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PREFACE

The Adwaita philosophy of ITndia was a most magnifi-
cent achicvement of Indian thought and it towers like
pyramid above all other philosophical schools which pale
almost into insignificance before the dazzling brilliancy it
sheds both on the practical and the metaphysical needs of
humanity. The leader of this school was the great Sankar-
dcharyya who accepted it as he found it floating ainong
other schools of thought in the intellectual atmosphere of
India. It was in no sense a school founded by him. His
credit lies in his successful attempt at systematization,
development, elaboration and inethodically philosophical
treatment under which the doctrine appeared in what may
be characterised as an altogether new garb in which he
clothed it with a master’s hand. A large part of its
primeiples existed embedded in the hvinns of the Rig-veda *
and in the claborate exigefical rules and injunctions
connected therewith.  Later on, the diverse theories of
Buddhistic philosophy so obscured its prineiples that its
presence seemed at times hardly suspected, and its traces
were almost lost sight of. It was mainly Sankardchiryya
who first discovered and then brought it out from its un-
merited obscurity into the clear light of day, adding to it
the lustre which has since gathered round it.

Of late, many volumes have been written and the
system criticised by a large number of brilliant scholars,

.

* We have shown this in our Third volume of the ‘* Upanishader

Upadesh.”
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nearly all of which have tended to fall into a groove—an
undesirable state of things which cannot but demand
scrious and careful consideration on the part of those who
are desirous of seeing the Adwaita philosophy preserve its
original fealures untouched by such elements as are likely
to prove inconsistent with its special lines of thought and
reasoning. It is now clear to the scholars who take real
interest in this system that the Adwaita philosophy has of
late been presented before the learned world in forms which
are different from the ideas of its original interpreters.

The main object of this book is to consider all tha
new forms in which this system has been sought to be
presented and it has been the author’s attempt to form an
estimate of these with a view to finding out if they really
come into a line with the original form in which Sankar-
dchéryya himself presented it. The time seems almost ripe
when a clear note of warning should be sounded for all those
who wish really to study the Adwaita system. They will
have to utterly forget all preconceptions and pre-imbibed
ideas and to approach this system of philosophy with an
open and unbiassed mind which enables them 4o make for
themselves a correct estimate of the positions adopted
therein.

T'he author further attempts to bring forward, in brief
but clear outlines, all the main issues which are generally
discussed in the Adwaita system, and which have been
unfavourably criticised in other quarters. Tor the student
of philosophy, all the points raised here are absolutely
necessary for a clear grasp and right comprehension of the
Adwaita doctrine in its principal aspeets. Information
requisite for a deeper study of the original works on the
subject has been brought together in this book. In dealing
with the different topics, an endcavour has been made to
discover the real teaching of Sankara. The author has nos
been unmindful of the imperious necessity which every
teacher feels to guide, with a due measure of eaution, the
foot of the beginner through the naturally difficult track,
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rendered, in the case of this system, more intricate by the
ugfavourable criticisms directed against its main theones

In this book an endeavour has been made at the very
outset to furnish the student and the general reader with
the right. views about the teachings of Sankara on each of
the topics treated herein, and to equip them with the help
needed to reach a proper solution of the difficulties they are
likely to experience when diving deeper into the subject,,
No pains have been spared to make the work a suitable
introduction to the proper study of the originals, and the

_subject-matter has been arranged in such a way as to make
the book an indispensable companion for any full under-
standing of Sankara’s position. - It presents also to
beginners an opportunity of making themselves familiar
with antagonmistic views on various points, and supplies
them with reasons to combat those views, from Sankara’s
works. The whole of the book is expository and contains
the essentials of Sankara’s teaching in as simple a form as
the subject-matter allows, no principles being left out which
a student ought to keep in view in the systematic study of
Sankara’s original works,

The author’s experience as a lecturer in the Indian
bratrsheof philosophy has convinced him of the necessity of
help in the shape of a book like this for the student whe
may have drifted from the old moorings. It has been his
special study to present the expositions as faithfully as
possible in the lines adopted and pursued by Sankara him-
self, and with a view to establishing the various positions,
the author has quoted innumerable extracts in the footnotes
from Sankara’s writings, in support of those opinions. In
this respect all the commentaries of Sankara have been
treated as of equal importance. For this purpose, the ten
Upanishads he has commented upon have been laid under
contribution as also his commentaries on the Brahma-Sutra
and the Gita.

"Considering the intrinsic dlﬂiculty in getting at the
right sense of Sankara’s position from his voluminous
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writings on the subject,—writings whose style, though
admirably lucid and impressively attractive, is not always
easy of comprehension on account of long polemics against
his opponents, and considering also the difficulty in putting
the most abstruse of the reasonings of Sankara in a foreign
tongue, the readers, the author trusts, will look upon this
work with a kind indulgence.

Buggestions for the improvement of the book from
sympathetic critics and scholars will be most gratefully
accepted.

Lastly, the author takes this opportunity to express
s very deep debt of gratitude he owes to the Hon'ble
Justice Sir Asutosh Mookerjee who almost from the
beginning of the author’s college career has always fostered
his literary aspirations and has very liberally helped him.
It is needless to say that but for such generous help from
him, the desire that impelled the author to undertake this
work would have been baffled.

May, 1924. KOKILESWAR BHATTA‘CHA'RYYA
CaLouTTA



PREFATORY NOTE
TO THE SECOND EDITION.

In the preparation of the second edition.which was
called for within a few months of the appearance of the
work last year, the book has been minutely aad carefully
revised. A few mistakes have been detected and corrected.
An effort has been made to re-think the entire subject and
to throw some more light upon it. Those texts which
demanded a larger measure of attention and those also to
which ample justice could not be done when the book first
saw the light, have in this edition received more adequate
treatment and for this purpose considerable new matter has
been added to the first three chapters in appropriate places
of discussions and the authorities more extensively quoted
at the footnptes in support of each position. To make the
citations of the authoritative passages as full as
possible, all the commentaries of Sankara have
been™ carefully read and re-read and the author hopes that
his primary object to place in the hand® of the philosophical
student a complete and right exposition of the system of
Sankara within the scope of a single volume has now been
adequately realised. No pains have been spared to give a
connected and complete view of the system of Sankara-
Vedanta as that view appears from the writings of Sankara
himself and to present his philosophy as he himself thought
it. The material, has been all drawn straight from the
fountain-head, and the author ventures to hope that this
fact has given to his work an abiding value and its useful-
ness has thus been greatly enhanced.

To get a fairly adequate and a correct idea of the
essentials of the whole Vedanta doctrine which is admittedly
a complicated one, it is necessary to master at least the ten
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or twelve big commentaries of Sankara which cannot but
prove a formidable task to a student. And even lhég,
without such aid as this book is intended to supply, to
connect together the widely scattered utterances of
Bankara and to arrange them under different topics
the student will find his task a very hard ome, if mnot
impossible. And even if he is prepared to labour at the
actual texts of Sankara, he will find many of his difficulties
cleared up and his path smoothed, hitherto considered
thorny, if he reads this book side by side with Bankara’s
own deductions and conclusions. It has therefore been the
special aim of the author to state Sankara’s essential
thoughts as easily and methodically as possible.

T'he author avails himself of this opportunity to
acknowledge a deep debt of gratitude which he owes to thése
savants of the East and particularly of the West who have
given a warm reception to the book and furnished him with
their valuable appreciation. The author also desires to
return a grateful acknowledgment to the Board of Higher
Studies in Philosophy composed of a body of those
veteran scholars of philosophy presided overe by that re-
puted Professor of Philosophy—Prof. 8. Radhakrishnan,
for selecting this work as a text book in phllosophy for the
M.A. students of the Calcutta University. It is gratlfymg
to note that this recognition from such quarters amply
shows that the interpretations which the book contains,
Ithough they may appear new, have the approval of the
learned world. The author fervently hopes that the
readmg public will accord to this edition the same measure
of sympathy which its predecessor gained.

Any suggestions for the improvement of the book -
in makmg it a more efficient help to the study of this
difficult subject will be gratefully accepted.

. 8exate Bouse, °
Cajeutta Umversuty . KOKILESWAR BHATTA’CHA’RYYA.
May, 1926, : :
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AN. INTRODUCTION TO
ADWAITA PHILOSOPHY

CHAPTER I

ON BrAHMAN AS CREATOR

———— O EE——

1. It is laid down in the Adwaita System of
philosophy that the Prana-spandana—the universally
_ diffused vibratory Préna is the revela-

m?:f:' ;‘;“};;2;"’,‘;‘3,;? tion of Brahma’s ‘nature’ which
dual through his or- jpyolved the creative activity of
ganim. Brahman. From this Préna-Spandana
or gxternal nature (fawy ), gradually, stages after stages,
step by step, the human organisms with their external
and internal elements ( ®&-#Xw-¥=w@ ) have been built up,
as the last stage of the process of manifestation. Had
there been no such revelation of the ‘nature’ of Brahman,
we could not know its real nature, and it would remain
for ever an abstract and remote being. That Brahman is a
self-conscious power ( wuwWeme ®d ) would have remained
shut up from our knowledge.! Elsewhere, we find this

1 ¢ g maAeNa| 4% 9 NIwSagsiia; ehe wiwanas ” (3° a°,
4.42), “amfgrmmf Sagefafeeft qenfr,  wiraow
amgagean’ e a® (@R, 7.1.1) « aft fy ma-¥@ 7 anfnad,
ag wgmwa freqigs |u 9 Ufaa@a 1 ag g a4 ay-awqrm
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fact stated still more distinetly. It is stated that
in order to reveal, by degrees, what she contains in
herself, nature has gradually assumed the form of human
organs—external and internal ;—so that she may, through
these organs, reveal the infinite treasure she contains
within her to the human selves.! The organs are merely
the different phases of herself, which nature has assumed,
and in which she is present herself. This deseription
shows that the building up of the human organisms, or
in other words, the evolution of the beings with their
cognitive and active organs 2 through which the rational
human beings become variously conscious of the external
world and can act in diverse ways within it,—is the goal—
is the final fulfilment, to reach which nature strives.
Thus, Brahman bas manifested itself as external nature,
with a view to reveal to the human beings its own immense
and infinite riches through her. The organisms of the
different grades of beings® are but the differentiations—

AW-§9 FJFA WG, a1 W@ ¥ wfawnda 7 (@° w°, 2.5.19)
(@ =Physiological and gyg="Ffunctional side of the organigme).-
There was the revelation of Brahman us the rarefied, universally
diffused Prdna-spandana or Sutra. It gradnally became more and more
integrated, and it differentiated into five classes of elements ( yma=my ),
which became, as the result of combination in different proportions,
gross ( LTl ) out of which the organisms were built up in accord-
ance with the inner ‘ nature’ or @gg of the individuals “sigaetat
T @RIy, @Y ‘aun’ ffwwEe, Sammsads ’—a° o,
13. 22).
! fagg-gam-Elg w’ wed gfa: ) fuges ewTesa...
"Ry EEET semmafe st (2° W, 2.4.11 )
3« fq‘m.ﬁmmgm'aﬁfﬁmx ( &iva;) ’—This is the Rational
and moral self (g1° w°, 8.12.3).
3 The Individuals are classified under four typical divisions—~
@zy, wgy, SfFe and gy
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not separation—from the common environment universally
existent. There are thus action and reaction always going
on between the organisms and the particular portion of
the environment—within which they are placed. As there
is always a feeling-element which accompanies these
reactions, the organised beings—particularly the human
beings whose organs have been more highly developed—
come to enjoy what is ftaq (beauty), faufawq (grandeur)
and Sifsd (sublimity)! in the external world ; and as
the human being actively arranges these feelings and
rationally acts for the realisation of his own end,—this
contact with the world reveals to him the important
truth that he is a rationally active being. Thus we find
that to furnish the human selves with their ofjects of
knowledge and action in the shape of cognitive and
active organs, manas, etc.—appears to be the purpose for
which nature perpetually works, and this she does, because
an eternal, inexhaustible Power (Brahman) is present behind
her, which i realising its own Swarupa ( @%w ) gradually
in higher and higher forms, through the successive stages
of pature.? Such creation is perpetually going on and it

1 Vide Gita, 1041. “gg g3 fayfanq &=’ DNagferaqs an
ARENINT & #A AN LE@NI W1 |

* CgERRe SRdTEfEEEaw” (2° W agew,
2.3)1 “umaly Feew fae-arawny wrraiawiwEfm o e
waar wafa” (3° w°, 1.3.30) “ wru: g=miway-frawme.. qEdns
s fayrfae—wenfy wwgifie,, s€@s gaw  fomd faag
(@ &) 49 uHend | a9 € wwSausifa; g9l wWamacw
° W’ ¢ geiyay wiae@weta: g9 ¥ gwdEEE qd
gt a1 g@st gEswd.. senidl @ wws «
Canaw W' wfawafa ? (° we, 15.12)1 ¢ ewndwdfafreavdy
@ st -coqigd QN fafneawe e wafa C o@® WO
1.9.2,
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still continues.! The creation is described in the Vedanta,
for this reason, as not an event in time done once for all,®
but as an eternal act and its purpose has not yet ceased
or been finished.®
2. Thus, Brahman is represented in the Vedanta in
its two inseparable aspects—its fr @
BmThl‘;n-E?féﬁii o2& or Transcendental aspect and its @@
Saguna—transoenden- oy Tmmanental aspect. As Brahman
tal and immanent.
is revealed partially in the activities
of Prdna, it is Saguna ( @¥w ) ; and as it is present behind
its activities as the infinite and inexhaustible source
of these activities, it is Nirguna (faww) 1 The same
fact is stated in another form. Brahman is otk the
Efficient cause ( fafaw &ww ) and Material cause ( SwRM™
wwa ) of the world.4 If one of these aspects be ignored,
a serious defect will at once vitiate the theory. If you
represent Brahman in its purely immanent character,
the world would be invested with a false independence,
and everything of the world would have te be accepted
as it is. The world, in this case, would be an exhaustive
expression of Brahman, and a self-sufficient, an  inde-
pendent, completed whole—all its steps being predeter-
mined by its antecedent steps in time. The individuals
also, being mere parts of this whole, would be like auto-
matic machines, acting their parts as they are made to act.
If, on the other hand, Brahman is represented in its purely
transcendental character, it is absolutely separated from

1 g wemla e fad w@y @ w @fedw, am wwesh
ww fawfy wr@y 9w 7 Afwecfa” (3w, 2.11.6) |  guiqumfzom:-
qurr—wgAa ' (M) |

* ¢ wfrem CeR@—taiE (3%, 2,1.85) ¢

* ¢ A% TewaE AR Aty fred (@ W, 6.3.2)

¢ Vide 3° q°, 1.4.28.27,
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the world, and has no concern with any activities going
on in the werld. It would thus be a distant and remote
being absolutely cut off from the changes,—an abstract,
ineomprehensibie, extra-mundane being, exalted beyond
all predicates ( @fq, @fa ).

Even among the friendly interpreters of Vedanla
whose writings we have come across, there are many
who have, unfortunately, thought of Nirguna ( failw )
Brahman in this light. They speak of Vedantic Nirguna
Brabman as a ¢ void—without consciousness, without
activity,—a characterless nothing.” It is something
¢ abstract and remote and having no relation whatever
with the world.” “The Upanishads ”’—one of these
writers declares—‘ reach their goal by the method of
excluding all difference—the goal being pure wundifferenced
being ; Sankara’s doctrine is in this direction.”

Everywhere Sankara has repeatedly declared Brahmanr

to be—* wfug-fafadimizia-way ” ;—
Brahman a1 Efi- that is to say, Brahman is to be
cient and Material . . . .
cause. regarded in 6otk of its aspects ; ¢. e.,
- Brahman’s transcendency and imma-
nence are ¢nseparable ( WWM# ) aspectss Brahman is revealed
in the world in the diversities of nfma-rupa ( #® 79 )
but yet it is present behind its manifestations in its
own inexbhaustible (9% ) nature. In the 14.25-27,
(& w®), Brahman is described as evolving from its
own nature the changes or the emergent effects,

itself being their prior cause, present behind each
change = —

“ gfadisfa fe @9 wan, fadda fasmmm
gftaagmE  wEnag

It is its own Atmd, its own  nature ’ or @¥4, which
differentiated itself into the multiplicity of changes, but
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it retains, behind them, its own unity or identity which
it does not lose in them.

In the Gita-Bhésya, the world, . e., the active common
medium ( wiw-w== ) and the finite individuals—these two
are called as the two Prakritis of God, and they are held
to be eternal ( 7@ ). Sankara here remarks that unless
the elements to be controlled by God are eternal, God the
controller of these two would himself turn out to be
non-eternal ( w{@™ ), and thus his ¢ God-hood ’ ( @ )
would fall to the ground.! In the Vedanta-Bhésya,
he calls ¥5x to be eternal ( famfay ), in several places.?
The creative act of Brahman has also been declared as
eternal ( fra )—

“ qa fam-fege vaww gfe-fafa-d efa-favd
famme wadfa ” (3° Wi, 1.1.5)

That is to say, “ the idea, of creation and maintenance
of everything in existence, is eternal in Brahman.” These
gradually-revealed ndma-rupas ( «W-gus ) havé also been
declared to be the ‘ object ’ to which Brahman stands
related as the ¢ subject. '— -

“ fg gaeq ‘ @W A WO ATTIEE ¢ el * wadifa
. AwEd- et wfa qa ” (3°W°, 1.1.5).

And @i pervades its w®#is—the latter are taken up
into the life of the former—not simply isolated. They are
permeated by the action of =wt i

In the face of such distinet and unmistakable expressions,
how can the revealed differences (changes) be severed

v fegeE e ag-neey 3w faman wfig ’ (N° e,
13.19).
* Vide §° wi°, 44.117, 18, 21, etc,, ete.
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altogether from the underlying Brahman, making it a
“ remote, difference-less being ? ”’
3. In the' commentaries of Sankara, the Ndma-rupas

Brahman—not a so-
litary and remote be-
ing; but ever present
behind its manifesta-
tions.

( ww-ggs )—the evolving and emerg-
ing changes—are always described
as accompanied by the underlying
causal Power, ¢. e., Brahman.

“ Whenever and wherever the

changes emerge, they can never emerge separated or

detached from their underlying Atmé or Brahman ”—

“ gg1 AW-7Y AHAR, 31 AH-7Y WAETUARET,
AwasHfana-2aama, sarEawg fmad’”
“a fg w9 a9 -afanaaad. .. qd waq wfaww
agg fag@ ” ((8°w°, 2.6,

i. e, “Nothing can be there, separated from the
Brahman’s ¢ nature’—either in time or in space.”

(]
“ JamimfaRada fg sau AgEMlas; sRNgaATg a1
g (@° w°, 6.2)

“ When the mas, ¢. e, the emerging differences or
changes are created, are maintained in existence,
and then will merge in their final end—they do
so uot separated from the underlying chaitanya,
1.¢., the ¢ nature —w@wgq of the self ”’—

Again—

“All the emergent effects or changes are never
severed from their underlying cause on which
they stand. When they emerge and are sus-
tained in existence after their emergence,—they

are always grounded in the underlying saf (@q)
or the Causal Power "—
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“ ye; @ §aw gHEn oo, WAl fafam@ sTaan e
g (&° W, 6.84)

“ Can we,viz., a transformed state of wfgmr stand
even for a moment, if severed or disconnected
from clay, from the underlying afqs I—

“ g@ € gengIwEnl wafa, @ 89 wfawR ge:, a9t gZEEt
gz’ (8° w°, 16.1) “what is produced by
something remains inseparably connected with
it ; it cannot be separated out of it.”

