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“Thou art That' leads to a wholistic perception (ofimpartitc-seuse) 28
Only one soul $ 28
T a:q ignorant’, and never ‘this is ignorance’ 29 INTRODUCTION
The cause of the world 3 It is a matter of delight for the Mahesh Research Institute of Vedintic
Mahesvara, soul and witness 32 studies to present this booklet (whichis, in fact a preface to the Institute’s
Devotion 33 ‘PRAKARANADVADAST') penned by nc less an authority on Vedinta than
God, as well as gods 34 Svami Mahesananda Giriii, Mahamapdale$vara, the pontifil of the Daksina-
SATASLOKI 37 ¥ murti Matha (Varanasi) and the founder President of the Tnstitute. Although
A dream results in an e¢vent of the waking state 38 g the author presupposes that the reader wili go on to read the presented texts,
Indra and his wife : the ego in the right and vision in the left eye 39 Lol yet the fact that incumerable directives are found in this preface for a research
PARCIKARANA : the manual of meditation 41 ! scholar, lured the Institute into publishing it as a separate booklet.
The Aum 42 Svamiji is the head of the Daksinamaurti tradition, being the direct
APAROKSANUBHUTI 42 and prime disciple of Svami Nysiiha Giri Mahiraja, a revered Paramaharisa
Enemies of the Vaidic religion 43 saint qf the century. Moreover', Svim? Mahesananda Giriji is not only an
Categories 44 adept in Ved[mt:a and other Indian Phllgsophies, but has also a keen know-
Life after realization 45 ledge of the various Western ones. Be it Plato, Kant or Gurdjief, he has
3 i fathomed with all deliberateness the depths of their ideologies. Fortunately
ATMABODHA ' 5 for us, the lack of linguistic communication belween the present, which
TRIPURT : a gem of an introduction to Vedanta 47 actually is now centred in the Euro-American culture and the past, which
Tripurari 47 is one of the prime reasons for the backwardness of present Indian thought
Creation merely means becoming utilizable 47 is conspicuous by its absence in the writings of Svimiji. Not only is the
MANJSAPANCAKA 48 g gap between the two bridged, but by studying the past in the light of the
Knowledge known to all, differences in specificity 48 ‘ present, the framing of the future is advised in a commendable manner. The
ATMAJNANOPADESAVIDHI 49 : tradition set forth by Saikara and Suresvara is truthfully followed by Svimiji
Realization of the mind and consciousness 50 " in his views regarding the acceptance of facts as found out by modern science.
UPADESAPANCAKA : Forty steps to the Hichest 50 Truth is not to l?e kept in a glass-case, sheltered from the onslaught of fact
The first samnydsa 51 and reason. IE is, rather, to bf.: sc::asoned. ‘by alternate exposure to both
Code of conduct for Smirta Sarhnyasins 52 o\f/’t(l;gn:. .Vedaintahfioes lnot. cl?;m its b}e;het_az Truth; it believ;s in '{ruth.
R . . ‘Vedanta is pure philosophy in the sénse that it does not accept the authorit
SYARUPANIRUPANA : mode of remembering the Atman g; of the scriptures unless it can be rationally harmonized witt? the totality o);
Caste distinction unnecessary experience, says Svimiji (p., 19). In this creation of Mayd, no recognition of
VAKYAVRTTI 33 a fact and its explanation is final. Experience alone is the finale of rationale.
Part indication for identity sentences >3 Thus, if modern physics proves the identity of all matter and energy by
reducing it to terms of electro-magnetic waves, Vedinta is happy to accept
the fact because its work becomes considerably reduced; all manifest differences
have been removed and only the unity of the knower, knowledge and the
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known remains to be proved. It is the firm conviction of Svamiji that ‘Truth ‘

will not change, interpretations will later follow the great aciryas in their
methods’ (p., 26). This is not mere logic, needing a fertile brain, it is
dexterously manipulating to explain the Truth from any possible angle, needing
complete realization.

An important factor to be borne in mind is that Svimiji does not
propose to bring back the old order : “The flow of time is only in one direction.
The ages can never come back. Back to (the) past is a meaningless dream of
the lazy ones. Onwards to (the) future is the Vedantic message (p., 26).
Neither does he want an imitation or an amalgamation. This view is different
from all reformists of the present times. He wants us to understand the
fundamental co-ordinates of (absolute) culture and then deduce the various
cultures from them. Therefore, ‘Vedinta needs to be comprehended in its
purest form, bereft of all the dust it has gathered in its religious moorings of
the last several hundred years’ (p., 2). Thus here, spirituality does not
encompass rituals of any form—traditional or modern (i. e. religious or secular).

This brings us to the reason why he has taken such great pains to
publish authentic editions of Sankara’s works with the best of commentaries.
He is sure, that the revitalization of Hinduism ‘can come only through the
drinking of ambrosia of knowledge, churned out of the ocean of Vedanta by
its greatest exponent, Sri Sakara’ (p., 3). As tradition, belief and custom
do not find a place of any importance in the minds of people today, to revive
any culture, religion or philosophy, it must be put forward in reasonable terms,
for reason alone is the vardstick of truth in the present times. This is exactly
what Vedanta does. Vedanta is not the name of any text, but as Physics is
to be read in the book of nature sois it to be read in each experience.
Studying the Truth, understanding or realizing it, practising and then
preaching it is the true worship of God, according to Svamiji. The fruits
of our actions have to be offered to the Lord, not more apples and apricots.
‘We insist that Kgsna must be studied and followed if we claim to be
Vaignavas’ (p., 20). On the contrary, not studying Him is a sin. Svamiji
strikes at those who remain contended in merely offering flowers in no
uncertain  terms : ‘To hide the hideous sin of swgz killing the spirit
of the Great Master, they have taken to establish His images and temples’
(p-, 21). The situation is deplorable, ‘Let us save him from such fate at least,
if we have decided to throw him in the dustbin of history’ (p., 21).
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This does not at all mean that traditions and customs are not to be
followed. ‘The behaviour of a man of realization will be according to the
manners of the civil behaviour of the Particular country, age and culture’
to which he belongs (p., 8). All rules are equally meaningless or meaningful
when seen from the plane of the Absolute. Thus, the code of conduct laid
down for a Samnyasi by Sadasiva in his Karikd makes Svamiji complain *This
indicates how the medieaval mind was engrossed in inconsequential details. as
compared to the vastness of Sankara’(p., 58). Even Ananda Giri has said
that distinction, based on caste are unnecessary for the aspirant and
the wise (p., 52), making it clear that all social factors have only a relative
value. But the very fact that Sankara asked the pariah to clear his way
(p., 48), tells us that relative value is not being value-less. As far as behaviour
with the ignorant ones goes, one must try to follow the norms followed by
them and not create a rigmarole in their minds by acting in a different manner.
Even the Gita bars the wise from creating unsettlement in the ignorant.

‘The problems and solution are the same, only the presentations of
the problems are different, and so the presentations of the solutions have
to be different’ says Svamiji elsewhere. This is the spirit of tradition. By
shedding such illuminating light on the texts and framing the co-ordinates
for plotting the ancient tradition in modern terms, Svamiji has increased the
value of the work of the Institute. We humbly thank him for writing for us
such a scholarly, inspiring and exnaustive preface,

S. Subrahmanya Sastri
Director
MAHESH RESEARCH INSTITUTE




PREFACE

AGNTAGEAIAPRROIG AR fgegqmacar i)
qA HIAGITEAT wpmAmE (g |
FeaT HISTFaYS FIBABIEGHD TF geEaT (AN
FEUATG S g ga oA fma T s AgAa

Phiiosophy is the study of the universe, both internal
and external. The study may be either to build a structure of
the basic co-ordinates, or to find the basic dynamism to rebuild
it. Western philosophy is mainly of the first type, and Hindu
of the second type. Dynamism is inherently practical, and
since _both the understanding of the laws and the external-
internal environment are limited, the technique of application
is bound to be relative, and basically evolutionary, Religion
in Hinduism is thus relative, whereas the Absolute alone is real.
Icalled it basically evolutionary since a study of the History
of Hinduism clearly shows the periods of advancement and
decay; but after each decay it rises to a higher height than -
the preceeding one. The last few hundred years have been
the dark night, notwithstanding the few sparklingly bright
stars, and so we seem to be on the threshold of a new riéing.
The way communication between different cultures and under-
standing of the laws of external and intermal nature have
deepened, as a result the superstitious boundries of humanity
must crumble, and a universal structure must emerge. We
definitely do not expect either the imitation of one culture by
others, nor an amalgamated or an evolved pattern followed
by all; but we certainly feel that a new co-ordinate will be
there which will make differences not only meaningful but
necessary. Just as the Theory of General Relativity is the basis,
and the Theory of Special Relativity its application to our
Universe, similarly different cultures will be just the special
application of the general principles. Vedanta is the only
philosophy which has tried this method, and our intimate
familiarity with all cultures has convinced us that all existing
ones are deducible by its laws. As is true of all technology, the
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applications seem more real than the pure principles to an undiscerning eye, similarly the
Hinduism, particularly its decaying present, seems to repiesent Ved:inta not only fO
foreigners, but also to Indians. But as any true secker knows that atombomb is no reflection
on the great discovery of detoning the two catagories of matter and energy, nor ever the
fruitful energv production its justification. Utilitarians of all ages have denied the values of
pure knowledge, yet their own utility is taken to be unquestionable. Utility for whom, is a
question always parried by them. Even such dogmatism as the greatest good for the greatest
number is contentless, because both the good and the number are indeterminates. And if human
being is superstitiously accepted as the determinant, even then what is its utility, except again
the selfish aggrandizement. Thus Vedinta needs to be comprehended in its purest form, bereft
of all the dust it has gathered in its religious moorings of the last several hundred years.
Sankara’s writings being the last, yet not the least, presentation of the tenets, encompass the
total development that took place from the moment of the first Man to his times. As a result
all that must have existed prior to him was lost in the originals, since he as the greatest mystic
philosopher of all times made them unnecessary by his novo-presentation. In addition he was
also the greatest intuitive poet of religion that the world has ever seen. His prose is also poetry.
In the midst of logic chopping the great mystic suddenly lapses into a vision and one wonders
whether he is reading the same book. Thus his works became the foundation of Vedaata tho-
ugh undoubtedly built by the worthy stones of the previous structurer. Since Vedanta is the only
practiced religion of India to-day, he is called by western savants as the founder of Neo-
Hinduism, or Christ of the Hindu New Testament. But one must not be led away by these
analogies; since Sankara revealed the true spirit, rather than founded ; and redelivered rather
than testified the eternal message of the spirit. Hence we have been feeling for a long time
that a deep study of his work alone can re-vive not only Hinduism but all the world religions.
Since Sanskrit words have changed their Vedic connotations in the last millenium, because of
the rejection of vedic rituals, both external and internal, Sankara’s writings always need a guide
to understand them by a beginner. Hence we have decided to present all his works with at
least one commentry, and more than one where needed. In due course the plan envisages the
authoritaive translations in English, Hindi and other Indian aad pon-Indian languages. We
hope this will be the offering we will be able to make at His feet by 1980, the beginning of the
thirteenth century of His Advent. It is entirely due to him that the revived Hinduism, after its
near complete eclipse by thé® rationalism of Buddha, could withstand the onslaught of Islim for
several hundred years, preserving the spirit and body both in a fit enough condition to survive
the stealthy submarine attack of Christianity. The defeat of the Hindu kings meant not only
the positive loss of protection, but a positive vulnerability to a proselytising religion, which in
both the cases stopped short of nothing—absolutely aothing—to destroy both its structure and
spirit. Sword, economics, service facilities, even food; medicine, clothes, to those whose
poverty was created out of their own actions, were used to draw the blood out of the veins of
Hinduism. But inspite of all these travails he was the great beacon light of advaita and its
prophet of absolute renounciation, smiling on the ephemeral, that kept the spirit alive. Hinduism,
it seems, will have the last laugh, for it alone sees the appearance as unreal. Standing on the
support of the immutable Brahman, nay, knowing the fearlessness which comes out of a deep
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mystic non-dual experience of it, Hinduism is not only living but ready to give transfusion to
those very blood-suckers, when they ure in need of it, unable to face the unbridled bull of
modera science, which is trying to uproot in its tempestuous course all that is beautiful and
good resting on the blind faith of matcrial objectivity. But to do this, Hinduism needs its own
revitalisation, which can come oniy through the drinking of ambrosia of knowledge, churned
out of the oczan of ved:inta by its greatest exponeat Sri Yankara. The present is an attempt
towards this goal.

Non-Hindu religions in general present a God who is more satanic in appearence than
like God. They make people mortally afraid of God. The concept of prayer, more often than
not, means beginging for favours, or worse, to avoid the terror lest he be antagonised. Punish-
ment for disloyalty and disobedience is the main stick by which the herds are kept in the barn.
He gives life and then kills His own creations, has his favourites aod being omnipotent need not
follow any definite rules, showing miracles to dumbfound us. This pepular conception of God
“as entered even the common Hindu mind, and hence we have a number of Gods or pseudo-
Gods parading all over the country and abroad. The spreading of gospal of such a God is
at the root of indifference, or even antagonism, towards Him in all thinking men. Unfortuna-
tely the Brahman-Atman concept of God, which was popular even in the villages of India,
manifesting itself in such idioms ‘as’ Atma so ( is ) Parmatman or ‘you’ Atma is also in him is
becoming a rare knowledge in the educated city-dwellers, who form the industrialist-beurocrat-
politician triad of exploiters. Though of Indian origin, they are foreigners to their own culture,
and worse, are proud of being so. The only way that all this can change is through Total
Revolation. But all revolutions must first start in the minds of men, We feel sure that a thorough
study of Sankara is bound to bring a thorough change in cur mental attitudes. All this is
made clear so that it is not taken as one more dead weight of the ancient heritage.

Before taking up the magnum opus of the Master viz the trilogy of the Bhasyas
on Upanisads, Brahmasttras and Gita, we thought it proper to introduce the culled thought
expressed in his simpler works. These works are technically called prakaranas i.e. works
dealing ian detail, some specific problem of the philosophy. But actually many of them
introduce the subject matter in a way that can be understood by the beginner, and generally
one will not find it easy to comprehend the postulates without them. We have here selected
twelve works from the pen of the Great ©npe, and all of them have been commented by the
great teachers covering a span of more than a thousand years. Thus a discerning reader will
not ounly be able to trace the history of Vedantic thought, but also see how the fundamental
concepts were moulded to suit different situations, and ages. This is necessary, for without
this the dypamism of Vedanta can never be understood, nor one gets the mastery over
moulding the form to suit the ideal in different situations. Vedanta is more interested in
giving its followers the tools with which to handle oneself and one’s environment, rather than
hand dowa a set of rules numbering flve or ten. This is inherent in the relativity concept
( Maya ) upheld by Vedanta.

The commentators preseated here, include two of the greatest direct disciples, Sureswara
and Padmapada; who were reputed scholars of their time, and gave the Vedantic movement a
new content by moulding to suit two different temperments. One propounds the theory of
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the universe as a Real Image, and the other as an Imaginary Image. Thus Realistic Idealism
and Idealistic Realism, both of which suit different aspirants are taken into account. If one
attracted the active type of aspirants, the other equally appealed to the emotional type. But
one must always remember that both do not exclude each other. Hence a Vedantic devotee
neither becomes callous to his fellow beings, nor inattentive to his duties. A Vedantic activist
never loses comtact with God-vision both inside and outside. The ideal of perfection is a
harmonious whole, and is never partial in Vedantic outlook. Both the disciples are said to
have had some differences, and yet both received Sankara’s appreciation and acclamation for
their works and approach to Vedanta. Hence the view of some modern scholars that their
thoughts are incompatible with that of the Master is to be totally ignored. They are comple-
mentary to Saikara. We have included Padmapada’s annotation on Atma-Bodha, or self-
realization, a treatise on the means of attaining the ultimate experience. The reader will be
able to seeand comprehend Padmapada’s approach even in this small work. Padmapada was
the first to be initiated, and was .installed as the Chief Organiser of the Eastern wing of the
order. He was taught Brahma-Stitra three times, which perhaps means that the Great Saiikara
taught the work himself thrice and Padmapsda was present everytime. It shows the great
respect and humility he had for the words of his guru. He has named his annotation as
Vedanta-Sara or the essentials of Vedinta, which undoubtedly it is. His comments on Brahma-
Sttra, which forms the basisof the Vivarana School are similarly named Paficapadi or
discussion of the five essentials. We are sure the present work in publication, unavailable as
yet in print, though has been easily available in manuscript, will help to give an insight into

the Master’s Mind.

Sureswara, the other great disciple upon whose shoulder. Sankara placed the organi-
sation of Southern India, is represented here by Paificikarana Vartika on the Paficikarana
of the Master., Sureswara has named all his annotative works as Vartika, for it is said that
Sankara himself ordered him to write Vartika on his voluminous commentary on Brhadar-
anyaka Upanisad, which is perhaps the first complete collection of Advaita teachings of a
single Master the great Yajfiavalkya. Yajfiavalkya was a very early revolutionary, revolting
against the statism and ritualism of Vaisampayana. In the Sanskrit terminology, vartika isa
treatise which points out the mistakes of the original work, in addition to explaining and
supplying the missing links. The very fact that Sankara asked Sureswara to do so, clearly
indicates the dynamism of Vedantic attitude. Itis evident that he did not want to inculcate
the spirit of infallibllity even in himself. This view of eternally opening up new vista of
Reality as perfection, is the only view that can appeal to a rationalist age. The fact that
Sureswara was authorised to do so, indicates, the great faith, in his understanding of the
tenets, that Sankara had. It may be pointed out as an aside that Sureswara, with all his
humility and respect for the guru, pointed out some inconsistencies in the work, and also
gave the amended consistent view as the corrected tenet, even as Sankara himself had done
with respect to Badarayana and others. This tradition is important even to-day. A thorough
study of even the persent work will reveal what is so beautifully put forward in a verse in
the Vartika. It is enunciated that any meaas that helps a person to view the Perfact is the real
means, and not a dogmatic view that hinders the attainment of the vision. We feel this
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catholicity is absent in the so-called religions of to-day. Religions are used more for hampering
the dynamic development of man, rather than giving it a greater impetus. Truth, and even its
means, are believed to have been encased in a book of knowledge or faith. It is forgotten that
Physics or Chemistry is not the name of theory or a text book, but it is to be read in the book
of nature by its observation. Texts are only the records of how someone read and comprehen-
ded the book of Nature. They are certainly helpful, but a scientist has to read the real book,
and reveal to himself the reality. Every scientist is bound to read somewhat differently than
the others. Similarly, God hasto be read in the revelations of one’s own self and its nature
both external and internal. God can not be read in a Bible or a Koran. They reveal to us the
readings of the inner self as read by Christ or Mohammed. They only belp us to read
ourselves. But each one of us will read in a slightly different way.

) Now one very important point is tc be noted. Sankara asked Sureswara to write Vartika.
Saiikara lived a very short span of thirty two years. And yet he considered that times have
changed enough to present an amended version of the fundameatals. For it is one thing to
have slight individual variations which are really personal, and quite another to present an
amended public version, which implies perceptible change. We talk of the generation—gap
to-day. We feel times are changiag fast, hence it is difficult to keep cultural and other changes
moribund, yet our general feeling is that it is all not very well for the society. Deep within, we
want to stop this change as much as possible. And here the established Churches and Maulawis
try their best to hinder the onward flow. But the prophet of perfection is entirely of a different
build. He wants his disciples to be the heralders of new thoughts, new revolutions, showing
the new paths, even before the general people become familiar enough with the old, to get
bored. A Vedaatic teacher does not follow the revolution, he creates them. It is not that he
adjusts to changes in sciences and social outlook, but he changes the presentation a“ead of
them. Hence, as a philosopher, he is not just in tune with the present, but in his understanding

of the present, he comprehends the direction of the movement, and is thus anticipating and -

presenting the future. This gospel truth was followed by all the great Saiikarites even up to
the present day, though in all fairness we must admit that the recent past has been fumbling
on this issue. One of the main reasons has been the lack of linguistic communicatian between
the present, which actually is now centred in the Euro-American culture, and is lack of its
presentation in the Indian languages. A minority of two percent English knowing exploiters
want to keep it to themselves. The past rooted in the Indian culture has beeen recorded in
Sanskrit. But as the saying goes “the spirit willeth but the fesh faileth® so the spirit to guide
is not lacking; but what lacks is the means to understand the fundamental dynamism of the
modern age. In India we come to know of these changes in man, when it has already become
a past and gone through the seed stage to become the tree, to produce the next seed. Hence
we are unable to give the lead. This at times gives a false notion that Vedznta is not willing
to herald a total revolution.

Sureswara’s work presented here is his shortest treatise, a mere sixty-four verses in
all. His magnum opus contains twelve thousand verses, which is half of Valmiki’s epic,
If we remember that he is not writing a biography or a story, but unadulterated;
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philosophy  we will realise the volume of his output. But even in this sr.nall span
his masterly presentation awes us. This work is dedicated to contemplation. All the hints to the
means of rcalisation arc given here. It is a complete guide to nididhy:isana, the development
of will, which is one of the three approachesto Reality, the other two b?ing. éravapa. the
acquiring.of knowledge, and Manana, actively participating with all our being in glaklng thf:
knowledge our own and developing it ia the process, in lighE of our own experience. .It is
Upadesa-Sahasri of Sri Saiikara presented here that represents Sravana, and Siddhanta-Bindu
the Manana.

