Veda, we must look upon them as based on illu
sion.

Thus Atman's freedom from samsdra has been esta-
blished both through sruti and reasoning.

Therefore the common view that the Self is the enjoyer
of external objects should be relegated to the region "of
avidy4 ; such a relation cannot apply to the Atman who
is one with the Real Infinite Brahman., That the duality
comprising the enjoyer and the objects of enjoyment arises
from avidyd is taught by the srutiin the words “ when
there is, as it were, duality, then one sees the other, one
hears the other, ......... ", % And again in the words ¢ But
when the Self only is all this, how could ke smell an-
other, how could he see another........."" the sruti teaches
that the Self who is free from avidyd' and all such things
is always free from duality ascribed to him by avidysd—(S}.

* Bri. Up, 24+
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.» « Unity of the Self and Brahman.

' And {the jiv& isnota sams&xlﬁ) because he is one (with
Isva.ra). ’

How is the jiva one (with tsvara) ?

The sruti says :
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8. And this one who is in the man, and that
one who is in the Sun, He is one.

This passage has been explained already (vide anmte
pp. 622—628).

The enlightened one attaing unity with the All,
IR | TASTET | AT TE-
T | (@ HOFRARA R | qd AR
TR | o R | QERHRAnl:

LSRR LT lmmmﬁmrml -
W TR RN

He who thus knows, departing from this world
and attaining this Annamaya self, then attain-
ing -this PrAzamaya self, then attaining this
Manomaya self, then attaining this Vijidnamaya
self, then attaining this Anandamaya self, tra-
versing these worlds, having the food he likes,
taking the form He likés, this song singing he sits,
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The meaning of the verse beginning with the words
* Real, Conscionsness, Infinite is Brahman,” has been
explained at length by the whole Anandavallt which
forms a sort of commentary on the verse. But that
part of it which speaks of the fruit of the knowledge of
Brahman in the words “ attains all desires together, as
Brahman, as the wise,” has not been explained at
length. In the sequel, the sruti proceeds to show what
all those desires are, what objects they refer to, and
how he attains them all together as Brahman. Now,
in the legend of the father and his son, which forms a
supplement to the Vidyd taught in the previous section,
it has been taught that Devotion (tapas) is the means
to Brahma.vidyd. The sruti then treated of the mutual
relation, as food and food-eater, of all created things
from prasa up to kisa, and treated of the modes of
contemplating Brahman. The stuti has then treated
of desires relating to the different objects in the crea-
tion (such as dkésa) and of the appropriate means by
which they can be realised. But, if Atman be one
alone, there cannot be objects of desire as well as one
who desires them, inasmuch as the whole variety is
resolved into the One Self. Such being the case, how,
it may be asked, can we understand that the knower of
Brahman attains all desires together as Brahman ?

We answer: because the knower of Brahman be.
comes the all.

The knower of Brahman enjoys all objects of pleasure gt
once because he has become ope with Brahman ; and pops
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but Basbman can enjoy all objects of desire at once,
Nothing in the upiverse exists hy itself and all thipgs exist
in the Supreme Brahman who is the Real, Consclousness,
+he Infinite, and Bliss.—(S). '

Or the Upanishad comprised in this chapter is intended
to teach that Brabma-Vidyd devours all things in the
universe which are mutually related as food and food-eater,
and that therefore truth points to non-duality—(S).

How has he (the knower of Brahman) become theall !

The sruti answers thus : By knowledge of the unity
of the Atman in man and in the sun, he eliminates ajl
inferiority and superiority from the Atman, and gra-
dually passing beyond the selves generated by avidys,
such as those ranging from the Annamaya to the
Anandamaya, he becomes one with the Real, Con-
scious, Infinite Brahman, the Invisible, the inherent
Bliss, the Unborn, the Immortal, the Fearless, the
Non-dual,—the Goal. Having the food he likes and
assuming the forms he likes, he traverses these
worlds,—~the earth and other worlds: 1. e., as one with
the all, he sees all these worlds as the Self, and sits
singing Siman, Saman is Brahman who is  sama’ or
one with all. To sing Séman is to proclaim, for the
benefit of the people, the unity of the Self as well as
the perfection in life resulting from the knowledge.