If such be the case; if under all circumstances, the
emergent changes, the ndma-rupas, are found to be accom-
panied by their underlying causal reality, and if this
causal reality maintains its unity in the successive
changes,—it follows that the underlying Brahman, whick
is the source of all these varieties of the evolving changes,
can neverbe looked upon as purely transcendent and as

unrelated to, and cut off from, these changes.
In the Vedanta, Brahman, as well as the Yinite indivi-

duals are held to have a  nature’—a w@xu, of their own.
This ‘nature’ or ggg of Brahman or of the indévidual
beings, is never, in the Bhésyas, regarded as a solitary
nature standing aloze on its own account, remote
from, and unrelated to, the emerging states and activities
produced from that nature. It is always looked upon
as adhisthana ( wfeswm)' because it has a ‘nature,’ a
¢ character ’ of its own which sustains all.

1 ¢ Yy qwan, ey afiaee, q@  sfesa’dgew:
(ww=faft) 1 “u w9 wegdAsfemd wOfagdvmrEg ” (&° amE,
w° fafe, YaR) | ¢ q@ gq-wwfumm avant aq— 91’ —9.19 A° 7
“gEmEaely  werawman  fafdded (s @e®, 8.3)
“gyyrrn: guisfmfafcls "—yafe (2° w°, 6.2.1)1 wfysm=

sustaining ground.
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4. It is indeed true that sometimes, the prior condi-
tion—awrg@t—of the world, where
sol?t%g;r egﬁn(;ziz: ‘;§ there were supposed to be no changes
::i';i“;i:laizzg. finite 45 yet created or emerged, has been
described ; and Brahman has also been
described as standing alone, without a second, during that
condition. And this apparently solitary being, wsz.,
Brahman has sometimes been likened, in the Bhésyas,
to the individual self during its dream-less sleep (gysmawn)
when all its states and activities disappear in the self, and
the self thus stands alone, as it were, at that time. Now,
it may be asked, what explanation can be suggested to
clear off this situation. Apparently this is a condition
described in the Sankara-Bhésya, where the pure transcen-
dence of the self or of Brahman—cut off from all relations
with the world—seems to be made quite evident,.

OUr ANSWER TO THIS ENQUIRY IS TWO-FOLD :—

(?) Firstly: When the dream-less state of the finite
self is deseribed, it will be seen that the self is not
actually sol¢tary or alone even during this condition.
Sankara tells us that the self is not an ‘ empty subject ’
even then. The subject has for its ‘object,” during that
condition, the presence and operation of the Prana
(maufa)! When the action of the external environment
upon our sense-organs ceases to operate, during the time
when we fall asleep, there are no functions of the organs
excited. In the absence of these, our mind (manas)

. also ceases to act. Necessarily, all

Préna-sakti—never . .
absent from the finite the external and internal functions,
eelf and— says Sankara, merge in the Prama—
the source of all kinds of activities of the human

2
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organism.! All activities lie latent in the Prédna now.
This latent siwafs, though its functions as differentiated
in time and space-orders have ceased, is actually present
within the organism, as is evidenced by the heat of the
body and the other actions during our dream-less sleep.
The self is not solitary and alone even now. It controls
the Préna-sakti(“muraw’’). When we again wake up, all
the latent activities of this Prana will again go on, as
before, as soon as they are elicited from the Prina by the
actions of the external environment upon our sense-organs.
This emergence again of these activities proves the
presence of the Préna within our organism during our
sleep.?

Similar is the condition of Brahman when the
varieties of the changes of Ndma-rupa (am™-59) are merged
in the universally existent prdna-spandana or sutra (vibra-

tory tremor of the diffuse Préna); and
never absent from this Préna is the source of all subse-

Brahman also. quently developed activities emerging

after the creation. It appears there-
fore that this Préna-sakti or the 7ia-gu-afw was existent in
Brahman during the wwrawn, c.e., at the time of Tirst
manifestation (after the last pralaya). Thus we find
that Brahman was not alone or solitary even then. Sankara
took sufficient care to observe—

“ R wAfwa® aw-gu ) 1—

t.e., the wW-gsa—the root-cause of all differentiations
existed in Brahman; and it was an ¢ object ’ in relation to

¢ 2% Qerwa-Nawegd nwaf ‘wigr-frg 7’ (3° we, T
3 AR AT SRAmEEE ¢ frewman ’ nasewt:
(8° W°) 1 ‘“Gua-¥a® wa f§ wn.wfed, send wag wfARSY
muw Sa . RewnE aiad Nk @86 (FeFcay )
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which Brahman was described as its ‘ subject.” Brahman
was, therefore, not alone and solitary and ofject-less, even
then. To show the presence of this Prdna-saktiin Brahman,
the Katha-bbésya thus expresses the idea :—

“ As in an almost imperceptible tiny seed of a
Fig-tree, its final end, v22.,, the immense and
gigantic tree itself is existent as a future-
power (@=uf@m); so in the ‘nature’ of
Brahman 1is interwoven the subsequently
developed world with all its varieties, as a
latent  future  power.'  Otherwise, the
changes or differences are to be imagined to
have been produced out of nothing (wga).”

“ wF g ANAT AWH WAFT-AH-GIHIE AT
FU-UH-GATER-]A ... ... IATRTA Safa-wiwa Gaifge,
szwfusmmaifay azds-afs ” (w3° w°, 3. 11)

In the Chédndogya-Bhésya also, the presence of this
nima-rupa (ﬂ;ﬂ-ﬁq) en Brahman and its control by Brahman

are beautifully expressed thus—

“ Brahman is distinguished from the néma-rupa
contained within it, and wnfoucked by it, but
yet it controls its activities ’—

“3AM-W... 99 AWG A IR0 ARG E
- AA-ge-fawae’ - -qofy anfHaig od agd 9w’
(=1° w°, 8.14.1)

! “ggRe wag yWEwwt.. Aewmmed wgweeaed P (3° we,
142)) “gul SSmE@SQUAA  AI@EAERTIEE, qfmetow
frmafasiew ” (73° w°, w1° ffk) | ‘miw-|er’—is a distinguishing
property of a |84 (8o wie, 3.3.53) |
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Exactly similar observations occur in the Vedanta-
Bbésya also.! We find then that Brahman has nowhere
been really described as a solstary being without anything
for it to control, ¢.e., as ‘object-less ’ or difference-less
¢ subject.’

(¢¢) We shall now come to our second answer—

The individual self, according to Sankara, has a distinct
‘nature’ or @sy of its own, and this @W&w cannot be
resolved into its states and activities evoked from it
through its interaction with the external environment.
This nature or @&9 maintains its unity or ideatity in
all its evolved changes or states. Brahman too, in this
system of philosophy, has a distinet ‘ nature ’ or ®wa
of its own, and this ®¥a maintains its unity, as dis-
tinguished from the infinite varieties of the changes of
némé—rupa (aM-g9)—ever evolving from this ®wwWa.?
The importance of this truth cannot be too highly
emphasised. Most people are liable to resolve this unity into
the visible multiplicity of the changing states,and to take
the aggregate of the states to be the only self. It is
therefore necessary to impress the mind of the seekers of
truth with this great principle, so that the people.a may
not forget this w@®a of their own, as well as of
Brahman itself,—as underlying all the diversities of
the changes.

During our dreaming and waking states, our real
‘ nature’ or w4 becomes utterly obscured by our

14 Yo WRAE XA HER -~ AT wEfafila @ wieaa
awa ‘aa’ gEw: ¥AC” (3° W0, 2.1.14).

' “afe enifyaRlt waERE agdsAEw: ¢ wwE:’ awafa ”
@ W, 3211 “ axmwwlrfzanw —ssEw-ailfean ”
(3.2.23) 1 “eufyyay @faltn 3 wawrg®, 7 = ‘@afas’
wiaRuenpi sefa (3.2.25)
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waking and dreaming ezperiences, as the case may be.
''he sum-total of these experiences appears to us to be
the only self. It is most difficult to distinguish the
presence and operation of our true self which underlies
these experiences, unaffected by them.! It is needful
therefore to choose a condition where, if possible, these
varieties of experiences, do not appear to disturb
the ¢ nature’ of the self. Our dreamless sleep is
the right condition, when all the outward and inward
distractions seem to cease. There the true underlying
self, unaffected by the experiences, comes distinctly
into the view. For this very reason, the dream-less
condition (gywtawm) has been taken to be the weumawm,
i.e., the true condition where the real ¢ nature’ (w@&q)
of the self is to be discovered. It is not really
meant to show that the self is actually solitary or
object-less.?

In a similar way, the pre-existing state— (wwrawn)—of
the world has, been chosen to exhibit the true unaffected
‘nature’ or ®&9 of Brahman which underlies the world,
t.e., its emerging changes or fams, and which is thus distin-
guished from them. The chance becomes infinitely harder

!¢ guivsreTafaduET.. @TE W wAwfeER” (3° A,
3.2.35)1

* ¢ aafewd. . AR - S OU- TR gfRaa g aE, a
R ampfavena’ gaftaag faww zafg ™ (2° w°, 4.3.7)
“ -, .. aqdf wa. . gufiens ands (89 @1°) 1 “@y-
mafiad g SufyewaanT suNiafAaRE.. 98 ‘@xaraframd
aguE waaifgeE” (3° W°, 8.2.7) | “unwm wAmwwEEEayen:”
(8.221)
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to detect the presence of this ¢ nature ’ unaffected by the
changes, when the diversities of ndma-rupa (aw=q) perpetual-
ly work, as at present. The gyaiamy of the individual self
and the s of the world both help us in easily detect-

) ing the presence of the ¢ nature’or
,,,,E";’,{;ﬁ;? 2;;2"”1,‘} @aq of both the individual self and
Eﬁ‘;:: stel‘li—",":‘;‘;flr:? Brahman respectively,and in becoming
of Brahman and self convinced of a unity amidst diversity.
respectively. It has been thought advisable, on
account of this very difficulty, to seleet or rather to
imagine a condition of the world when the changes as yet
did not appear to emerge, but just on the point of emerg-
ing into the view. This condition is named as Prigabasthd
(wwraen) of the world. It would be far easier to grasp the
undisturbed true nature (@%q) of Brahman in the absence of
any emerging changes or fases. During the swawmi, there is
no possibility to resolve the nature of Brahman into, and to
identify it with, the empirical changes—taking the aggre-
gate of these changes to be the only reality. It is for
this that we find the awawen (Prégabasthi) of the world
described in the commentaries of Sankara. Its real purpase
is not to show that there can ever be astate when Brahman
can exist witkout any differences, as a solifary being self-
sufficient without the created world—an object-less subject.
To imply this fact, the nAma-rupa (a14-%4) has been expressly
stated, in the beginning of the Vedanta-bhdsya, as the
‘fawa’ or the object ’ of Brahman—the ¢ subject.’! Tt

! “fd gaeead, agnged:; $avmae faed) wafa P...mag
afeRfee sfa gu:” (° w°, 115)1 “agzdae fawd wafa—
FHAREG a1 aC w9 FhgdEd, w4 @eeefufaig g ...
w4 f¢ wd fma w@md wafh; waw aw, wegEwE ; ° Ak
aNEd Yy (a° Wr°, 4.4.6))
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is therefore an erroneous attempt to interpret Brabman as
¢ object-less,” as Dr. Paul Deussen has done in his Philo-
sophy of the Upanishads. This Prior state or wwrawn has
been chosen to show that Brabman hes a ‘ nature ’ of its
own and this nature must be existent prior to its manifesta-
tions and that Brahman is not an ¢ abstraction.’

That Brahman in its own character is invariably to be

found present behind all the changes
aboil‘:“‘z‘;nﬁ?:’on‘:fsg‘: of the world and that the latter can
kara-bhisya never exist without the underlying

Brahman—is everywhere repeatedly
shown in the commentaries of Sankara. How carefully
and beautifully the above fact is stated will appear from
the following passages which we have selected with a view
to support what has been stated in the preceding page.

In the Méndukya-bhdsya, in describing the nature of
the Transcendental (§Qa) Brahman, Sankara states—

(¢) If, it may be asked, Brahman is to be taken as
something ewhich lies beyond what has been manifested in
the world ; if it be apart from all changes, all states, all
agtions which are visible in the empirical world ;—then it
necessarily follows that no speech, no language, no word
can describe its nature ; in as much as the speech, the word
and the language are included in the manifested things of
the world. Then go a step further. That which cannot be
expressed by a word; to which no thougkts—no words
can be applied ;—we may very well take that to be a
non-entity, a mere void (%@). Raising this objection,
Sankara thus meets it :—¢No, Brahman is not a void,
never a non-entity. Brahman always underlies the changes
and sustains them. All manifestations come out
from that underlying sustaining ground. The ground
which gives support to these changes and constantly
sustains them cannot prove to be a mere void or nonentity.
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It must have a positive nature of its own. Even when
a snake, a silver, a mirage appears to arise,—all
these appearances are invariably found to be supported, in
each case, by a sustaining ground upon which they appear,
viz., a rope, an oyster, and the surface of a desert; un-
supported by which, these appearances cannot for a
moment stand. Hence the Brahman’s nature’ is the
sustaining ground of all changes, all manifestations,—in
the absence of which the latter cannot stand, cannot live.
If the sustaining ground is held to be a non-entity,—
nothing ; then, can mere ‘nothing’ give birth to the
positive things of the world ? 1

(#) Our life begins with our experiences. These ex-
periences are of two kinds. Those which we experience
in our waking state and those which are experienced in
our dream. All our experiences are various, successive,
and they change their aspects always. But underlying
these changing experiences and unaffected by them, there
is our true self which experiences them as they arise.
This self is the sustaining ground of all our experiences,
in the absence of which the latter cannot stand snd
operate. The experiences are, as noted above, successive,
multiple in their nature and transitory. But the under-
lying self which lives in them and sustains them is a
unity and it maintains its identity unaffected by these
changing experiences. Qur self is in touch with the
transcendental (&=’ Brahman, which is our real self.

!« gammvate-fafawgmang, ae a=mivdaafafs, feRuafaigny
‘g fufg feafa ... qodsafs P @\ fewfaswe flafamg-
wd: e wfe Ta-gY-yas-afemfe fawm: gfvw-om-wesiz-
2faEn wa@EE: T wwHg o TE aft nofzesfireed
gae ” (g, 1. 7).
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There is no other way left to us to comprehend the nature
of the self, except as the sustaining ground of our
experiences, through which that nature realises or expresses
itself. It cannot be a non-entity.!

No further quotation is necessary. These will suffice
to prove the position of Sankara. From what has been
stated above, it is evident that Brahman is regarded in the
Vedanta, as perpetually present and operative, as an in-
exhaustible source, be/iind the changes or transformations
evolving from it. It is thus intimately related to the
pama-riipas, the famws or changes, as their ever-present
ground and controller. It is therefore impossible to regard
Brahman as remote and solitary and as an ‘abstract void.’
And as the creation is perpetually going on—

“ it qgwad waeE fwees 7 (@1 |°) —
and newer and newer differences are emerging continuously,
“ gRAT-gHEy ” (M°)—
how can these be separated from Brahman, making
Brghman a difference-less abstract ?

5. The conclusions we have drawn above will appear
more clearly if we show how in the Sankara-Vedanta
the production of this world, of nama-ripas, from the
Nirgun Brahman, and the relation subsisting between
them have been described. The observations made by
Sankara in this connection are of immense value for a clear

1 gfr ey OF CAEATE e 3 gea:, an e
...qQ4d 7w 1. fafH0% @ weaf glaafz-fadan sfwan s
TRy W, @ wafwarg” (@ wc°, 17) “ QAT WA
e sfafqurfafEaE” |

)
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comprehension of the M4y4-theory of Sankara, We have
therefore thought fit to elaborate the idea of Sankara in
these respects here.

(1) In an important passage occurring in the Bhésya
on the Taittiriya Upanishad, Brah-
Being (§2) and o g defined as Sdménya (GmT)—
Non.being (W&3) . .
A i.e., as the universal.

gA™ e aw

wigeSfitvan. - gawmmaEr e (§%n°, 2.6.)

This universal, this Sfménya is the idea of Being
in general, pure being—a#7:1 It is obtained by abstract-
ing from all specific determinations (faitys) whatever.
We are to think its Being whieh it has in common with
every other object of the world (ws&mwmew): This
being has no specific determinations, for we have abstract-
ed from all determinations (witgedfaftamna)) As it is
the absence of everything of all determinations, it is unde-
termined. Apart from its Being, its “isness” (@), it has no
character. It is pure “is,” without any further determi-
nations. This being, this “‘isness,” cannot be removed;
for in that case, Sankara points out, it would be pure
nothing, it would lose its nature altogether. ?

But a doubt may arise that what is devoid of all deter-
minations is merely a non-existent thing—

qug fatwRsTvay a1 —(a° ar, 2.6.)
Sankara resolves this doubt by remarking that as

Brahman is the Cause (®ww), it cannot be said to be non.
existent. In the "Vedanta, Brahman, the Universal, the

! gafadadfemsfy s qewed v, wdmfaerre  sfeafrea
(—=3° w°) | afifirga® wfeifem? wanwd, ywEREw...
vy frawEeg Mawed —@° w°, 3.2.25.)



ON BRAHMA AS CREATOR 19

Being— is held to be the Cause of the world. It has no
other cause beyond it, is its own cause.! And as a cause,
it is not determined by something else (ww); but it deter-
mines itself; the whole of its determinations rises out of its
own resources. Hence it is not undetermined, it is self-
determined. All determinations can therefore be removed,
excepting “isness” ; for, Brahman being the Cause of
the Universe, this cause underlies hidden behind this
universe. ?

Now, as Brahman is held to be the cause of the uni-
verse, the universe is produced out of it. It is a fixed
tenet of the Vedanta that prior to their produe-
tion, the effects (=ws), the néma-ripas—existed in
the cause. But in what form the effects, the differences
of Néma-ripa, existed in Brahman ? Did the actual
diversities of Nama-riipa, the actual determinations (faitss)
exist in the cause? No; there was not yet any
differentiation, there was as yet no separation of néma-
ripa into space and time.> Within the Being (&), no
differences have yet disclosed themselves (wafiwszra mag®)!
Tkere was nothing to distinguish the =@ from Brahman
in that stage. Differentiations were all implicit, hidden

! gary Twa fafed agwitfa g€ @981 wEnfraeay e,
a mfg aw—(a° W°, 2.6 1) 7 ¥ wEA M fafeq 7wd @G W= |

' AWMU ‘ONT-ERN ®@WIE WAy wgenar) ge—a W,
wgaiq AR ACEaEIEE a—a° w°, 2.6.

3 Yqud wafWER AwRd AR 0 “vamEawed wiewd
waAn Wi i’ —a% W, 2.6 “gdwnme Amfawwdn-

weaEE AEEEnReaE” (2.1.) )
The anry existing in Brahman prior to its manifestation is called in
w° W a8 graufx or fowfa | Sankara here says that the qualitative
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in ®q; differentiations were all inseparably, indistinguish-
ably, blended in Brahman. Sankara has very beautifully
described this condition by illustrations—

#yfa <awy, ¥ awydas, ¥ gafaeaafzas
Aed® qdfesg—vaivaf faammsanaRyar

a<gfa (gau-vagan:)
—yg° a°, 4.1,

But, it may be asked, if there were, in that stage, no
differentiations of Ndma-ripa, if there were no specific
determinations yet appearing in the gr, if swq could
not be separated from Brahman, if there was nothing to
distinguish néma-ripas from Brahman,—may not the
universe be called non-existent in that condition ? How
do you know that ndma-riipa, sma—existed in Brah-
man? In fact, there are passagesin the ufd itself
where the universe, prior to its production, is called as
wgq—non-existent.—

wg23gHT Wighe | .
g qa; €2san | (q o 9o, 2.7.)
How do you know then that J%4 existed in the Being ?

differences exist blended in Brahman; otherwise the differences
could not issue from it afterwards. wywefqfc remarks here—“gag
FEIEA - CEGfAE W avd, gAagE fawimaEET” (@ W,
wi° w°, 5) In JgP° wrw, 2.1.9, this Seufe is called qyEufaagt
fawtnwfm (Power of potential distinction). This is @71, the potential
* Qo existing hidden in Brahman. It is objective, not merely
subjective.