Next in importance to Sira and Virtika though not historically, amongst the books
presented here, is Siddhanta-Bindu. It is a commentary on the ten meaniggfully pregﬂf‘ﬂt
verses of Sri éaﬁkara, but has become a classic of vedzata in its own right. The writer
Madhustidana Saraswati belonged to the early sixteenth century of the Christian era, thus
seperated by about eight centuries from the great master. But Madhusudana wasz.icolossus
who ever walked on the face of this earth. His penetration in the Iogical philosophy is equally
mtched by his devotional mysticism presented in some of his poems of supreme melody. In an
age when devotion versus philosophy was as real as capitalism versus communism to-day, }t
is to his credit that both claimed him as their leaders. Even to-day the sectarians maintain this
ambiguous attitude towards him, as they do about another vedantic giz!m‘t..an elder cqntempo-
rary Appaya Diksita. It is also interesting to note that in an age when Saivites a}nd Valgl_la.wtc.:s
were at logger heads, Appaya was considered a Saiva and Madhustdana a Vax§k}ava, w!me in
fact they both were nothing but vedantis, more or lese during the same peno.d of history.
This clearly gives the lie to the often repeated charge that vedanta is non—devotlgnal or even
aati-devotional, inspite of the fact that the majority of the hymns recited in the liturgy of the
Hindus were written either by Saiikara or one belonging to his school.

Though the idea was to present the commentson the original texts of b’aflkara, we
had to make an exception in the case of Nyaya-Ratnavali, which is a commenta{-y on Siddhanta-
Bindu. But any student of Vedanta will know that no apology is needed for this. e

Gauda Brahmananda Saraswatl is perhaps the last of the Vcdz‘mtif: g.iants of the txfamc
age, which saw the completion of Vedanta presentation in the neo-lo.glstxc ( n'avya-ny;ya_)
language. Just as Sri Harsa with his Khandana put a stop to the old logical thef)rle's, ?ra ina-
nanda succeeded in putting an end to the new logical approach .started by. .Gaug.eso.p.adhyaya.
Raghunatha, the last and the greatest commentator of Cintafnal}x after ertl[']g Dldhlt.l, tum;d
a Vedaatin, by commenting on Khandana. Nyaya to-day exists only as an introduction to.t e
Mzadhwa school of dualism. Nyaya Ratnavali was thus necessary to complete manana portion.
It is the Jast work of Brahmananda. Brahmananda asis well known belonged to the early

nineteenth century.

Thus we see Upadesa-Sahasri is the éravax}a Text, Siddhant-Bindu.tbe Manana. text,
and PaficiRarana the Nididhyasana text in the present valume, completing the .tot;ht)(; odf
approach. These three cover three hundred and seventy two pages out of a total o:’ six u:: t:]t
and eight or about sixty-one percent of the total. The rest are supplementary texts, impor
from one poiat or the other, to give a glimpse of the whole.
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Aparoksanubhiiti has been commentated by the great Vidynranya; the founder of Vijaya-
nagar Empire, who was also the first prime minister. He was also the geaneral editor of the great
commentary Vedartha-Prakisa covering the five Sakhas of Vedas, their Brihmaunas, Aranyakas,
Stitras and accessory literature. This is the only available guide to the Vedic li erature, and as
Maxmuller says that though he differed from that commentary at many places, ke could not
have made any entry into the original, without the guidance it provided. Just as Madhusiidana
is the acclaimed leader of Devotion, Vidyzranya is the accepted leader or Activity ( Karma ).
Thus in him we can see how a Vedantist looks at an action while conductiog it. In bim we
find an illustration of Manu’s dictum that a man of Vedanta knowledge can rule the earth

without any difficulty. Vidyaranya himself says so in his Paficadasi, He represents Vedanta
of the thirteeath century, just five centuries after gahkara, and four centuries earlier than
Madhusudana.

Satasloki is an important work of the Master, for in it he handies the Vedas in
geoeral. It gives us a clue to the penetrative outlook, one must develop if one wants to under-
stand the vision of the Rsis. Fortunately Swimi Ananda Giri, who has annotated practically
all Sankara’s works, has given a very thorough detailed analysis of each Verse. But for this,

{-most of the work would have remained an independent treatise for lack of our mastery-of the
EVedic lore. The ease with which Ananda Giri gives the mantra references, makes us look with
wonder at the prodigeous memory, for these mantras are scattered all over the Vedas in both
Mantra and Brahmana portions. One has to assume that oral tradition must have existed at
the time of Giri, connecting the verses with the relevant Vedic references.  Satasloki is an
important work which answers some modern accusers that éaﬁkara, though a philosopher,
was not deeply drunk with the sasihita or the mantra divisions of Vedas. Specially those who
consider only the mantras as the Vedas, often claim superiority on this score. It also gives the
needed kick to those wise ones who claim that Vedas do not, in their earlier parts, contain
Vedanta; and the Upanisads are not the essence, but contradiction of the earlier parts. Even
though the text has appeared in several editions and even translations, Due to non-availability of
the manuscript}casily, they have not been able to do justice to the content. Long back Mysore
edition of the Saiikara’s works did contain a commented edition, but it was a very supes ficial
one, and _not of much use. Hence we are sure this, alongwith Ananda Giri Tika on Upadesa-
Sahasel, Atmajiiinopadesa-Vidhi, Swarupa-NirG pana, Vakya-Vrtti and Tripuri will be appre-

ficiated by scholars interested in comparative study. Though we are conscious of the fact that
they do not contribute much in the thought content, since the original are quite simple by
themselves, in the course of study one will find a few special noteworthy points.

Tripuri is a very simple and small work, but forms a good introduction to Adhyaropa-
Apohana system of thought. The five elements in their (a8dhyatmika) physical and (3dhidaivika)
divine causality, are first taken as the base of the individual and cosmic experience, and then
analytically reduced to the advaitik experience,

Manisa and Updesa, each having merely five verses, are included for historical reasons.
Both contain two commentaries each, mot because text needs much elucidation, but because

unless read between the lines, mere text does not convey the great revelation. Manisa-pentad
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was uttered by the Master when confronted by a pariah to answer the behaviour of avoiding
his contact. At a moment’s notice Sankara realised the greataess of the experience attained
by the pariah, and eulogised him, specially mentioning that Advaitik realisation even in a pariah
makes him as worthy of devoted respect as his own Guru.

The tradition puts it beautifully by saying that Saikara saw Viswanatha Sadasiva
there, for Sankara is an incarnation of Siva, so he was, so to say, the reflection and the pariah,
the reflected. This shows that though the behaviour of a man of realisation will be according
to the manners of the civil behaviour of the particular country, age and culture, he himself
is not bound to them, and his vision of non-dual Brahman remains unaffected by the differe-
ntial behaviour he indulges in, for the sake of the uninitiate. This also shows that Vedanta is
not a theory of social reform, but total revolution. Reformers only change one set of rules and
substitute others instead. The man of realisation sees them all to be equally meaningless or
meaningful, It is true that he welcomes any change that leads to cosmic unity, but he is not
against diversity, taking it to be normal for the people in ignorance. He will be the last person
to make the life of ignorants unnecessarily difficult. Thus manisa is important historically.

Upadesa-peatad is tiraditionally believed to be the last utterance of Sankara. Though
simple, it indicates the same tranquility as the last message of Krsna to Uddhava. Here we
find in a nutshell the philosophy of life he preached and lived. One is surprised to see how
all that is needed from childhood of the soul to its complete fulfilment can be conveyed so
thoroughly, leaving nothing out, and yet in the most beautifully simple language. One almost
feels a palpable Guru guiding us in an old mature age. It is just then that we suddenly remem-
ber that Saikara was merely 32 when he passed away. Here like Sri Daksinamiirti the
founder of the order he becomes mauna. The whole pentad is a commandment, and every
follower of advaita must know it both verbally and ideologically. Hence two simple comments
have been included.

Atmajiianopadesavidhi is presented with the comments of Ananda Giri, for it is a good
iatroduction to the way an aspirant should discriminate between the seer and the seen. Giri's
comments are masterly, clear, and expository. He gives references to the original texts, and it
is refreshing to read his comments. Swarlipaniriipana and its comments by Giri are also
similar in nature. Some of the verses are beautiful adaptations of the Upanisaﬂs, and provide
good means for meditative reading, Vakya-VFitti is an important text quoted by such authors
as Vidyaranya and Brahmananda. Its Vivarana by Ananda Giri is presented here, like others,
for the first time. It deals mainly with an analysis of the word-import of the so-called Great
Sentence. The Text is self-explanatory, hence the comments are brief, but to the point.

Thus we can say that this volume represents a fairly exhaustive spectrum of Advaita
literature. In short Updesasahasri represents the clear enunciation of advaita by the pen of the
Great Master Himself; Siddhanta-Bindu-Nyayaratnivali, its presentation in the most logical
way, by the latest exponent; Paficikarana, Aparoksinubhuti and Atamabodha present the
spiritual and practical aspects helping the Nididhyasana. The two pentads help to understand
the emotional and historical colour of the man, that was Sankara. Tripuri, Atmajiiznopadesa-
vidhi, Swarlipanirtipaua, and Vakya-Vrtti present the great Master of Intellectualism in a
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role of propagandist for Vedanta, presenting small tracts for the uninitiate to comprehend the
truth. It seems as if the tall tree is bending to the earth-level, so that the children can eat the
ripe fruits. One feels almost numbed to see the greataess of Saikara’s compassion.  Satasloki
is more like an aside which sees him in a lighter mood of reflection on certain Vaidic passages.
Thus we feel that the volume will be a complete guide, and will be used as an eternal companion
by the seekers of truth,

Having viewed the general nature of this selection, we shall try to see the subject
matter of each of the books in some detail.

1. Upadesa-Sihasri

Though it is called a thousand teachings, it does not contain either one thousand
verses, or one thousand topics. Hence the sense seems to be ‘a complete teaching’. Sahasra also
means complete or whole. And that actually it is complete, there is no doubt about. This is an
independent work about which one can definitely say that itis from the pen of Sankara,
since Sureswara quotes from this work a number of verses, The writer himself calls this work
an Upanisad, suggesting that he wanted it to be studied with the same attention that one
gives to the scriptures. It also suggests that it gives his experience directly, which he may not
have found easy to give while commenting on the triad of Upanisads-Gita-Brahmasutra,
The presentation here is topic-wise. Sureswara’s Naiskarmya-Siddhi and Sarvajfidtma’s
Samksepa-Jariraka, along with this work are known as the miini-trilogy of Vedanta. The
book has a number of commentaries, out of which Rama Tirtha's Padayojan ki has been
published from Poona and Bombay earlier. Itis an exhaustive treatment of the work, but
perhaps too lengthy. Ananda Giri’s Vivrtti is published in print for the first time. It has the
same brevity and depth which characterises his great comments on the Bhasya-trayl and
Viartikas. There is nothing that is left out which is needed to comprehend the text, but nothing
more is added to burden the reader. Mallinatha’s dictum of Namilam Likhyate, not writing
anything which is Dot in the text, seemsto be Giri's motto. Since he has commented on all
the important works, he is the natural guide to understand the Master’s mind, for he had
thoroughly acquainted hims:If with it. We intend to publish all his -available annotations on
Sankara’s works.

Ananda Giri calls this a compendium of the esseace of the meaningful teachings of all
the Upaaisads. Thus it can be compared to Krsua’s Bhagawadgita, though Arjuna, and the
aspirant here, are of different nature. But we can be sure that the topics dealt are similar
though Giti, appearing in the epic, has an epic-presentation, and Sahasri, a philosophic
presentation. Gita is diverse, and the Sahasri coacise. It needs a laborious search to find out
the Giti-view on a specific topic, scattered as it is all over the text, but Sahasri takes up each
topic and deals it completely befure going to the next one. The epic treatment of the Gita has
lent itself to contradictory interpretations, making an uninitiate in Nyzya, Mimamsa and
Vyakarana to decide what is Krsna’s message. The treatment in Stbasri has no such
contradictions. Thus it points out a straight path of spiritual discipline and vision, which even
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an ordinary ssdhaka can follow. In times to come it is bound to have a greater appeal to
spiritual seekers than it has yet had.

The work starts with a discussion on the comparative utility of rituals and wisdom for
attaining the supreme end of life. Itis clearly proved that it is wisdom which liberates and
not rituals. Rituals are based on the ignorance that one is a body-mind complex, whereas the
wisdom is the dawping of the knowledge that one is the eternal witness; not in any way
associated with this complex. Though one can deny everything else, one can never deny one’s
own-self, since denial is the affirmation of the denier. This existential validity entirely
confounds the nihilist and agnostic. The great Master then identifies God with this
witness, thus making atheism impossible. Other religions prove God, but Vedanta makes it
an experiential truth. - It is prior to all the presuppositions and all the means of knowledge.
Thus to meditate on God, love Him, and work for Him, all become natural from the very
beginning. We move and have our being in Him. He is the first concept that becomes percep-
tually real. If God is not-:elf, it will be non-self, a contradiction.

From this identification metaphysically the search starts about the real nature of the
self, who is God. First Sankara takes up the issue whether this realisation will obliviate the
perceptual personality, and answers that there is no inherent contradiction between the
experience of advaita and perceptual dvaita. Thisis one topic which comes up again and
again. The question is that if one realises God as self, limited self must cease to exist. Saikara,
and all the realised Vedantins, have asserted repcatedly that there is no such antagonism
between the limited self and unlimited God. Actually God exists even before we realise Him,
and if it co-existed then, it will co-exist now also. Moreover, even after realisation, the limited
self ( in other Buddhis ) will continue to exist. Actually trauscending the lower is not contradic-
ting or destroying it. Jiwanmukti or the liberation while in body, is the main reason why
God-experieace is not post-mortem like heaven, hell, or retribution of virtue and vice. That
is what makes it verifiable and scientific, which dharma can never be. Sankara asserts that
this knowledge, assoon as it starts dawning, brings the joy and peace, just as eating does with
each morsel, unlike a ritual which can bear a fruit only at the end.

The Great Master then throws a challange to the ritualists that being afraid of losing
their noble castes, and attached vested interests, they do not like to benefit from this knowledge,
because it equates them with all. They are proud, less realising that the intellect etc., of which
they are proud, are not really their own. They shine only in the reflected glory, while fo-getting
themselves to be the light thatshines everywhere. Hence it is the ego etc. which are to be
renounced, for it is only by getting attached to them, that non-discrimination leads to misery.
Thea in an extremely emotional tone and mellowing words, which can even melt a stone, he
presents a monologue with the mind. Tt is in the interest of both that the mind realises its own
pature. At the end of the work he will again resort to the same way of presenting the topic.

After showing the dissolution method of meditation, in which the grosser and less
pervasive, is thought of as identical with the subtle and more pervasive, one reaches finally
to the subtlest and most pervasive viz. self. The text goes on to say that being thus the cause
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of all, from the creator to a blade of grass, I, as the self, remain uncontaminated by anything.
He further asserts that the uaiverse is my body and it is the ignorants who see me in one body-
mind complex. This identity of effect with the cause is a fundameatal doctrine of VedZinta.
Kanada asserted that the cffect is a new product, while Kapila took effect to be a transformation
of the cause. Buddha considered an assemblage more than the assembled. Thus it is only the
advaita which accepts the non-difference of the cause and effect. A greater part of the second
quarter of the second chapter of Brahmastitra is devoted to these different theories, and their
critique.  Eventually it establishes the appearance theory as the final one. Here, of course all
that is taken for granted, though references to the topic are not wanting.

In the tenth chapter the process of meditation, directly on the absolute, is dealt with. Prapava
is the symbol which is used as the means for this meditation. A good student will find it a boon
to memorise it, for it is a concise presentation. Here he m:ntions his own affirmations of the final
beatitude and realisations, as in fact he does at several places in this work. Fortunately Giri,”
in his comments, clearly points them out as the experiential statements of the master. He'
asserts that while being externally active, one who does not feel for a moment as an actor, is thev
wiseone. One who seeks external inactivity is not wise. He uses an apt illustration. Even while
awake the one who does not sec as in deep sleep and while experiencing both the sleep;
and the waking realises the identity of both these experiences, is the one who really understands
the real, Having attained this wisdom one becomes stainless, no matter how much he acts; and

“goes beyond life, death, sorrow and igaorance. The author changes the meter in this chapter to

suit the mood of the topic.

‘ Taking series of illustrations from the Upanisads he takes up the treatment of Virodha-
parihara, i. e. refutation of possible arguments against the identity of the self and the non-Sclf.
In.a beautifully worded warning he says that the one who wants to be both an actor and an
eénjoyer, as well as Brahman, loses both the worlds. The idea is, he who tries to combine both the
ways viz. action and wisdom loses both, bescause he is not able to do justice to either. Thus
combination of the two leads one to become a nihilist. Thus he gives a clarion call to the wise, not
to bungle, because the wise one sticks to wisdom that makes him free. He sums up by emphesising
that attachments are to be renounced, for without making oneself bereft of all impressions, good
z.ind bad, it is not possible to have the visioh of the self. It is easy to do so, for our very nature
Is pure. In the tweifth chapter the illuminative aspect of consciousness is discussed in detail.
Knowing oneseif to be the illuminating principle, both by the scriptures and logical evidence,

one cannot be ordered around. Wisdom takes one beyond the scope of injunctions, and
prohibitions, ‘ ’

Then Satikara takes up how the self is not associated with the activities of the senses and
the mind. Thus, whether ( samadhi or viksepa ) contemplatively absorbed or humaaly active
the seif remains the same. Until wisdom dawas, all duties are real, but after the attainment o;‘
wisdom, even samadhi cannot be ordained for the wise, for it is the self upon whom all meditate
and by knowing it they attain liberation. Being the source of liberation, such a wise one cannot
banker for it. The author further asserts that by knowing the self as identical with God and Gury,
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one becomes a Iisi, Brahmana, Yogi, or Siddha. This is the purport of the Vedas according to
Saikara’s realisation. Hence this sectet doctrine is to be conveyed to those who are tranquil
aspirants and have renouaced their ego. The emphasis on the plural use of the aspirant is
important, for the master ordains us to spread the message to many a pevple, and not keep it con-
fined within our own lizited beings. To use a term of Mimarmsa, it is niyama, not parisamkhyana
that is to say, one must deliver the message to the desirous and deserving souls, rather than
that one must not deliver to the undeserving. Even though the gross meaning is the same, the
psychological and the social implications are va-tly different. The former is full of compassion
for the ignorant, while the latter considers it an avoidable headache.

At the b gning of the fourteenth chapter a beautiful analogy is used. On the basis of
this analogy, the great Viadhusiidaa builds up his famous theory of devotion in his now famous
classic Bhakti-Rasayana Just as the molten copper, poured in the format, taken the specific
form of the mould, the mind-stuff also transforms according to the object it comes in contact
with, Similarly. Madbustudan laid down, ihat the mind melted bv the love of God form ( a form
conceived as God ) will become of that form, and according to the dictum that whatever form
mind takes one becomes, so the devotee attains the Supreme. Since love always needs a peg,
form becomes necessary. Thus Bhak!i or devotion becomes a path to attain knowledge —nay an
enjoyment even for Jivan-Mukta though it adds nothing to him Vairagya or detachment is
eecessary so that the mind is taken away from the noa-self. Since God is self, it will not come in
the way of the supreme attainment. Moreover since the mind has become naturally attuned to thai
form, vairigya will be na‘ural, Barlier Vidyiran.a laid down the difference between krtopasti
orone who has experienced a God-form; and akrtop3sti, one who has not. The former attaius
perfection by sravaga and manana alone, while the latter needs nirgupa-upasana i, e. Nididhy:-

'sana. The fact that the foundation of it was laid down by Sankara himself is very clear in his

works. We have digressed on this topic ~because some people have tricd to puint
Madhusiidan as a man of double nature, and some have gone to the extent of claiming that
he was only a pseado-Jiani. But fora student of Vedanta it is clear that upasana forms a great
part of Upanisads, G'ta, Brahmsitra and Saﬁkara-Bha@y‘s. The importaat difference is that
advaita emphasises upisini of God and not gods. Thus Madhustdan is only extending the
concept, and giving ita more logical base. His magaum opus Advaiti-Siddhi is a similar
attempt. We shall deal this again under Siddhanta Bindu.

Immediately after the mould-analogy, Sankara gives an alternate analogy of light.
Just as light takes the form of the object it enlightens, miad takes the form of the object it knows.
This analogy is developed by Vidyaranya in his Paficadasl. A disceraing eye will immedi-
ately see the main differeace between the two Hlusteations. The first is a more or less permaaent
transformation, while the second. a momentary one. The suggestion is clear. Since in the very
next verse we find reference to dream and memory, there does not remain even a race of doubt
that the Acarya is clarifying that love, whether false ( attachment ) or real, is the differestiat-
ing principle betweea two transformations. Thus we find that the text is pregnant with realised
truths, which were taken up by the later acaryas and developed further.

1A

After dealing the topic of all-pervasive self, the text says that if even afier self-analysis
there remains a feeling of acceptence and rejection, ooe must take it that the self bas vomitted
him out Without the likes and dislikes the self can’t be ordained by the scriptures, for they only
show the way to attain or avoid, what is considered pleasure or pain by the enquirer. Even the
so called daily duties can not be laid down on him. When even the one who has attained
the experience of not being the body, but the identification, with vital eaergy cannot be ordained
to do the daily ritual of sandhya etc, how can the one who has traascended all the relations be thus
ordained. If it be said that at least fet the mind be ordained to meditate on the self, it wil also
be the view born out of ignorance. One who sees the self everywhere need not think of it only
in the ordained way. Later on it will be made clear that for a realised soul all sense experiences
are but a sacrifice, performed for him by the mind-sense complex. Thus it is not that the self is to
be conceived as non-different from God, but that God is noo-different from the self, for if it
were 1ot 50, it would cease to be seif-evident. and become an object of negation.