The knower of Brahman realises, by his knowledge, the
unreality of the whole not-self set up by avidyd, and sees
himself to be the Self, the Brahman who is the Real, the In-
‘visible, etc. Having thus become ope with Brabman, and
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devoid of inferior and superior forms, he traverses through
these worlds, i.s., he continues to perceive the upidhis creat-
ed by acts, though he knows them to be unreal.—No traver-
sing through them in its Jitzral sense is possible in the case of
Brahman who is immutable ; the sruti says ** He thinks as
it were, he maves as it were.""* The wise one, being himself
the all, sees all these worlds as the Self ; and feeling that he
has achieved all, he sings the song that follows :(—(5).

The enlightened one becomes a Jivan-mukta,

Here (in the passages 8 and g) the sruti teaches what the
aspirant—on atftaining one-pointedness of mind either in
this birth or in the next as the result of the contemplations
described in the last chapter—will know and what he will
attain ‘as the resalt of that knowledge. Though this has
been taught in the Anandavallt, still it is repeated here with
a view to shew that devotion (spas)—concentration or one-
pointedness of mind which can be attained through various
kinds of updsasa (contemplation)—finally leads to the
Suprene end of man. Since the aspirant has realised that the
one partless Bliss, described in connection with the Ananda-
mayakosa as * Brahman the tail, the support,” is his own
Self, and since he has rid bimself of the illusion that
identifies with the Self delight and other members of Anan-
damyakosa as well as the sheaths lying outside the Ananda-
maya sheath through which the Self becomes bound, he is
liberated in fact. But, people speak of him as living inas-
much as they still see his body and sense-organs as before.
Thus in the view of the world he still lives, while in his
own view he is liberated, and he is therefore called a Jivan-

* Bri, Up. 43 7.
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mukia, liberated while still alive. Having realised identity
with Atman as shewn above, he lives like other people here
till death.—How does he live ?—Eating what food he likes,
puiting on what form he likes, he traverses these worlds.
As he has risen above the laws whick epjoin certain kinds
of food and forbid certain kinds of food, he eats in zny
man's house he likes. So the sruti says: * Begging food,
from all castes, the stomach his dish ” ;* and the sagesalso
say, ““ As to those who tread the path beyond the three
guwas, what can be enjoined or what can be forbidden?”
He also puts on any dress he likes; the sruti speaks of-
them as those whose dress is undetermined, whose conduct
is undetermined.” * Eating as he likes and dressing him-
self as he likes, he wanders through Kasi, Dviravati, and
other places, one after another, never settling in a house in
one place ; the stuti speaks of such a man as * not dwelling
in a house, and making no effort.”t Or we may explain
thus: Convinced that he is one with all, that ‘*all sentient
beings, from Brahman down to unmoving objects, ars my
body,"} he finds satisfaction in the thought that, whatever
persons move about and in whatever worlds, ali such move-
ments are his own. What more does he do? He sits sing-
ing the séman that follows here, a mantra in the form of a
song. Itis a wmantra which teaches omemess (samatva).
The sruti says: “ One with all, hence SAman™; § and also
** Same always; hence sdman.” ¥ Singing the mantra in
‘the manner prescribed in the S&maveda, he thereby pro-
claims to his disciples that he has become one with all,

* Jibala-Up. 6. + Ibid. 1 Upadesasabnsrt,
§ Obbd Up, 291 9§ Ibid.



Anu. X.] FINAL ATTAINMENT. 785

The Jivanmukta's song of unity with aii.
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10. Oh ! Oh! Oh! I am food, I food, I food !
I food-eater, T food-eater, I food-eater! I am
the combining agent, I the combining agent, I
the combining agent. [ am the First-born of
the existence ! Prior to gods, the centre of the
immortal. Whoso giveth me, he surely doth
thus save. I, the food, eat him who eats food.
I the whole being destroy. Light, like the sun!