! As the sweetness existing in honey cannot be separated from it ;
as the flavour exists indistinguishably blended in the clarified butter
(E'H) ; a8 the different rivers flowing into the ocean exist there with
their differences merged, etc, etc. 8o all differences exist in Brahman
inseparably and indistinguishably merged in it. There is yet no
eeparation of the #t@gY from Fyr | Under no circumstances, AWEY can
remain separated—divided—from the underlying cause (Brahman).
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Sankara furnishes us with the requisite reply to this
question. First of all he points out that it is not in the
sense of absolute _non-existence of the e, that the term
wge is used in the Sruti. The statement simply means
that there were no differentiations developed as yet, no
specific determinations, no actual manifestations. The term
wgd, therefore, does not mean absolute non-being. Non-
being here only means the absence of specific determina-
tions. It only means that the determinations were
implicit, hidden, not yet manifested or developed.! It
follows therefore that the Being and non-being, @q and
wgy, aw and swd—were ¢dentical in that condition,?
and therefore indistinguishably blended. On account of
the identity of the Being and non-being, Brahman is
called in the Vedanta-bhisya as—wafza, and wrq also
i8 called in the Chandogya-bhdsya as wg and in the
Taittiriya-bhasya as wran3—in that stage.

' wafzfe Fmanmanfady fauda'afamd aw S=d ; 7 gam=ay
wgy —qe W, 2.7, ‘@ wynmawgmifwode wNqeR: s
weeudn | fw afe P a@avase@gwia NaganTRs g |
< AAREIHS  GWRIE @F W@ WA ARATRGITRCANE,
‘wafea’m@a’’ ( qqe Ao, 2.1.17)

* We have found before that the Being ( g7 ), t.e., Brahman hag
been obtained by abstractmg all specific determinations, The non-belng
(=r9q) here mentioned is simply the absence of all specific determinations
and differentiations. The Being and non-being are therefore identical
(uaYya:, fad@esd @ ).  Being identical, they are indistinguish.
able. Cf Wio fao—“wimufman... wwm=utaa mRamfafad: |
Cf. also gzmfammfag szftoafa:... was gdw avd Nsv@ wama-
WY qeAR Safawida @i’ (@ge 3.11) 1 Of. ‘e
saatafs: 9ft @g AF e gwe: (Sankara's ‘@rafaguuy’ ) |

3 g W PAEA! ‘92T TUAYRY $E-NRAYE KA —AGH: o
(%° w°, 6.22) ‘“‘@wd « guigvwRaS q (W g~wuﬁnm
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Having thus pointed out the fact that w&a_in the Sruti
does not mean absolute non-existence of nédma-riipa,
Sankara goes on to show that swa_ could not be said to be
non-existent in the ®€4_in that condition. For, if W& was
absolutely non-existent, if swrg did not exist in Brahman,
it could not be produced from it. Why? Because,
Sankara continues, you cannot get that from a thing
which it does not contain within it. Brahman could not
produce the universe from itself, unless the universe is
contained in it—

afg 47 gwAM 4 a9A, 7 a6q S (!
(3° a°, 2.1.16)

It follows therefore that the being (@ ) contained non-
being (w®a), ? its own differentiations hidden away,
merged, suppressed, within it. As Being gave birth to
nothing,® nothing (%®a_ ) was therefore within the Being.
Brahman which is Samanya contained within it the differ-
ences (fawgs). It is wrong therefore to, suppose the

Buad sfa g ‘WA’ § (wew) wwaRawd —awwa wwadae-
fea@tis amw wifawm 2ua1@ s=tawty afRdd”

“UEpEE MATRTARGINE— WRARTR Augael wag —8°
w Ll |

! fafadne g wwize wrcaan qaR afanaied i sgugdmiog
—3° W° 22261 Also of. %9 T 2 Yauwd, 0 afvawE: P
#ftrnat ¢a ¥ g2 Sy, 7 dag P —3° Wi 22.1.30.

* wgg_does not mean wWWTy or unreality. It is simply the opposite
of ga_; ¢f.

‘arEwRNY guAACMAAAgEE wava. (8°°)

3 * Nothing '—We shall see that all determinations are, according to
Sankara, Negations. ‘Nothing’here means therefore determinations

or faRgwe.
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universal, the being, the saf, as totally ezcluding all deter-
minations ; for it had its own differentiations implicitly
present in it. ‘Because it contained the smra in it, it has
become possible for the swg to come out from it.

Now, we shall see how the #wa, how the diversities of
Nama-riipa came out—

“gm s a9 9 wQfa” (F°8°)
The Being distinguishes itself from itself and becomes

its other. The unity suffers self-differentiation into
diversity.

As the differentiations come out, there is some drstzne-
tion, some dwew which now appears.! For Sankara
remarks—

wemgwa rafafiae araw: (—afe
vafy wind amfafaarcne sfa wafa (3° w° 216 &239).
“qafa-frmrat w2 mgdma”—(7° 21.27).

It was simply mew before, now the sxw comes out

in the form of a=.* And this mytgr is the otker of
thd wrca,

! Vide Vedanta Bhasya, 2.1.6 and also 2.2.11 where some am
of this srary from i!;s canse QW) has been established. In another
way this F@egqg bhes been shown by Sankara when he describes the
relation between my and HmRW in F° W° 2.1, where Ry is
described as waq from the effect.

! TNy SN GIRNTE; ARAENR waEaEte (3n°

W° 2.1.18). Butin the case of Brahman, HHATYIC is not necessary.
of. fAmammaeE, W, awafd (go wie 117, wmnawE-
wia sfq wafe gsmm: 3—gowto 2.1.20 | ufigunfirny AW—wade aw’
YN’ wufy qfeaRl—3ae ¥io 21.24,
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There was g™ (universal) before, now fa@tsrawn (parti-
culars) comes out.! And this fafiwwmtis the opposite of
the gwm (2

It is well-known that all determinations are regarded
by Sankara as negations.?

The =wa therefore produces its own negations from it
which it contained within it.

We find therefore that the Being or Brahman produces
its other, its opposite, its negation from it. In this way
there is, according to Sankara, some distinction, some ¥9a@,
some #g, between the cause and its effect.*

! gy falter swgam Tww, a31e; g2iey.’—a° Wi° 2309
“...uqEfaRs grmAEs w1’ falvagammEmTaE 2115, and
also A7 g 2 fARTIARACAGAA 1@ ATH W GTeaq, 2.3.8 |

' Frmanweq-falty-faudd opposite) wiwma® aw (3° w° 2.7

3 It is remarkable that here in this point there is complete agree-
ment between Sankara and Jegel. Determinations are fg@iqgs, and
faftyy operates by negation (fagwa, anq-ﬁq) | We quote the whole
passage from Sankara-bhasya :

s e wamfa zafd ceadaf wdwfadtsoqafa, s
fatmuw wimw' | fade faRoat afweq fAked, go ey wne
SqueR | RAMAIRT Ta franaifa (negations) fasuify (determina-
tion) frftww | afkqda-wdas fadda: awa FRwe frageq-—a°
w° 21y

“To determine a thing is to limiv it, to cut it off from some spkere
of being. To say that a thing is green limits it by cutting it from the
sphere of red, blue and other coloured things. The differentin (faitew)
is that which carves out a particular class from the general class, by
negating, excluding, the other species. Whatever is said of a thing
denies something else of a thing. All determination is therefore
negation.” (W. T, Stace.)

- ¢ Sankara shows there is some wfgwa, some wifygy, some new
element appearing in the effect ( 1@ ). <f. ‘Sam‘zfus’ wigwa-
werwieaf saind Wadd (Yo we 2.1.20). Also ‘grumy’
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As the Being (wy) splits into particulars, as the
Being, of its own accord (¥®mw®), by its own act, has
undergone self-differentiation into diversity in which it
manifests itself, it is #ow g and something more ; it is now
ug and diversity of nAma-riipa.! The universal is therefore
inflated ¥ with a determination, a difference, a negative
element—nothing.  This is the particular (filty or
fasix). The being, the universal, the gg—as determined
by particularity and difference appears as the universe.
It is evident from these that Sankara did not altogether
deny distinction or %z batween the cause and its effect.®

But is this distinction an absolute distinction ?

The particulars and determinations which are produced
are, in reality, not utterly and absolutely different,

‘qege’ (undeveloped) §q...® (Developed) ‘e’ wgId (Fo Mo
2.1.19). In explaining “‘q% @i u!n'i':[,” Vidyaranya, thus remarks—
“gedw A A wmdl’ wW ogEen ‘qfew’s wfew g oo,
@1 |’ (“'iﬁ' gaig )1 There is thus some new element,
some wifijaw, some lift in the widy 1 Henoe there is dmww; i,
it is distinot from the cause. It appears therefore that wgy has
nof altogether abolished the Rg 1 RZ is there, but it is not ultimate
and absolute.

! wa ‘aR¥gAdfRfa wwR ? Wi, A agaed: ) e @ g
adde8a ? ..., WAANE @23, frqg AAee-faRveafgdam-3iy-
faxgg fa 13 @ wadfa swAaRg—d9a w=-yQ@Rd fa—

wle ¥te, 6.2.1.

Also ‘qUOY;’  WAMAAARINGH. ., A AAK-AAG-MaC 9191q ;
' REA-AHET-RIAN WA TR N AU oy NACw
xfa fadg.” 3o w0, 1. 1.

 ¢of. "e—eudaR, sgfyafd sy, sy dw —‘ew mat’
negfa (—uo wre

a3 The distinction is thers, but it is not absolute and nltimate, Bee
farther on.
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absolutely and utterly other (wa), from the Being (®7) !
Sankara observes that it is our Avidyd—wfaar—which
sees absolute distinction, absolute separation and opposition
between the cause and the effect, between the fagst and
favz1  Avidyd looks upoun the diversities of néima-rupa,
the effects, the smg—as absolutely different, as abso-
lutely separate (wa) from Brahman.! Sankara has thus
characterised the wfagi—

sk |y a1 ‘wafza’ e, ‘AW
wiagay yauetfad wafq 1......wafq

w17 ‘gfawew ’ s, wafa 9 wiwfn

aa: ‘sfawd’ wa v 9@¥q—(e° wi° 43.3.)
7 91§ ‘a®;’ awfaz wwawg wia)

Sankara has repeatedly shown that it is not possible
and proper at all to separate néma-rapas, the particulars,

! We regard the effects (gidy) different—wm—gam—from the
oauge which underlies hidden behind them, and treat thpm as separated
from, ontside of, the ciuse —as self-subsisting and independent. This
is our sgygifca view of the world But the sgawifca view is
wiyme | Sankara remarks in the Vedanta that “‘qeagifuaraa
qamdfy ‘azaaa’ fwag” | From the qAifda view, the effeots
are really waa—non-different from, identical with, the cause. This
w7 relation between #1d and FWy is to be found elaborated in
the g¥s 14 to 20 in the Vedanta Philosophy, Chapter II. 1. qEaiga
view is the real view. Although #1ey is somewhat distinct— faagu—
(R w° 2.1.6) from the =Ly, yet in reality it must be regarded as
qnm—not WA, not other. Hence ¥g and WA are not of equal value.
wg has been particularly emphasised by Sankara, but ﬁ-g hag not
been abolished.

s By wfaz the partioular is regarded as §m—different from the
universal. ‘FARTEAL...... ‘WUR -FATAIUI—WIITAR—70  Wo,
2.4.13. And also—

CHqad ey s agaEaafa —sfagr ge wie, 4220, yapfg
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from Brahman, and to regard them as W, as so many
self-sufficient independent entities. There is distinetion,
but also identity.!

Sankara thus brings out the identity, the noun-separa-
tion (wamm) between the wuniversal and the parti-
cular :— A

It is Brahman, the Universal, the Being, which evolves
all its determinations and differences of néma-riipa out
of the depth of its own being ; what it has put forth from
itself is only itself. TFor, it is the Being which distin-
guishes itself from itself and appears as its other. In
putting forth its own particulars, it has not lost itself,
nor has it become something else (wa). TFor, its other,
its opposite, ig only itself, as Sankara declares—

‘afg fad weLAAEY ‘TvEE wafq

g Q@fe wafwwaE’

wEimaf wee s T )
(%0 w10 2.1.18))

It is the self-differentiation of the wxw itself ? into
ifs other, its opposite—
QIRGC T3 37 A7 w@wAl (e, H@tama) wafqgam;. ..
@A g 1—(30 w0, 2.3.13).°

! But both are not of equal importance. We must cultivate
the q'ﬁggﬁe even in our ordinary practical concerns of life

(mawifearas) |

Cf. ‘qq fa@d fagst, ym sl yow 49, ‘gem’aa 4 g@n’
—Sankara's ‘greafrgawd | of. AAME gAT MIAT Nlvaany
(3o wte, 2.1.22).

» “grmdafafom ca wafe’”’ —go wie, 118,
tgw @@ vAEREE, wAawRRGEEalt o (2.2.17,
o W10)
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Hence, in passing out into its opposite, it remains
identical with itself (@ q¥fn wafwmara )« As it has pub
forth its opposite from itself, the Being (§q) remains,
even in its opposite, sdentical with itself. It is the www
itself which embodies itself in particular shapes—

“wqrafadty ‘FURY gufeRgaga@my
w1’ gt awd”’ (—de wlo, 2.3.7.

Hence the wiza finds in its own e&ifi—not an alien
other, but its own very being (=wxaRa) | For, the we
is, in reality, no other but the mere form, the guise, the
shape, which the #Nw ¢tself has assumed for its own
manifestation—

aRww ‘ guwE g iy (3° wo, 2.2.17.)

It follows therefore that the ofAer is only iteelf ; part of
atc; the manifestation of its nature !; it is, in reality,
only ttself—

7 w1y M9 FRarsfafn’ afq fafeg
—z°we, 161, »

It is the universal itself which has gone forth into its
patticular. In passing from one to the other, nothing has’
been added from outside ; new material has been put forth
from the womb of the being itself.

Hence, the universal sunders itself into its particularity,
yet remains universal. Hence, the distinetion which it
gives rise to is no distinction. Therefore the world is at
bottom no other than Brahman.? Therefore the universal,

1 Of. f YRERRTETAE ¥ WA WA wia nghit (3° 2.6) |
“ giuf @ wwnferewE agnfaaadat, 3° @, (1.4 14) # Wlel ‘A
awfeg: wwwawe v '—° w°

2 ‘g ‘wrAmIER g UW qﬁwmma”—&° W°1 The
Universe is nothing but the we#T in reality. This is grewIfda §fe |

Cy ‘fufae ymfftd, 37 udn ymat fagat *—Bankara's ¢ @uewfagoe )
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while going forth out of itself, yet all the wiile abides
unchanged within itself.

‘vowlRe ol An A9 ¢ fa@ig@a’ “ wdw " ax-
wegIE, Hafh......gARAEA Jow (—3° 2.2.17.

The true =ww is therefore identical in all its diverse
forms, which remains hidden behind (w=@imw fadfeasg) |

Under the influence of wfami, we absolutely separate
and thus forget or ignore this underlying being and take
the mere forms as so many independent objects—as wafuws,
=i, w2, ete. But the one ®Wr (being) which is identical
in all its diversity of forms, as &, is not itself any single
individual thing or phenomenon. The ¢ multiplicity ' is
not therefore something different (wm) or separate al-
together from the ¢ unity.’

We find from this discussion that there is distinction
as well as identity or more properly, idenfity in difference,
between the ®w& and the ®ww

Sankara has therefore concluded thug—
. geau faggewl...... waur awafa...eqe e (g° 1.1.6.

Elsewhere we find him remarking that every finite
individual object is a compound of fwo factors—g7 and way;

! Vide also qrgmae, Mg° wifcan, 6 Sloka.

In Vedanta Bhasya where Sankara shows the relation between wzy
and FHwew, he shows the distinction between them by holding wyry to
be &7 from the F1d | He has shown the identity between them by
holding @y to be wa7y from the gy17@ | The reader should bear this
in mind.

In 3°W° 2148, Bankara distinctly says that although the
differences are nonwdifferent ( ww#y ) from their cause, still they
remain—they are not abolished. “w w gHFRANNT... FaaeyRat
yaaowrarafasiafa (oo ¥ At wna wnfe
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of which &g is abiding and constant, while way is ever-
changing.! The readers will note that waq does not mean
here ‘unreality’ What is variable ;—the perpetually
changing and succeeding forms—are called wag. And what
is constant amidst all these changing forms or appearances
is called &7q.

These discussions unmistakably show that it is not at
all possible for the g, for the nama-rupas to break loose
from the ®1w, ¢.¢., from Brahman—

7 a8 @3 ‘At odg’ am@d (8% Wi°, 2.4.7)°
The distinction of ndma-rupa is developed within the
unity of the cause—

faftar;, @@ wadafE (—e° 0o, 7.4.1.
g faflaw wen@gueda faafd 1 —3° Wi, 2.4.7.

Hence, under no circumstances, can the =waw be
separated from Brahman and regarded as wa, As soon as
they are separated, they become unreal, false—wzdtawazaw |
It is in this sense alone, Sankara has called sttg to be
unreal. gERM fawRIUt 98d, Fq TSN wIad (F1° 6.6.2). .

By ignoring or forgetting the Reality of the ever-con-
stant, underlying, hidden, Brahman of which the process of
the world is a gradual manifestation or appearance and by

1 g T8 GRATEN A GANERA. . g7 GqgE; SRR
adveife afedifwetfa, ag @efa” (@a° w° 2.16) waq is what
changes—* gfgwan afgafwacfa’ &g ‘wgq’) Thisis also called
‘wpd’ | e means—* gziq yfufyd agd wfrecy ¢ wea’ faged
(a° 2.1), It does not mean unreality.

'+ gy afey wawafy, ave S ad) g vl (@0 73.1.)
The effects are subsumed under their cause and are pervaded by it.
It runs on into each of the effects.
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severing the connection of =wrq with the underlying Brah-
man, if you occupy yourself with merely t4is continuons
process, imagining a sort of causal relation among the
changing antecedents and consequents ! and a relation of
means and end ? among them, it would bea futile and use-
less occupation on your part. For, you would take that to be
real which is unreal, in as much as, severed from their
connection with Brahman, the nama-rupas become at once
waMewaggn;—unessential.>  We  cannot resist the
temptation of quoting, with the permission of our readers,
the beautiful lines in which Sankara has embodied this
idea—

“edldm ae-gNT-aRw: G-

HaRF- - N - FHTEAFTHAT—w AR QAN

AN -FAETARE,  FEAGUAREN  RAAI-

atwaEyfzen:  aziana-gamEREaR—

fam: awaifrs aga "—a° w°, 1.5.2.

(2) In ‘this connection, we now desire to place
before our readers some very weighty

‘(nfinite and finite.  observations made by Sankara while
explaining the term w#®—Infinite,

and showing its relation with the finite things of the
world. These observations, properly uuderstood, will

\ fmgr-waEtea: | Elsewhere it is called ¢ GRa-aa-we 4QW: ' |
! g1a-g9Hd 99 |
* Of. also “ WieRERUTY ‘ WA -+ qEEWL .. QTATHQYEHEGH-

wav —° W, 85 Al GYRQTTHANA IMTERATY,
geaeEyy: ' —M°, 156.3. Severed from Brahman, this world becomes

unessential (W@T), since—** afy frewa fafay TR Waww. ”
Of. also @y agEmilEa g WHNMY, ‘ @AATG wagws
amfe, § faamfia  (3°, 4.19).
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show that to separate the Vedantic Nirgun Brahman
completely from the world and to treat it as vacuum and
empty is to go directly against the views of the Bhasya-
kéra.