If any one thinks that he can make or bec me an enemy of the wise, he might as
well think of cooling the sun. Thus it is laid down that he will slways be friendly to all, for
Sankara uses the word ‘non-friend’ instead of ‘enemy’ in this context. Since all that is natural
to the wise must bs practiced with effort in case of an aspirant, it is clear that Sanka a rofuses
any cther alternative in the inter-personal behaviour than friendship. Itis in the hght' of
Vedanta that such dictums as ‘love thy neighbuor as thyself’ become metaphysical truths, rather
than beinga religious dogma or ordinances of the Most High,

Pilgrimage is an integral part of religious rituals. Sinee it is ordained for a paramaha nsa
to move about, let him at least do pilgrimage, is a natural suggestion. But the master will not
allow the least scnse of duty to the wise. He says that the wisdom is the real place
of pilgrimage, because all the gods, and scriptures become pure by merging in that mental state.
Hence one must bathe in that state, and not in the so called purifying tanks and rivers. Since
self is neither in time, nor in direction, nor in space, nor in a. special occasion, it is to be thought
always without any fear of it being in a contaminated state. These are illustrative, rather than
limiting examples. Sankara is not against any particular ritual or tradition. He is against all of
them as far as the duty-boundness is concerned, but he will allow the natural flow of all of them
in a given cultural, temporal and civil co-ordinates in which the body-mind complex acts. Thus,

. it is not substitution of one way of actiod with another, but. transcending all of them in the

experience of reality. On the plane of body-mind activity, Vedzaata will allow all activities which
do not contradict the basic unity of individual aud cosmic consciousness. It will allow al; human
weaknesses to be taken into consideration, and the path of development laid down for each of
them, both indlvidually and collectively, on a rational basis, taking full advaatage of the ways
laid down by the scriptures, and traditions. Since the goal to be achieved is clear, it will not
allow any of them to obstruct the path to wisdom, no matter how ancient and sacred they are.
On the concept of wisdom beir.g the highest no compromise is allowed.

The fifteenth chapter begins with the analogy of a paiating on the canv.ss, which is the
source of a full detailed chapter in Paficadast. In Gita, KTishna calls Vasudeva i.e. his own
body born out of Vasudeva, and the fig tree equally his manifestations. Similarly a wise one
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realises all the bodies as his own. Just as the canvass is seen as the man and his cloth, worshipper
and the worshipped, so does the self appear as all. Self is the fire; intellect, the firewood;
ignited by ignorance, desire and actiocs, the flame goes out through the senses like ears etc.
This flame takes the objects as sacrifics (havi) and thereby increases. This state of w iki ng is called
the gross enjoyment state of the self. If at the time of perception, it is remembered, that the
sacrifice is taking place in the fire of self, no attachment, and repulsion is felt, and then the
waking state does not bring any stain on the self. Though this is taken from purusa-vidya of
Mahanarayana, as clarified in Gita, the reader will note that $’ankara has made it much more
practical, clear, and changed it from one of the sacrifices to purify the mind, into the sacrifice to
keep the mind pure. Thus, all actions and behaviours can be changed into a sacrifice according
to him. One doubt can be raised, whether unethical actions can be thus indulged. It will be
answered in a later chapter that ethical behaviour is natural, and unethical due to ignorance and
desires. Siace both are absent in a man of knowledge, it is impossible even to think of its
possibility. The aspirant also, acting in the image of the wise, will scruplously avoid all that is
guided by ignorance and selish desires, This conception of sacrifice was Jater developed by
Somananda, Abhinava Gupta and others, Thus realising through the scriptural techings, and
rationa thinking, if one confirms it through experience, one attains liberation without any doubt.

The sixteenth chapter again gives the illustration of a lamp as the witness. Senses, sense-
objects, intellect etc are dancers. Thelamp remains unaffected whether the dancers etc. remain o'r
goaway. This illustration again has been dealt in detail by Vidyaranya. Actually such coinci-
dences indicate that Upadesasahasri was one of the daily meditative readings of the aspirants.
Even today it is one of the best manual for liturgy.

After showing the defects of Kapila, Kapada, Jaimini, Buddha, Mahavira etc. both
logically and experientially, it is laid down that the aspirant for spiritual perfection should
devote himself to the meditation of the Upanisads. Having attained the knowledge one should
devote his entire life to the propogation of the Advaita to those worthy souls who desire
it. No gain is more valuable than the gain of one’s own self. Being the self of every
human being every one is eatitled to it. One must not feel that there is any work
greater than this, Sagkara seems to echo Ktsna where he says that the spreading of
the great message is the real supreme devotion ( Para-Bhakti ), and nothing pleases self or
Pacamitmin more than this. Saikara goeson further to assertin the next chapter that all
the Vedas, its ordinations, traditions and their observations are only for the purpose of the supreme
attainment of wisdom. Where these show to fulfil the mundane desire to reproduce, earn etc.,
even there the object isto show the way to self-fulfilment, since at that level these are takcn.to
be one’s owan self, Similarly when mind is taken to be the self, devotional and meditative
exercies are laid down to attain mental peace. But once the aspiraut really waats to know, or
realise what the supre ne truth is, the scriptures tell him that it is his own pure self, uncontami-
nated by any adjuncts. And there the mandatory nature of all -scriptures end. Since only in a
clear mirror one sees a clear image, and since mind is the mirror where the image of the self is
seen, it has to be purified. Coatrol of bodily activities, performance of one’s daily duties, and
concentration of mind are the means of this purification. This is the supre ae austerity.
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The question arises, how can one see the self when it is not an object of mental or
sensuous perception ? The analogy of the eclipse is given. Rzahu is a planet, according to ordinary
undersanding, which covers the moon at the cclipse. Though Rzahu, being a dark planet is not
seen otherwise, it is seen along with the moon. Similarly self can be seen in relation to the pure
mind, though imperceptible by itself. The text asserts that if it be objected that according to
learned astromormers, Rahu is nothing but a shadow, then we say that for a realised soul even
this self that is perceived is unreal. Since it is at the rootof all perceptions, it remains
unperceived as ever. Referring to Upanisadic teachings it is made clear that not to realise the
true nature of the Self, or to take the body as the self, is the sign of being an asura or demon.
Realising this, ope goes beyond all mandates, just as a sannyasin goes beyond all the mandates of
impurity due to death etc. Giving another illustration it is laid down that just as butter churned
out of milk even if placed in the milk, never again becomes one with it, similarly after the wis-
dom is attaised, even while staying and acting through the body-mind complex, the wise one

" - ‘mever gets attached to it. Since hehas attained the identity with the self or all, eveu Brahma,

Visnnu need not be prostrated out of any fear of a calamitousresult. A wise needs neither
action nor knowledge any more

The eighteenth chapter deals with the purport of the Vedas, which is to teach the
self’ to be the supreme reality or the non-duality of the soul and God. Since this is the main
topic, this.chapter is by far the largest. First of all the view of meditationists is taken for
an analysis. It seems during the seventh and the eighth centuries synthesis of ‘Vedanta and
Yoga was tried by some scholars, But Saiikara, Sureiwara and others saw the pit-fall of
this synthesis. Kaowledge needs proper means and an object of knowledge. To see a pot one
needs proper lighting, proper angle and distance from the eye, proper eye etc. Once seen the
pot is known, and remains known. Similarly if the Absolute is really real, all we need is
proper means of knowledge and proper conditions to make it known. Since it is beyond the
senses and the mind, the perception dueto the senses is ruled out. That is the very reason
that the mind can not be the means of knowledge. Self, being the knower of the wind, can
never be known by the mind. This is the other reason for mind not being the instrument.
Hence Vedas are the only means of keowing it, though knowledge takes place in the mind;

the eyes see the object, but.by that very seeing, a realisation of the - power of the eye to

see is al-o known by the mind. Similarly the consciousness, which knows the mind, can itself
be known while the mind is being cognised. That this power is the supreme is known by the
dictum of the Vedas. Just as a woman, having heard about the beauty of her husband,
‘sli:eing a man of that beauteous appearance in froot of ber, still needs someone to tell that
this man is the husband, similarly the self indicated by reason and analysis still need to be
:ﬁroc]aimcd as the absolute. Once it is known neither any activity, nor even meditation is
needed to make it one’s own or become identical with the Absolute. Similarly if wisdom
dawns, it needs rothing more to supplement it to attain liberation. If a thing is realised due
to meditation it is not a knowledge, but an effect of meditation, and thus can never be eternal.
Hence Vedanta can not be synthesised with yoga as far as the wisdom is concerned. Just as
logic or nyaya is necded by the aspirant to analyse; interpretative laws are Mimarnsa is needed
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to comprehend scriptural Texts. devotion is needed to attain detachment, similerly yoga is
needed to attain meatal tranquility. But they are all needed for the wisdom to arise, and not
directly involved in produciog wisdom, much less to keep it. Thus, Sankara does not wast
Vedanta to be confused with religion, which does not rests on realisation, or direct perception
of the reality as itis. In short Vedantais the science of reality as it isreally, viz. Being, as
compared to yoga or other religions which are interested not in Being what is, but in
Becoming i. €. changing it into something else. Once we know what the Being is, the Becoming
seems an appearance. An appearance that approaches Being, is nearer to the truth, no doubt,
but is not Being. This is the fundamental differencc between Ved=nta and all the churches and
faiths of the world, Until the dawn of wisdom, Sankara will allow the existence of all the
varied religions aad their practices, but nothing after that. Heace he totally rejects the view
that to keep up the wisdom one must stick to meditation,

There is another dimension to this view. If even after the dawn of wisdom, the wise
one is tied down to protect it, how will the world, the ground from which he arose, be
watered by this wisdom. Since wisdom releases, the wise one is free to :vater the sources.
Having attained all that he bhad to attain, he can give his best to the world at large, for
nothing reimains to be done for his own self. incz his energies are inexhaustible, he can
really do the needed and the desired. Sankara himself is the greatest illustration of this.
Uninitiate often feel that non-injunctive life is a life of unethical mode. They don’t scem to
realise that injunctions are necessary until the igaorance is present. To say thata great artis
does not follow the rules of art really means that having maste-ed them ne transcends them.
His natural expression is going to be laid down as tha rales for future artists. It is due to
ignorance that the omnipresent self in all beings is deflected by desires from the path of
oughtness. Ethics and ordinations are to co.rect thesc deflections. But once this basic
ignorance of self, being identified with the body-mind camplex, goes away, deflec ed desize
will not bs present to misdirect th: following actions. Hence his whole life will be nothing
but the expressions of the highest code. Bat since without the dawn of wisdom, hone can’t
visua'ise this state of absolute self-abnegation, o hers seeing the active self, go on attributing
the selfish motives etc. to the wise man. Thus they are unible to grasp the full meaning of
his life. This is called by the scriptures the inability to receive the grace from the wise even
while in his presencs. Generally as schizophrenic attempt is made to understand him some
of his actlons app2ar to be divine, some others superhuman, some others humane. com-
passionatc and kind; but at the same time s>me appear to be partisan, humanly selfish, even
foolish. Gsnerally those directed towards themselves app :ar to be of the former type, and towards
others, as of latter types. Thus, instead of devotion and surreader, - a love-hate relationship

comes into being. Tt is often found that r ligious giants receive the attention due to them,

after their demise. This is mainly because only then we se¢ them s an illustratios of the
principle that they wire. Thzy are no more judged by the mund 17e acts which were necessary
accompaniments of their lives. But by this we miss the attainment of wisdo.a by a hait’s
breadth, so to say. For as the text points out, it is-the realised s>ul who caa libe-ate one
with his gracious blessing and teachings, if only one can devotedly surrender to him. Thus,
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Sankarz points out.that neither the yoga, nor the repeated meditations, but it is the surrender
and the devoted action that leads to wisdom.

As it js well known, Vacaspati, the writer Bf the great commentery called Bhamati
on Brahma Siitra $aikara Bhasya, tried to impose this synthesis again in a different way but
it did not succeed. Later on Vidyaranya took the clue, and developed it as an alternate mode
of attaining wisdom. He however emphasised that it can not lead to liberation while alive, All
this sljuows. that in any historical period, there will be but few who can really attain the c.lircct
experience. There will always be a very large number, who do not have the proper requisite
to attain it. But they wantto tread the path. That is exactly why both saguna upasanz, and
nirguna upasIng are laid down in the Upanisads, and discussed in Brahma-Siitra. Ved,anta
is not against any of them. But it wants to make a clear distinction between wisdom and
religion. Since, as Vidyaranya points out, the compiny of a wise one is rare, even the medita-
tion on ego as self isto be preferred to any other religious practice, for the one who wantsv
the highest, If not Jivanmukti, it will lead to Mukti. In the same light, in the last chapter

- of the prose-section of this work; 'this topic will be dealt by the Acarya himself. We may

add that the company of the wise is rare in many cases due to one's own - psychological
rejection of his divinity as $ri KYsna points out. The people see him a mere man. We
must be careful not to make this mistake, The great Acarya says .that the torch, or.the
firewood is present along with the heat or the light. If we search fire without the adjﬁnct, we
will never find it anywhere. Similarly wisdom will be in a vehicle of a body-mind complex,
and if we go on rejecting the adjunct we will never find it. * Often desifing to see our ‘image,
we miss the real. Hence the Acarya warns us not to make that mistake. He gives, further'
oo, an apt illustration that just as gold grains cannot be boiled, but since scriptures ask them
to be boiled, we have to just boil the water while they are there, and not expect them ‘to
become soft like rice, similarly we must not expect body-mind to become Brahman as that is

. impossible, but to attain the Brahman-jfiana while in body-mind complex.

T.here is no other way to attain the absolute state of painlessness and joy. Thisis
the experience of self as theabsolute. That which is beyond both knowing and un-knowing
cannot be known in any other way. When the scriptures clearly indicate that itis so how

° can any other mandate apply after it is known. The doership ‘and non-doership cannot

exist at the same time, and locus. But this should become an unshakable conviction, as

. unshakable as body-ego identification prior to enquiry. . ‘Until then tranquility, control of
_ senses, meditation and rational contemplation of scriptures must go on.  Even the aspirant,

being unattached to the joys of the senses, does not indulge in sensuous enjoyments, then how
can one who has gone beyond it be suspected of it. When even a hungry person does not eat

poisonous food, should we suspect a well-fed man to indulge in it ‘merely by being near it ?
Thus, a man of wisdom even though appearing to act, hence giving the impressib‘u that he ha"s

dcsfres, is actually acting out of his fullness and predestined acts of God rather than his own
fiesnes. Thus, a monk of the Paramaha-nsa order does not follow any ritualistic or sociai
Injunctions.  While a studeat ( vividisu ), he engages in the duties ordained by the Guru,
including study and contemplation, and after the wisdom 'is attained ( vidwat ), he obey;




[ 18

physically and psychologically the same orders, but is always conscious of his absolute non-
activity. In Veddnta, Gura and God being identical, Sankara rounds up this most important
section by offering his obedience to the Guru in the same way as he began the chapter.

In the last chapter, again, a dialogue method is used by addressing the mind. There
is no new addition of the concepts, but a melodious presentation of them.

PROSE SECTION

Even though Rama Tirtha has taken the prose section to be the former part, and verse
section to be the latter part, Ananda Giri clearly states that prose-section is latter. There
is one internal evidence to support Ananda Giri. The thirteenth verse of the fifteenth chapter
is quoted in the hundred and thirty fifth paragraph of the first chapter of this section, introducing
it as ‘it has been said’. Moreover the way of dealing here of the different schools presup-
poses aa earlier exhaustive treatment. The repetitive end also signifies the end of the work,
which is found only in the prose-section, even in Rama Tirtha’s version. This section is
duwvided into three chapters, the first is enquiry into scriptures or éravapa, the second is rational
analysis or manana, and the last, absorptive meditation or nididhyasana. The beginning
suggests that this might have been a manual for those who wanted to propogate the wisdom,
after acquiring it themselves, through the earlier section.

The section starts with clearly formulating the qualities of the aspirants, who will be
fally able to absorb this knowledge. It also lays down how an aspirant, not fully endowed
with these qualities, should be guided to attain them. It will be noticed that the great
master is particular that the aspirant must not be made to do any thiag that contradicts the
path of knowledge. Thus Giri points out that hard austerities, pilgrimages, etc. are ruled
out. Special mention is made of the collection of qualities in the Giti beginning with
am3nitwa in the XIII chapter.

Then the qualifications of a Guru are laid down. Here Sankara mentions that
a guru must be capable of foreseeing the disciple’s doubts and answering them. He must have
the desire, as well as the perseverence, to remove the afflictions. He must have received the
knowledge through tradition, but should have converted it into direct experience, must be
clean in body and mind, and bereft of all actions unworthy of a decent personage. He must
be absolutely bereft of all selfishness, and must be one who acts only out of kindness to
others. This last aspect is clearly for the teacher himself to judge his own firmness.

One must start the teachings by introducing the student to clear Upanisadic
passages where the truth is laid out. Thus, independent enquiry into the Truth is avoided.
The idea is, we must move from the kuown to the un-known. Since enquiry can start only
after prima facie problem exists; one cannot start an enquiry about the Absolute out of the
blue. Since it is not an object of perception, we can’t describe it in terms which refer to an
experience. Hence we must first refer to the scriptural texts, or traditions which are based
on experience; Having thus understood the data, we may analyse to find out whether they
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are rational or not. They should support other knowledge and its means, and be supported
by them, and not contradicted by them. That is why cven now the tradition is to peg the
discourses on to a text, rather than an independent discussion. That has been the main
reason why even the greatest of Vedinta scholars wrote commenteries, or sub-commenteries,
even though they could have easily dealt the subject quite independently. Even the so
called manuals generally deal with selected passages from the scriptures. All this leads some
people to assert that Vedanta is not a philosophy. As against this, there are other orthodax
views which assert that Vedanta is too logistic, and hence does not rely - entirely on the
scriptural authority. Both of these views are due to misunderstandings., Vedanta is a
philosophy based on the rational approach to reality, which includes the experiences and
revelations of sages as well. No philosophy can be based without the datum supplied by
senses, mind etc. That will be mere day - dreaming. If experience is to be the datum, why
should we scrupulously avoid the datum provided by religious texts ? More so because
reality is beyond sense perceptions. Hence extra sensual perceptions must be analysed.
But Vedanta is pure philosophy in the sense that it does not accept the authority of the
scriptures, unless it can be rationally harmonised with the totality of experiecce. Thus, we
feel that approach of Sankara is the only true philosophical approach to the
Absolute Reality.

Having laid the scriptures on the table, the teacher should use the direct method of
teaching, i.e. ask existential questions, and analytically bare the disciple’s preconceived
notions. Saikara has inherited this technique through an unbroken tradition from the
Upanisads, where it is presented in its pristine purity. Oae must be intelligent, tolerant, and
psychologically fit to undertake this method. One should see that the drift continues towards
the self during the discussion, and not be way-laid by side tracking. Another point is that
the disciple must not be just cornered logically, but made to see the rationality of the great
truth, Words must be sweet, and endearing. This relationship of love between the two is
important, though the teacher has affection, and the disciple, respect. The very first question
posed is who the disciple is. Inour own times, Ramana of Arunacalam had made this
eoquiry famous. Naturally the disciple answers that he is a person of such and such caste
and station of life. The teacher points out that after the death of the body the disciple will
not remain the same. Thus the analysis slowly moves on, the master directing the enquiry
towards the self, by slowly pointing out the different view points in the scriptures, and
eventually leading to the supreme self.