Oh!: This expresses extreme wonder.—Where is the
occasion for this wonder?—Though I am the non-dual
taintless Atman, I am myself food and food-eater. The
threefold repetition is intended to denote the wonder-
fulness of the thing.

All this is divided twofold, food and food.eater, The
enlightened one says I who am the Atman, the Real and
the Infinite, am myself this twofold world.—(S).

The wonder is this, that by the mere knowledge obtained
through the grace of the Guru and the scriptures, I who

99
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was one with the body have becoma Brahman who is the
all, In the words I am food"” etc,, the enlightened one
proclaims his experience of oneness. Whatever food is
prepared,—rice, wheat, barley,—all that is myself ; for
while the name and form of the food are false appearances,
the basic Reality underlying them which is Existence,
Consciousness and Bliss, is none other than myself. So
too in the case of * food-eater” and * combiner.” Food-
erlyr: braimavas, kshatriyas, cattle, horses, etc.

I am myself also the combining agent, the Intelli-
gence that brings about the combination of food and
the food-eater.—Or, {to interpret it better), [ am the
Intelligence who brings about the combination of
various objects, which, having no purpose of their own,
are intended solely for the purpose of another being,
50 that it might serve as the food of that other being,
the food-eater.

I myself, the Atman, of the nature described above, am
the connection between food and food-eater, the connection
as perceiver and objects of perception. There exists no-
thing else except myself,.—(S).

The enlightened one sees in himself the Self whois
devoid of action and of the several factors concerned in

action.— (S}

The threefold repetition of “1 am food” etc., implies
extreme regard for the knowledge, which is thus expressed
with a view to create confidence in the minds of those
people who betray want of faith.—(S).
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I am myseif the one who brings various slemenis to-
geother, as for instance, a king who collects an atmy, and
the lle,—Or (to interptet it in another way), | am the
maker of verses, f. e., the poet,

The threefold repetition in these cases shews that all
food, alt enjoyers, and all poets are here referred to. To
be all these, one must necessarily be one with all. The
threefold repetition is also meant to inspire confidence, as
in the case of swearing. Such threefold repetition is often
resorted to both in the Veda and in common parlance,
People say “I swear thrice before you." The Veda
says: * Thrice real are Devas,” *

I am the First-born of the existence, +.e., of this
universe comprising the corporeal and the incorporeal
objects. Prior to all gods, 1 am the centre of immor-
tality ; that is to say, the immortality of all sentient
beings is rooted in me.

I existed even prior to the whole uaiverse made up of
forms and formless objects, of food and the food-eater ;
that is to say, I am devoid of this universe; I am of quite
a distinct natare, The sroti says, ** That eats nothing
whatever.” + Even prior to Devas] was; i e, ] existed
ever before the manifestation of jivas or separated intelli-
gences ; I was pure, without separation of any sort. I
am the centra of the immortality of the Devas, because I,
the Self, the Pratyagitman, am the cause, the basis, of
their immortality ; or because the liberation of the indivi-
dual intelligences consists in their realisation of identity
with me, with Brahman.—(8).

* Tai, S8am. 6-3-10, + Bri. Up. 4-8.8.
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I am Brahman's First-born, the Hirasyagarbba, the
first avolved entity, because, Atman is the Reality under-
lying the phenomenon called the Hirasyagarbba, I ex-
isted even prior to Indra and other gods, these latter baving
been created by Atman, as the sruti says :

“ 1t created still further the most excellent
kshatra (power), namely those kshatras
among Devas—Indra, Varusa, Soma, Rudra,
Patjanya, Yama, Mrityu, fstpa.” *

I am the prop of moksha, like the knave of a wheel, which
is the support of the wheel and its spokes, inasmuch as in
the words  the knower of the Self crosses beyond sorrow™$
the sruti teaches that knowledge of the Self leads to
moksha.