All finite objects, Sankara observes, are limited. We
can only know the limit of a thing by knowing what lies
beyond the limit. We can only be aware of the end (wm)
of a thing by being aware of something which stands
beyond the thing. A finite is that which has a limit.
If something is limited, it follows that beyond the limit,
there is another something. Therefore to be finite means
to be limited by something else. Sankara says:—

“wyard Nafafs voads
wafa | g = WA (limit)
fimy agy g’ (3° W° 2.1)

But limit always involves negation (fradwa). A
horse is a horse and not a cow, because it possesses the de-
terminations or qualities of a horse and not those of a cow.
Its being a horse is just what limits it, prevents it from
being a cow. It is in its negative aspect that quality is
limit. Sankara says—

a6 a9 W fasfa: (negation),
§ aw w4 (limit) wafa
am Maaferan * fafawd ’ 1 —a° w°, 2.1,

In this way, one determinate thing negafes its opposite,
negates another determinate thing. This is what keeps
one thing separate (fwiy agy) from another thing.
Each one excludes or negates the other ones from it. They
are thus diferent from one another. wy§ is wyd for
it negates (fradwfe) its opposite faw; fywis faw for
it negates its other wz. Thus one finite object negates

¢ el ngmwamr ¢ fraviafy  (negates)—&° w°, 2.1.
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another finite object.! This is Sankara’s deseription of the
relation between finite objects.

Now can any of the finite objects execlude or nagate
the Infinite? No; it cannot. Why? Because, accord-
ing to Vedanta, the Infinite is the Cause of all finite
objects. Hence, none of the finite objects can negafe their
cause. Sankara has declared—

“afg wv AW agatty,
aa; arasfy ¢ fifmatda” (—a° a°, 21,

For, mra’ (the effect) is not something really

different from the =ww (the cause). Had it been

different from the cause, the cause could not have pro-
duced it from itself. For, Sankara remarks—
a9 FZIWAT 94 7 q9Q, A g4 SWAR (—2° W,

What is not contained in a thing cannot be produced
from it. The cause, the Infinite, contained its effect, the
finite, within it which it has expelled from it. It is the
Infinite, the tause, which has differentiated itself as the
effect, the finite. For, what is an effect (ama’) ! It is
the cause (®ww) itself which has taken the shape of
an effect—a w@taw |—

ARG FRew wEnE @ —3° W, 2,1.8.

Really, the effect, the finite, is no other than the cause,
the infinite itself. For, the aww in becoming its ofAer,
has not, in reality, become something different from it.
For, Sankara says—

% faRugiamaw agas wafd..
¥ wdfa wafwmmg 1—a° o, 2.1.18,

Hence, as the finite is not something different from,

other than, the Infinite, how can it negate the ides of its

! agmafele vemveEmy ¢ fravafi’ (vegates)—§° w° 2.1
6
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cause ? Even when Infinite passes over to its opposite—
finite, it still remains the same. The effect, the faitw,
the finite—has not broken loose from the cause, the @,
the infinite ;—but remains the product of it, so that in
it the cause, the Infinite, is still present, though hidden.!

It is wfemn which separates the two., wf¥mn sup-
poses finite is 7of infinite and infinite is zof finite. They
stand facing each other, totally opposed. But this view
will make the infinite finite. Infinite, in this view, would
be limited by the finite. Sankara Says— ‘

“a amw; q< (outside) srmaTHTE |
avfafcd ag= awaf
wanfaddsafa, aqg sw@aag
‘mEdd’ sfa gfceg (limit) w1
wiw: wasua | (8° e, 3.2.37.
Henee, infinite is not something outside the finite ; it
has the finite within the Infinite. .
In another way, Saukara brings out the same thing—
We liave seen above that #q@ negates or excludes fow;
and fr@ excludes or negates (afiwxfa) its opposite wz.
But do the ®¥4, faw, wz—negate wfaam, of which they are
the products- ? He says—
fow: w¢ afrwfy, vey fiw,
fam faw-92Y e @ sfwewa: | (2 w° 6.2.2.)
Neither faw, nor vz negates the underlying eausal
substance—wg which has taken these forms, which the
®q has expelled from itself; for, these are merely wz: gwm

LA gugi‘agm and ‘ gHgN uf‘th—m the Brihadaranyaka,
“ arraTaAt % g fag qETeRaty | (Senkera’s ¢ wARAY) 1!
{ogwefigd ag, Faefefaa:’ (Sankere's ¢ grwdty) ( ¢ wroqad
wiul' . SrETgEa: C—2° W°, 2814
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wad ' It is the cause (wq) which has distinguished itself
from itself in the forms of fyw, wz, etc. Hence we see the
justification of Sankara’s remark—

afe o1&’ aw aggarsha,

a; sagfefdfaata 1 —2° ar°, 2.1.

The =ty is not something diferent from the =ww;
hence it cannot negate the idea of the cause. We have
already seen that what stands at the end of a thing, what
is outside of a thing, can negate it. But the Infinite
being the cause runs through all the effects, underlies each
of the finite effects, hence how can mw be treated as stand-
ing outsile of, or at the end of, its "ww 7 It is therefore
clear that no finite effect can negate or exclude the idea of
its cause, the infinite. For, it is the cause itself which has
issued from it as its effect, has differentiated as its effect,
has manifested itself as its other—as particular effects.
Hence the Infinite does not exclude but ¢nclude its effects
within it. KFor it has not become something else, in
assuming a mere form.

« The readers will remember that in the Vedanta Sutras
(I1.1.14-20) where the relation between the effect (=)
and the cause (#1w) finds an elaborate discussion, it has
been shown that the effect cannot be separated from, and
placed outside of, the cause and regarded as utterly other
(wa) from the cause. It is really * ww® from the cause.
For, there is distinction no doubt, but the distinetion is not
absolute, not ultimate3 ; for, the ®w itself appears as =,
as its other, It is therefore not really other, but mcw itself.

! Le., mere shapes, forms, means—for its manifestation.
* Le., From the yratfda stand-point.
* Tt is our wfazy which makes it utterly distinot (gam). Itis

our sgaeife gfe.
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In this way, it is impossible to separate the effects
from their cause, separate the #maw from their underly-
ing Brahman. Yet, under the influence of Avidya, we
separate the effects and treat them as outside of the cause,
as something w®. This is a wrong view of the case.! It
is done in either of two ways: by separating Brahman
from the world altogether as an unknowable and unknown
something, or by entirely reducing the nature of the cause
(Brahman) to the Nama-riipas, taking nama-riipas as self-
subsisting independent-things,? and ignoring the underly-
ing hidden® Brahman altogether.

6. We now come to consider the important question

of the alleged wnreality of the
noi“l“ﬁ?a‘é'rﬁ?ﬁif; Creator—the Vedantic Iswara (¥%%).
other (wm ) than Several writers on Vedanta maintain
g;::g;’;ofzfmﬁ?”' the \.'iew that « .Sanka,ra. was unable

to rise to a higher conception of
Divine character and that ¥=T as crealor is recognised
by the wise as umreal.” Thisis indeed a very serious
allegation against Sankara and, we confess, there are
passages in the Vedanta bhigya which are responsible
for this hasty conclusion formed with regard to the
unreality of the nature of Iswara. We shall consider
these passages presently. But before we do so, a remark
or two on the subject is necessary.

(2) Sankara has made no distinction between the
two—Brahman and Iswara. The act of creation, he
says, ought not to be regarded as a separate and distinct

Y Of taw faRfaget, oA aewdEt)  ywnwn @ fafey
ﬁg; | Sankara’s ¢ Qwfrgee’.
* This is Sankara's weqg.

' wrata fad e
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act, by which Brahman has become something otZer t/an
its own self ;—as if it was Brahman firs?, and t4en became
a creator. Such' manner of thought would introduce a
false difference in the ‘nature’ of Brahman which is
always a real wunmity. The act of creation is but the
revelation of its own nature. As the revelation cannot be
exhaustive and must necessarily be partial, every fresh
act of creation must be regarded as the revelation of its
nature so far forth. The nature of Brahman being infinite
(gu) and inexhaustible ( W= ), no act of creation ean
be the exhaustive expression of its nature. Sankara
observes— '
“gufy wEwa efrd, qafy aqEsy
qus an seifa | gude sfewa (w0, 5. 1. 1)—

i.e.,a8 Brahman is inexhaustible in its nature, it is eternally
making (Sfe=’) itself—creating itself—to realise its own
nature. If Brahman, creating the world, were to exhaust
its nature, the world, in that case, would have to be
regarded as®a complete and finished whole. But such
cannot be the nature of Brahman which is inexhaustible
andl infinite. Sankara has told us that—

“@9 AW, i.c., Iswara can never really be an aggregate

of many parts—azemige wdw@w’ (8° W, 5.1.1.)*
In the G1t4-Bhésya he observes that—

“the being which has revealed itself as the world is

no otker than the ¢ nature’ of Brahman itself.” 3

v Y afy.. wageanzaatge ggzamigaq (i.e., a whole—aggregate
of parts : mere unity of collection) wRAgwy FW—DgaEw fg¥gET
N—I Wafgwa 7 (go wre, 5.11.). “gww wAm@IE-AAIGH:"”
("o ¥la). Otherwise a false difference would be introduced into the
‘nature’ (@wra) of Brahman which is always a unity (o= @wma).

' gy wd ewme wawtemaly, wenkeifs sfaatawesa
IGAW  gEAw: W fEane-gw ww ‘ gdarewgE ...
fagfadguare” (WMowre, 15. 11.),
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In the Kena-Bhésya, a similar remark is recorded—
“AET AW --GIUAT YA | AW 9T, fowra
# f¢ waa qodAy.. 39 aftey’ ewdafa ” (3.1.).

That is to say—the immanent God is really the same
as the transcendent Brahman. Sankara is still more
explicit and expressive there in the sentence—

“gma=ary 9T sfq wadigd”’ (8° w1, 3.1.)

Elsewhere, the same fact is stated expressly thus—

“It is the same transcendental Paramdtm4 who sus-
tains everything in the world by His Power.”!

In the Mundaka-Bbasya, he observes that—
“the immanent God is in reality nothing
but the transcendental Brahman”
“ wgd fafd Au gad ga---o-
A9 Y IW, grEed ‘gfadtd’ qma-
fafa wasa 71 (g°w°, 2.1.3.). .
Sankara has definitely condemned those who would
make the slightest distinction? between #% and *HT— *
“ YzEe Wd, a8 aw,
weRwEL FEA wd wafq” (3° e, 2.7).

1 “eRy Ry ‘s@m @eud ( fagaa ) @ wfwat, ava
wg ‘fafiresd’ |...@eqar@aEY gf Wi (Moo, 15.19).
is only the fgfiyegy of Brahman itself, not something separate or waq |

3 Iswara is not to be really looked upon as identified with the
world ; for Brahman bas not really and aotually been reduced to the
oreated elements and thereby has become sometking else. It is really
the same Brahman still. Hence, Brahman and Iswara are not distinct,
but the same being. This is the yrwifgmefe, ie., true view of

the case.
| 4 guuerEEaY 99 fwMN—a g ‘swamar
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Thus, it is wrong to ascribe to Sankara the view that
in his system, his Jswara is something other than (%)
and distinet from -Brahman, that Iswara is a Jower and
empirical Brahman. It is the Sankara’s established theory
that, in revealing itself as the world, Brahman has not
become something otker than its own nature.

It is not possible to regard the fady and the @7w as
two separate entities. We have already seen that behind
the multiplicity of N&ma-riipa there is the underlying
unity (7). With a view to show that this unity is not
to be reduced to the multiplicity, the faiw aspect has
been emphasised, which shows that aw® is unaffected
by the changing Nama-ripas. As this unity is the
indwelling spirit working in the world, as it is the
impelling force—energy which makes things move or
change, its ®yw aspect has been mentioned, which shows
that it controls and directs all movements—changes—
in the world. | To show this two-fold 1 relation of Brahman
with the world, viz., standing unaffected yet controlling

N. B—Col. Jacob in his introduction to his edition of the Veddnta-
sara iz wrong in pointing out ‘inconsistencies’ in the writings of
Sankara. The reader will see that he has failed to grasp the true sense
of the relation of sy and $34¢ |

1 (a) g @ff Nl ww-afaSueRw (Negative) sgrat frg'n:
o, a@ fafug@n (Positive) gy fag w: wvi= sfa g8 ¢ Wy amd
(v we, 3.1.27)

(b) wsd@ayg v fags (d.e. regularly controlled) afee wfafed
T e fre—ae fremfuse Afa A Ogx: T (3.9.26).

(c) w-wew afafod —ardncy samgUITEy a=nfa:(4.3.6).

(@) w8 sdEukdeidya: fafrm @1 ig—(fay)
mawcwtn azavfeaia avhg s (4.3.11).
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and acting—the firgjw and the §yw aspects are given in the
Vedanta.

() Without taking into consideration the foregoing
passages of Sankara, much emphasis has been laid upon
certain passages which occur in the Vedanta-bhdsya
(II.1.14). One of such passages runs to this effect—

“It is only in the practical concerns of
life that there is Iswara and the idea of a
Controller and the Controlled. But when
the real knowledge will dawn, where is
the creation and where is the creator ?

“qragtawnat SAfaa-
FATRWTE; 7T |
FagIA@E S7 yaafy
Trufemanic (§° w°, 2.1.14).

The true idea of the passage, as it appears to us, has
not been correctly grasped and Sankara has been unjustly
ridiculed as ‘ recognising a pinchbeck deity ” and his
system has been thought ‘“to have no place in it for
theism.”

We shall here try to arrive at the right view of
Sankara’s remarks from his own standpoint, and we
crave our readers’ particular attention to this important
point.

The world is the manifested form of Brahman. We
have already seen that Brahman, of its own motion, has
manifested its ¢ nature ’ in the form of the universe. This
is its smmanent aspect. Ordinarily, people take this aspect
of Brahman as fswara. In our everyday =rq¥w, in our
all practical concerns of life, we are quite satisfied with
taking the world—the n8ma-rtipas—as the manifested
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form of God—z%¢* | As Iswara is the cawse of the world,
the world is regarded as His manifested form. We do
not care to direct our thought to the deeper implications
involved in tbis view of Iswara.

That this is the people’s conception of Iswara was
known to Sankara quite well. For, we find him remarking
in his Vedanta-bhésya thus—

“gmrcary fammamfy #fyfefre’
QUi sqrean fafg @d |
—gSEwd g g@cE: AR’

—3° q1e, 1,1.20.

Iswara, then, is ordinarily restricted to the fawToens,
as He is the cause of the fa®mws, the Nama-ripas, the world.
This is the fafwe-form, of Brahman.? Brahman, in this
view, is taken to be enfirely manifested in this world.
That there is still a transcendental form is not at all
thought of. (1t is assumed that because the world has been
deduced from Him, He becomes the world, He 72 the
wqrld. That, in reality, He 73 indeed the world, but yet
something more is quite forgotten.® People think that

Y Of ‘gmmdd Wi qe@Ed @, ma aofa—ted W
awgmRe wafa —n° a°, 18.22.

3 It is the notion of the Divine immanence. It is the panthéistic
idea of “All is one”. “‘FREWwAR wATWwEGYHE:” ( I°1.1.20)
qRis@ gy’ —sfa ‘@snanaed:’ —3° wi°, 1.1.26. As it is the
cause itself which transforms itself intp varions forms of effects, so

God is taken to be an all-inclusive whole. ‘“‘q}y wwiy g1 q1 wiwwim:,
Tr el vy ( e ) ‘fafuegon’ —aygen in A° mg

* Oompare—‘ gayimeny wdmfumew: ‘asw’ wafai  faw
adisfu ¢ wiywae ' @aq wafa ’—&fd ww, 16,1  “whaaw 3
qully fegamay  ofcfenduaedash sofecden awfa”

6



42 ADWAITA PHILOSOPHY

1L is the only Reality existing on his own account,
and that there is no other Reality ( #m ) beyond God
()

We have already seen that under the influence of
Avidya (wfagi), people quite ignore the separate being
of the cause and regard the effects as something quite
distinet ( W ), as self-subsisting objeots. This is called
by Sankara as mawifcm-stand-point. Thus, we quite
forget the franscendental aspect of Brahman and restrict
it to its immanent aspect alone. In this way, the fafice-ga
of Brahman, d.c., Iswara is looked upon as quite sufficient
for the purpose of worship. This is our ordinary view
of Iswara.! This view has been emphasised by Sankara
when he declares lswara to be—gsaa: g%t@;,” etec., quoted
above.

But, although, we adwmit, this view of Iswara is
sufficient for the ordinary purposes of life, still there is
the other side which, philosophy demands, can never
be lost sight of. As Brahman is perfect and trans-
cendental, as it is inexhaustive and inexhaustible ( w=a
and 99 ), no one of its determinations, no one of'its
definitions can exhaust its potentiality, no one of its
aotualisation can fix it in a rigid form and be regarded
as final 2

(3°w°, 127, ) “eoufyy ‘afafter 13 wawgs, 2 9 |@wifasy
‘wfadmat’ srefa, agq” (3°, 3.225 ) 1 “‘gHwa’ q@ww, ow:
‘@a™’ ¥ and “wu ¥4 ‘Afqeqy’, ‘afeq’ ’ (wdwim )1 In Vedants,
qUART 18 everything, yet he"s more. This is the true view.

! “ogEtas W@, qeREQ A, Ata qeefa—iEn W
( amgTRY wafg )—in° w°, 18.22.

* To restrict the cause to its particular manifested effects and to
regard these as its complete and final expressions is wrong. gy hes

denounced this view as FrRfaaE 1—
“gv BqERAfE a1 emalya......amAegeed” (18.22,) |
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But, we have seen, it is our Avidya ( wfazt) which
makes us forget this transcendental aspect of Brahman
and to reduce or restrict it to a particular manifestation.
For this reason Sankara has described Iswara—God—
as—3q%I& and also as wfazmms.! The readers will see
that by this, Iswara does not become an unreality.
Sankara remarks—

aEwERaq  aq  quEEAssEEawaEneag—( 3° 2.1.1),

t.e., Itis & which conceals? the transcendental and
inexhaustible nature of Brahman and entirely reduces
it to, or identifies it with, the three manifested states of
activities ( viz., gfe, fafa and waa )1  But the frue view of
the case is that Iswara (God) though the creator or the
cause of the world, has not and does nof necessarily become
restricted or entirely reduced to the effects (s or fasws )
created ; but He has also a {ranscendental nature which
remains unaffected by these.® This is the true view of
God. Sankara has declared for this reason that—

‘frg 2uaife’ sww: swiufaRseaang...ndw-
. fadafcreT o fagad 1—( 3° 1.1.24)

! gagrEwEE SW: ganfy Srafkman]: ” (3° 2.1,14).
and wfggraR-AREAGEFAT O wafq’ —anfz |

“ 0f. guify gRAT azIaWAIWE wfaaad, ag@Rd] ARy WA
faRiagn: syigal a fagwd ' —3° 3.2.15

‘ARG wAHGE wIFYH...... 7 ges| qY oHlEd qgFes
sagan” —g°, 5.1.1.

* “guifygr@safaduaEng”’ (8%3.2.35 )1 Al ‘grwmaw
fafala wra aw ‘wr'-guet @@sanEs’ (@3° 5.15 ) | ¢ QuifqaRax
fagmfend faffed ”  (&a, 21) —vaife 1 ‘W Sxweatz
way wamd’ wwm (37, 4.5 )

' qaidy fammag, Seffa ga sfaeamy wwmasaffos
fwmag fey” (& ww° )1 “wimrasfasafe ownfa &
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For, although Brahman assumes particular forms or
aspeots, it remains all along identical with itself, For—

“ 7 faity-guANIAG s wafa
voeer. @ QAT w@fRTAR—3° 2.1.18
and aleo
“ = fe suifedzly vaEe g
AN @wE: w1’ —3° 3.2.11.

It is clear therefore that although Iswara has assumed
the manifested forms—although He is famyw: fafue:,
still it is ¢ reality nothing but Brahman; that is to say,
although Brahman appears acting in the world in its
immanent aspect, yet it remains unaffected in its trans-
cendental nature. It is wrong to take the immanent
aspect alone as an independent reality and to ignore the
transcendental aspect which is the real aspect!.