But the student points out, that no matter what the scriptures may say, after all tho
description of God does not tally with his experience of his own self, and he must please God
by dedicated devotion etc. Then it is pointed out that the proof of God, and all the duties
towards Him are based on the authority of the scriptures. The scriptures themselves point
out self te be beyond all this, then why must one cling to one’s previous ways of thinking. It
is the scriptures who laid down all the rules of duties and initiations, and it is again the
scriptures who prescribe their reaunciation. This is the fundamenta! beauty of Vedanta.
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All other religions lay down new rules, and leave it there. Vedanta frees one from the
duties, laying down nothing new. Basically all thovght-revolutions come out of rejecting the
old. The old being never founded on the anti-rules, it always produces a new order, which
again becomes an established church to be revolted against, in future. Vedanta, though
born out of Vedas, dies not formulate new rules. Having recjected all the rules ona
metaphysical plane, it leaves the anti-rule in an ephemeral ethical value form. An aspirant
is free to follow them until the wisdom dawns. The wise need no rules. Heoce the Hindu
society was never disconnected from its roots, no matter how revolutionary the changes
were. It is true that this prccedure has left some archaeological pieces in the show
windows, but Hinduism has been saved from the pangs of seperation, which each soul
feels during the religious revolutions. It has allowed us to comprehend the history, not only
of Hinduism, but of religious movements all over the globe. A Hindu has the key to open
the secrets of the most undeveloped tribal Negro religions, as well as the most developed
world religions like Christianity and Buddhism. It has made the Hindu also tolerant to others’
views. We can not deny that this tolerance, in his own home base, has meant statism and
widespread uncritical ignorance. But that js more due to the neglect of Sankara’s dictum
that untruth tolerated is untruth practised. e has clearly said that by uncritically following
any doctrine one goes astray and to one’s own downfall. But the laziness on the part of the
participants of this movement, as well as the vested interests which are deeply entienched in
any society, are the real causes of such widespread ignorance; rather than the desize to preserve
the unbroken tradition. It is evident in our own age, when the so-called religious leaders are
merely interested in preserving a totally ruined social structure and certain rituals, and want
us to believe unconfirmed theories and myths. On the other hand they are keeping mum
on the preachings of Sankara, claiming that they are not meant for the present generation.
One is astounded by such assertions particu‘arly whea they claim to be his apostalic messengers.
There can be nothing more astounding than the preacher, claiming to beloug to a particular
tradition, anaouncing that the founder is irrclevent today. A major part of Sankara’s, and
earlier, Krishna’s works were devoted to preach the wisdom as against rituals. But the
Vaisnavas and Saivas both seem to be oonce again in the grip of the same disease. Heace
we insist that Krishna must be studied, and followed, if we claim to be Vaisnavas, and
Sankara must be studied, and foliowed, if we want to be Saivas. And we certainly do not
want them to study Krishna and Sankars, as Naiyayikas and Samkhyas studied Vedas
Having decided their beliefs or theories they search out stray passages to support these. just
so that they may boast to be Vaidikas. Sankara has condemned in clear terms such attempts.
Similarly a few stray passages, and sometimes even a resort to some works of doubtful, or
unconfirmed authorship, caanot be said to represent his views. We have to study the trilogy
of the Bhasya, and base our views on the humble study of his views. Having understood.
his message, we may accept or reject it. Sankara is too much of a liberator to bind us, or
blind our intellects. But let no one claim oneself to be his follower, and yet spread a
message which has been rejected by him. It is doubly unjust to do it in his own nume. We have
digressed because the danger of dumping the revolutionary message of Saikara seems to be
imminent by the so-calied followers and pontifs, bearing his own name. To hide the hideous sin
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of (gurudroha) killing the spirit of the great master, they have taken to establish his images and
temples. The magister ludi of Vedanta is beyond such temporary temptations of name and form.
He always stood firm on the fundamental doctrine of.the name and form being not real: Hence,
he always pointed out the locus, the substratum, the adhigthana, as his real self, which he really
was. Let usalso realise him, not in the unreal and imaginative form, but in the fundamental
locus. This will revolutionize the whole spiritual fibre of Hinduism, and open the flood gates of
Hinduism into the whole world, benefitting it as the other scientific attainments have done. Making
him another God of the Pantheos is as good as killing him spiritually. The nation will thereby
lose another chance of religious survival. I shudder at the very idea of some 3stika smarta saying
that the Sankara of Daga¢wamedha-Ghat is more powerful than the Sankara of Hanuman- Ghat;
or even worse, less powerful than the monkey-god of Samkatamocana. Let us save him from such
fate at least, if'we have decided to throw him in the dustbin of ‘history. We will rather prefer that
he be at least allowed a quiet oblivion; than such grossifications.

i On being answered, that the scriptures have laid the rules for the igoorants, and the scrip-
tures themselves free the seekers of truth from these very rules, the student echoes the question
which arises in every aspirant. The direct perception of pain and pleasure is not scriptur@ordained,
hence even if we deny the other duties on the anthority of. the scriptures, what can we do about
these direct preceptions ? Slowly and patiently the teacher analyses the experience, and shows
that the locus of pain is the mind, and not the witness. Itis due to indiscriminativeness that the
identity is felt where none exists. This indiscrimination should be removed by analysis.

The second chapter deals:with this analysis. First superimposition is discussed in detail. The
dealing in the Brahmasitra-Bhagya-Bhimik3 is scholarly and comprehensive. Here the Guru seems
10 have come down to the level of the aspirant, and though thoroughly analytical, is yet simple,
and to the point. This-ness and I-ness can pever be one on analysis, and yet in every experience
we confuse the two. ‘My body is fair’ and ‘I am fair’. Here clearly my body=I, which is
impossible because body has this-ness. Similarly, ‘my eyes are blind’ and ‘I am blind’, ‘my mind

is not comprehending’ and ‘I am not comprehending’, ‘My ignorance’ ‘and ‘I am ignorant’ etc.’

are common usages. On anpalysis it is clear that they are not just two ways of saying the same
thing, but two different feelings. One of them is certainly false. Thus the teacher takes the disciple
through the labyrinths of three states of consciousness to the final goal of the experience of libera-
tion, and the disciple asserts that he has got_the import of the teachings. . This section contains
very few scnptural quotations, showing that discriminative analysis should be-purely logical and
rational. Sankara points out that the truth can be shown through pure ranonallty also. This
section gives the lie to the often repeated allegation that Vedanta is anti-rational; just as the first

section, bristled with quotations from Upanisads, disproves the equally false allegation that

Vedanta is a-Vaidika.

The text rounds off by showing the path to those, who are unable to atrain wisdom due ta
one reason or the other, and yet want liberation, and do not desire any thing except that. Itisa
small section, clearly showing the way to an aspirant. Heis asked to follow a specific way of
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feeling and thinking when the senses and their objects come in his contact. Noa-self and self have to
be discriminated. And all Upanisads must be meditatively studied again and again. Here again it
is clear that those who are not wise. but students of wisdom, need not get into a ritualistic, or
mental practices, other than those prescribed here. As Sankara points out one does not give his
daughter in the wedlock to kill the son-in-law. Similarly what contradicts non-duality, and non-
actorship, cannot be the path to Self-knowledge.

Siddhanta-Bindu

The Wwork is based on- the famous ten verses each ending in the affirmation that ego
(Aham) and $iva are identical. Each verse denies the noa-self in the first and second hemstich,
gives a specific logical reason in the third hemstich, and asserts the truth of this identity by
maintaining that having renounced the adjunct what remains has to be adjunctless.

The first verse denies the five objects of perceptions and the senses or their congregations
as the Self, since they change while the Seif remains the same. This is proved in deep sleep when
the object and senses are totally absent but Self is existent. Hence beyond these adjuncts I alone
am the supreme Siva. »

The second verse denies the selfhood to the Castes, life stations, their conducts and duties,
process of meditation and Samadhi. They all have their locus in the mind, which is non-self, and
since ego and mineness being super impositions bave ceased to be, I am the Siva.

Since in deep sleep the mother, father, gods, heavens, scriptures, sacrifices, pilgrimages
totally cease to exist, while the Self the Siva alone shines, hence they all are unrelated to the Self.

Neither Kapila, nor éaiva, ner Vaispava, nor Jain nor even ritutalistic Veda convey the
Reality of Self, they all convey adjuncted Self, while Reality is adjunctless Siva shining as the
eternal witness.

Being whole and all pervasive like the space, high, low, middle, out, in, sideways, east,
west, etc. are meaningless concepts as far as the Self is concerned, hence Self is Siva.

Self is neither white, black, red, yellow, curved, flabby, short, or tall for it is formless and
conscious light which is identical with Self that is Siva.

Reality is not actually in the conception of teacher, scripture, disciple, teaching, thou, I

this world though the destruction of these concepts cannot be categorised as real or unreal, the
fact remains that it happens in the wake of self-knowledge and then Siva alone shines as the seif.

- The waking and the awake, the dream and the dreamer, the sleep and the sleeper are all
duc to ignorance. One who recognises their continuity alonpe is Siva shining as the Self.

While denying all the states one must not, and cannot deny one’s own reality. Self is ail-
pervasive, object of all our endeavours, self-cvident, needs no support though supporting all.  Ail
that is non-self in the universe is of no value without Siva who is Self. )

" We can neither posit oneness about the self, nor can there be twoness, because it will be
identical with it. Tt is neither only nor not only. Allthese are super-imposed as much as the fact
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that it is not, or it is not that it is not, are super-imposed on Siva as Self, the words fail to convey
what is evident to a man of wisdow, who has mastered Vedanta.

. This in short is the main text. As any student of Philosophy will easily perceive that here
Sankara is giving his experience ina brief form. The ideas are pregnant with thought so deep

that they can be taken as the pegs to hold the whole philosophy. It is no wonder that Madhusﬁdan;
Saraswati chose this work to be the corner-stone of his neo-Vedanta i. e. Vedanta presented in the
language developed by the logicians starting from Cintamani and ending with Didhati. Saraswati
clearly states this at the end in a verse. He says my comments are deep with measuring but brief
in words like the great Cintamani. The work is based on Sankara who along with Sure§wara presen-
ted the Vedanta even without claiming to tie them up as Vyasa did though did not fully sucSeed in
his attempts, due to brevity of words which lent his text to antagonistic views. Madhusadana alone
can be so audacious to say that I bow not to Vyasa, but to the éankara Sureswara duet.

Fortunately Siddhanta-Bindu got a commentator of Gauda Brahmanand’s stature. He realised
the greatness of Madhusiidana’s attempt, and made the work the peg on which he hung, as he him-
self says all that was of worth in his Laghu-Candrikj the greatest work in Discursive Vedanta

(Vadaprasthana), and something more of his important knowledge not covered there. He claims

_ that the rector Saikara’s words are as deep as ocean, and it is only due to the teachings of his

Gurus that he has been able to dive deep to bring out a garland of logical gems out of it. We have
quoted all this to show that it is not a chance that the work was imposed on Ten-Verses, or as some
claim it can be taken to be an independent work. The fact is to a trained eye seed is the tree, but
to an untrained eye it becomes tree only in the tree-form. Madhusidana and Brahm'ananda,pcr-
ceived and expressed the verses, whereas we still can’t see the necessary sequence of development

) Madhusadana in this benedictory verse offers prostration to Acarya S'aixkara, who is none
o_ther' than Lord Viswe$wara Himself as the world teacher. Thus he accepts according to Puranas
-that Sankara was an incarnation of Siva. ’

But he considers him to be the latest incarnation using the word ‘navavatara. Brahmananda

/ ‘makes it plain by saying tbat this form is newer than Rama’s and Krsna’s forms. Since the text will

‘prove that incarnarions are of Parame§wara, and not of Vispu, Brahma etc. in the tradition of
.Vedanta distinction between Krsna’s incarnation as that of Visqu etc. are irrelevents Another

“important statement of Brahmananda is that Sankara is the root of all Guru-traditions. Incarnation

ls again defined as identification. Hence ‘I am Siva’ being repeated again and again out of this iden

‘_';tjﬁcation is really the metaphysical proof of the incarnation. Further it is laid down that the pur

. pose of this incarnation of Sankara is to liberate all souls. Rama, Krsna etc., came with the

. specific purpos: of destroying certain demons, and protecting a few de:\./c.)tecs but Saikara has
»

come to destroy the ignorance of all, thereby protecting all souls. Other in

B . carnati
their Cakra, Dhanus etc. back with them, but Sankara left the arm: ations took away

aments of logical reasoning

i‘/that can be utilised again. Thus, from a practical point of view this is the greatest of all incarnations
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After such preliminary introduction the text enters into the subject matter. First the ;{roblem
of (adhyasa) superimposition is discussed, for this is the foundation on which the great edifice of
Vedanta is to be built. Tika clearly enunciates that scriptures are both purposive and not covered
by any other means of knowledge. It is pointed out that though for a liberated on.e, who aftcr
attaining wisdom realises the world as unreal shadow while exhausting his preorda.med d?stlny,
and sees them all as his own self-manifestation the scriptures are useless, stitl untit the. wisdom
dawns, scriptures are needed to understand this. It is a joke to say that just because these ideas are
talked obout all have attained wisdom.

Then the concept of the destruction of ignorance is discussed. 1If it be real the non—flualuy
is contradicted, and if unreal i ignorance will come into being. It is asserted that destruction of
ignorance is to be defined as the non-location in the following moment of perception in the locus of
wisdom movement. Ikhave purposely given this definition to show how correct the definitions have
to be logically, and how difficult to translate them in a foreign language. The idea is t.hat absence
of rise of sense of perception of duality after the moment of attainment of wisdom is really the
destruction in this case.

Having defined this the topic of desire for wisdom is taken up for pcop}e pron.e to
desire joy or absence of pain, and not knowledge. The answer is that whose presence 1s definitely
required for hapoiness is also an object of desire. Since Self is such, it can be desired. The au?hor'
further states that, actually in Vedanta Self is identical with joy. The so-called objects only manifest
it. Whatever covers it, is desired to be removed to manifest it. Thus, object of desire is to uncover
Self. Thus toffee being unrelated to Selfis a covering on Self. As soon as the tongue contact
uncovers it, the identity of the Toffee-Self and Ego-self is attained, and itis this identity that
uncovers the Self and manifests the joy. Now all these are limited coverings, and are removed by
virtues fruetifying. But the primal ignorance is the total covering. By wisdom thus the Supreme
Bliss is uncovered. Thus, desire, generaily considered to be a necessary pre-requisite of joy is by-
passed. In amy other view pain-pleasure dichotomy can never be transcended. Tika goes on to
further state that in his view even in the liberation, joy like knowledge though not involved in the
self is the indicator (Upalaksana) and thus may even be directly the cause of desiring the wisgom.
‘Thus Brahmiananda differs on many issues and boldly proves his point. From here the aut%lor takes
up the problem of absence of bondage after wisdom, supporting liberation while alive. Smcej even
while enjoying the fruits of destiny he knows them to be illusory, like the seeing of the face into a
mirror ( even knowing it to be illusory is seen ) it cannot be called a bondage. He is always
certain of the reality of God, and unreality of the world including his body and mind.

Vedanta is the instrument of knowledge, and mental modification accordingly is th.e
destroyer of ignorance. In this context Tika formulates that the type of ignorance experienced until
the rise of Vrtti, is destroyed by it, since about the same object simuitaneous knowledgt_: and
ignorance are not possible in the same locus, hence one can’t destroy the otber. The percept.xon of
an object thus is of its not being limited by the objectivity of ignorance. So the perception of
consciousness is also really not being the object of ignorance. ’If we say it is of the form of mere
consciousness, even before wisdom one should feel that Self is Siva. If it be said merely to be not
object of ignorance, pot will be always perceived, since it never is the object of ignorance.
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After thus clarifying the purpose of Vrtii for direct perception, necessity of knowing
the meaning of component words of a senteace prior to the dawning of meaning of the sentence is
discussed in detail.  Since that and this are pronours, and Brahman a technical word like Yipa,
ghavaniya etc. the meanings can be known only through scriptures. Here again a possibility is
concerned whether just one or the other passage will suffice from the Upanisads to grasp the
meaning of the words leading to wisdom of identity born out of the great sentences. According
to Brahmasitra’s Samanvayadhikarana it is suggested that one has to grasp it from all the different
contexts, clse only partial ignorance about Brahman will go, and wisdom will not dawn. Thus
creator, preserver and destroyer indicated God, and awake, dreamer and sleeper indicated soul are
identical is the knowledge attained. Similarly other passage are to be understood. The text
refers here to the bighest Samadhi where the wisdom dawns. Tika gives a detailed analysis of
the state. For scholars there is a tantalising reference by Brahmananda where he quotes from
Bhisya on Maitrayani-Upanisad, who this Bhasyakara is ? Did the Great Sankara write a Bhagya
onit? Willa great writer of Brahmananda’s standing refer to any other’s work as Bhasya ? But
the answers have to wait further researches. Anyhow here the annotation is very exhaustive for
a practical aspirant.  Having got rid of sleep and dav-dreaming when the mind is conscious of
nothing but the witness, it is the final realisation, the absolute knowledge. This particularity of
mind in the subtle stage allows the witness to experience bliss as to be its own native. During
other experiences of joys since the mind is ot bereft of duality, the joy is not pervasive, but here
itisso. Brahmananda is very clear mn pointing out that this is only the pure individual self or
soul, and not the identity of soul and God that is experienced. But it alone leads to the knowledge
of the identity by the great sentence of the Upanisads. Tika goes on to discuss this problem in
detail from a logical point of view. It is poiited out that only after this rzalisation one really
attains the dispassion for body etc., and thus really desires nothing but pure Self. Here he takes
cudgels against Sadananda, the author of Vedantasira, who maintains that even after beatitude
is attained samadhi continues. We shall see that just as here he has dealt the soul principle from
a practical stand-point, in the eighth he will deal with the God principle from a practical point.
The question is raised that if in the state of highest samadhi the pure knowledge is attained,

* Vedanta can’t be a producer of new knowledge (Apiirva). 1t is answered that the ignorance

that God is not directly perceived, and soul is not bliss remains in spite of the attainment of

" Samadhi. The knowledge of identity alode can remove it. The idea is that the j Joy attained in

Samadhi will always seem to depend on the effort of Samadhi, and not the natural state. Since

-'God is Bliss one feels that it is not directly ‘perceived, for lack of mind there, and that is not
- perceived as the creator of the world. Thus, Vedanta texts aloné can produce the knowledge to

destroy the ignorance of duality. Samadhi can only give the pure knowledge of the individual.

Tika goes on to discuss the ways of understanding the sentence etc. in different schools

of ritualistic interpretation of the scripture and logicians, and finally establishes the Vedanta view. '

The discussion is highly technical and shows Brahmananda in his true colours of a formidable
exponent of the Vedanta. He quotes from Cintamani ina way that shows the astounding
mastery of that text of Nyaya. He concluded by establishing that the side glances attained by
words like true, knowledge, joy are also important, and it is possible to have knowledge of a pure
L4
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absence, and pure pervasiveness. The pure potaess and its pure absence both are cognised. He
makes a beautiful synthesis between the views of Sarvajiatma and Amalananda by suggesting
that these different statements about Brahman may differentiate the concept given by them by
the inferential meanings rather than by direct meanings. He suggests two contradictory readings
of the text in this passage Vachyartha-bhedavabhast and Vachyartha-abhedvabhasat, and justifies
both. This shows that by his time the great work of Madhusiadana had already become so
popular that it was not easy to determine the exact text at certain points. Anyhow the main
purpose of the side glance is established by showing that without them liberation will not be an
object of desire, renouncing such jOys as attaining heaven etc. Moreover the concept of God
will not be clear without them. Thus they serve two-fold purpose of showing the desirability,
attaipability etc. of the Wisdom, and the understanding of the concept of true God-head Madhu-
sidana is clear in enunciating that for a knowledge of dual sense (Vikalpa) the words must
have a similar import, and non-dual one a non-dual (nirvikalpa) import. [ am Brahman, objects
are uareal for unreality is an adjunct of objects etc. is dual knowledge because objects as qualified
by unreality is conceived. But ‘I am Brahman’, ‘objects are imagined in Me’ is non-dual because
here the self does not have to be conceived merely by adjuncts, but also unconnected by adjuncts.
Brahmananda has to answer the logical view interpreter Praka§itman in what may seem toa
novice an atrocious way. He says the word Jivan-Mukti i. e. liberated in life should be made to
mean an aspirant for liberation. This is pointed out to show a fundamental view of Vedanta
often lost sight of. It is not merely in the text interpretations that Vedanta gives freedom, but in
the life itself. Times change, and with that ihe views in Society change. At the time of early
Vedanta, ritualists were the important dominant mincrity in society, hence the approach was
turned to their frequencies, later on it was the Kapila’s followers, Buddha’s followers etc. who
were to be dealt with, and the approach had to change. Still later the great $ri Harsa dealt with
logicians, Madhusidana dealt with Madhwa Vaisnavas and their foundations of navya nyaya and
other devotional schools. Last century saw the dawn of modern age and Vedanta again gave a
calmer call of popular approach as witnessed in the preaching approach and lingo tests. The
present age is a scientific age, hence our approach has to be based on that premise. Vedinta isa
true knowledge, hence not bound by external limitations of a particular style. If we cannot
convey the truth, we have to see the weaknesses in our approach, rather than blame the Society.
The flow of time is only in one direction. The ages can never come back. Back to pastisa
meaningless dream of the lazy ones. ‘Onwards to future’ is the Vedantic Message. We have to
give new interpretations, new messages to herald the dawn of the new age. But always the truth
must go on shining. Truth willnot change, interpretations will later follow the Great Acarya in
their methods, rather than make them our bondage, who were our liberators. We may point out
that after giving the audacious interpretation, Acarya goes on to prove even the text as it is, but
evenrually gives his view as ‘Really speaking’. He goes on to establish the knowledge attained by
' implication (lakshana) and here again heisin his true colours of a formidable opposition to
Mimamsa. His mastery of ritualistic philosophy is equally astounding as to that of navya-nyaya.
He goes on further to differentiate between the Bhatta’s and logicians’ views. Then the carvaka and
Buddhas, Jains are taken up. Thus in a short tense way a reader is introduced to all the views of
different schools and their contradiction with the Vedanta. Truth clearly pointed out. Text lays
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here the views about the soul of all the prevelent philosophies of the time, and Tika discusses
them in detail. Amongst Vaidikas Kanada is the lowest, and Gautama somewhat be;ter. Gautama
accepts the identity of soul and God for meditation purposes. Ritualists though indirectly indicate
that they really accept the Absolute Self, but do not* reveal it due to the fact that duties will lose
their import for the uninitiate, yet in discussing Kumarila accepts an amalgamated conscious-
unconscious and Prabhikara merely accepts soul _as the locus of consciousness and they are
lower in ladder to Kapila. Patajali is superior because he accepts God wbic;z Kapila )(Iioe
not. Thus the dcarya lays down a gradation amongst Astikas. ’ P :

After such an extravagant introduction, the verse analysis is started.
the materialists are contradicted. The Tika discusses a new solution of proble
cg‘gdrixﬁ. A clear reference is made to the views of Laghucandrikz,
now feels is not fully satisfactory. The problem is when we talk of ‘two kapalas in a pot’
do not refer to the potness, but to the dual-kapalaness. Hence, even when we say ‘port) is’ e
may mean ‘pot identical with existence’ which will be a true knowledge, but we may also ewc
‘potness different from existence’, and both may mean a quality of something else—the ortn én
tbgt case we will be wrong. An object of difference in appearance is not limitation fof if:l'n
accepted then an object of destruction in appearance will also have to be accepted i’n the sl .
way. By very close analysis it is established that self is never the counter-part of any ‘abqence’-azll‘:
else are such objects. Hence, by the power of ignorance all that js perceived is su er" v
t!;e' self-evident illumination. This is the heart of the Upanisads. The Tika contraI:i' ;mposed'on
of the tarkikas in holding, that quality and matter are relatt;d in a new l:C]atiOHSh' e fomnew
pf?st the self as a witness. The text, then takes up the theory of reflection ;51 He' further
cO?SIdered about what should be considered as the material cause of the. u 'any e alje
masterly way, Brahmananda lays down that in whichever way we may look at it et
tye‘ory is postulated as the witness, becomes the material cause, e
as 1ﬂde'ntical with the super-imposed, being its illuminator. Thus Sureswara, Padmapad
Sglivgjﬁétma are reconciled. The possibility of reflection of a formless ina fo;'mlessu']apg'da’ e
I,t;l‘las tf’ bg accepted because of the appearance in both ways. “Tam wise’ and ‘the wi clls ’l'scusﬁed.
'I_’he scriptures are of course clear in supporting this view. The tika points out that I; e e mlﬂf-_
like Vacaspati, one has to doubt even the scriptures themselvés. Again both :;1 S dOUbt.S .
theory of Prakasatman, and false reflection theory of Sureswara are harmonised sic re‘:-feﬁCCthn
El::t:;:)lai'n the experience. in the same manner. Even in the false rcﬂection’ th:i: 0:'] ?ccc?t'

with the substrate is what makes the €go conscious. g Y (he identi- :

=

5

First the views of
m raised in Laghu
which, the mature author

ay whatever in any.
for it is the substrate that appears

: -Next the super-imposition is discnssed as a rational hypothesis
t!l;cga:bsfolutc, and experience dictates the relative. Nothing else, but supcx:im

reconlele .both, hence it has to be accepted. It is defined and explained, which remi
Adyalta-Slddhi, where the problem is dealt with exhaustively. But the tik,a oe: o assor iy
Qb.solute non-existence (alika) is indestructible,. Universal objects always‘a fa " O'lcli . ity d'lat
Gsttcncc. Hence they are not non-existent. Even Buddha did not acc:’ ﬁ ti:‘:i . o
é}ls.l:encc and existence. Thus destruction is an indicator of the super-imposid wdently of non-

The sruti lays down
position theory can
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Direct perception is discussed threadbare by Brahmananda. The text discusses bliss as *
self, followed by grades and varieties of super-imposition. Grades indicate the degree of desira-
bility. Consciousness merely covered by ignorance is desired most, and pure consciousness will
be the object of real love.