Whoso giveth &c.: Whoever gives food to the seekers
of food, . ., whoever teaches that T myself am in the
form of focd, he preserves it as it is, without losing ;
but if one does not give food in proper time fo those
who seek it and eats it himself, such a person who so
eats,—him I myself, who am food, will eat up at once
as one eats food.

The teacher who teaches me, the ParamAtman, to
his disciples, he alone saves his disciples by imparting to
them the knowledge of the Paramatman.—OUr, if a person
generously gives me to Brahmanas, etc., for eating, such a
person alone saves the Brahmanas. The Yajniki-Upa-
pishad, after speaking of the evolution of things, such as
food, in order, says : “Therelore he who gives foed gives al]

"0 Bri Up. 141, t Chha. Up. 7-1-3,
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these.” * That is to say, the Paramitman who is to be
taught, and the food which one gives to another, are both
myself. I, in the form of the Devatd presiding over foed,
eat ap the greedy miser who eats all food by. bimself with.
out giving it to others;that is to say, Iruin him by
hurling him into hells such as the Mahdraurava. The sruti
saya: “A perfect sinner is he who eats alone,” } The
sowiti also says * Sin do those sinners eat who cook food
for their own sakes.” } '

(The opponent) :—If so, then I am afraid of moksha,
of this oneness with all. Let me have samsira only,
since, even when I am liberated from samshra, I, be-
coming food, shall be eaten up by food.

{Answer) :—Do not be so afraid ; for, the enjoy-
ment of all desires has been spoken of from the stand-
point of ordinary experience, The enlightened one,
having become one with Brahman by knowledge, rises
beyond the world of our ordinary experience compris-
ing things related as food and food-eater set up by
avidyd. To him there exists besides himself nothing
else, of which he may be afraid. Therefore one need
not be afraid of moksha.

{The opponent) :—I1f so, why does the scuti say, “I
am food,” “1 am food-eater,” etc. ?

{Answer):—The food and the food-eater we commonly
speak of are mere phenomena and exist only in name ;’
they do not exist in reality. Though they are such,

* Op.cit. 50, + Tei. Bré. 2-88. } Bhag. Gitd. 3-13.
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-gtill, with & view to.teach that the phenomenal world
emanates from Brahman and has no existence outside
. +Brahman, and with a view te extol the unity of the Self
"with Brahman attained as the result of Brahmavidyd,
it is'said 1 am food, I am food.eater,” etc. To him
who has become Brahman by the destruction of avidya,
there is no trace of fear and other evils which are all
caused by avidyi.
I the whole being destroy : As the Paramesvara, I destroy
the whole being, this whole universe which is the resort
‘of all creatures from Brahmi downwards, and in which
‘all creatures take their birth.
On becoming Brahman, the Real Infinite Conscioas-
-pess, I dispel the whole being set up by avidyd, as the Sun
dispels the night’s darkness, and remain all alone.~—(S),
It was I who, as Isvara, destroyed the whole universe at
the timie of Pralaya or Dissolution,
Light like the sun : like the sun my light is ever lumi-
nous.
- Just as the sun is self-luminous and shines without the
-aid of other lights, 50 I am the self-luminous consciousness,
shining without the aid of the eye or any other mediam,

Knowledge ensures Bliss.
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11. Whoso thus knows, Sych is the Upa-

nishad,
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To him who, controlling the senses and the mind,
abstaining from all outward concerns, endued with
perfect endurance and with perfect balance of mind—
who, by mighty devotion, like Bhrigu, attains the
knowledge of the Paramitman as imparted in these
two vallis,—to him accrues all the fruit described
above. Amen !

The fruit mentioned above atcrues to that person who
realises, through Annamaya and other selfs, the Atman, the
One Partless Bliss, spoken of as * Brahman, the tail.”
Though it has been already said that the enlightened one
attains this fruit, still it is repeated here with a view to
shew that the enlightened one alone attains the fruit and
that the enlightened one does necessarily attain the fruit.

THUS ENDS THIS UPANISHAD,