For, the fact is that—
gafy izt efzwa,
AT g gUEEY A% Ayia,
quRy Sfzwd’—a° w°

s, wiwdfeads sw  wayigas’—3° w10, 3.2.14.  zmvmaw
frmgarfaes ‘afafd’ @y werd’ —g. 2,2.1.

1 ¢ gmifeRe waele awa: amate e 17 ¢ Yew eyenEEn
wWe aquang C—° W, 3211 Ako ‘enfufdfive ag-
yN@igaes; ' —a°, 3.2.15.

0. ‘waw sfwwms wwW qwIE: |

9 WA FEEg AawE | ML)

1t.is the ignorant (wgygy:) who regard the inexhaustible Brahman
@ entirely reduced to .ite manifestations ( syfer ) 1
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From these discussions, the readers will find now that
—the immanence of God must not be taken in the sense
of Divine ¢dentification with the process of the finite
world, and the transcendency also ought not to be taken
in the sense of absolutely separating God from the world
as an unknowable something, without recognising His
activity as indwelling spirit, It is the immanence of
transcendence, in reality.

(¢) Now, we shall come to explain some other
passages in the Sankara-bhéisya which have produced
the erroneous opinion about the unreality of the Vedantie
Iswara. It will be seen that Sankara begins his discussion
about Iswara in this part of his commentary with the
sentence—

“‘wfagens-magdaregdd 3 wafa” (3° w°, 2.1.14)
“wfemiws-mmgRtaRE ndTEy Yy’ — (14id).

Finding that the word wfamww®m has been used in
connection With 343, the conclusion has been hastily form-
ed that ¥4T must be unreal, false.

* Now, what does the word wfaziwa really mean? We
have carefully examined the various commentaries of
Sankara and have found that in connection with #w-ww,
he has used these words—wfaaafws, wiTHgvEfs,
wfsgiaifed and sf4a1@& | In a passage in the Taittirlya-
bhésya, Sankara bas concluded that the Ndma-rupas cannot
be regarded as the essential property ( we ) of the self;
that they are the property of our ¢ntellect. Our intellect
(understanding) falsely ascribes Nima-riipa to the self as
its essential property!. If we follow this explanation,

! “fegsfaadagdmtafa 9qr a1 falwmfEdd sofraq s

OAH R SRR AWERGIGURE fafad, Awmed 1 m@va”
—xifg (8° W1°, 2.8) 1 It is also found in f° a7° |
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we come to see that wheresoever he uses the epithet wfaa=fea
in connection with &y, the enquiry would naturally
arise to the effect—wfaaafoa on what? and whaafEa
how ? That is to say, are the #Wwwds imagined by wfaan
on the self ? ;—and are the Ta%ys imagined by wfaat on
the self as dfs essential property? This disposes of
the enquiry about the ‘on what’and ‘how’? The two
phrases wfaqt-vag@fis and wfag-endfaa convey the same
sense with wfaasf@a' | Only one phrase, namely,—
wfagms now remains to be explained. The readers will
see that when this phrase invariably occurs in connection
with the term @wW-x4, as in the case of the three other
phrases, it must also convey the same sense and sig-
nificance which those other phrases convey. We
therefore would not be wrong, if we say that the mwwds
are ‘wfaqm=’, because they are imagined to be the
essential property of the self. This is the sense of
* wifgzars * here.

In the famous Introduction to the Vedanta-bbésya,
Sankara has taken care to explain the sense of the term
wfign which it would convey in his commentaries. From
the explanation given here, it will appear that under the
influence of wfazt, men ignore the distinet presence of the
underlying unity and ¢denfsfy it with the changing
states and activities evolved from it. Men, under the
power of Avidya, idenfify the underlying =w with the
manifested world. In this way, the manifested Nama-
riipas, 7.e., the world becomes the only Reality standing

! The readers will see therefore that wherever Sankara would
employ such phrase as wfgaiw{®d AwwKY, it would mean that aweyq
is always erroneously imagined by wfgeyt as the g#; or the essential

property of the wself; (whereas it is really the property of the
intellect itself).
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on its own account, and beyond this reality there is no
other Reality (#w ) at all. In this way, ¥5T is regarded
quite an independent reality, absolutely separate and
different (wm) from #w. Now, Sankara has declared
such view of %3y as unreal, false and =femvws . For,
Brahman in appearing as creator—as ¥¥%—has not in
reality lost its own pature, neither has it passed out of
itself into something else—

af¢ faRwetandy, smve wafa,
-+...9 wdfa safwmag 1 —(3° wi° 2.1.18)

The fact is that if you look upon ¥&T as a different
being, as ofker than (%@ ) Brahman, you are wrong. But
if you regard Him as an aspect of Brahman and
therefore nothing but Brahman itself—this is the correct
view.

Thus the readers will find now that Sankara has not
denied %51,

(d) 'The created elements have been evolved from the
‘nature’ of Brahman for its own realisation. Brahman has
not sundered itself into these elements; it has not actually
passed into, or been converted into, these elements and
thereby has become something otker than its own nature. It
expresses itself through these. We have therefore no right
to separate these from it and take them as ¢something’
distinet and complete in themselves. Hence is Sankara's
remark—

“ qearinaengi wa ¢a avefe; P
(3°w° 21.22)

The evolving changes—the diversities of emerging
Néma-riipa—are not something other than (&) Brahman'’s
nature,. We can not sever their connection with the



48 ADWAITA PHILOSOPHY

underlying Brahman, but they must be looked upon as
really the further and further revelations of this nature 1.
When we come to truly realise the unity of Brahman
as untouched and unaffected by the evolving changes, we
will then look upon the world and all the changes evolving
therein as mere means, medium, symbols, * through which
.Brahman is realising its own nature—is expressing
itself. Everything will appear as incorporated > in
Brahman as its necessary expressions. This is the
correct interpretation of the passage under notice,
in the light of the Sankara’s entire theory. No other
view is possible. One who has declared Iswara to be
eternally existent (fufag) cannot declare him to be
unreal.
That this is the case will appear also from the illustra-
tion 4 recorded by Sankara which we
p mﬁ}h‘:}?“‘?};’: aboi: now desire to explain. To express
position. the idea of the letters, we employ
certain points, lines, strokes, ete. The
letters do not themselves pass into or become actually

! Vide grgfugemm in 3° w°, 247, “gWma qeIA aFmfaRa,
T wafey W g aux faflg a9y awma” L Of ‘9 gemgea
fa ag-evesan —waRaY, 63,1 “agymafas a7, Faenivefaa:
auny gFad aw, N afifafa®’ — | “gydafc wfawca-
e Ry —a° @, 2.1.3.

! “zuafe gfevrww awnfaewdar ---guig: @ aaa” (3° a°,
1414). ‘amgrafonfantz awzaagesas fagas (30 w°,
21.14). ‘amawfz...euafaa wafa (®° W° 7.17.1) | ggEEm-
wafme g’ (6.2.2.) &o.

S ‘gTew TEUN ‘agal faRen’ et watw. . admeiag”
()1 ‘Grnd afelen S

¢ “‘gul cmRvERO-SeneEse-afonmg,  tEendee wen e
¥ @, s a9 fe weafs, waRln demeed e v g
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converted into these points, lines, strokes. These merely
express the nature of the letters. These are merely
symbols standing “for the letters which find their expres-
sion in them. Such is the case also with the numbers. The
numbers—one, two, three, etc.—are expressed through cer-
tain lines and points. They do not actually pass into, or
are converted into, these lines and points. These are merely
symbols which are employed to express the nature of the
numbers. Separated from the numbers which find expres-
sion in them, and taken as independent things,—the
lines, points, etc., lose their value and become unreal.’
So long as they are taken s connection with the numbers
which they express, they bave their valve. But sever
them off from the numbers, they at once become useless.
Such is the case with the created elements, and Brahman.
As soon as they are separated from the underlying Brahman
which expresses itself through them, they lose their value
and are quite useless. Hence these cannot be regarded
as somethind independent—wm—self-sufficient and com-
plete in themselves ; but they are wa® from (s.c., not really
other than) Brahman underlying them. In the third chapter
of this book we have tried to explain the relation of the
cause aud the effect elaborately. We need not repeat here
the arguments used there. It will suffice to say that ‘ The
first part of Sankara’s causal theory implies tbat the
causal reality is distinct from its effects or its successive
manifestations, because it has a ‘nature,’ a @ey, a @wia
(swartipa or swavaba) of its own, and it cannot therefore

Yo W@mwaRy | g 9 waodifa weufa fafarefas:, qaaer-
WkgNmammen, sufat gad w@zafd; 7 OI-AeRTAwAW-
wuwt  qreafa o ¥y squfe-fufe-aam forwrew, o
awawaRgafa ’ sanfz (2° we, 4.4.25).

v “ A wamofzeeewfagfe ger,  Jmmawanfagd;
(3° w°, 2.1.14).

7
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be resolved into, or identified with, the effects or the
changes emerging from it. Sankara expresses this idea
in—
“q g weww aEnaE (3% w°, 2.1.9)

“ The second part of the theory implies that the cause is
no doubt distinet from, and independent of, its effects or
the emergent changes ; but the effects cannot be separated
from their underlying cause and regarded as independent
and self-sufficient ¢ things’ ( asgs ), each complete in itself.
The effects must therefore be regarded as ananya (s#a) from
their cause; z.e., the real ‘nature’ of the cause expresses
itself gradually, or becomes realised in, these sucecessive
effects.? The latter are therefore mere forms, means, instru-
ments for the realisation of the nature of the cause which
underlies them. It is not therefore possible to separate
any of the effects from the underlying cause which expresses
itself in them. Separated from it, they would lose their
value and become useless.”

Woe find therefore from the illustrations lllloted above
that the successive changes are smseparable from their
underlying cause which gradually realises or expresses its
own nature in and through them. The underlying causal
reality has not actually passed into, or been converted into,
these evolving changes,—thereby becoming something
else otker than ite own nature (wa).*

7. It follows from this exposition that what gradually

expresses its inexhaustible nature in
mgi“ti;:ir ';’;‘:;‘;"g:i?)': its changes, cannot exhaust itself
lity for their works. in them and so become ¢dentical with
them. Yet translating the word
ananya (Wrx) as absolutely *identical,” Sankara’s theory

1 “areaRm wifawte: (8% w0, 1.1.11). Also 1.3.30.
* Of. “mmrmdeds ¢ wmarw facgm ' —3° W, 511,
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has been reduced to a kind of ¢Pantheism’ which he
took so much pains to refute in various parts of his
commentaries.

Taking Sankara to be a Pantheist, it has also been
supposed that he bas, in his theory, not only abolished
Iswara but also abolished or negated the ¢Individuality’
or the ‘personality’ of the finite individuals, making
them merely parts of an all-inclusive abstract whole,
vtz.,, Brahman:—“ascribing to this Brahman alone the
agency of all works,” Many critics of Sankara’s
theory believe that in the Adwaita philosophy as expounded
by Sankara, the finite individuals are not responsible for
their works, that all activities proceed from the agency
of Brahman alone.

There are valuable arguments by which Sankara has
established the ¢individuality ’ of the selves which we
have discussed elsewhere. Here in this chapter, we %hall
content ourselves only examining the position whether
the individ®al beings are not responsible for their works
in this system of philosophy, so far as the ¢theory of
creation ’ is concerned.

We find in our daily observation that the esperiences of

Differences in ex- one individual man differ in their
Perionces pr?:giﬁf::i, character from the experiences of
 natures.’ another individual. Your experience
and mine are not of the same character. Even the
individuals born and brought up under similar circumstances
develop different experiences, exclusively belonging to each.
If Brahman—the only Individual—be reduced to the relations
of the world, he alone can be held responsible for this unequal
distribution of the experiences or fortunes of different
individuals, and the finite individuals would thereby be
absolved from their share in the responsibility for their
experiences. Sankara appears to remark in the Vedanta-
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bhasya (II. 1. 34) that for the inequalities of the
experiences, the works of the individuals are to be held
responsible. A hasty idea has been formed from this remark
that as in this system there are no real individuals at all,
these actions alone constitute the so-called individuality
of men. A western writer has thus written about Sankara’s
theory—

“Its resolutton of human life into a series of

acts m¥chanically related keeps it at what we

must deseribe at a low level.”

That in the Sankara-system, the actions are but the
responses made by the individual to the external environ-
ment with which there is an interaction, and that the
source of this response is the ‘nature’ of the individual
which underlies these actions, and that this nature can-
not be resolved into these activities—all these points can
be proved without much ado from the pages of
Sankara’s commentaries. We shall record in this place
only one argument employed in the Vedanta-bhésya to
expose the absurdity of the position held by the eritie
above referred to, which will suffice for our present purpdse.

8. Every individual self, Sankara remarks, has a two-told

Individaals—thoir mode of existence—substantive (@wau
substantive and ad- oOr f¥%W) and adjectival (®@wfw-€q or
ii‘fﬁi:ﬁie modes  of faftyw).! In his substantive mode,

he exists jfor Aimself, he belongs to
himself. In his adjectival mode, he is related to otbers,

1 ¢ gpdsfy Wee-AweNINeyl, wRwwRRGIEI | 99 ey
¥ g, e gwfy-wew wie, wRwwswagne wafa ... 6w
AW, JAT WAT ... fqa0 avan e sfa o

“ gqut Tty o @y, wwmEn fafeam, oF-Te-ua-gyats-
wRyagaT-agnata o

“zodin Am An faReyn  whawAmE, W z-quaEERdfa-
d” (Re o 2.2.17).
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he exists jfor others. His substantive existence or ®&%9
cannot be resolved into the adjectival existence; for, the
individual is always more than his mere relations. His
@ey (Swarupa) is permanent and transcendent (FZ2@); but
his @wfu-wy, s.c., his relations with others depend on the
things with which he comes into interaction, and these
relations therefore are always liable to changes. Thus,
there is a Swarup (@%q) belonging to each individual being
which underlies the relations or the activities elicited
from this @&y (Swarupa) through its relation with other
objects.

How is it possible, in the face of such clear argu-
Nabare” of indivi. ments, to come to the conclusion that
dual selves cannot be the system of Sankara has left no
rosolved into mero re-  place for the ‘individuality,” and that
the individuals are mere aggregate

of their actions or relations? It follows irresistibly from
this discussion on the subject in question that when
Sankara apparently makes the works of the individuals
responsible for their inequalities, he really makes the
underlying ‘natures’ or @&y (swarupas) of each individual
responsible for the special character of the works issuing
out from him. This will be evident, if we consider the
character of the collateral arguments used by Sankara
in this very place (3°#° II. 1. 34). He illustrates his
position here by showers of rain and the germination of
distinet kinds of crops from their respective seeds.
The peculiar and the distinet nature inherent in each
class of seeds is the true cause, says he, for the visible
inequalities in the development of different plants, each
distinguished from each class;—though the general and
common cause for the growth and germination of crops
must be held to be the showers acting upon the
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seeds.! It is well-known that Sankars has used the term
‘seed,’ 7.c., d% with reference to the four different types
of individuals distinguished from one another in their nature
and character. We would refer our readers to a passage
in the Bhésya on the Chandogya Upanishad where this
line is to be found—

“ qni @ qF et V@7 ¢ Hanfa’ wafa,

—— sy, Nasgirfafa | (Naw

——includes @’ and siTgs' )1’ ( ®ie wie, 6,3.1.)

The seed (®s1) therefore includes in it the living

‘natures’ of the individual selves, each distinguished from
the other class.? The difference in experience therefore is
to be accountel for by the difference in the respective
‘natures’ or @xq of the individuals. The result reached
here will be far more evident if another passage is
considered in this connection. In the Vedanta-bhésya
(ITL. 2. 9), a discussion runs to the effect whether,
when a man wakes up after a deep sleep, it is the

! “qu fe od@ ARER and wd WAt A
3R g quftowaiy wewRWf gwEif aaf wafe o gaREa
aRgmizEe) YR FWU wafa  LangEnEINA § aUMEAAE T
waraifd wanfa wcwmfa waf| ” (3o wro, 2.1.34).  Of. qugwfy
fe w92, 70@a Aa: ... k0w 9 vamARed.. govaw J9g )
Fo Hlo, 2.3.42)

8 ¢ fa is what grows and hence continuously permanent.  “ gyer'
FAEANG...4 ¢ wdw' fafeq wldefa)  fraw wOveday 9w-
gwfan afa sf@ @R (Mo wio, 918).  ‘Seeds’ (ats) in the
éankam system means those which have living individual selves behind
them, and hence they grow. Cf. #tsf &t a‘é;@mf ?—(7.10) f}e and
« gt rafafgamt ” o (1032).
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same identical individual who had slept has now waken
up or it is a different individual. It is shown here
that it is the same’ identical individual to whom both
the past and the present belong. Among other arguments
used to prove this fact, we should like to refer to only two
arguments given there, The first is about the works
done by the individual and the second is the fact of
recollection. To prove the identity of the same individual
both before and after his sleep, Sankara argues that
otherwise the man waking up could not have begun
again the same works which he had left unfinished
before he went to sleep. Here we would request our
readers to carefully examine the nature of this argu-
ment employed by Sankara to establish the identity of
the individual. If the idea of Sankara were, as our
opponents hold, really to resolve the individual self into
his actions or works, how, we ask, could he employ this
argument; and how could the argument establish the
identity of the Soul ? The works the man had left off
when he fell asleep, are a thing of the past. Those works
hdve vanished already because they belonged to a past
time. How can the man who now wakes up begin again
the works which are now non-existent ¥ What is the link
here to connect the past work with the present ? It must
be, therefore, Sankara’s inner purpose to show that
it is the identical inner ‘nature’ of the man to which
both his past and present works must belong, which
‘nature ’ must be the underlying link here, connecting
the works. This line also brings to light what was
really working in the mind of Ssnkara when he wrote this
commentary—

“ o w WA gifegae wD, s ulmmat vafegasta '—

t.e., A piece of work half done by one man, cannot

be brought into completion by a different man.
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Again, Sankara speaks of ‘memory ’ (@fa) here. The
man exercigsing his memory, recollects where he left off
his past work and where he is to begin now. The works
themselves cannot exercise ghe memory.! It must be
the underlying self which does it and recollects his past
work and connects it with the present. It is therefore to
this self that both the works must belong, and itis not
the works themselves,which can recollect themselves. Here
again, by the phrase—

“ wmanawrd and wagom ' —

Sankara makes the underlying self responsible for his

works. By holding the individual
. Human responsibi-  man responsible fo- his works done by
lity for works. .

him (or left undone by him), San-
kara clearly establishes the;.fact that behind the works
done, there is the underlying ¢ nature’ or @wy (Swarupa)
of the man which is really accountable for its works.
Otherwise, if the man be simply an aggregate of his
works, then his present work being the necessary outecome
of his antecedent work in time and predetermined by it,—
you cannot make ke man responsible for his present
works.

9. It may not be out of place here to refer, in this

connection, to the arguments used by

Every individual has  Sapkara in the Vedanta-bhésya, which
a distinot ‘ nature’ of .

its own, will also show that difference in the

works or activities really implies

difference in the deeper ‘natures’ which underlie the

works or activities. The argument is originally used

1 qfa (memory) is the distinguishing characteristic attribute (g
or wyw) of the self. ¢ prgReTNANRMITIY wWIWHAN whwAL
wimaifeat ” (2e Wo, 3.3.863).
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to expose the absurdity of the theory of A4sad-
kdryya-vdda. It is everywhere observed that certain
definite changes or. activities are invariably accompanied
by a definite ‘nature’ behind them. Certain otker
definite changes or acti#hs are invariably accom-
panied by another definite ¢ nature’ which is utterly
distinet and different from the ‘nature’ mentioned
above. In all the successive transformations or
changes of gfwar (say, a lump of earth), the ¢ nature’ of
afwar is seen behind them (but not the nature of a ¢ree).
Again, in all the successive transformations or changes of
a tree, the nature of the tree—but not the nature of the
earth—is seen behind them. Why, it may be asked, is
such the case everywhere in connection with all kinds of
definite changes or activities ? 1—Simply because, these
definite changes or transformations are determinations of
the nature of the earth, and not of any other mature. This
proves the fact that definite changes or actions belong to
definite ‘ natures,” and these natures are distinguished, one
from the other.? A similar argument, slightly changed,
is given elsewhere. If a man wants to produce an earthen
vessel, he must collect some earts for the purpose. But
milk must be collected, if he wants to produce curd. The
collection of earth will not serve his purpose in the latter
case. Thus,definite ‘natures’ only, can produce definite
works or changes. If there are not definite natures

! “u g wgfean s, sefefaam: Safengemd
AR g gzfaae s e g3fa ). AR Wl awd,
s gfu=tddmdtes: ‘anafad mg wm’  wiae A ede '
N ‘@n @9 A9 (i, @ayy=Their own natures) WAy
sumgAmaEy” (3° W, 2.2.26).