In a wholistic perception, parts, as adjectives play no part, in spite of their not being acce-
pted by Udayana and Vardhamana. Their own statements contradict such a position. This is proved
to show that ‘Thou art That’ will lead to a wholistic perception, rather than relational experience.
A very thorough discussion of the topic of indicated knowledge is taken up. Both the indications are
accepted by the acarya. If the ego is to be totally given up, we have rejective indication in the iden-
tity sentences, and if it is to be utilised, we will have partite indication. Actually there are two psy-
chological views about the ego. Those who love God, want to lose their ego to experience Him as real
but those who are attracted towards reality, want it to become their real ego. Since both approaches
are possible both views are to be accepted. Thus again we see another example of the broadness
of Vedanta, where the emphasis is on barmonising the experience with reality, and not just
imposing a view. If God is more real than ego, ‘God is I’, and if [ be more real, than ‘I am
God’. These are two assertions of the same experience—the identity of soul and Brahman.
Taking this occasion as an excuse, the text gives all the different views about soul and God

prevelent in the Vedanta. A serious student may find 2 more thorough treatment in SiddhantaleSa

of Appaya Diksita. The tika gives an alternative interpretation of Vacaspati. The Kalpataru
says, that the material cause of the universe is Brahman, because itis the object of ignorance
which is located in the soul. The efficient causeis the ignorance as it causesa fault in the
perceiver. Brahmananda says that the soul itself may be taken as the material cause, for it is
the locus of the ignorance which transforms as the cosmos. Thus, though the soulis not the
object of ignorance, yet it can be considered the cause. If it be said that it will contradict
scriptural texts that declare God to be the material cause, the answer should be given that the
material cause is the object of ignorance, which is located in the soul, who is thus called the
material cause. In such a view the Taitiriya definition of God as the creator should be supported
to mean the identity of soul and God. Thus, Bhamtiis brought nearer to the established view
that it is one consciousness that is both the material and the efficient cause of the world

phenomena.

But, Madhusiidana does not leave us in any doubt about his own conviction that the
theory that there is oaly one soul, is the most logical, baszd as it is on the views of both the direct
disciples, Padmapada and Sureswara. Itis refreshing, for generally in such a discussion Vedantins
do not postulate their personal preferences. Even in Advaita-Siddbi Madbustidana has asserted
the one-soul theory. But as a true Vedantin he immediately hastens to add that all the
theories about soul, God, world, etc. are equally valid, for the purpose is realisation of advaita,
and not finding explanations. The tika goes on to add that $ankara himself has accepted the alterna-
tive of five cases and five body-parts in interpreting the “five’ clearing the path for us to differ in
upessentials. Asa side issue, the tika defines right konowledge, knowledge, self-evidence of
knowledge and the transitiveness of the verb ‘to know’. The discussion is highly illuminative,

but too technical.
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) Soul, being under the cloud of the adjunct becomes transmigratory, while God, being
its Wiclder', remains omniscient and omnipotent, is the common view of all the Vedantic thinkers.
The question may arise that, are the specific things, like actions, and their fruits, of a particular
individual, and the means of knowledge, and objects of knowledge etc., also born out of ignorance ?
The answer is that the question asked is about the specific mind-stuff, which being only a result of
ignorance is definitely specific. Ignorance has parts that are specific, hence no intercrossing (San-
karya) takes place. Actual ignorance is seen, inert, limited, transitory and indescribable. Though
in does not stand up to analysis, it perceptually has two powers, the covering and the manifesting.
A thing neither is, nor appears, is the experience of the covering power. Appearance of space, time
object is the manifesting power. Though limited, it is able to cover the unlimited self. It is some-
thing like a finger covering the appearance of the sun. If it be said that the finger covers the eye,
then the question arises how can the finger be seen if the eye is covered 7 Hence covering is the
_preliminary stage of Manifestation. Ignorance, after covering the Self, transforms itseif as the uni-

_verse, according to the past impressions, and actions of the soul. This is beginningless. Ignorance is
-thelocus of reflection of the Self, and becomes indistinguishable with it. Hence the expreience ‘I am
ignorant’ is universal, and never the experience. “This is ignorance’. Thus ignorance, identified with

. the self, manifesting the universe in all its effects, is always interpenitrated with the self. Since Seif,
like a lamp, naturally illumines (knows) all that is in it’s contact, it knows everything without any
intermediary means. Thus, Self as the material cause of the universe is always omniscient. 'Hence

no explanation is called for, there. This is necessary only for the limited souls. But in this case also,
since the specific mind comes at a particular moment, with a specific object, and since a soul is
fimited by that mind, there is no crossing between the souls. The Tika takes all the three different

" schools of vartika, vivarana and Vacaspati and explains all of therﬁ. In the first case, since the
reflection of self in ignorance is the base of the universe, that reflection is the witness, and
jllumines the world. Even though reflection is unreal, yet being identified with Self, it acts

_ as the consciousness, like the reflection of the sur in a mirror becomes the source of illumi-
.nating a dark spot. In the view of Vivarana, the modification of ignorance being accepted,
the present is known by direct perception, futuré by inferential perception, and past as
~memory. Thus God’s omniscience is explained. Vacaspati means by omniscience of God, his

’ not being the subject of ignorance about any objective knowledge. Then, the text describes,
- yvith a beautiful analogy, the way the mind stuff, flowing through the canals of senses, reaches and
... -takes the form of an object, like water takes the shape of a field. The need of this mental modi-
. ﬁcia'tion is to uncover the consciousness by removing the ignorance in its limited adjuﬁct like pot.
If it be doubted that virtue and vice in such a case should be directly perceived because they are

in direct contact, with the self having their locus in the minds, the answer is, that consciousness
does not come in contact with them because the mind is incapable of taking their forms, hence
they a.re always uoknown. The tika points out, quoting Advaitd-Siddhi, that whereever there is
per-imposition of an object of perception (Dysya), there is knowing and not that, in an object
having knowability—there is superimposition. :

Qs T?lus a soul cannot by itself, have contact with the objects, and mental modification
. ggazzt:;nzls :::f:lsaéz nt:f ::;?;1;;: a lrlzl:;ivo; Thus, we. find that a clear, but covered: object is
s ng the object. Uncovered yet unclear is knowq
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through nescient transformation, as in nacre-silver. Uncovered and clear are directly perceived,
so they need neither mental, nor nescient transformation. Examples for these are joy and sorrow.
Brahman, though it knows everything, is called covered because of being the object of ignorance
of the mind-limited consciousness called Jiva. Thus, ignorance without the instrumentality of
mental modification, due to a means of knowledge, creates the feeling of noa-existence and non-
cognition in an existing cognition. This peculiarity is called covering. Oncesuch mental mod-
ification comes into being, even, the existing trace of i ignorance is not potent enough to cover
Brahman. The study of the Upanigads is realy needed to attain this. Actually like Sankara in
Brahma-Siitra, Madhusiidana points out that it is one’s own experience that clinches the matter.
The text goes on to explain the two types of covering, one causing the non-existence of an existent
entity, and the other causing the un-knowness of a known entity. Thus, indirect experience
will destroy the first type, and the direct experience the second type. Thus in an inferential
knowledge, that fire is on the hill’, itis the covering “fire is non-existent” that is destroyed.
But in a perceptual knowledge “five is un-known” is also removea. Similarly Brahman can be
known directly or indirectly. In the indirect knowledge there is no contact of sense and its object,
hence knowledge is only mental. The direct knowledge is caused by both the object and sense
coming in contact. Hence produced by both the subject and the objects, it also exists in both the
object and the mind. It is interesting to note, that Brahmananda in his bigger work has postulated
the third type of cover, i.e. the feeling of unblissfulness in the blissful. Thus, concluded Madhu-
stidana, atman of the form of knowledge, being present in deep sleep, and body-mind complex
not being present there, can not be identical. Moreover the body-mind complex is an object of
perception, while the atman is its subject, which makes it doubly impossible that they be idential.
Hence those of dull intellect try to feel, or prove, something that is impossible. While the view
of the followers of Upnisads remains undaunted.

Thus the first verse and its introduction covers practically sixty six percent of the total
texts of Nibandha and Tika both taken together. Subjectwise also, it is the major part.

In the second verse, the introduction takes up the opponent’s view, that if Atman be
absolutely bereft of all qualities, including the doership etc., the Vedic Ordinations like, a Brahman
should do worship etc. will be unauthoritative, This is because the concept of Brahman is not.
an authoritative one. Atman, by itself, without being an actor and enjoyer, cannot do anything.
Thus if the Veda is unauthoritative, even the Brahman, being proved by Veda, will remain
unproved. Hence, for accepting Brahman, one must accept the doership of Atman also. The-
acarya apswers that the problem is a non-starter. Does the opponent assert, the unauthorita-
tiveness of Veda, asa means of knowledge, prior to Atmajfiana, or later than that ? Prior to-
Atmajiana the authority is accepted in all its details by Vedanta. Later on the authoritativeness
is unnecessary. The light is useless after the perception of an object, or a news-paper, after its.
reading. Thus, after the destruction of ‘I and mine’, along with its material cause the ignorance,.
all transactions cease.

The third verse carries forth the argument, and complctés the discussion about the soul..
From the fourth, the text starts to explain the Vedantic view of God. Narayana Tirtha’s comments.
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are also included in this bublication here, for there are some issues more specifically detailed

than Brahmananda. Readers may recollect thar Nardyana Tirtha was the Guru of Brahmanand.
God according to Vedanta 1s the cause of the world. chce all the causes are taken into

consideration. Samkhya believe Prakrii to be such. Sajwas take Pasupati the efficient
cause. Here Nariyana discusses the Vaisnava allegatlon, that Siva is Jiva, and rejects it
on the basis of Vedic quotations, which assert Siva to be the final cause. The illusion arises
because at some places in Puranas Rudra and Siva are confused. Vaisnavas accept Visnu, Vasudeva,
asthe final cause. They accept the generation of the soul. Thus, the soul being generated is
eternally different from the generator, Vasudeva. Then the view of Jainas and Dandis is taken up.
thuahstc do not accept the creator, and postulate, that a non- -existing God is to be meditated
upon, to gain liberation. Logicians infer God as an efficient cause, accepting atoms etc. to be the
material cause. Bauddhas, and Pataiijalas use the word God, without accepting him as the creator.
Fmally the Advaita concept of God as non-dual, Supreme Bliss, the true essence of the soul,
ompipotent, material as well as the efficient cause of the world, is enunciated. Both Narayana and
Brahmananda deal with the different schools in a cursory manner, showing the contradiction in their
vxews, and specially being antivedic. Here the 1ika discusses Mimansa in a somewhat detailed
manner specially taking the later Mimarhsa works belonging to the Bhatta School. Purport issuing
forth from the words of the text, and the meaning of those words, are both discussed. Khandadeva

“is the last of the Bhatta school discussed. With him Bhattas ceased to exist as a diffe-

‘tént school, and now mainly it is the Vedanta which has kept the Mimansa alive, as a study
of phllosophy The masterly way the tika sums up, this topic, harmonising all the conflicting
phllOSOpthal positions, does credit not only to Brahmananda, but is a valuable 111ustrat10n of
the way that all Vedantists should strive to bring harmony between conflicts. Vedanta is the final

~ synthesis of all the previous thesis, and anti-thesis. In spite of the last twelve hundred years’

history of continuous attempt by some of the greatest logical philosophers, to turn Vedanta into

“a thesis, the attempt has failed. Vedanta has been able to synthesise, or harmonise, the very

schools in its own texture. It applies equally to the Devotional Movement of the Valsnava, Salva,

. Sakta and Nirguna aspects, as illustrated by Ramanuja, Madhwa, Caitanya, Snkantha Srlkara,
] ‘Slddhmta, Mahe$waras of Kasmira, Ramaprasada, Kabira, Napaka, Dadu, Jianadeva, Tukarama,

Mira and host of others; as well as to the Activist Movements of Dayanada, Ramamohana Roy,

- Tilaka, Ranade, Gandhi and others. Madhusiidana represents: the former amalgamation at its apex,
~and 'Vivekananda, Rama Tirtha, Ramana, Bharati Krsna represent the later. Thus Brahmananda
;- Tepresents the harmonious attitude which found its best exponent :in'the Great - Safikara himself.

e takes the illustration, ‘See the deer is running’ from the Mahzbhasya of Pataiijali, where the
ter grammarian lays down that the meaning of the sentence is the object of seeing, and thus

qua ifies it. The idea is that ‘deer is running’, though as a sentence can not be the object of the

tive verb ‘see’; ; yet the meaning conveyed by the sentence can. . Thus, the meaning. of
sentence qualifies the act of secing m 1ts capacny as-an object, since two meanings can qualify

N <€ach other, while the words and meanings can not be interrelated, .except the direct meanings of
r,the word. This is accepted by all. The difference is that accordlng to Grammarians ‘Runcing’
W{hlch is the root meaning of the verb is qualified by deer efc.; while. the Logicians hold that the

8o

,nomxuatlve deer has the import of runniag etc. as its adjective. Ritualist accept ‘running’ as the
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instrumentive import, which is the objective adjective to the import of the instrument of seeing.
Thus iu all the schools, the imperative is caused by an ordination sentence. And really speaking
the instrumentiveness is the desirability in the ordination.

This desirability is again due to praise worthiness. Not producing a more powerful
undesirable result is the real implied meaning of praiseworthiness. Since the knowledge attained
by the identity-promulgating sentences produce the most desired result, the eterpal bliss, it is to be
accepted as the highest praiseworthy information given by the scriptures. Ritualists generally
accept that apart from ordinations, the other information is only an auxiliary to it, for they do
not produce results. We assert that ordinations are superior not because they ordain us to do
something, but because they give knowledge that can bear fruits. Hence the knowledge cf identity,
being capable of producing a result, though not asking us to do anything, is yet authoritative by
itself. Actually all other orcinations and prohibitions are but for partial attainment of joy, but
identity causing the complete attainment of bliss, is really the main import, and all the rest are
auxiliary to it. All rituals lead to mental purification, a necessary step to the spirit of discri-
minative life.

After dealing with the next three verses in a cursory manner, and establishing the
Brahman as all pervasive, and bereft- of all qualities, the question is asked who is it whom the
knowledge is to be given ? One cannot teach Brahman to the unconscious, non-existing, and non-
Brahman, neither can Brahman be taught, for i; is already Brahman. The answer is whether the
question is from the real stand. point, or the apparent point of view. Gaudapada is quoted in
support of the view that the question is inconsequential from the absolutely real point of view.
From an apparent view, until apparent is real, we can’t talk as if real isapparent. Hence, until
the realisation of the real, all appearances including the soul, teacher etc., will continue. Such an
apparent soul is taught by an apparent teacher.

The eighth verse, both as regards to the text, and the tika is important. We have
accomodated relevant comments by Narayana Tirtha to make the discussion on devotion more
exhaustive. The text starts with giving the categories of Vedanta. There are only two major
divisions, the seer and the seen. All the imaginary categories of different schools of philosophies
belong to either of these categories. Even though the seer is one in reality, it takes three forms
due to adjuncts. The three forms are Mahe$wara, Soul and the Witness. Maheswara has the
adjunct of causal Nescience. Mind and its impressions are the adjuncts of the soul. Conscious-
ness, that is pervading both soul and Maheswara, is the witness.

According to Sure§wara, the witness is non-different from Mahedwara; according to
others it is the reflected image of consciousness. Mahe§wara is again of three types, depending on
the type of activity as the cause. Creative causal nescience, associated with Mahe§wara, is Brahma,
its preservative aspect associated with Mahe§wara is Visnu, and aonihilative causal nescience
associated with Mahe§wara is Rndra. . From Pawanik and Smarta pointof view sattva asso-
ciation is Visnu, raja association, Brahmi, and tama association is Rudra. Hiranyagarbha
is not Brahma, because it is caused by, and is not the cause of the fundamental elements; even
though Puranas call it so because of his being the cause of gross elements. Maheswara, similarly,
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though one Indivisible, has many forms, as his adjuncts, like Four Faces, Four Hands, Five
Faces etc. in mal}: forms, and Sri, Bharati, Bhawani etc. as the female ones. All the incarnations
are also the manifestations of Mahegwara. This is his play for his devotees.

The tika deals the subject thoroughly. Objector puts up the common-sense point of
view, that four faced form should be Brahma’s manifestation, four-handed one Visnu’s, and five
faced one Rudra’s; similarly Laksmi could be of Visnu etc. Why should they all be c:ax.lled manifes-
tation of MaheSwara? The Vedanti answers that four-faced one is not merely Brahma’s manifes-
tation, because in that form he doesnot restrict himself to one act of creation. It is the same
with ail the mentioned forms.  Moreover, even in protecting, the four-handed form destroys the
demons, whichis Rudra’s act. Destruction of Tripura leads to the protection of the world
‘which is Visnu’s act.  Hence the Vedantic view is that all these are forms of one Mahe§wara. ’

From this concept, Brahmananda goesto the concept of defining devotion as any
activity that pleases Maheswara, done through body, mind or voice. This devotion has its locus
in the devotee. This is again divided in nine divisions in ascending order. Lord being the soul
of all souls is always, even uaknowingly, the object of their desire. But the study of scriptures
leads toits realisation. Whatever was heard previously, spoken even by sons and wives, was
hearing about the Lord, for heis all. Scriptures tell about Lord directly. Hearing this is the
first stage of devotion. This may be either hearing about the qualified aspect of Lord, or his
absolute aspect. Having heard, one speaks about it to others, this is the second stage. Om is the
best of his names, according to the scriptures. This is called Kirtana or reciting, though the word
is now used fora specific ding-dong repetition without any consideration of conveying the
meaning. By giving this definition Brahmananda warns the novice from such plagiarism. On
speaking a lot about the lord, his memory becomes normal. Serving the Paramaharisa Sarnnyasin
or Imagfas is the'service aspect of devotion. Worship is all that is pleasing to the Lord. Makiné
prostration to images etc., offering of ail the activities as his free service, is attending on him.
According to Badarayana, God’s pleasure is the form of virtue. Serving parents or Guru, taking
them to bethe Lord, also is attending the Lord. Friendship is the developed stage, where the
Lord’s work is done as one’s own work. Similarly in this stage one becomes sure that the
!'..‘i)frd’ will attend to one’s good, just like the confidence one feels in a friend. Whatever one likes
1n taste etc, one offers to the Lord. One cap’t bear the maligning of the Lord, just as one can’t
of ong’s friend. A devotee, here, will argue, withall the athiests, and protect him, against

,«t,h?n," as a dear friend. In the last stage called dedication, one stops thinking of one’s own
- gains a‘pd preserves. Just as one does not worry about the cow that has been sold away, one

dqgs not worry even about one’s own body. This is the real state of a Paramaharisa, no matter
“whether one has donned the robes, or not. Uncontaminated witness as one’s own nature, is the

e{perience of dedication. One may practise these modes of devotion individually, collectively.
or groupewise. Here again the tika classifies friendship as both the instrumentive and rcsultan;
fqym of devotion; dedication as the resultant devotion, is of the form of tdentity between the soul
and God. In this, devotion to Maheswara and knowledge, become identical. The othersare
all.mere instrumental devotion. If devotion is practised for the sake of knowing Him, the
attitude is pure; if for attaining objects, powers etc., itis impure; but if it has anger, sho;ving-
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off, competition ctc.
gods from incarnations, asserts that their actions, done like other beings, are due to their mercy,
for the others. Thisis to show the right path of action. Their godliness is ever shining. In
Gunavatara, all the powers ever shine, justas they do in Visnu, Brahmid etc. Am$avatara is
where only partial manifestation of power is witnessed, as in Mastsya. Butin both of them,
it is the omnipotent God himself, who is incarnated. Mahe§wara is called Paramasiva by éaivas,
Paradevata by Siktas, and Parameéwara by Smartas. A student of comparative philosophy and
religion, is bound to notice that Nariyana is again bringing the concepts and categories of the
Bhagawata sect, and amalgamating them with the Vedantic view-point. The prevalence of
Bhigawata cult, in that century, necessiated this amalgamation; and the great harmonious masters
were not missing, who recogaised, and delivered the goods. He accepts three types of devotion.
First is the devotion mixed with the ritual. The ritual and knowledge both simultaneous with
devotion compriscs the next. The last is the knowledgs, mixed with devotion. Three divisions
are well-known in the Bhigawatas. Again he sub-divides each of them. The best devotion
is that in which a devotee sees all beings as the manifestation of the self, which is of the nature
of the Lord. The average devotce loves Mahe§wara, befrieads other devotees, shows mercy to
ignoraats, and ignores his enemics. The lowest devotee worships with faith only the idols,
without ever paying attention to other devotees, and unlearned oucs. The prohibited devotion
Healso points out that the ritual-mixed devotion of nine types is for the
is for the recluse, and the knowledge-mixed
and pure knowledge for Paramabamsa.
It is practical,

is also discussed.
householder, ritual-knowledge-mixed devotion
devotion is for vividisu Bhiksu. Pure devotion is for all,
Thus we see 2 very thorough trcaiment has been given by the authors here.

concise and philosophically sound.

The soul is divided into three types, referring to the adjuncts in waking, dreaming and
sleeping. Mandukya is the basis of this division.

External world is discussed in detail, for though it is not absolutely real, it is of
utilitarian vaiue, which differentiates it from dream. It is also necessary for meditative purposes.
The causal adjunct is of three types. Unmanifest, Unformed and Formed. Nescience associated
with Mahe§wara, who s reflected as an image in it, is the powerful seed of both, the unformed
and formed world, and this is called (Avyakrta) the unmanifest. Though not an effect, it is
annihilated by the consciousness of the identity of soul and God. The power of the unmanifest is
divided into three: (a) the impression of the past, actions of the soul, and inanimate material; (b)
its subtle state; (c) and covering and manifesting powers located in the ignorance. Unmanifest is
the adjunct of Mahedwara. Lven though incrt, being illumined by the reflection of Maheswara
in it, it crcates five elements with their qualities, being induced by the activities of souls done in
successive lives. Each element becomes the new adjunct for Maheswara to produce the next
element. Thus Vedinta does not accept an inert cause at any stage. Mahedwara is not only
the prime mover, but the mover of all the later movements as well.  This becomes the popular
concept of gods controlling the natural phenomena. We have both, a God as well as gods. God
controls everything, but the gods, only the spacific duties allotted to them, by God. Another
jmportant point which is to be noted here is the realisation that change of adjunct necessarily

as the motives, it is demonic. Narayana, after distinguishing the authorised

i
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'and from a point, and really refers to space.

: 'fél;l'a always inseperable.
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Unmanifest, being the totality of
Soul, God, differentiation between the two, ignorance,
its relation, power of covering and manifesting, the ampressions of activities of soul, matter, and
the results of the soul’s actions not yet fructified are all collectively cailed the Uamanifest. In
certain passages Nescience and Unmanifest are used synonymously, taking advantage of the
maxim that a part can be used as a whole.

implies a change in the mode of reflected consciousness.
causes, is naturally the first and foremost.

Madhusudana here takes up cudgels with Kanada, for they don't accept darkness as a
.material, while the Vedinta does. They accept darkness as mere absence of light, But in
experience we find that during sudden lightning, it clearly goes and comes. It is of the nature
of a cover on the power of the eye, and is destroyed by light. Kanada questions the reason for
the non-inclusion of inany of the list of creations in the Vedas. Madhustidana answers that
since it is not a part of the material for the human body, it is overlooked as unnecessary. Though
‘one’ ‘may raise the same question about space, the ingestion of food, and drinks, as well as
inhfﬂation is clear proof of the existence of space in the body.  The same is not true of darkness.
Here Madhusiidana enunciates a very significant theory. The Vedas deal with human life, specially
Crelates to its cycle of birth and death, and not with world in general. Hence, though
exhaustlve in religious and spiritual matters, one need not search in it other material sciences,
‘whlch are the objects of direct sense-perception. Thus Vedanta is sopreme where spirituali ty
s concerned, but sciences are suprere in their respective fields.  Thus is laid the fcundationof
‘a harmonious relationship between the two. Direction like Fast, West isa mere reference, to,
Time is nothing but nescience. Foritis the ground
‘of all becoming, which is the definition of nescience. Time as an abstract principle (Mahzkala) is
just a superstition. Now, afterwards, bsfore etc, arc the only experiences of time, orit isa
reference of the happenings like sunrise, moon waning etc. Nescience identified with time is
fiié’tuai]]y I§wara. Hence time associated with the reflection of God is so-called abstract
ne (Mahakala).

: The five elements in subtle stage are unformed, and have the qualities of 1llurnmauon,
actlvxty and inertia. When the illununating section of these subtle clements is compounded, their
: Amherent aspect of knowledge and action creates a very clear substance of a variagaied nature. The
~knowledge side is called the mind-stuff, and active side is called the vital stuff. The important
- point to be noted is that both are one substance. Sure§wara illustrates it by the example of a
mirror, which is indivisible, yet one-side receives the image by reflection, and the other does not
eflect. But the two sides cannot be seperated, without the mirror ceasing to exist as a mirror.
Similarly one side knows, and that is the mind; the other side acts and that is vital. But the two
The Mind-stuff is again divided into two. Int:zllect and Emotion. Intellect
It decides about both, ‘I’ and ‘non-I’. The first is called ego, the

“isthe element that decides.

‘other is generally called the decisive-faculty. Similarly the emotive aspect is also of two types.

“Doubt etc., which are wmanly due to past impressions, are called mental; and desiring etc., which
" Are mainly due to the power of the will,
+into the activites in the heart, anus, maval, throat and generalised organs

are called willful. Similarly the vital aspect is divided

Similarly, from each
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individual element, an organ of knowledge, and an organ of actioni s produced consecutively by the
illuminative and active aspects respectively. The guiding principles everywhere being, that the
causal element is the object of the sense caused by it. Fach of them are again controlied by their
respective gods. Though there is much similarity in this analysis with the logicians and sarnkhyas,
both being Vaidikas, yet there are certain variations. For example Vedinta accerts both the eye
and the ear as reaching out to the object, while the logicians accept this only in respect to the
eyes. Unformed creation, thus, is an effect, and botb in its individual and cosmic aspect, it is
an adjunct of the soul. Thus the gods are also souls, who have attained that position due to
knowledge, ritual, and austerity. All knowledge is presided by the Hiranyagarbha, and all
actions by Sutratma. The effect is never an adjunct of Mahe§wara.

For creating gross physical bodies, for the souls to enjoy, as well as the objects of
enjoyment, the inert material is mixed, so that fifty percent belongs to the main element, and
twelve point fifty percent each belongs to the other four elements. Thus the visible air contains
half air, one eighth earth, one eighth water, one eighth fire, and one eighth space. This is
evident because in the body we find them all mixed up. This is known as grossification. The
illuminative principle predominates in godly bodies, the active principle predominates in human
beings, and the inert one in the animal and imert bodies. Similarly their abodes also have
respective predominant elements, more than in the rest. This universe is the form of virat, and
is the formed universe. This is the theory and procedure of creaiion according to the Upanisads.
The presently available Puranas, though basically follow this, are not consistent with it or with
themselves.

The three states of consciousness are described next. Dream, according to the text, is
produced materially by ignorance, and cognised also by its modification. Soul, the coansciousness
associated with the mind, is the substratum of dream. There is an interesting and elaborate
discussion about this topic. To clarify certain points, we have accommodated Narayana’s comments
as well. In deep sleep, according to Madhusiidana, thereare three modifications of ignorance.
One, of the form of joy, the second of the form of the witness, and the third of the form of the
particular experience of ignorance.  Lack of ego will not allow one modification comprising all
the three. In total dissolution, even these modifications are absent. Thus the text suggests that
the ego is responsible for the integration of experience. From the point of view of an aspirant
this is important. ~Presence of the ego hinders the perceptiou of the raw objective experience,
by integrating it with other experiences, as well as past impressions and future expectations. By
losing it, we gain the view of the real as it is. The toxt further analyses the concept of memory,
doubt, misconception, etc. They are all in the Sakshi. Since they are not of the form of new
knowleledge, ignorance is their direct cause. Hence the scholars of Vedanta accept the indirect
misconception caused by the sentence of an ugauthoritative person, also as a modification of
ignorance though the mind is present, because the right knowledge is not being produced. We
are led to this conclusion. In the meditation of the name as God, the superimposition is inten-
tional, hence it is different from both the knowledge and the non-knowledge. Meditation is as
much a mental modification as a desire. Reasoning is similarly a mental modification. Thus
«Listen, Reason and Experience’ are commands of the Vedanta to be followed. The method
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pursued is the discrimination between theseer the and ses=n; the witness and the witnessed; the
temnperory and the permaaent, pain and the absolute joy. These are respectively discussed in the
chapters of harmony, non-contradiction, means and fruits of Brahma Satra.

After a discussion on the witness as being non-dual, even in the transactions of every
day life, and the impossibility of pain insleep, the text goss on to establish the bliss as the very
nature of the soul.  The unreality of the world is denied in the last verse. What is denied is the
reality of the duality, by SureSwara. To posit the reality is impossible, for it is beyond words
and their meanings. Thus denial is the ascertion in Vedanta. Even though Self is not the object of
words, they remove the ignorance. This is the Vedinta now established .

Siddhanta-Bindu, we find, is one of the most important treatises in the reflective liter-
ature of Vedanta. The text printed earlier from Varanasi and Madras were extremely defective
: and deficient. It was Panditarija Rajeswara $istri Dravid’s copy which helped the present editor.
’We hope the scholars will scrutinise it, and suggest better readings where necessary.

Shatasloki

. The work starts with eulogising a Guru as greater than even a touchstone, for it changes
iron into gold, bu't d_oes not change it into a touchstone. But a Guru changes the disciple into his
wn form. The disciple spreads the knowledge, cooling the parched souls. The division of wisdom
Lam Brahman’ and ‘all is Brahman’ is made clear. Experience and Rationality are equally

emphasised. Then the body, its relations etc. are described. How the silk-worm is the cause of its
death is emphasised.

: Witness remains unattached even while in the body, just as an actor remains unidentified
with his role. The Vedas lay down, like a mother, various paths of realisation, for the aspiring
souls, Then the author described the pure seif as the real object of love. The path of pleasure and
it,];e. path of bliss is distinguished. Renunciation is discussed both for a householder and a monk
VBasgion, anger, and lust are discussed as the main gateways to hell. Charity, forgiveness, faith anci
trath are described as the four pillars of the wisdom. Charity is defined as all that is dc;ne with an

7‘ ude of dedication; forgiveness, as never getting angry; faith, as the belief in the ultimate

lity; and truth, as the identity of God with it. The commentator refers to the Samaveda
gana as the authority of this verse.

= Attending to guests, and making an offering to God is emphasised before taking food
“A clear reference to fire-worship with the vital air as the symbol is made. In this context R ved.

fgrred by Giri. Offering of the food brings fullness to the offerer. It also creates ndn-e.xlglzl't .
Friends also must be entert’ained. If frieads be not fed in a house, it is not to be considered al a
use, but a forest. Thus Sankara lays a great emphasis on food distribution to all, and sharisna
our things with others as the fundamental doctrines of value. ’ &

. W.isdom is compared to a sacrifice. In the fire of the non-dual experience, the whole
world is sacrified. 1t is annihilated by the fire of Brahman, just as the snake by the rope-percep-
0.  Nasadiya of Rgveda is taken up next, and it is surprising that Giri does not comment on

a'sisv,uch. The concept of the world, as neither different, nor indifferent, from the truth, is
* 3
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discussed in this veise, asa prelude to creation. Bondage and liberation are non-existent from‘
Brahman’s viewpoint, just as the day and the night do not exist for the Sun. Desire or Will is
pointed as the first cause of the universe. Again in the twenty sixth verse a reference to Rgveda
is mysteriously missed by Giri, where ignorance is described as a beautiful damsel. In the next
verse Sankara identifies the cxistence, with the identity of God and soul. Itisa beautiful amalga-
mation of philosophy and religion. The story of Subandbu in Rgveda is cited, as the proof of
the self surviving, while it is the mind that transits. After describing the nature of Self and
movements of the soul in the din of desires, the covering power of the ignorance is described, by
illustrating it with the cloud and the sun, an analogy often used by Sankara. The loss ofa
kingdom in dream is not a disturbance. Sankara points out that a similar attitude towards the
waking world, which is equally real, should be culiured. The dream illustration is carried
on in a unmber of verses. One important point is noted, that at times, an act of dream, results in
an event of the waking state, like the loss of semen. The fact that the dream will not have reper-
cussion in the waking state, is disproved by this experience. Similarly, even for a liberated one,
the effect of ignorance continues, until the body is exhausted.

Detachment is discussed as the next topic. Just as the fire burns the wood whichis
dry, and not the one which is soaked in water the knowledge dawns in a detached mind, and not
in the mind attached to rituals, wealthetc. The snake covers the rope due to ignorance, similarly
the apparenf world covers Mahe§wara. However, if we cover the world with Mahedwara, world
ceases to be a bondage. The removal of the appearance makes reality, which is bliss, shine forth,
and making us blissful. Further on the liberation in life, as well as that after it, is laid
down. The attainment is by practice, reflection, and grace of the teacher. Practice is both,
mental and physical, Worship, posture eic. are the physical practices and absorption in Mahedwara,
is the mental practice. By destroying the desires, acquired in innumerable lives, and renouncing
the ego in the body, one Ieaves off frivolity and attains continual remembrance of the Self. Then
one reaches the head-centre, which is of various hues, and from which flows the nectar that gives
the bliss of the Self. In the next stage one sees the self always everywhere, and goes beyond all
the attachments and sorrows. Allthe cight supernatural powers become manifest, and the aspirant
loses his own will. Forgetting all that is gross and subtle, transcending virtue and vice, one
attains liberation while alive. - Thus, in a nutshell, all the disciplines are Jaid out for the aspirant.
A famous Rgveda verse, often used to offer apparel to éiva, is utilised for explaining this state.

Having described the first type of liberation, the bodiless state is taken up. Desireless-
ness, except the desire of the Self, fulfils thelife’s purpose. Such a soul, not having any pro-
pulsion, migrates not but isabsorbed here itself, as the brine is dissolved in water. His mind
is absorbed in the moon, speech in the fire, eyes in the sun, and every other organ in its cause.

The inner-controller is described by giving the illustration of butter and milk. The
body, being inert, is moved by the Seif. The mind also, being inert, knows by the light of the
Self. Just as cloth is nothing but weaved thread, so the world is unknown Brahman. All the
different designs are really only the threads. Similarly the mountains, the city, the animal are all
really Brahman, The soul isa reflection of the Self in the mind. By his own power of illusion,
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it is enunciated by Vedas, Indra takes many forms to emphasise this, another Rgveda verse is cited
in this context.
The three types of Self are postulated. Brahman is both inside and outside the intellect.
The Self is covered by the intellect. The Soulis its image in the intellect. Space is both inside
and outside water. It isalso covered by water, and reﬂecteq init. This illustration makes it
clear. By realising the Brahman, the reflection ccases. Next Sankara takes up the illustration of
a puppet show. Made of wood, hence unconscious, they dance, sing, play instruments etc., Con-
tro ed by the threads. Similarly all the three worlds dance, contsolled by Siitiatman.  Giri refers
¢ similar Rgveda verse.

Brahman is described as the Truth of truths, and as the abode of all the gods and
elements It is eternal, having neither a beginning nor an cad. Since all that is untrue shines as
true, it is clear, that all the world has truth as its base. The pure water, poured by a cloud, be-
comes sour in the lemon, sweet in the grape, bitter in the gourd and so on. Similarly due to the
>ﬁ‘erence in adjuncts, Brahman shines differently. The pot and space are discussed in the same
Eventua]ly, it is emphasised, that even during the experience of objects, it is the consciousness.
ines for a wise one. Au cxample is taken from music also. The sound of the beating of a

‘and its resounding sound are two different sounds. But the ear cannot perceive the
drﬂ'erence, yet the musician knows that they are not identical.  Similarly Brahman and nesciznce
appear simultancously, yet by concentrating on the Inner Seif onc realises their difference. Once
Siva is thus realised as the ground of all expericnces, as the Supreme as well as the inner
controller, all the things start shining as appearances, on the real substrate of knowledge, of one’s
identity with the Absolute. The wise remains in that stage, bereft of any desire for cver.

e Giri explairs the couplihg of Indra with his wife, is an extremely mectaphorical way, as
the-ego in the right sye, aad vision in the left one.  Both cnter in the heart during dream, and
at)the end of coupling enter the solid statc of bliss. The idea is, that each sease has two aspects
while. knowing; one, the internal and the other external. The mind brings the preconceived

_vigw:point -to bear on the object, which is called the subjective side of the experience. Senses
Teport the objective side of the experience. In drcam the subjective and objective become one

iVes the authoritative version, and thus shows the path of interpreting Vedas in a_spiritual way.

the next verse Gici not only quotes Rgveda verse, but quotes from the famous commentary

‘;‘on it by Ravana. Giri further asserts that this spiritual meaning of the Veda is accepted by
a Sankara, Sayana’a Bhasya, as following the ritualistic mterpretatron, is mentioned seperately.
K %

us, at a comparatively earlier age, it was clearly held that Sankara stood for spiritual interpre-

“tation of Vedas. Ravana Bhasya is available only in parts atpresent. According to this view

] ap'pinesé necessarily refers to the self-happiness, and the so called sense pleasure is only 2 type
Of: ain. Yaska records that Paramahamsas stood for the spiritual interpretation of the whole

Vi daf since after trying for all the sense pleasutes, a person is tired, and craves for the happiness
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of self in the sleep. All desires lead to exhaustion, even when fulfilled, more so, if unfulfilled.
Giri quotes from Agnirahasya to show that this is the reason why Vedas prohibit waking anybody
from sleep. The abandon of lovers after a long seperation also illustrates this state of sleep.

Liberation and sleep annihilate the objective consciousness, and senses; along with it
there is attainment of joy. Though this is their common feature, yet after sleep they are rejuvinated,
while there is a complete destruction of them, and their impressions in liberation. This distingui-
shes the two. The same Rgveda verse is referred in the seventy second verse, giving Indraasa
synonym of the moon, referring to it as the controller of the senses. A number of verses in this
chapter almost seem to be written after the famous Amaru. It is a matter of research to conclusi-
vely establish the identity of the authorship of these two works.

After establishing the joyful nature of sleep, the text describes the unreal nature of the
world. The famous illostration of dream is utilised to convey this. Similarly the false appearance
of nacre-silver is also considered. The objective world, being a perceptible one, has to be false, is
the conclusion; for objectivity in nacre-silver, or objects in dream, and objects in waking is
the same.

The author takes up the concept of action in the next chapter. In the world, the cause
of joy and sorrow is only one’s own action. Fools unnecessarily regard friends or enemies as the
cause. But action and its result, being inanimate, need a conscious cause, to connect them and
that cause is Maheswara. Other fools make a mistake in taking inanimate action itself as an
independent cause. Just as the tree is cut by an axe, only if a conscious woodcutter wields it; food
causes satiation only if a conscious person eats it, not if filled in a corpse; similarly Mahc§wara, the
witness of action, induces nescience to fructify the actions, performed by a living budy, identified
with mind and consciousness. Even though many divisions of duty are laid down for separate
castes and stations of life, yet Vedas lay down that they are all for pleasing Mahe$wara. Just as by
satisfying the nose, eyes, feet, etc. the soul is satisfied; or by pouring water in the root, the whole
tree becomes fresh; so by pleasing other deities, Maheswara is also pleased, for they are his limbs.
One who does not know the Self as Maheswara, exhausts his actions in the end, and is reborn
again in this miserable world. But if one knows Self as Mahes§wara he does not exhaust them, and
attains higher enjoyments and the eight forms of supernatural powers.