' Of. “rarfeaamilse, AR qares:” waife’ (A° w°, 18.66),

8
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actually present in the world, anything could be made to
produce any work indiseriminately. There would have
been no dsfference in the works at all. For, there would be
nothing to distinguish one kind of work from another.'
These arguments very cledly prove that every finite
individual possesses a definite nafure of its own which can-
not be resolved into the works or aotivities produced from
it. We fail to understand how Sankara’s system can be
held to negate the individualities.?

10. ¢ The creation,” according to Sankara, “is but
the  Umiversal the gradual manifestation of diverse
gwig) ond  the Universals (§m®) in the form of
Particular (fafiy). individual objects (fa@w) produced
from them.”® All finite individual

objects are a compound of two factors—the universal and
the particular. The universal or g stands to the
individual objects (fafws) as unity to multiplicity.
There is but one universal cow, while there are many
individual cows. There is the clay, while there are its
many particular differentiations—w#gq, fuw, w2, Thus the
world of the Universals (W) wmanifests itself . in

1 “gfyvzevaiaf afaframft sruf egfom-gaaid
eudlawnfn T@E A 9 zafefn afow swidiuw, @ wzfebn
N wiawe v gew:, s=w g=m waw, werg Ry 2
gmea, 7 afewan: 27 (3°§1° 2.118.) [Does not the expression
— ‘gfafagmfa swwifa’ imply the different grades of Individuals ]

% Besides the arguments given in this chapter, there are other

valuable arguments used by Bankara to prove the existence of the
‘nature’ of different individuals.

8 “gmm-faltenadfmammcens faafea”’ (3° a°, wm®, 2.4.9).
‘g MW@y ngEv faiter fwfe” (3° w°, 1.6.1).
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the multiplicities (fafilus) of the sense-world. Thus,
the truth of all particular things we find in the
Universals.

The true s is thus used in the Vedanta-bhagya to
denote the Universals or the deeper
Each individual is  ¢ya4yres ’ of the single individuals, and

a compound of FHIA
and faity. the term faitas to denote the states and
activities (which constitute the finite
individual bemos) produced from these ¢ natures’ through
interaction with the environment! (mwamsmx). The
readers should remember that in his theory of causality
as explained by Sankara (3°#° 2.1.14—20) the term
Samanya stands for the causal reality ; and the term
Videsas stands for its effects which are but its appearances
or forms or shapes or its modes of acting in which the
causal reality reveals its nature.? The same reality

appears in many different forms. The true causal

1 “oqrafaRty amAEws aRG  faRvaRrEnAgeae st
wwd ” (3° w°, 2.1.15 and 2.3 7).

“FEATERY FRU FAWWNIE:  FAFAURE’ wGIEguuad
(a° wr°, 2.1.18) |

* Vijnana-bhikshu very olearly explains these terms and agrees

with Sankara entirely in this respect. He explains—
“gwm ‘@ey -aRq ofonfid | @euufe w fewamEw
Sankaru also says—
“ fgrawat - weawazaar (30 W, 2.2.6).
Vijnéna also explains—

“ faiten fg wraaifas « zg@ |gafa )
Sankara also says—

“ faritwgg fafmat” (8° w°, 2.8)1
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reality is therefore identical in all its diverse effects
or forms, but is not itself any single individual
thing.*—
* qwranfy fae sqygaEm:
T4, ausEy: ” (3° 0, 2.3.9).
“ ATy - fawamita
TaENSagn SREwTR-
wfonnfa. . fawe® squas”
—3° wte, 1.6.1

That the causal reality (g™’ is acfive points to
something beyond it with which it interacts. The term
wrw-gure stands for stimulating conditions which. make
possible its interaction, evoking its responses and activities

(s.e. faRtus).
“7 fg anawma fwman awafg”’ (8%, 2.4.14).

Elsewhere in this econnection Sankara has written—

[

“There are in the world diverse universals
(®wnas) involving their particulars (fadtus)
which they produce—both sentient and
insentient. All these Universals form a
hierarchy and in their graduated series
(wrcwdgarn) are included and comprehended
intheonehighest universal, z.c.,in Brahman.
It is Brahman which contains and connects
with it all these universals.” Brahman
is the central controlling unity of all

' Cf. “a: wyw 4R A Bl AREHWHIAR ; a2 Ayt mafaRarat
o ARG V... faRoTUre IR Wiy " —° W, 1.6.1.
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universals, so that the whole form an
organie unity in which all gvs are fused.!

Now, it is clear that in the Sankara-system, the deeper
‘natures ’ or ®@aus of the finite individuals are not denied.
It is in this way then that the difference of experiences
or works implies difference in the deeper ¢individual
natures ’ which underlie them. Brahman is thus absolved
from any share in the inequalities or differences of the
works for which the inner natures’ (®®us) of the
individuals are solely responsible,—Brahman being looked
upon as a general controller or director of all the activities
set a-going in the world. It proves also that Brahman
has a distinet ¢ nature’ (@%w) of its own which cannot
be resolved * into the evolving changes, and neither can

! w3d e fagauigam¥saqun gwA-fade: o {0 qreE-
7@ gafae avEmE wawla: gamed (3w, 2.4.9).

“afs eRfg—qmfa afs TR wgaaf (@° w°, 7.7)1"  wqaa
—i.e. Each universal runs on continuously into every other; not a
mere aggregate. We have seen before that qmﬁ=ﬂsﬂﬁ|=living
indtviduals (sftar:). ‘yarfa =sraifufega dtenfa (10.32 and 7.10)

N. B.—These giR1¥s are elsewhere (a" W1, 2.6) called as Divine
Ideas—ga1; ;AL —(%@ay) and these are not different from (wwa)
the nature of Brahman. There is, the gy®lvg says, a causal relation
between these Divine Ideas and the manifested individual things in
the world (g1°w1°, 8.5.4).

Also of. “agAragqu fe...fadswifn affa—afee...0d wfimar
sfraa®”— (3° W°, 1.4.7).

N. B—The ‘ Universals’ may be called as the Ends. Brahman is the
absolute End to whicb all beings strive. Each being has its own end
in itself. But Brahman—as absolute End—includes all lower ends
(wamta:),

(Vide the terms @y and gxyy @gplained in Chapter II of this book.]

3w ARSI, TG GEIAA CHE,  OA- AT AT
wRmaR ' —3° w°, 2.1.14. Also vide 3° wi°, 5.1.1.
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the individuals be treated, in this system, as mere parfs
of an all-inclusive abstract whole. We have found that
Brahman is a Reality which maintains its unity and
identity ¢» the multiplicity of the ever-changing, but
inseparable, elements of the universe—which cannot
therefore be taken as a “difference-less, empty, pantheistic
void.”

Il. We shall now proceed to show how Sankara has

characterised the ‘nature’ of Brahman.

_Ifi':?g“szl‘f’}:{f::;_’ In many parts of his commentaries,

ous and (b) self-deter- Sankara has made a very valuable
mining power, and (c) . .

is the supreme good.  Observation which, we regret to note,

seems to have escaped the attention

of many critics of his Adwaita theory.

He has repeatedly stated, and drawn our special atten-
tion to, the important truth that ‘unity’ and ‘multipli-
city ’ cannot ot be held to be equally true in respect of
the same thing. If a particular object be ‘one,’ it cannot
also be held to be its opposite, ¢.c. ¢ many.” Because, one,’
and ‘many’ are of opposing characters and contradict one
another. One cannot be put as a rival to the other ; for,
the claims of both cannot be adjusted. If a thing be
possessed of several qualities or states, it cannot
also be deveid of all qualities.! Brahman is a ‘unity ’ and,

Y “q fy gwe Fwe: ofceavdne’, axfenme wH  wfagy”
(3° wi° 2.1.14).

“fafuenfmaE-newd, fais- ufasvs—sfa fanfafe” (Mowe, 12.1).

“m fe oF wy gwwE waiffadvay, awwe—ewa ze
aw " (8%, 111). \

“a facaade waAmrwAal wwA Fwlag wwa” (Pw°, 4.3.30).
“ng qwa’ AMEE—eWgAly gAY 7 Adenq” ( 3°w°, 2.1.14).
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as such, it retains that character, throughout, under all
circumstances.! It camnot be reduced to the multiplicity
of the transformations which are produced out of it. Such
being the case, the multiplicity which is working in the
world indicates the presence of a unity behind it and this
unity cannot be phenomenalised. For, it is the presupposi-
tion of the ‘many,” and its presence and operation are
necessary to connect the ‘many ’ to it.? The multiplicity
of transformations issuing out of the ¢unity’ is not,
therefore, of equal value,® though inseparable * from it.
'The ‘many ’ are the expressions or manifestations of the
‘ one,” without which the real nature of ¢unity ’ could not
have been comprehended.®

1 gyl g: g WAIEA WAt wafs, @ Swmemremalsty,
agvirn ex wafa”’ — (3w’ 2.1.20).

+ ‘g fe faliee wiweganaan ffe 1’ (3°%n°, 1.6.1).
vafizady €9a ARy waf—ady faary waafe gl
“q fg MTATEWHHLY WiAE @HE FEWEEEE” . (T, 6.7.1,

and (3° 2,3,14),

T “u 1y auTafy Wewdt sfaqma aafeafa’—(@%w°, 3.2.29).
Sankara elsewhere observes that there can be no co.ordination
(armfgac@)between the one and the many. ‘o ag fa 9 ey
@y onree:  fafes  wedfa wwwn wafn, at fradfegen
(3% 1.3.1).

« gam fe afedwn dan (A, 7.7, anda® w®) 1 “q@ w
ganmuwentvafs, § &9 wafawwr ze:, qu1 wzdwi  aq”
(z° w5, 1.6.1).

s of. ‘g miqwena 1| @ f& e diwae ' —
sz (3°0°, 4.4.2). Also vide 3° 2.5.19. g+ YeyveRy-afesmma
Luradne AT wATRYfE dETagrRy fae; 71 g dEMRERHARS’
(8°w°, 4.4.25).
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Nature of Brakman.

With these general observations, we come now to consider
how Sankara has characterised the nature (@%q) of Brahman.

1. Brahman—is a self-conscious subject (wra)—

(a) Wae can, to a certain extent, learn the nature of
Brahman by discovering the nature of ourselves—our own
self. The self of man is in essence one, but yet this
unity is manifested in several cognitive states and
functions. Consciousness is our essence, and it is really the
consciousness of Brahman, and it is this consciousness
within whose embrace we live.! Whenever an object is
presented to our senses, we immediately come to be
conscious of it. That an object of consciousness is there,
and yet we are not conscious of it—is a contradiction.?
But the objects of consciousness may change, one object
may succeed another, but the subject (wa) which is
conscious of these changing objects does not change.
It underlies, unaffected, all its conscious states, hidden

behind them.?

1 “Igee wiafue M7, ga1 wi-giawn <@g’ (3° W
2.3.43). “swmAy f wa (sMa@) gy, vy g ag-vam (2.3.29).

“gER —uTe 4 WA gufcame” (2.3.40). ‘‘awl 7 § TwRanfy
gufa-wne (3.2.7).

s Bfggaem aw 1 sfa gt frgifctsd: \"—(32° a° wC, 2.1).

“giment waagwWaT” | CE@evafiafg gndy SemmEte-
wrg, gt qut N A gend: fraed, an ae nEAEISY A AW Same
wafrefa’ | afefa g @' ¥ d 7 sfveds saifeef’—aCa

“it gg fawg:, @ 39 fgd w43 ” (F°a° )

s ¢ guuafrnfy wwEy Savw st "—a° a1 “a
wiwsafe-anemiwa, frafiewan ’—s° wC, 4.4.6. “@¥fgammivfa:
wyufadum:
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(6) Consciousness which is our essence is constant.
It retains its own character always. The particular states
of consciousness (fafiafaw) are the modes which are evoked
from it by its connection with the external objects.’ And
whenever these are produced, they appear permeated by,
and embraced within, the Consciousness,?2 and what is
pervaded must lie within the pervader.? These particular
modes or the cognitive states are included within the
consciousness itself. They are felt as its objects
(fawmgan wquawrm:), and the conscious subject (war)
remains unaffected by them (J1 a@ fawa:, @ a# Gi=a a¥a...an).

(¢) The presence of a conscious subject, the “I,”
thus accompanies each of our particular states whenever
they are produced.* This “1” is present in all our acts

! g yadifamaet wa ‘w99 -wReyal faga’ —a° W, 4.3.9.
FEgufidayg  ‘eyaw’  fadufagsma’—3° w°, 3.234. “sutfy-
‘qEHFd faltmmEgd. - - waara fwafw-faefane’ sqew, amfEd
wfaRy Wil and—a° w°, 2.1.18.  “Jqusyam wfafire, y@Ar-
‘YEny  wufaRefaEe @@’ —e® W, 63.2.  ‘wfamwir e
faemfed meuify-‘sar fadn: agaEsga fe...sufufaiy-wfanfn
faRtwwifr =W’ —a°, 1.4.7. “yagdrafafad s fear” (8°,4.3.6).

? o gl wfi ) Aoy 3@ wgofeR... 8 agamos-
we: 3 wwfamae ‘faagga’  eqemam va wrwfamia ‘@
SauTR’—a° W, 2.1,

P e e, W 9 | A g Rag aq armd—a® Wi, 4.4.6.

t CAEERTETY, G e’ safeaR (.. Caarg sedR-
‘meAy fWoa WER W | 7 vaEy (Y, 9@ aw @ wafq gensy:”
—‘@mafreaay’ 87 and 88, “gim:@fafraiw- vauwE: ‘we’ AN
wrgwa: (3° @, 4.1.2).

‘ghm WMoY ‘YeEwUe’ 99d.. auRifitwrRy oW oamn
sofra@ T smaEA wgEtd@ga”’ (@° & W, 1.7). “agwy

9
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of conseiousness, without being itself an odject of
consciousness.! It manifests itself as knower, at the time
it manifests its states or its objects.? The ecognitive
states are variable, being determined by stimulating
objects® ; but the underlying conscious subject does not
change. For, if it were to change itself, who is to know
these changing states ? * It is the constant factor in us,

s /e’ fag & ueitfa...enfemafa safeames e’ —saik
(3° w°, 2.2.25).

1 “qgufgmurigfaafad  wemaw, @ ‘fawagEd’ @ fag
(%, 4.4.18).

“fagdifeg= ’ § arwrenfaaia qadtfaata Sada” (3°a°, 3.3.54).

“ gerdraTe 8fd gaR ‘ewnRaRdl feefreerwa;, swits wedy
wfafueas g, muga@a famae ' (8° «°, 2.4).

1« g wdmdedf fraw=fafon wen (3°, 4.3.7).

“ go g fawdwala g@ ¥ wisT 1. esmageia 9 SyInmy-
affaeg@avates Midddaae—a° a°, 24).°

“Ruifemaui  qurdly...@wifemfafidsa  frwmeman wewme
fasmfa (73° 1%, 4.3).”  “@ut favati o dwaly wwadw (de.
wiraw) Hawafa ffa waae= sfgs —A° w°, 18-50).”

“ famreauda wlafFe feamaieenn “@° w°, 13.2).

‘a1 fe wta; @Emfw A pATOREAA TAR @R AT (%010, 1.4),

3 IR (vide §%°, 2.1.18),

* Samafaldds fe o sEmafess: (vdtgamme) e
¥R | WA WL SAmAE sfied SR awdfa—senfz
w° w’, 6.2).

‘ol gE-ERAEMATAWaTR, 72 aRwfwEm Ny, atfe o
am | Ty $1EY qar...a gRur” (990 are®, Twdtidtm, 1514),
“wr@ivgE T wafvedl, wawEde sfmfar o 9w
(F°wr, 21.9),
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not determined by anything else (ffwam faww). It is
our #rue self, and the particular states constitute our
ordinary empirical-self. The latter is really the ¢ object’
of the former.? We are thus finite and infinite
in our nature,—a combination of subject and object.?
It is the infinite lying hidden in us which, as an
End, moves us towards its fulfilment or realisation.

From these considerations, we come to the following
conclusions :—

(?) As Brahman has no otker cause of itselfand is thus
self-caused ; so it has no other knower of itself: It is self-
knower. As it is the knower of all, its knowability is not
dependent on anything else. It knowsitself: It is thus the
absolute knower.3 If it bean ofject of a conscious subject
other than itself, it would he dependent upon that. Its self-
subsisting independence would vanish: it would not be a
self-explanatory principle. That which is determined
by something other than itself cannot be regarded as the
first knower But Sankara has defined Brahman as ¢ that

* 1 CgElea: ‘a¥ qeaeRfa’ q wwifa | —emand FRfeafzdue
wA ‘TmAW qfy (i its object) wZifFay, WS ... qAATAUHRHR]
sfa wwfa’ (+° wt°, 3.12).

1 (a) “ i ARwAIRRT: gagEafafe: Swdus: g9 WA
oA @9 oeR; ;. () am wwfsdaf. . sfma.. oed-
fafa...qwam: (3%, 2.3). Again—(a) § gaw: WAW PEHEA-
Seiawy. . afawm: (Ge waxa). () € gA: @ @wifada wewm
gufcan: gatgE: aan--q am’ fawa gatarfz &2 (3°, 4.3.21).
Again—(a) gEAGEGAAT YHA fafima werRa.  (b) wewRw
gty wikwd wiadfafi: (@° 71°, 7.25 and 26).

3 Otherwise wagwr (regressus ad infinitum) would arise. “gsyraqay

my: AW (§° a1 wi°, 1.4).
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which is in itself and is conceived through itself.” If it has
another knower, it must fail to be a self-determined and self-
counscious prineiple.! Sruti has declared therefore—

famaw #R §a4 faanatarg ?

(¢¢) Our knowledge, as we have already seen, is
dependent on, and determined by, the object? which is
‘other’ than us, which is outside 2 us. Our w=@® is thus
variable and dependent. But the conseiousness of
Brahman is self-determined and self-sufficient (wdfas,
wamyfgg)* ; it is not produced or determined by something
other than ttself. In the earlier part of this chapter it
has been pointed out that it produces its object from out
of itself, and therefore its object, the world,—is not some-
thing ofker (wm), but only itself.5 It is thus a

' (a) g ¥4 wafzmad war wAn ansfawfs, qg swaf
(t.e. wrawafa) wmwRe (e WA W) waAmE WFA ¢ 9 Jagha
w§: waayfay we, wafy waes afagua  (was-ufgg—Self-
sufficient, independent, self-determined and self-conscious)—f{° ¥1°,
18.50. “gz1 f§ @& ¥d......aufald wd mARa (Ge. mAa)—
war, 627 “AmvEgeda ‘faga@gaq—asde: —a° 18.2.

() agw wwwAa fAwgyd...waq fafgqaq | =g fanfafss...
fagwg famd ¢ @; o fagremm fanfady: | wwqmEewEE) a9
zefiay gfe fidd faam, gefavat efe wat wiawd (°, 1.4.10).

(0) fagmuewam va famEaifEdr asuanggeay  wqAwl-
T, | @Y fage @ @ifq@ wwer @gaq—a° a1, 2.2.28,

? * famg-fanfa-gaastag: ' (& we, 2.8).

* “ Rwifkada Saaz afeaymamman ” (Fo o, 4.1.2).

* What is determined by something else can not be a self.
determined and self-sufficient thing.

*Yw famm  wgeE.. g0 -venafieydEe  awafi
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self-determined principle.  In manifesting its object, it
manifests itself ; in thinking of the world, it only thinks
itgelf.1 It is thus at once the subject and object of its
thought.2 We find therefore that Brahman is a self-
conscious subject—the first knower.

We thus find that in Vedanta, Brahman is a self-
conscious, self-determined subject.> It is not, as many
hold, a ‘“ homogeneous impersonal intelligence.”

II. Brahman—is Directive Power (Wtfgar)—

All the activities manifested in the world have behind
them a unity which must be the source, of which they are
the visible products ; and this source or power is realising
itself on these activities. Sankara’s arguments in proof of
Brahman as the seat of power are well-known. They are :—

(/) Where regularity (f4a@a saxa«) and adaptability
(vgat)*—are visible in any aetion, these marks indicate
the presence and operation of a Director (wmataY).s

(Be Wl 4). ““d1yy snad faawfa v...a7 w3 i fafmaess: gags;
W garzar it 7 afied’ ww@w ’ (Fe we, 2.4).
"1 Of. “ayema v Rafe, gsecAmaTTRar’, Also vide 1.2,
* ¢ g mfaa:, 9 favg-fasfamasfaa 2 (do, 2.8).

3 In Bankara-bhdsya, the terms wmmnfag, wsifgg—occur fre-
quently. These terms, as we have already explained, mean—Not
dependent on, not determined by, something other than itself. It is
self-determined and hence self-conscious. For, the world is in reality
not other, but itself. In knowing the world, it knows itself. Hence it
is not determined by anything other, but itself.

N. B.—1It is to be noted that this does not mean that Sankara has
abolished the world. He simply holds it to be waa from Brahman, from
the greaifya standpoint.

¢ te. Adaptation of means towards an end—i.e. arrangement in a

purposive way (fafresiEnfuganaia—{° w°, 2.2.1).

¢ “wfgmggdnfks oW wen@a swd@t fawg, fagRa @=wR
¥and sfA..am uAfgga w9 qoHm Quegd, T qigaEe”
(8° w°, 1.3.39).



70 ADWAITA PHILOSOPHY

(2) Where a combined activity (dg«#q) for a common
purpose (T®9sfaaa) is visible—where parts are mutually
related and act in subordination of the whole—it is to be
inferred that a purposive power is present and operative
behind such activity—which (power—am=) has combined
the elements and directs them for its own purpose.®

(¢¢) All material object ¢n activity proves the
presence of an intelligent principle as the source of
these activities.?

(¢v) In the Kena-bhagya, the true self is proved to
be a Prayokta (wdtm1) or Prerayita (43fgar), and throughout
this Upanishad, the real underlying self is regarded
as a purpose—a will-power—the supreme End.?

1« qfyg uat ¢ quEiat ’ deamifian MavegE guugd | ‘@Ea’
wE¥aw FAfaguys dvalm wawWld 7 TeH |..vsaAfs@wda g @@
dean g OIS A | T@ YEEAW 9T . WH O FI a0
g% 99, § gaisw: ” (93°, 5.5).

Also “ Yfpfaiaen deh: FE-FARESIAM TR (-a% ¢ gaid-
Ffa@ ' dead amw aawdwd gmafg (@0 W, 2.7). « afe
aTeT: - waaAL .. Qqnafufear ¢ fafrewaifrgaann ' ega
@°w°, 2.2.2). ‘degmw wuElggfe: awge "—a° e, 2.1.15,
[This is the relation of ‘End’ and ‘ means.” As End, it is the organising
principle, a Unity. As means, it is the factor of plarality
(ﬁgmmﬁqa’}qqﬁq;)-—which are moulded into this End.]

* ¢ wRgagfvIamivswiaadm  wlaavsfaay ey
(zaww).

“ wlgqw FEAIgERE Qaramaftaw vewquan: (8% W,
3.2.38). Vide slso g° w°, 3.8.9, “amwwy (swEAw) fegaw
(wew) wfgas ’—yafe.

s ¢ garafafine qawE ¢ yeWRYa ' q1-Nik-Tefge - we
veamg  Safwafrenfz  fadwuwagueal,”  And this purpose cannot
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III. Brahman is the supreme End or the supreme
Good (wFR@Rd)—

The varieties of .pleasure, pain, etc., Sankara declares,
which we find manifested in the world and which
the ®tas enjoy show the constant presence of a perfect
good which finds higher and higher realisation in them.!

Now, the readers will find from these discussions that
all the phenomenal cognitions elicited from the self
are premeated and pervaded by the eternal consciousness
underlying them? ; and the self is the source of all its
visible activities in which the underlying power is mani-
festing itself partially. The self is, for this reason,

be resolved into the activities of the organs, manas, body, etc.
‘fm gemfagRa S-ww-daTew Nef@ad o —sanfz.  Prana is
the root-caunse of all kinds of activities and the soul is the power
behind this Prana in activity. The source of all activities must
itself be a Power. This Upanishad is invaluable, for it holds the
soul to be wi]l-pgwer.

1 g fasg-fasamia @@l e, oqEWRE |/
waga ARRATEUERT YEARANTGH. .. ... GARATRRY  Afauafy-
fanfaufa ? (8° w°, 4.3.33). Tng° Wy, this good is called qy.
“graim @EEWAY TR STEEN]  YNRAY . LA A
dmfemdy  wgAaR "—221. Also of. “ga@gmwEn  fadm
gEEaa™i g WIGAAE.. FHOAafEanq gaw efowd " —
& w°, 2.5, Here ¢f ‘St FRWA ww=iE  awfa...gai
vanwd ewafa’ (AEWRA NEHW, aags, Chap. 213).

s e C@wd '—efR 1 ol 99 auifveaE sgafEt-
famgraRe qfcaifien: § w=EnaREwET: (i, cognitions or states of
consciousness), - WISAAAT AT T IYAN |...q4Nq farmreracez-
are;, famaawrETy @ (@o Wre, 2.2).  Of. also sy e, wrg-
s ; A A%7 A @A | W e W B T wafa (7o wro,
44.6). “g= yum fawdvwafm gw, § Wner eelyeaal”
(8o wTo, 2.4)
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characterised as Saffd-sphurti-rapah (@ur-es f-xa:).! It
is partially manifest ¢z its cognitions and in its activities,
and in varieties of pleasure, pain, ete., and they are therefore
regarded asa means—xryarfA—indicative marks—for the
presence and operation of the underlying Rational power.?

Itis very hard to believe how such broad and clear facts
have escaped several writers who have, unjustly, exhibited
Sankara’s Brahman or the self as a mere “abstract intelli-
gence ” to the learned world.

12. We cannot conclude this chapter without record-
ing Sankara’s view on the purpose of

of t%‘:zrl;‘;:g’:f orend  the creation of the universe as stated
by him in his commentaries. It has

been shown above that in the System of Vedanta, it is
held that Brahman has a ‘nature,’ a @wtg, a ey, of its
own; and this nature cannot be resolved into anything
else. This nature (gwra) is constant and does not vary

! ¢ gREfERO e — SN v — g | wgwa
(s9e ®r0) (Wwr=Being; ;Efﬁ-= Active Power),

“freye fafegd.. onftomaws frgegany wwatfaes wafq '—
(R wre) | “ AqAwyalfdae qawrgauw: ” (Fo wro, 3.2.38.).

* 8o it is likened sometimes to the reflected image of the sun upon
o surface of a lake. As the reflected image is an imperfect and partial
expression of the sun which underlies the image; so the nature of the
self is imperfeotly and partially reflected or manifested in our
cognitive states and activities, etc.—

wi qE; fANNEEAa; favwm: (w9 gq separate) st wa-
fanfafamay, sas<@ 3w sfae; ” (70 wro, 4.2.21).

* mzmae RREMrluertdy frfe'wd ¢ ot s 1

“ .. wateed FEw . NARf aq-aeafafae | Al
feaerEay. . SaRIsEed gutar s wata, aedtfa”’ (390 wro,
12). of “@ifa ardnew gumafaee:, a¥eafy (29, 3.8.8-9).
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under any circumstances. This nature remains identical,
even in its relation with the things of the manifested
world (smfwftmzfa). An object, Sankara remarks,! must
have always one nature and one nature alone; it cannot
have more than one nature. Otherwise, it would be
impossible to recognise the object. Brahman is always a
unity and it does not vary in its relation to any place,
time, object or circumstances. '

The diversities of the changing n&ma-riipas (a1#-gUs)
which have evolved and are still continuously evolving
point, Sankara observes, to something beyond, as their
cause ; they cannot but indicate the presence of some
conditioning activity which must have produced them—

“ gygufad Agwes wlaedif@” (g wie
quoted in 3o wre, 4.8.14).
Again, these emerging changes point to some firal End
(sa®), towards which they are moving; they indicate
the final stage, the complete realisation, of the purpose
which has created them—

“ 9z q@ g s ‘faTaa tadafa
It is thus that Sankara states here the fact that the
created world—the emerging changes—always carry with
them the idea of a purpose as yet wunrealised.® The

1 e WAH-g@wEEIgIew 2 (3o |re, 3.2.21).
“q qiaq] @aws Ww FAV; SWYfAFE FIGE |...afe Syife-
T wArETE aga; waneT e | swafE (3o wie 3.2.11).
“gqifufafawm 9 ‘aggudar’gTaw ’ (e wro, 3.2.15).

* The term fg@tg used here and elsewhere means the End (as
contrasted with the means). It is explained in the Gita-bhasya thus—

“ Fa%g W & TAwE (End) wgfa ? (o wre, 18, 17).
2 “Qegmnfrgdal fMoseEE-rfaraRawta . (30 e,
4.3.14).
10
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readers are requested to carefully mark the arguments
employed by Sankara to establish this important position.
He speaks of ‘=g’ .., Brahman (to be realised), as the
Jinal end of realisation—-
“ e vafa o —
that is to say, Brahman is completely realised in the final
stage, and that is the final purpose or end of the created
world.!
This truth is very distinetly explained in the Gita-

bhasya—

‘gl wERE EgAl 9T

faufcand waty wawng” | (9.10.)
What do these emerging changes—ﬂﬁ:ﬂﬁ?s-—q&wms
of the world imply ? Whatever has been manifested in
the world—all its =ragws, 7. e., all its states, activities,
the objects, in fact, everything of the world—all these

are for— .
“EATANIGINTAT] GHFICRE s

7. ¢., “all these move towards the final realisation of the
Atma. Brahman is the final End (wa®m), for the realisation
of which, these changing manifestations are perpetually
moving on.?

! Vide Gita-bhasys, 13.17—“§gRy T 87 waAwafafa ‘sm-
qw’gqa,” Brahman is the wa, ¢.c., the final End. Heuce it is that
in Vedanta, it is called as qdy®', d.e, the last or final End.
Ymafa-adw T, Mawd fefeq ww=af@”” When this End is
realised, there remains no farther end for realisation, and our desires
and aspirations get their fulflment (3° wi°, 1.1.1). “aagys
fafaq wiwrgTafE’’ (2.1.14). 1t is the goal where our higher and
higher aspirations are finally fulfilled.

3 The same idea s expressed in “ qrFIAn@IGTMEIATY gHTTER
(i &, 18.50).  All our actions (wgwg:) being grd, they are for
the realisation of the Power behind them—which is their wagi#, final
End,



ON BRAHMA A§ CREATOR 75

This is the purport, Sankara goes on to point out, of
the creation mentioned in the Sruti-texts. When the
final stage is reached, then and then alone the changing
ndma-riipas (a™-sus) will reach the complete realisation
of the purpose working behind them. Hence this w=aTsT
vez., this realisation of the final end or purpose is inherent
—interwoven—into the structure of the created elements
of the world, The creation is meant to show this
important truth in the Sruti. It is zof meant to show
that the underlying Brahman is ¢denfical with the world,
as if Brahman has no ¢ nature ’ of its own to realise.

We had occasion to point out above that in the
Vedanta-System, we find mention of the four ¢ypical
classes of Bijas (dtsis) ; and that these are characterised
by growth and development, and this characteristic feature
marks them out to be living individuals (sftas).! In
the Gita-bhasya, it is stated that they are continuous.
This description of the Bijas (f5is) clearly indicates that
by them the. different grades of finite individuals from
the lowest to the highest are meant. Now, these con-
tinuously evolving higher and higher grades of the
individuals are all interwoven in the Infinite Self (Brahman)
which is always present behind them.? 1In the lower
finite individuals, the Infinite is realised unconsciously.

<

! “Her gOwarE wQedfdat q fo wdls fafeg wdelq)
fams wdweqMy, No-g=fa 7 Afa g a=wa ” (@°a°, 9.18),

This term §tm is synonymous with the term 3yg in the Gita; and

the g8 are described as sftatfyfgawai in 10.32. ¢f. “disi #it gdngaWI”
(7.10). It is clear therefore that #ers=y@s =sjtgs.

1 cgafg wsnfg yaifne - Nangfeg “3“;? .
(Mowro, 7.7)1 Of.also: ‘‘ga’ grar ' gy TR WHEW:
TaE  guifarageEmE ana” (3o wie, 2.1.20). Al go we,
2.5.15. “3ut ynwE @ qafwe AW wAERE: (8°, 24.9).
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Itis only in man that the Infinite is present and is
being realised consciously.

According to Sankara, then, this realisation of the
Infinite in the world and in the finite human beings in
higher and higher forms until the final stage is reached—
is the purpose of the creation.!

*1 Such is the ‘ nature’ or ggytg—of Brahmapn—‘“‘gw@iy gwaid”’
(R0 wre, 2.1.33-34), “ufiguufmdy aa—wauw a1y Gadi—
R gfewad " (3o wre, 2.1.24)]



CHAPTER II

THE PUurE Eco as AcTive PowEer.

——Ome

1. The individual ego, as depicted in the Adwaita
philosophy, has given rise to several
EgoThi: ‘:2:" ‘;‘;‘;v;& controversial points, as regards its
how arose ? nature and character, in certain
quarters. Amoung other points, the
most important controversy has gathered round the ques-
tion of the ¢ activity ’ of the pure Ego. An idea prevails
that in the Sankara system the Individual Ego, like
Brahman, is merely an “abstract intelligence destitute of
activity.” How the idea arose we shall try to set forth. It
was found out from the Bh4sya that Sankara raised
a clear voice of warning against ascribing the objective
qualities to the subject; that as soon as it acquires an
objective content, the “ I passes over into the Me. The
Ego or subject is that through which we know all; it
follows from this that it cannot itself become an object
of knowledge. And because the self cannot be known,
Sankara treated it,as an ¢ abstract coneept, as pure know-
ledge or intelligence.” This idea was strengthened and
received an additional force when it was discovered that
there were sentences in the Sankara-bbésya itself which
unmistakably refuse to allow ‘agency’ to the Pure Ego.
Take for instance such sentences as the following :—

“ A e Y & wew; awal, Wit
WEFTY | Y e Y wiewd), @ w,an-
faste: geafa ; Wi e g "—

810 Wiw, 2,3.40.
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t.e., The self cannot be an agent ; it is not active. 1f
there be agency in the nature of the self, it can never free
itself from it—no more than the fire can free itself from
its heat. The activity does not really belong to the self,
and if we could only realise this, we gain a true concep-
tion of the individual self.

Now, the natural consequence of these discoveries in
the Sankara-bhdsyas was not slow to make its appearance.
"The conclusion which the ecritics of the Sankara system
drew from these, resolves itself into such a train of thoughts
a8 this :—

“The idea of intelligence dissociated from the idea of
activity is an idea which passes from the subjective order
to the objective order. The self thus conceived merges
necessarily in the universal and it disappears into a pan-
theistic void....... We can only be sure of this pure Ego,
not as an object, but as a subject persistently active so long
as we have experience. But this activity Sankara denies
to the self.”

But the self which the critics of the Sankara-system
bave found out is not the true self at all according to
Sankara as we shall presently see. Sankara is reluctant
to call tais a self at all; he rather wants to call it a non-
ego—WmIMY, !

Sankara not only refuses to allow agency to this self,
but he has refused to allow it £uowledge also. For, all the
elements which constitute this self are not free in their
activities ; the next term being given by the preceding

1 qgaAR e FRC—NAAR S sE— 9% woarfa gt
Ihﬂ[” ('h" Hlo, 1866) “Qﬂf‘m ‘we'  gae fae—Ibid.
It is called gaHr because it is the product of interaction with the

Non-Bgo “ wfwfmar g nrae' s aa-wifgs” (Ko wo wr, L.1),
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which determines its action.! And the states constituting
this self have borrowed their consciousness from the frue
conscious self which is present behind them.?

2. We propose in this chapter to consider carefully

the view if in Sankara’s system, he
Tho empirical, actusl  regards the Pure Ego merely as an
dental, true eelf: The “ abstract intel]igence,” and whether
:;”;"f:::?:’:::}tf P18 it is active or not. It is needless to

say that there is hardly any justifica-
tion for this belief in the writings of Sankara himself.
Let us now proceed to consider what evidence the Bhagyas
themselves offer which show that tbe individual Ego has
ever been regarded by Sankara as ‘“dissociated from
activities.”

The finite self is ordinarily regarded as a self-contained
entity existing on its own account. It is merely a bundle
of passive feelings and states, and possesses a fund of
impulses and passions which constitute the source of its
physical and mental movements or activities. It is conti-
nuous with, and a part of, the external nature which hus
equipped it with its organs of sense and the nervous
system. When the organs of sense come in contact with
the external environment (fasdfga-gw#), the latter evokes
certain states and activities in the former, and these actions

1 fafmaradt g WA dewd wwEfa ; dvw o ‘wdE” g
n g wfafmga wiem: fafeq deamadifa, = awg ‘o &'quod”
(e w0, 18.17).

* i frgfemregie—a A FaIE W@ TaT e
e (da-a° we, 1. 4). “Yuifedwew wefrgauanfaitag
fas genfaltmiy, w gw’ fasga” | @enyg Jerfeeauy fagmanda
s dwenmfa’ (w3 o wre, 4.3).”
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and reactions constitute the self,! This is the actual
empirical self. According to Sankara, it is not the real
gelf ; and he calls it—

* o m-wrpa-fafire oha:
and

¢ e woead: )

The agency disclosed in its activities is not the true
agency at all; for, all the elements constituting this
agency ( #¥,@ ) determine, and are determined by, one
another in an unbroken series of mechanical causality.®
What this self does at the present moment is but the
necessary outcome of his motive and character (wafg) and
habit formed in the past—

“ quar...aW:, 9 wgA; wan w@.. 4 T,
% § @& wfewmatq
(7e° wre, 1.4.17).

V% @ sfeafe.. amn ) aEat gah—a=ifehi $aarn "
(e wio) 1 “fasdfgiify-gan-afada wa sTawnar fraw-falds-
famdn’ faawagat 3@ =Af@’ (Fe wie, 2.1.17). w=xw favgw
Nafafgd Qwd... i maflky  wawddy...aafq.. . vafw-
fagmiga wafam (80, 4.36).

* Sankara calls this self as ‘“‘yEATMEEAfwa: * and “gRwMlz.
gasnisfafoe:.” This is regarded by Lim as passire self, and the
real self is what underlies it. ‘¢ qrwif fg wA-wiSIfa Wada vagH ;
a7y, @ wEfa qamafa wfugafc sgamd ” (810 q10 wio, 1.1),

? geudift Tr RkfreE AW g2 4 fmwdd
sfagarmaeufe: | adsf fawgeng (F a@m), zZammayfe: :
aaTy v ‘afafol’ safa: (e, true Atma)” (o 1o, 434).



THE PURE EGO AS ACTIVE POWER 81

i.0., he is a slave of impulses and instinets which move
in him and sway him hither and thither ; these impulses
move him to act in-the direction of their guidance. He
has no eye to look to the otker path.