The self-illuminating power of the self, is the real light, even behind the light of the
luminaries, like the sun. The tika quotes a famous Simaveda verse to authenticate it. The sun can
not illuminate the sun, but the self illuminates the seif. This clearly shows that the self alone is
self-illuminatec. The vital activities are discussed next. The famous Gayatri Mantra is analysed in
the Tika to illustrate this. Any one who realises the identity of the soul with Mahe§wara is
liberated in life. By the text ‘any one’, Giri points out, that Sankara implies that caste, age, high
or low birth, male or female are no criteria for wisdom. By “person’ it is meant that one’s effort,
manifested through the service to Guru and hearing efc., are the only direct causes of wisdom.
The wisdom dawns only dueto the grace of the teacher. Realisation is attained when all the
adjuncts are negated, and the self, as the substrate, is understood as Siva. The same strain is
continued in other verses with different examples. Once this state is attained, the body lasts as
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long as the results of the fructified actions last. This is because they are the causes of the body.
But the wise temains unattached, beyond dualities, bereft of ego, its associations, ever satisfied,
steady in mind, transcending nescience and in Brahmananda. Having been once destroyed, nesci-
etice iS mcapable of covering Slva even while projecting the universe. Just as a man drinks the
coconut milk, and throws away the shell, the wise rejects the world-forms, after taking in the
néctar of diva. All his actions are burnt away, doubts are removed, and the knot of animate and
iianimate cut asunder for ever.

The book ends with a description of the world, as a tree, and refers to the self as the

Acygtﬁa'Vﬁsudeva, whose memory destroys all evils. Th's trec has birth and death as its fruits;
"action its root, misconception, pride, joy and sorrow ete. its various leaves; passion, anger etc. its
‘branches; son, wife, animals, daughters, its nestling birds. It is to be cut by the sword of
déﬁéhment. The self is always to be remembered as the cause of the world. The tika gives
aasudeva i. e. always the controller of senses, as the meaning of Visudeva.

Thus we see that it is a good text for the use of an aspirant. The verses are beautiful
cise. Practically all topics necessary for an aspirant’s life are laid down. But this seems
work produced in a lighter mood, for one misses the intellectual: flashes, so prevalent in
orks like Upade$asahasri. It has a more direct approach to the Vedic lore to compensate
is.. The tika is a very important guide, though we miss Anandagiri’s exhaustiveness, specially
- in'those -verses which he leaves out completely. Perhaps our manuscript was faulty, and we
request anyone possessmg a more complete manuscript, to help us produce a better second
“edition.. The lack of Smkarabhdsya s references, even where they are available and commented
by Ananda Giri, and the insistance of depending on Sayana, is surprising. Perhaps it was an earlier
work of the great author. The style also is clearly different. But it certainly is produced by a
’mmd

Panchikarana

" This is the manual of meditation for the Paramaharisa order. Even in the compendium
isads produced by Adyar Library, Madras, its text is given as an Upanisad emphasising its
tance. Most Upanigads prescribe Om as the best, symbol most pleasing to Brahman, bothin
und and Nirguna aspect. It is a universal symbol. Sankara uses the socalled anmhllatlve
oL od of meditation.

The cosmic gross universe, the wakma state and the waker in both are equated with
'Ihe subtle body in its cosmic and individual aspects, the dream state, and the dreamer are
ated with “U’.  The cause of both is nescience™ which is called the causal body. Along with
the state of deep sleep and the sleeper, it is equated with ‘M’. ‘A’ merges with U, U with M, M
Om, which is me. Thus all is annihilated, and then identified with the self. I am the
s, pure consciousness, eternally pure, wise, free, true, supreme bliss, non-dual, the innermost
being. -Brahman is to be meditated thus, with all one’s being, uniil one attains Samadhi. This
buﬁ'ered by constantly thinking of the Upanisad’s, which proclaim the identity of the
ith Siva. Intellectually one should reason, and logically certify the truth. Thus one
he supreme realisation,
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This is a very small work. Surc$wara’s comments are further elucidated by Narayana-
pandendra Saraswati. The clucidator was a geeat scholar, and his exposition Is quite exhaustive.
Itis surprising that though Ananda Giri wrotc a seperate independent annotation on the work,
left the Vactika untouched. Rama Tritha, a very famous annotator of many Vedanta works, has
commentated upon the Vivarana, thus making it a complete work by itself. We have included
both of these, and we are sure it will help to gain a working knowledge of the meditative life of a
monk of the Sankara’s order. Mandikya was the treatise, used by the monk of the non-dual
Paramaharisa order, before these helps were available.

Sureéwara says that the aspirants for liberation must usc this text for concentrating the
mind. Nariyana mikes it obligatory to be a monk for practising it.  This seems to be an effect
of later Smytis, where the use of Om was restricted to monks only. But Sure$wara does not
suggest it in any way. Giri suggests renunciation of action, but does not use the word monk,
making it mean either the Samnyasa, or the detached action. Gita has defined Sarhnyasa in both
the alternative ways. Narayana gives detailed reasons why Omis preferable to other words or
even the great sentences. 1t is short, and obligatory to be used beforeany recitation of the Veda.
Thus its importance is well established. Even if repeated without concentration, it destroys sins,
and helps mind-concentration. There scems to be a very specific reason not mentioned in these
texts. Om in a very carly age became the accepted symbol of the Absolute in the philosophical
schools, for it was a very vague symbol, and a common one for all Vedas. Later Samkhya,
Yoga, Bauddha, Jains all accepted it as such. Itis not suprising that later on Brahmes, Arya
Samajis, Sikhs, etc. also accepted it. The Vaisnawa schools, on the whole not belonging to the
philosophical schools, chose Rama, or Krsna as the term for the supreme. Thus Om repeseats
the common Hindu philosophical symbol for the God-head. This perhaps was the very reason
why Vaisnawas rejected it for God. As for the éuivas, OM is buta special symbolic way of
writing the two dimensional cross sections of the éivaliﬁga and Jalahari. Thus they stuck to it,
even for the religious symbology of God. It is also well known that all the Vaidika Philosophers
followed Saivism as their religion. And thisis true even of the so-called atheistic schools, like
the ritualists. Buddhists and Jainas were also offshoots of the different branches of the Philoso-
phical schools. The main dilference being, between them that whereas the philosophical schools
did neither contradict, vaidic ritualism, nor tried to create new ritualisim; the avaidika schools both
contradicted vaidic rituals, and cieated new ones. That both did not consider ritual as the real
religion was 4 common bond between them all. Vaisnawa Acaryas fater on accepted the Vedania,
as their philosophial school in the same spirit. By then, Purinas had accepted the new rituals of
Thus we see this common bond was further strengthened by Sankara.

Paicaratna as efficacious.
bution of Sankara in bringing the harmony of Hinduism in focus.

This was another great contri

Aparekshanubhooti
This is a short, buta direct presentation of the phifosophy, speciclly meant to be used,
as a manual for the aspirants after attaining the beatitude, Vidyaranya’s comments are quite
exhaustive, and simple, befitting the stylc of the text. Vidyaranya is onc of the profounder
original contributors to the whole spectrum of Hinduism. e has presented Vedinta’s metaphysics
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and epistcmology in his famous Vivaraniprameya Smigraha.  Vitrtikasara and  Anubhiitiprakaga
are his most imp(}rtant works, presenting his deep experience of the final truth.  Pafcadasi is a
populat introduction to Vedinta, and is perhaps the best and the most complete book of liturgy
even for a scholar.  Jiwaumuktiviveka is more or iess a collection of Vasistha and other thinkers
of yore on the methods of conquering past impressions and mind; though p.r-esemcd as a commen-
tary on the Paramaharivopanisad. 1t is refreshing to find 2 man of his standing advocating the
entry of sudras and females into the highest order, though without the external symbols, in that
remote age. His voluminous comments on Paragarasy tti has been the cuide of the H;ndu law
oftﬁg.Vaidikas in South India, until Ambedkar’s Hindu code was impose; on the Hindu societ
by the enemies of the Vaidik religion, who were, and are still, the rulers of India. His commen)t,;
on several Upanisads, called Dipika, are very iluminating and original. Thus V}dyaranya brings
a mature mind to interpret Aparoksanubhiiti.  His method of interpretation is more e);perientiagl
synthetical and factual, rather than logical and analytical. His stress is always on the epistemoj
logy, ethics, and psychology, along with hints on aesthetics and socioloe i

the work is too concise and technical to show all the facts of Vidyéranloeioai)t’ sotfllve'ddma'b' T?ough
of the great scholar. o gives a bird's eye-

'I“hc text starts with the identification of the preceptor with God, in both his manif t
aqd ,unmz'mlfest forms. In a beautifully constructed verse the author prostra’tes to his Guru ;s
tgught' him the pathway to the Supreme Bliss, and who is both the inper-controller uHa, 'w :i)
t’he creator. ISwara. His true form is the knowledge that pervades all and every experience. ril‘?nn

Sankara lays down the fundamentals of Advaita in the benedictory verse itself; lZmd V'd. a "
utilises the occassion to discuss the whole philosophy, ’ e

"y 1 The benedictory verse of Vidyaranya gives us an independent interpretation of th
Q;gsxr{;}l:verse.. After showing the supreme Godhead as the selfilluminatine principle, which i i‘
thféf(v)frm ‘of direct experience (aparoksanubhiiti) and joy, he furtherlay: down th,at It ']'lS(;
(yvnded as G(.>d, Guru and soul etc., being the substratum of all the transaction s o
a}‘u'?\ra)bxt is the adjuncted self. Thisis the chosen deity of the Advaitins .
' Vidyaranya harmonises the popular conception with the metaphysical one‘.

In this form
By using this
Hehas done

fer

<§hei same at the beginning of Rgveda, commentary, by specifically mentioning that the Indra

Yam; i
él&;, Var.ur;a etc. are the names which we use for the highest being. The annotator then
slearly specifies the purpose of his annotations. He says that the text isso clear that the purpose

E,‘ﬁ' ; " . . . .
IS bt to merely explain it, but by meditatively explaining it, all the obstacles to self-realisation

eto” previous sins, will be destroyed, leading to the knowledge of the self becoming manifest

it the- min i i ! i
m*the mind, destroying the ignorance, the ultimate cause of the transmigrations. Thus the

s::;z:jle;;t ]‘JI am different from Siva’ will i?e removed. He goes on to express his humility by
iy e ’15 a mere torch-b.earer, while Sankar is a Sua, and so he is unable to throw any
180t on Smkaras works, yet being his devotes he dares to doit. The pun is on the d
ka{ ie. lafnp, given to his comments. Ina temple orin front of Sun, a devotee s;:g\;
a‘dtbéf:]houg'h S’x.va <.)r Sun can f]ol.t be lighted, similarly he dares to do the same. But by thi:
ae evotion Siva is pleased, similarly Sankara will be pleased by his effort.
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The comments start with dividing the world into two categories of the self and the non-
self. Self again is divided as God and soul. Each of them is divided as pure and impure. God
has Maya as it's impurity, and soul ignorance, Bereft of impurity they are identical, but asso-
ciated with impurity they are different. Non-self is again of three types : causal, subtie and gross.
The misapprehension of the self and non-self as identical is the bondage, and the apprchension of
the self and Siva as identical is the liberation. Thus Vidyaranya lays down the essence of Vedanta
at the very outset. Giving several alternative interpretations of «$ri Hari’ he points out the way in
which an aspirant should identify the words referring to a form of personal God with the imper-
sonal principle, making the religious ideas transcead into a metaphysical one.  One of the great
synthesis that $ankara and his followers have been constantly working upon is the transformations
of the popular religious ideas and their Gaods, totems, superstitions into metaphysica! symbology.
In their own way, some of the modirn Vedantic thinkers have even tried to re-interpret
Buddhism, Islam and Christianity in a way that makes them a stepping stone towards the Vedantic
realisation. We are pointing it out so that such attempts nced not be considered as a novel way,
or even a modern development, but taken to be a fundamental approach of Vedanta. 'The great
Gaudapada has also said that for the average sadhaka it is necessary to lay down meditation, and-
since individuals vary, and the particular sects vary, their object and mode of medita‘ions also
varics. When the sadhaka comes to a real Guru, he is already loaded with many impressions. But
since Brahman is the substrate upon which all superimpositions are made, they are immaterial, for
all of them can be equally sublated by the initiation into Brahman wisdom. Thatis why Vedanta
is never a sect in the sense that it is to be used by a particular aspirant of a particular mode. All
the sects can use it as the ideal, and their specific methodology of rituals, meditations, deities etc

sthe means to purify the mind, provided they are not unethical. Scholars of Vedanta bave been
providing the help to all such movements. Sankara in his own works has done the same for
Yogis, Paicaratra or Bhagavatas, Saivas etc. The process has been continuing to-date, and all the
paurinic and tantrika worship has been allowed to be a stepping stone for Viveka. 1tis this
liberality that has allowed the growth of Hinduism as a federal, rather than a unitary form of
religion. Vidyaranya’s contribution in this field of Vedanta is very important. Hence we have
digressed to show how even insuch a small and simp'e work he does not lose a cbance to
mentjon it.

Explaining the name of the text, Vidyaranya says that merely by reading once, an aspirant
endowed with proper qualifications attains directly the identity of Brabman and the self. The meaning
of a good person, according to him is a person endowed with discriminition, dispassion, control
of the body-mind complex and desire to attain the truth. Thus the annotator supports the Vartika
view that listening to the Mahavakya is the direct means of liberation, Bat he is equally clear that
those who are fit only for ritual or devotion cannot attain the direct perception until after attaining
the purity, which results from following these methods. But listening must be so continual that even
b_dily needs like hunger do not disturb the aspirant. Listening is not reading according to the
annotator. Thus the relationship of the earlier part of Vedas to Vedanta is that of the meaus and
the end. The earlier part deals with the ritual, ethics and devotion. By practising these the power
for discrimination is attained. Once this is achieved, one can enter the temple of Vedanta. The
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underlying principleis that God is pleased when we follow His commands. [tis due to this
beatitude that our mind caa conicinplate on His Glory. As long as desires turbulate in our
minds, contemplation on Divine is impossible. But when once even the highest throoe of Visnu
is con?idcrcd as worthiess as the defecation of a crow, it is Supreme alone that becomes the foéixs
ofFbur mind-mirror.
L After enunciating the prerequisite for the Vedinta in somewhat detailed manner, the
t;,g;' chS on to deal with the maaner of enquiry that lcads to knowledge. Often our questions are
_wrongly framed, hence the answers that are obtained are also out of focus, So out of compassion,
. the -great Master frames the questions for us, and then goes on to answer themin detail. The
main thing is to find out the nature of the sclf, the world and its controller. On analyses one finds
f"thfat consciousness itszlf expands into afl these three due to ignorance of its own nature. Ignorance
;o'f;the infinite nature of the self creates duality, where there is none. Just as it is the clay that is
Ceitisd in manifesting all its forms, jar, bucket, etc.; the consciousness is utilised to manifest all
rnis, knower, known etc.

One of the few passages where Saikra has discussed life after realisation occurs in this
LAtis clearly proclaimed that for the realised, there is no duality of body and the self.
h_f_/cﬁthere is no determinant (Prirabdha) as far as he is concerned. But for those who are still
“jgnorant, the duality exists; and they cannot hefp but see the seer’s body and seer as different
;;engifies. Hence they also postulate a determinant for him. Out of compassion for them Veda,
..Gita; and’ Brahmasitra lay down the residual ignorance even in the seer. In this context
- Vidyaranya is at pains to soggest that the phenomenon is of three varieties : scriptural, cognitive
an‘cl"c)’(periential. They corresp9nd to really real, really unreal and appearance (unreally unreal)
fegliqgs of the experiencer. By Sravana the feeling of the really real is lost. by Manana even the
sense of really unreal is lost; but uati! the body-mind complex is transcended, either by its dismem-
:Berment or asamprajiita, the appearance is bound to last. - To transcend this the text lays down
ﬁifieen stages of nididhyasana. It is a compleic manual for the aspirant. Though basically it is the
o ségne—fas the third chapter of the pross-section of Upadesasahasri, it is more elaborate and
systématic. The author names it as Rajayoga, in contrast to Pataiijala system which is Hathayoga,
ich according to him can be resorted to by a beginner incapable of practising the R;ijayoga.
e éppints out obstacles for attaining the highest along with the remedies. But he clearly states
-that thqse who are devotees of the preceptor or I§wara encounter no obstacles nor do they need
racticing Hathayoga.

2. Thus we find here a very simple, yet complete, manual for the aspirant of Vedanta. by
pen of the great Master himself.

Atmabodha

The first disc’ple to be initiated by éankara, into the order of Paramaharnsas was
mapada. Heoce his name ¢nds in pada like the earlier ones of Gaudapada, Govindapada and
awatpida. He was also first to be annointed as the acarya of the eastern wing, assigning him

- rotection of the first Veda i. ¢ Rgveda. East, in the Vedantic tradition is the first direction
jtaieio: - '
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Thus his importance is unquestioned in the interpretation of the tradition. It is no wonder that bis
magnum opus, Paicapidikii, and its commentary Vivarana, have bezn generally followed by all
the great Vedinta scholars to this day.

Padmapada first lays down that this work is meant for those of dull intellect; hence
incapable of Mastering the major works. $akara himself, out of compassion for them, has laid
bare the treasury containing the wealth accurulated in the Upanisads. Thus those aspirants, who
are full of faith and have attained purity of heart, but yet lack the inteliectual apparatus, need not
be barred from attaining the Wisdom.

The possibility of achieving liberation, by any other means than Wisdom, is stoutly
refuted in the beginning itscif, so that no aspirant is misled into doing something else for this end.
The adjunct is analysed well so that the adjunctless Self can be clearly grasped. Once thus analysed
the Mahavakyas of the Upanisads bring about the dawn of wisdom. When this is meditatively
repeated, it becomes Vasana i. e. second nature. This is the great tonic which destroys the disease
of ignorance. For this meditation a quict spot and a pure mind, is all that is needed. All the seen
should be melted into the seer, by the definitive knowledge that there is only one reality i. €.
consciousness, upon which all the other objects are superimposed. Since without consciousness
nothing can exist, or even appear to exist, all is identical with it, like the snake is identical with
the rope, on which it is superimposed.

The great master then goes on to suggest the analogy of sacrifice. Ignorance is the
animal to be sacrificed. Once ‘I’ and ‘Mine’ are destroyed, the whole universe is seen as one’s own
self. Here the spiritual interpretation of Ramayana is given—Just as in Upade$asahasri it was
stated that Rama did not need any other means than the sentence that ‘you are Vispu’ to
attain Visnu, for he alrcady was that, Atma also does not need any other means than the Vedic
dictum that ‘Atmi is Brahma’ to attain Brahman. Similarly here it is suggested that crossing the
ocean of ignorance, and killing the demons, Riga and Dvesa, Atma, of the form of Rama, attains
the Tranquillity, which is of the form of Sita. After attaining it one never strives for the external
joys. He is taken to be a fool by those who are after such joys. But actually even Brahma and
Visnu have only relative joys, whereas a wise one has the absolute unparallelled Bliss.

Anything becomes a source of joy when related to the Self. This is the clearest proof
that it is the self that is really the bliss itself. Even though there is nothing that is not different
from Self, it is perceived only by the one who has attained the eye of wisdom, and not by those
who have the eye of ignorance. Here onc is definitely reminded of the two types of eyes in Gita viz.
Divya and Carma. All was sezn at ome point in Virat by Arjuna when he attained the Divya
eye. Similarly all is seen in self, once the wisdom eyes are attained. Padmapada refers to the
relevant Gita verses. The work ends with a hit on the pilgrimages. The Lord is neither ina
particular country, direction or time. He is the remover of all the pains like cold etc. He is the
source of eternal joy. The pilgrimage on the contrary confines him to a place. It also increases the
incapacity. It is undertaken at a particular time, and causes cold etc. Hence the annotator points
out that a Paramaharnsa must not resort to any external ceremony, like pilgrimage, for removing
the obstacle to realisation but be devoted to the self within. Sankara thus is clear in enunciating
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that it is the inner spiritual life thatis to be attended to, even by a beginner, rather than the
external ritualism.  Padmapada gives two interpretations to two words Hrisikesaand Rudra.
Ru=inauspicious. Dra=destroys. Thus the Destrayer of all inauspiciousness, the eternal self, is
really Rudra. Hrsika =all the senscs. 182 =controller or guide. Thus the coatroller or guide of the
senses,the inner self is Hrstkesa, Thus we find that even the earliest Acarya identified the Pauranic
gods with the inner self. This is how the semblance of polytheism was transmuted into monotheism,
and eventually to monism. Thus Atmabodha is a nice compendium of the Vedantic truth.

Tripuri

Beginning from this tract we have included five of this type for one reason or the other.

, was a monolith. He was as much a philosopher as a saint, as much an organiser as a

s leader, asmuch a poet as a logician. Ths last thirteen hundred years have yet not

g;hgyS{t;d all that was sown by him. One is astoundced to fird a great writer like him bend down

; i;iﬁé ievel of a novice, to initiate him in the simplest conceptions of the Vedantic truths. But for

: théjnimitab!e style, and the commsataries of the great ones, one will not be inclined even to
believe that it is the master himself who is writing these tracts.

7 “Tripuri is not a very well known work these days. But Vivarana of Anandagiri is
‘qkhhust’ive, thus hinting the popularity of the work in an earlier age. It does not appear even
in the Syageri edition of the complete works of Sri Sankara. But the reader will see that it is

: r“‘agem‘ of an introduction to Vedanta, The physical, psychical and causal bodies are the three

B (tripura). The owner of them is the tripuri, and the destroyer is the Tripurari (a name of
iva). The tantras use Tripuribila as an epithet of the Divine Mother, $f Vidya is also connec-
ted with this. But the present work makes it clear that Vedanta has nothing to do with all this.
'l'h later day tantrikas bave tried to identify éankara asa éakla, and some of the pontiffs of his

By ( _‘out of a desire to be popular, have condescended, just as some others have made him

intg a Vaisnava. But the present work gives absolutely ne hint to it.

7‘ The work gives a beautiful description of the categorics of Vedanta, distinguishing it
om'the Samkhya. Anandagiri says, ‘creation merely means becoming utilisable’. Ignorance
: akp‘s Brahman appear as utilisable objects. The emphasis thus is on the physical body, forin
its absence all the other categories remain uputilisable. The body thus is both unreal, because
sublated by knowledge, and real, because it is of the form of substrate.

i The senses are defined as the power of cognition and action. Thus the definition is
iibstituted in place of just counting them as is often done. There has been some objection to

: the counting of senses as five, tor touch secnis to be a conglomeration of various different senses

‘;,lik? heat, softness, radiation etc. Similarly embrace etc. scems to be left out of the five senses of
gigc;tlox;‘. V-But the deﬁuvltxon given here is a fit reply to these objections, for it is the numerologist
i hy_a =number) like Samkhya that arc perturbed by such objections, and not the Vedaintin,

¥ The mind is separated from the other facuities of the inner organ. Avnandagiri, though
gi{ncraﬂy a follower of the Vivarana school, gives the reason of this separation. He says that the
adad is @ sense. Perhaps the necessity of prior mental activity to the movements of the senses
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is what is being suggested by daikara. Commentary thus will mean, that the mind contains in
it the senses, rather than that mind itself is a sense organ. Following the author, the commentator
defines vital air (prana) as that which makes all actions possible.  When knowledge pre-dominates
the presiding deity is Hiranyagarbha, and when the action predominates it is Sutratma. Thus
these are not the innert categories like those of the Samkhya. From the Vedantic view-point the
meditation should be on the identity with Hiranyagarbha at the time of cognising, and witn
Satratma while acting.

The third body, the causal body, is similarly not inert like Pradhana or Prakrti. Igno-
rance, with consciousness refiected in it, is the causal body. The commentary makes it clear that
it is dependent ou the cunsciousness. Thus J§wara is the presiding deity here. $ankara identifies
i¢wara, Karma and Daiva in this context, suggesting that what mimarsakas and naksatrikas
call as the delermining agent is really God Himself. Anandagiri similarly suggests that the
deity of procreation is really the parental form taken by Virat. Thus even in the process of
enumerating the text, and commentary, show originality of approach.

Thesound etc. know neither the self nor each other. Tlis is the clue for separating
self from that which is superimposed. Self knows everything effortlessly and without ego. Thus
even while experiencirg the three states, one realises himself 10 be beyond these.

Manishapanchaka

The great master was tested by Siva, in the form of a pariah, at Varanasi, to show that
it was not a mere statement, but a realisation that Suikara was Siva, seeing all the variety as
é’xva’s own self. Both the commentators are of this view. Sadasdivabrahmendra’s commentary
coming as it docs from the pen of a realised scholar of the seventeenth

is somewhat exhaustive,
along with a number of tracts.

century, who has to his credit a tika on Brahmasiitra, and Yogasutra
His comments relate the work to yogic practices according to Patijali, modifying them to suit the
aspirant of Vedanta. Bilagopalendra also belongs to the order of Paramaharnsas like the Sadasdiva-
brahmendra. He relates the work to the Vedantic essence of the identity as revealed in the four
Vedas. Thus the two comments complement each other. Balagopalendra’s other works are not
yet known. But if Jagannatha, his preceptor, is the same as Jagannitha ASrama referred by the
famous Nysimha A§rama, the preceptor of the great Appaya, he must be a sixteenth century writer,
and in the successive apostalic sucession. Thus having received the tradition without a break,
his comments cannot be taken lightly, as some modcrners have tried to do. It seems the great
phasise that all the Vedas point only to Advaita in different ways. Actually
indicate that the work was specifically written
s convey it clearly.

master wanted to em
the very name, the pentad of meditative conclusions,

to convey something deeper than the superficial meaning. The comment

Madhu-mafijari is a precise annotation. He makes it clear that the knowledge is known
to all, though ther: may be differences in its specificity.  As he beautifully puts it, ‘though the
moon is not known by all as the eye of Siva, it is known as a planet in the sky by all’. He goes
on to point out that once the knowledge in its all-—pervasive aspect is understood, accident of
birth loses its significance. ~As along as the world-appearance shines forth, the behaviour is bound
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19 follow a pattern practised earler, the illusion never holds one down anymore. Since it is
genera"y not possible for a candala to attain the knowledge, the first behaviour is dictated b
entrenched reflexes; but once it is realised that the knowledge has dawned, the behaviour tdwa dy
Kim changes, for knowledge purifies 2ll.  Veda also lays down that a wise one is to be worshi tr:ds
-~ and 'Gita supports it by saying that the wise is the very form of the Lord. e

- - In the story-part the verse ‘pratyagvastuni’ is in reverse in Mafijari and Dipika. Maiijari
;Q!}{Rhaslscs the two schools of Vedanta viz., Vacaspati and Prakasatman, whereas Dipiki discusses
the possibility of reflection of the formless. Thus the two commentaries complement each other
Qi?'lfé clearly states that by the suprc?me knowledge even a pariah is purified. It further discusses
and KBJCC?S the Bbfigga and Bauddha view of knowledge. Dipika also clearly lays down the reasons
for rejecting the view that the jiva’s ratural state is bondage. He seems to have written a work
! Q'If,“?’ad’dh’" to .Whlf:h he refers in his comments where the possibility of ‘both the seer and
n as superimposed is rejected.

In the third verse Sankara clearly mentions that itis the word of Guru that gives con-
; thus clearly stating that the direct meansof knowledge is the Word. But he is equall
' hatic tha.t after att.aining the knowledge one must dwell onit. Dipika diséusses the sl?biec};
in cat d.eta;], an.swefmg the objections raised by activists (Karmakandis) who refuse to accept
.th,‘??,.d'f’?t.fme of Sarinyasa. He goes on further to discuss the problem of mind-destruction and
impres ogle.:ssness, thus making the work a short but comprehensive treatiss for an as irant Trtl1
reater details can be had in Vidyaranya’s Jivanmuktiviveka, or Vasistha. A wise one rzmain.s fre:

of the fruits of all his actions is clearly enunciated.
Thus with the two commentaries the work is a small, but complete guide to Vedanta,

%YSP if Phe stories connected with it are not historical, the book will ever remain a lighthouse

showing the path to the aspirants in w i i
snowin 1 ords that vibrate with resonance of the experi :
éafest Non-dualist ! 2 perience of the

Atmajnanopadeshavidhi

‘ G THIS seems to be a shorter edition of the prose section of the Upadeasahasri. B
Anandagiri’s comments here are much more exhaustive and r,cfreshiﬁgi On z; ;n.xmb;arv of to.' ll:t
“throws new h_gh;_ He‘also clearly states _iha}t the work is from the Vpen of .Bhas'yakafa hi‘ﬁ)sell?c;u:
*egsér{lgljg?:j Eﬁe r[u;mc. of fhe work .is qn]y_ Kfma:jﬁana. The book is coﬁsigj'cred By. hiﬁ:;.‘e;s the
s i donr ; ];);?lgad;_. He begins by~ mdlcat‘mg the meaning of ‘now’ in . the text al":n‘g" e
dofited a3 1L ty hi&gya.kara m.. Br:clhmasutra. T}ps particular ;tg)g 1s followed all along. Teachiﬁé
fmed baSiz; vlv] : 1chl ;s received by the teacher from and unbroken succession. He clearly
I i ;tha' g himself on the firm foundation of Apastamba, that abhyudaya is only a shadow

- ”I-'he text goes on to teach the discrimination between the knower and the known. Giri

utlt. : ly ;!lust'l'afes the similarity of fireand atma. by calling attention to the fact that in both

§ LAelr dssociation with adjuncts make them useful. ‘While the master is awake, the soldiers
e 2

" annot sleep is another analogy fro i i Wi
58 gy fr ( es
2y from this text taken verbatim by Sureswara, and further elaborage 4
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by him. At the end of the first chapter Giri condenses the whole chapter into a small verse, and
this practice is followed in the successive chapters.

The second chapter starts with the question about the nature of Atma. Acarya answers
it in a very exhaustive way. Different from all that is seen, and experienced as five sheaths,
Atma is the all-pervasive, innermost, subtlest, eternal, partless, qualityless actionless, egoless,
desireless, self-effulgent being who is witness of all the minds, and is situated in the heart.
A more concise definition cannot even be imagined. Giri explains each one of them
with gusto. Text itself also, after giving the nature of atma thus ina nutshell, discusses
the inner relationships, and also answers certain objections. Between the text and comments
the answer is as exhaustive as it should be. For example the text merely says that the mind and
consciousness are related. Commentary makes it a point to point out that the relation is only a
superimposition, since both do not belong to the same category of existence. The next question
is ‘how can actionless cause action’ ? The answer is given by the illustration of a magnet. Just as
magnet makes iron pieces behave as magnets, without itself changing or acting; similarly Atma
makes ego, senses, etc. behave as comscious beings without in anyway itself acting or changing.
Mere presence is all that is needed.

The third chapter analyses the three states of consciousness. The definition of deep
sleep is quite enlightening. The text defines it as ‘the Mind devoured by the consciousness’. Giri
explains ‘the consciousness’ as ‘unknown consciousness’ i.e. consciousness covered by ignorance.
Scholars will see how necessary the comments become at such crucial points. Without this
explanation liberation and sleep may seem to be identical.

The fourth chapter deals with the problems that itis the mind that goes through the
three states, and not the self. These states only clearly demonstrate the purity of the self. Here
Sankara clearly states that even the scriptures only remove the superimposition, the wisdom dawns
by itself. Sankara adds that the grace of Gurn is the only direct cause of the removal of
ignorance. Giri maintains that this is the method of teaching (paddhati) inherited by Sankara,
from Govinda. This is a very impostant statement, and shows. why this text was selected by Giri for
such an exhaustive dealing, and also why it was not publicised much, for the paddhati according
to the orthodox traditions must be received orally. Giri goes on to point out that even the man
of this age will attain salvation through wisdom. Also that no more need be taught for attaining
the knowledge of Brahman, He again asserts that all the scriptures have been dealt here ina
nutshell, and by mastering this work one knows the secret of all the scriptures.

Thus we find that this is one of the most important works of the Great Master.

Upadeshapanchaka

Forty steps are laid out before the ‘aspirant to climb the highest. First thirty-two deal
with the pre-wisdom stage, and the last eight are to be climbed by the wise one. The verse com-
ments of Sadasiva, and the versatile comments of Balkrsnananda Saraswati are both highly illumi-
native, and complementary. Vasudevananda Saraswati, the preceptor of the author of Kiranavali
is the famous auther of Vasudevamanranam, one of the most suitable compendium of Vedanta for
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a beginner. Sadadiva seems to be a householder, though a realised soul, since he mentions
Ramendra Saraswati as the Guru who gave him the knowledge of identity. His verses are simple,
but at times quite profound, though it must be admitted that heis fond of quoting the ancient
saézigts; without even hinting that it is a quotation. Kiranavali is definitely more penetrative and
scholarly. -

< 7. - Textlays down the first step as the study of Vedas. Recitation purifies the mind, lear-
aing the meaning illumines the heart, and meditative introspection leads to wisdom. Being fond

~of Yogic practices Sadaiva says that silence may be practised as an auxiliary. He says Veda really

means God. All the dharma isreally tolead one to nivrtti. Thus devotion to study of Veda
will stop one from unnecessary talking and thus help ope attain silence. He discusses the three
t!jf"?s of ordinations : limiting, directing and dictating. He points out the importance of the first
even in Dharmamimamsa, much more so in Brahmamimarmsa. He elucidates the practical side of
desireless action, devotion, renunciation etc. Both the commentators go into great detail about
t\héf p9ssibi1ity of action leafiing to realisation, but reject it on sound grounds. But actions must
b?,fqu‘? as the worship of Siva.  Kiranavali makes a stunning statement that paija does not mean
1it g]istic worship, but offering of the fruits of action. He goes on to support the view, first enun-
ed by Sure§wara, that even Kamya i.e. action ordained to fulfll certain desires, can be done by
an aspirant in the spirit of worship. Karika of course sticks to the orthodox view that Kamya
gnd prohibited are both to be shunned by an aspirant. Sure$wara’s view is of great practical
1m : ,faqc.e in the modern times. Most of the works done today are of Kamya type, since varpa-
dharma, to maintain oneself, has become well nigh impossible. If the Kamya can’t be trax;s-
formeq into worship, the scope of action gets limited to more or less ritualistic actions, and thus
Vedﬁyta in earlier aspects of Sadhana becomes non-different from other paths like yoga, bhakti etc.
The bea.utyiof Vedanta has been to utilise even the mundane actions of maintaining oneself and
the fam.ﬂ)" .mto worshil?, thus accelerating the speed of Sadhana without hindering the social
responsibility.  According to Sure§wara this is possible even when one is not doing varna-assigned

" “activities for one’s maintenance,

. The text says that one should get out of the house, which implies sarinyasa. ‘But it

_ mitist"be clearly understood that this does not refer to the fourth order or a§rama-sarinyasa. This

"‘igl, l:bl‘l'§Wed by prescription of devotion and renunciation of action. If sarinyasa had been attained,
theﬁe 'Would have preceded, rather than followed. If at all in some cases it is accepted it
. may merely mean smarta samnyasa, which is taken for attaining Brahmaloka, and allows devotion

th'céftain rituals. In Sankara’s view it can be only auxiliary, for he accepts Paramahasmsa

Samnyﬁsa as the only Vaidika Sarinyas, and that is always after renouncing the desire for Brahma-
i lqkz_l, and 1n which no action of any type, or devotion, or even yoga is permitted. For a Param-

hmsa'ox.lly Sama,.Dama, etc. along with §ravana, manana etc. are ordained. The third or fourth
verse will refer to this samnyasa. So here it means something else. It means renouncing the total

VCOmmntment to the duties of a householder. Kiranavali makes it clear by pointing out the-
“33 of . Vi.in vinirgamana. Sadadiva specifically mentions that renunciation does not conmsist

e gn,fbecoming arecluse. He further states that continual meditation on Guru, repetition of
hls.namg and bodily service are the best means to wisdom. ' J
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After discussing the sentences of Vedas that convey the ider'xltity of C?od and soul,. the
text lays down that one should not indulge in logic chopping. .Sadasn{a spec1'ﬁcally menltl‘::s
that one should not discuss with Madhwa, Ramanuja etc. and Kiranavali sa}_'s ina gfnert} " y
that since Sruti is supreme, one should not pay attention to Smrtis. Manana is th.us ratl}(l)naldt m(;
king, rather than logic chopping. The great master goes on to. lay down that nenther; ou c:lu
be proud of having attained the wisdom, nor try to argue \.;vlth others to pull them O-w;Ll X
such actions arise in a mind which is not sure of the unreality of the world. Andan m_ u gen
student will only increase in his mind the sense of reality of the world. Hence the prohxt;nons
regarding the unnecessary discussions. But is does not mean that one should not convey the know-
ledge to a receptive soul, or discuss with one of the same path}.

Karika gives a code of conduct which is akin to smrtis. Perhaps. 1.16 is referring to the
smarta sarimyasins here. It is interesting to read the‘ discussion‘whether medxcme§ shvould be tak.eni
by a Sarnyasin or not. These indicate hqw the medie\{eal nhnnd was engrqssed in mconseguzr:it;la
details, as compared to the vastness of Sankara. One is remmded. of a 81.m11ar .fate f’f tl.1e _fu :
by later day Buddhist Vinaya scholars. Text ends ona highly ?motlvc F()}?IC of liberation in life, lan.
both the commentators deal with the topic quite ?xhafxstlvc]y. Thé tOplC has beer.l dealt u:
Sutrabhasya, and Sarnksepasariraka in detail. Advaitaélddhl alsc? d.eals with it. All of the 111mp.or(an
argumen{s are concisely stated here. In spite of Sadasiva’s affiliation toyoga prz%ct.nces,f e is vext'():
definite that yoga can mot solve the problem of prarabdha. But he‘ says Fhat itis of no us]:, °
argue about it. In fact it is the very soul of Vcdan.tic tl.lought that W.lsdo‘m is here and no\a;r(evlvi ioosn.
fruit is seen), and any compromise on this issue will bring the confusion in the concept o g
and sophism. o

" Karika gives the historical version at th’e end, and Kiragavali in the beginning. I}ut both
convey the same story that it is last utterance of Sankara:. Both. a%lso name the work as Paiicaratna.
With both these commentaries it is really a complete guide to living.

Swaroopaniroopana Y

The main object of the tractis to indicate to an aspirant 'tl.Jc mode of remen.)‘bering the
Advaita-Atm3. Once the ideas are grasped, one needs a peg on which to hang, all hx.s thoug'hts
throughoﬁt' the waking state. The present work is just such a peg. Sa}.hasrgmama ;fulﬁll this fEnctlon
for the de&ofionél aspiréhts. Though it is true that Upanisads contain a}l these ideas, ye't they are
scét.tered alf ovér them,‘ énd hence are not very handy. Conciseness is 'anpther quz{hty of the
present Wor‘k. Naturaily in a work like this one must not expecF aq.y loglcal explanations fo;_thc
thoughts cxpx;sscd. It is to be used at the last stage when meditative study and understandings
have had their day. )

The commentator points out that the caste distinction is unnccessar.y both fqr the wns'cv
(vidwat) and the aspirant (vividisu). The former knows himself to be all pervasive, and later conti-
nuously denies the body-association. Hence all the social factors of Varna and ASrama are meant
only for the totally ignorant ones, addicted to body and the world. )

It is a beautifully written work, and almost one is lull;sl in.to thc :I‘urxya s;?te t;y ﬂ::
force of the flow of words. It seems as if the incarnation of Advaita is swinging on his etern:
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: experience, and pouring out his immortal speech. It can easily be used as a morning liturgy by
the aspirants of Advaita.

Vakyavr}tti

This is a work written mainly to indicate the way of interpreting the sentence conveying
the identity of soul and God. We know of another work called Laghu Vakya Vrtti, _and some
have postulated a Brahad Vakya Vrtti, But the present work is the only one on which Anandagiri
bas commented. Though he seems to suggest a reference to Brhad Vakya Vrtti, the fact that

< ““$ahkara never. refers to his another work makes us wonder whether Giri is not simply referring to
* the great commentaries where the problem has been dealt with. As such it seems to us that_
f)Erhaps some other later authors might have written these two works. Apart from Anandagiri’s
commentary the fact that at least eight verses have been quoted from this work in Paficadasi by
“Vidyaranya as quotations from Bhasyakara, is a clinching proof that it is an original work by the
great master himself.:

Y .The ext is a dialogue between the teacher and the student. There is a familiar ring of
miodern times for the student enquires a way to liberation in which there is no exertion. Saikara
“replies that the wisdom arising out of the fentence, which conveys the identity of God and soul,
is the only means. Reader will note that Saiikara clearly states that wisdom is attained as a resuit
““of the knowledge arising from the word, without any intermediary like the meditation; and he
=~ further indicates that it is easiest of all the paths. Both these ideas can never be overemphasised in
-the modern age. The rest of the work is to explain the identity.

After defining the self as of the form of bliss, and consciousness that enlighten both
the mind-stuff and its modifications, the text gives in twelve successive verses a detailed analysis.
First a distinction is made between the seen and the seer, and then by this analogy self is disting-
uished from body, senses, mind etc. Later on by another analogy the self is proved as bliss. We

““all experience that for which a thing is loved is even more an object of love. If the friend of a
on is loved, it is because he is the friend of the son. Hence son is loved more than the friend.
on is in turn loved for the self. Thus self is proved as the nltimate object of love, and hence is
liss.” In the eight verses God is indicated by different Upanisadic passages, which are pointed
ut by Giri. Twenty-one such referances are collected here in a way that makes the list quite
xhaustive. Then the Acarya discusses the E:onccpt of indicated meaning where the manifest mean-
g contradicts experience, and lays down part-indication for the identity sentences. What he
“ineans is that the non-contradictory part should be identified, while the contradictory part should
< 'be given up. Here the consciousness and bliss are the non-contradictory parts, and the controller
' and the controlled are the contradictory opes. Butitis not possible for wisdom to diwn all of a
“sudden. Hence Sankara lays down that one should practise listening to Guru along with observ-
.. ing a controlled way of life, until one is firmly established in the sense of identity. Sankara clearly
refers to both the possibilities of liberation within and without the body, applicable for different
pirants. Some, whose life is nearing the end, attain liberation of the bodiless state; while others
joy the same doing good of others by preaching the wisdom to deserving and blessing others to
*:attain it, along with fufilling the desires of devotees until all their remaining actions are exhausted.
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Conclision

Thus we find that the collection presented here is very exhaustive from all points of
view, and aspirants will do well 1o keep it as book of liturgy, and do its repetition (pariyana).
$ankara is the incarnation for this age. By meditating or even repeating his thoughts verbally his
grace descends. By the grace alone we are liberated. His works are his image, and their study is
his worshnp Thus for a Sahkarite no external ritualistic worship is necded, nor he is bothered by
visual imageries. We have experiencd his grace at every moment of our lives.

We biéss in his namé the éditor, dnd 4ll Hié associates, to attain the grice of
2. I
$ri Sdfikara.

Mahiéshanadda Giri
Acarya Mahamandleswara