This self is not free to choose the end of his life—

“ grEETARfaTet wEwe qeasdiaatene |
(8o wie, 4.3.35)

But, Brahman indwells and is revealed in man in the
form of infinite “ g% ” hidden

mli?l;?::: ﬁi;iz;zv?gl;dl in in him—in the form of infinite ideal
ininite qyAga—and it of truth, beauty and goodness.! These
is the moving power. indwelling sw=&s—these Ideals—
are gradually being revealed in man

in higher and higher form and they are carrying the man
to infinite possibilities in future. The infinite Brahman is
thus immanent in man and it is for this presence that we
do not feel content with our actual situation (fawa-faifw)

and seek higher and higher ends. R

The sw-ufw-d1=d, ete., as we actually find them mani-
fested in human nature are all imperfect, broken and
fragmentary. But the w@=&—which lies hidden deep
behind in man is infinite and inexhaustible, and hence the
two cannot be identified. Yet we identify the two, and
the indwelling infinite ==& which constitutes the real
setf and which is the moving force within us becomes
concealed, and the actual human nature as expressed in

1 “olew wwad-fdee, IRfrg-wnefefvademanng ”
(%o w1, 3.26)..
¢ gguE waugarny,...sufygawse-fadwang * (3o wie, 3.2.38)
“ mmf‘?aﬁmtfqma': v an (3o wie 2.12),
11
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deeds and words is all-in-all to us, and future possibilities
are shut out.!

But the pursuit of knowledge more and more, the quest
of beauty in higher and higher forms which no finite
objects of the world can perfectly satisfy, our infinite capa-
city and work for higher and higher ends, our dissatisfaction
with mundane goods—all these prove the presence of
Brahman in us in a vewer way, such that it was never
present in the lower animals in the same manner. Sankara
points out—

“ The supreme self is revealed in the spirit of
man in a higher and superior form. It is for
this presence that man ever wants to 4zow more
and more, and by mundane means ever to reach
what is supra-mundane.”

“gary | @ T AT g P — SR |
7%y T f§ wwaTg, Wdan, wedgamy—ey, ey,
GHY:...yxa da wiftguA@T | @ f§ aman gwEan;
farel qw e ... AWW wqadtala * ) wg wacet
i waar-fiq@ vs wiwfage 7 —

( afw° wim, 2.1.)

! No one of its actual expressions can fix the infinite possibilities of
the self in a rigid and final form. The Gita has condemned the idea of
fixing or identifying the infinite possibility with its actual expressions—
as—grafgw | ¢ AT eQGAq,... CATATAT WieAr QA Aa;
qE . awemRe el WA gwmd” (a°, 18,22). Vide also
¥ qm, 3,2,22 “gmoaraw wfavufa” |

* The implication of the term g4 is that you cannot keep & man
satisfied with the knowledge of to-day, he will seek for the knowledge
of to-morrow and 80 on. ¥W« WPd—implies, he will seek the supra.
mundane End, through the mundane means;—you cannot keep him
content with what is mundane only. We have translated the passage
peoordingly.
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Then again—
“ goy-gd-ye(MMAg, Sedways-
yafaorme sEafwg@a Hae qrgmdarg  |—
(I° wrw, 18.66).
e, “ By higher and higher works and pursuifs, man
desires to realise higher and higher ends, until all his
pursuits are directed to the realisation of the supreme
End.”
And he further adds that—
“ to other animals, their knowledge and action
are limited to present eating and enjoyment.”
Brahman thus indwells in us as an Ideal or End and
this End is the higher self —the real nature’ of man.
This ¢nature’ underlies all his manifested states and acti-
vities. This End or Purpose lying hidden in man carries the
man to infinite possibilities in future. To quote a typical
illustration ! from the Vedanta—

As gfwar (a lump of earth) moves to realise its
future ideal 5z (the earthen jar), which lies hidden
in its nature; so the ideal which is inherent in
man’s nature gradually works out its end.

this end is thus the moving force or the real agent in

man—
“ gARERAEATEETE AT
t.e., the realisation of Brahman in our self—the
FmeAwa—is the ygsi¥ or the final end of our life.

t Vide Ohap. III of this book for an elaboration of this.
' Of. aloo—" wfed wwiq...am@: o¢ fafeq ‘srwer  wfa”
(% we, 2.1.14).
“ gmrafate gaae:,  wEnfagds s ” (L1.1).
“ afy Tr@mETEY g9t R dERfAgTaE:  (4.3.14).
This is called ¢ gdra,’ 4.e, the final End. ¢ Ry wd ga_
“qawd’ wafa”  (M° W, 13.17)
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Now, this ¢ higher self ’ or the End is our real self lying
behind our states and activities. It is present as Purposive
Power or End of our life.! It is not a slave like the
empirical self, but is the true determining agent. It is
not in time-series, but above it. It can introduce a new
element or a difference in the time-series. Its actions, are
not, determined by antecedents in time. 1t can direct the
natural courses of the functions of its organs and lead them
to the realisation of its own ¢ purpose ’—

“ grarfawm_ wdrwcers e
TagdYew, yenHEE g yavafa |
(@z° wra, 1.1.4).
“ FIE-FTY-FAAR @I FoIa;

vwa—am@ v g |
(?° W, 13.7).

3. Here in this connection, we should like to invite our
readers’ attention to an invaluable

Distinotion between .. .
. opinion of Sankara which occurs fre-

@iy (Purpose or End) . =

and qyy (Means) quently in his Bhagyas. We mean
between self andnot  how Sankara has drawn out a dis-
tinction between the respective charac-
teristies of the Intelligent self (9@@) znd the uon-
intelligent elements of npature (wda@). The readers
would do well to bear these characteristic features carefully
in their minds. Sankara has characterised the &=
or the Intelligent Self as @& (swartha), that is to say—it
exists for dtself and it has the purpose or the reason of its
existence in itself. The ¥aw is always described as wa; fax
or famrfag,—t.e., it is self-existent and self-sufficient and

! These states and activities cannot really conceal it.
“yuERfafiny A3 HEEAAT AR giIE. . et
o (&4 w, 1.1).
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does not depend for its existence on any other thing. In
contrast with this characteristic mark of the @@, he has
called the %9& or the material elements as wad
(Pardrtha),~i.c., existing and working for something else
which is distinet from them in its nature; or in other
words, which work and exist for the ‘ purpose’ of something
other than these elements. Sankara bas pointed out the
faot that the s@a has no purpose of ¢fs own—

¢ q¥qd aatgaaw ;1 (3% W 4.3.7).

He has thus described the nature of ¢ purpose’ inherent
in Brahman—

“gremarsamT wEae” )
“a fe wwfag wSawwiE " )

As our uncontrolled human desires and purposes are
dependent on, and determined by, their exéraneous stimula-
ting causes ; as these, when produced, master us ;—such
are not the purposes of Brahman, which are w99 (ananya)
from its nature, ¢.c., not distinet or separable from the
nature of Brahman.

The desires of living beings do not appertain to self,
and require motives like virtue, ete., in the accom-
plishment of objects distinct from the self. But Brah.
man’s wishes or purposes are prompted by no such motives,
nor is Brahman influenced by them ; because its purposes
are nol distinguishable from it.?

'ofgyn WAy qEdlee  wAEE awgth, q aur awe:
g W WEG | WG ATE P @ERYAETOE: | o AR
fafradw:.. @ fafon; - amaiaIY, 7 a9 AN | 7Y af€
anaMgaaT; " (8° wr, 2.6).

* These purposes are Divine Ideas which are elsewhere called as
giwiye subsumed under and organised by the highest gy |—Vide
Ohap. 1, pp. 60-61, of this book.
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To recognise the character of a man—his will—we
must find the expression of his will in acfion. Brahman
is best apprehended by our mind through its self-manifes-
tation,—through the manifestation and expression of its
purposes in the created world. Apart from its self-mani-
festation, Brahman for humaun thought tends to become a
metaphysical abstraction. A Divine purpose is constantly
working out and gradually developing from within and
the world is progressively working out a purpese—a plan
which is fulfilling itself in and through the order of
nature.

Now, manifested nature and its elements, being
qad, are not self-sufficient and independent at all, but are
constantly dependent on the self whose purpose they
fulfil. They bave ouly an instrumental value;—they
are mere means through which the purpose of the self
is constantly realised. If you deny this, ¢ what are really
qud in their nature would themselves become w=ié& and
would therefore be meaningless ’—

“angt: gt yewg: Syt v
(° w°, 18.50).

“ Pleasure and pain and the like would, in that case,
work and exist for the sake of pleasure and pain and
the like "—

“a1 ¥ Temhamed ' wwiayg |
79 guEY gE, gE@Y A e’ |

From these observations of Sankara, it irresistibly follows
that the world and the differentiations visible in the world
are to be regarded as a means or instruments for the
realisation of the Divine purpose ; that a Divine purpose
is realising itself gradually through the differences or stages
of nature.
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The important truth just noted can also be gathered
from Sankara’s comment on the Vedanta-sutra (4.8.14).
In this commentary, Sankara shows Brahman to be the
supreme goal or end. When this goal is reached, all our
desires are satisfied and no further desire arises beyond
this—

“a g wiey wETHR ST,
JRETHERIE-AgTOR ;|
Here, in Brahman,—the end of human aspirations finds its
final satisfaction. Thus the Vedantic ¥a&= =w, is to be
always thought of as a Purpose or End.!

But Sankara observes in the same commentary that

it is otherwise with the created elements of the world—

“Argareieyda fusiwa—
sfangmaweata” ;—

that is to say, the idea of the final End, the idea of the
final realisation—is not to be expected witiin the sphere
of created nature and in its elements. For, this idea lies
beyond them. As the process of the world is progressively
moving ? to the final goal which lies éeyond it, no one of
its elements can give us the final satisfaction. This
remark implies that nature is ut¥ (parartka)—a means—
for the realisation of the final goal or end ; for, it gives rise
to the idea of something which lies as its sowrce and which
also lies as its final goal towards which it is moving. *

! Which is being gradually realised in the changing eldments of
the world and which is constantly directing them to their final goal.

s “ fedwifafasaaany... ... e on THERIY. ... SO
wifyeae aRew SedtmfaRs: (3° we, 1.1.11).

S “Hemguefer A Avmier-sfangmeadata | anrfy--
Jeee wirwfs s oTw, 9gE §AvE AeonwEd ¢ faf g
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4. The readers perhaps remember that in Chap. I,
we have found that our idea of the
 The finite self is @@  condstioned is composed of (1) dome
(End or purpose) and R s
its organism is qars kinds of being (¢w) and (2) the
(A means). conditions or limits (faRe—famz)
under which they are known. All
these definite individual beings are qualitatively distinet
in our consciousness and are all relative realities. 'I'hese
relative realities can be conceived only in connection with
an absolute Reality. Sankara has shown that ¢ those who
wish to produce certain effects, such as curds, jars, ete.,
employ for their purpose certain determined causal sub-
stances, such as milk, clay, ete. Each causal substance
has a certain capacity for some particular effects only and
not for other effects ;—this capacity is the certain Power
of the cause.’! We have seen that the effects are the
means for the realisation of the Zxd or the purpose work-
/ing within, and each of the definste causes are but the
prozimale ends and these are all subservieut to a simgle
wltimate end.? 1t shows an tmmanent unifying power
realising purpose ;—it is a power differentiating its parts

if(ﬂfﬂ" (ao m°, 4,,3_14) { e, The manifested or created elements
invariably involve the idea of a Purpose or End (fq7ga’) beyond
them, which has not been realised as yet.

1 4 gfqmegen@iafa sfafmaf wcwf frEfaagaatdc
waralmn €18 ewa |« v quldfe; g sodkad, 1 waR
ot werg NoRa T @ o glewmn r..DR @ oaw
wiggfana:, @ awawt”—wenfg (3o wre 2.1.18)

1 ¢ graw-falteand? arRETRCw-aR fafea:.. w@h fe feewen:
grwre-faltgr,—aut aroadim ewfe we@wma wwmite; ” (30 wo) |
“ grR s wwTATRY falyrat waker sotaCRw” (wie wre, T.4.1),
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from Within and making the parts to serve as meahs for
the realisation of a purpose.?

We find therefore, that all the elements of kumin orga-
nism also exist and work together for the realisation of
the purpose of the self which controls and directs them.? '
Sankara has observed—

 The director is inferred by a logical neceseity from the
activity manifested by the ear and others combined, such as
deliberation, volition, ete., inured for tke benefit of some-
thing drstinct from them all (ear, etc.). As things com.
bined and organised for a common purpose or end exists
Jor tke use of other thing not so combined, we argue there
is a director of the ear, ete., a.nd | for whose use the whole
lot exists and has been combined.” 3 Each of these fulfils

1 gut fy wd-wew-fafmar fraSameraey. . a8 wafa |
“ax Twrdatod « dem
mete e # vt (R wr, 2.7) )
[m&gﬁa"q §¥ad =A central power makes the plurality of
parts co-operate as factors of a higher unity.]
» “ Fgmmfafons qawa TSR q-wifg-dgfraa.. . deamt
qudEny ' (Fe we, 1.1) |
“gm e whEEAE TEM’ dwd  msTreTe-Rake
(%o W, 4.8).
We invite our reader’s attention to the Bh&sys on the Kena.

Upenighad, 1. Here Sankara calls the true self as the Parpose
or End which directs our impulses, organs, manas, eto., for the

tealisation of itsell ‘gam® YwWIENT w-wifz-Aufage vy’ |
In the w1y of this Upanishad this self is described and proved as
Frcfyan, 4.6, a diréctive or purposive Power.

i nfy ot ‘ot dvmmiiaT] NanbgEgrre® | ‘e’
wiedn uiw Ay wagw  dvamEemd @ e...qqr wwrmaty
Tvamfany wfméfm ... SR freeEn - g wN e

12
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a function and in fulfilling it, each contributes to the
realisation of the purpose—wd—of the cause within.
Sankara says—
“ qmgioE @ Wy wutw a7 A vk’
—(&° w°, 2.7).

i.e., Mutually dependent activities for tke purpose of a
common object are mot possible withont an independent
tntelligent power.

The following observations of Sankara will help us in
arriving at the same conclusion :—

“ We are not told by seripture that the final
welfare of man (gswtg) depends on the serip-
tural passages about the creafion and the like.
All the passages setting forth creation and so
on only sabserve the purpose of the realisation
of Brahman. The passages about Brahman
modifying ttself into the form of this world
is merely to be applied as a means for the
realisation of the absolute Brahman, but does
not bring about an independent result’”’ 1

These remarks tell us that we are never to understind
the universe of nima-riipa as mere self-existing (wam')

g ol |..q® wEeAd W& WummlE: ¥ @R T TNy
da: g, @ ang: e ” (9 W, 55).
N.B.—Tkis shows that the Vedantic Brahman and the individual

self as vjl are not abstract intelligences, as many seem to hold, bat
they are conscious organising unities or powers. ’

' Ya w genfronew: wfaurafafve ; v v aqufaa: &Yy
g TR, qdaf @ genfanie e anmagnimy” (e, 1414,
Of. ™ wem wwet 7R eI ATy, . g AmgaAaT o
fafagwad, " 7 @aw weng wegd  (2.1.14),
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‘changes, but as movement to s definite goal—a progress ;
‘not as becoming merely, but as being that is becoming.
The changing elements (fa®its) are the means serving
the purpose of the being of the cause—the Power—
working from within, They are sustained by the cause,
so that in their evolution and interaction they conspire to
realise the Divine Purpose.

The above discussion clearly brings home to our mind
the fact that in as much as the self is held by Sankara to
be a purposive Power (@), and all other objects and ele-
ments besides the self are regarded as a means (gid) for the
realisation of the purpose of the self, it follows that we must
use the actions of our organs, passions, impulses in a way
that our highest purpose may be realised through them.!
The self is therefore the true agent.

(a) We have already come to learn ¥ that in the Com-

mentaries of Sankara one fact cannot

Every individual fail to stand out prominently. We mean

: lz(:?;;eso: ite nt:::,, the fact that a finite individual, be

Contrast between this it o thing or a sclf, possesses a distinct
natore and its states . .. R

and activities. “pature’ of its own. It is impossible

for an attentive reader to escape this

fact. This nature Sankara holds to be permanent or fas

in the sense that it maintains its unity and preserves its

identity in the successive changes of its manifested states

and activities which it underlies. This nature, Sankara is

U G (URIEE M- RS NaE, QWiEn gwma;  aewe—
sy ua e (W°w°, 13.7).

(This idea has been further elaborated in Chap. IV of this book.]

$ Vide p. 57 of this book,
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caraful to point out, is not at all dependent on anything
heyond, or external to it ; neither is it produced, like its
states or activities, by an external stimulus or the environ-
ment with which it is put into relation.! It not only
retains its unity in its changing states, it continues to live
in each of its successive states evoked from it. But such
is not the case with its states and aotivities. These are
transient and impermanent; these are produced on the
opcgsion of the action of the environment.? But they are
not produced out of nothing (weq) ; there must be some-
thing underlying them, out of which they are produced or
manifested.® This underlying nafure is called by Sankars
§¥9 (swariipa) or w¥% (Dharma) or @wia (Swabhdva).
Sometimes the word giaww (S4médnya) is used to denote
this nature. Throughout his system, the term =mww or
ocause invariably refers to this nature. As it transcends its
states, it is sometimes called gz (Kitastha).

Here is how he describes this nature, and contrasts it
with its states : —

“The Real in a thing is that which
does not depend on any other thing and

! vafe @isf W19 qeAde:,  ffafawang wEmcwEgd,
fr® vy o € arcacfde aq wY fraw' G’ v wwd’ (3%0°, 1.4.10)
“o fy wit; swEWE waffre, sxwE ar a9’ “wfafrgan
fne;...omdamady” (4.4.22)—ywify |

* qq wxife wivmR.. smraga afgfa, wadsfais-wey: ;
agr ¥ whfw-amiear |1 g wenEe.. . fafesag” (@°
W’ 4.4.8) | “aiw 37 7 ‘@l falea:, @ o aifreca wafeafy
,(81.15) )

s - “gualere e fvar, 91 g Bx AV, Tty B
IR |y, wey & e fwfieda” (° we, 2.1.18)
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which is permanent. It does not change
its character under any circumstances
but maintains it. What appears or
is produced by an external operative
cause and is thus dependent on it is
not the nature of the thing ”—

“gum fg awafafma—uadwarg) fafwara
@ —dwary | @ f§ wEHOY FgAEE |
g fadw—wratw: ; falgy—fafwmar)
afy a9 Amie @qd, o a9 a9 | ITUEY,
7 qwE’, WqNIE wAEr |1 qenyg ‘@mifasang
...... CAUILACES
(afa° wiw, 2.8).
Sankara’s elaborate discussions in his Vedanta-bhésya
(2.1) on the relation between the cause and its effects
bring into prominence these important truths. The =amw
or the nature of the individual things or beings maintains
its identity and continues to live in their successive effects
brought about by the action of the external stimulus
(wwm-=q). These effects or states or activities do not
touch or affept the nature of the cause—

“wrerag-ardY ua: v,
wagrad afwafon @ dEgd” |
(3rowmw, 2.1.9)

' In the Gita-bhasya, Sankars employs similar argaments, and uses
the term gy (sat) for the “ nature " or wyy, #nd way (gsat) for the
ohanging states. ‘‘@fEyaT 3@’ % sfiacy, ag—‘aq’ | aigwar
wfecta, aq—sag —mifg (M° «w°, 2. 16)

“n g ga; qigt - Jum wEead O @ @’ @i orefa”’ (Re° a1’ W,
312)) “annfd ro@wEs v fer...qifd 7 st whvecd
Rk ar " (w° w° w°, 4.9)
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(5) The changing states or activities cannot, Sankara
. takes particular care to observe, con-

The underlying . R .
‘nature’ ocanmot be stitute the ¢ nature’ of things. For,
rosclved into its acti-  these are always changing and tran-
nature is the irve gient, but the underlying nature is

agent. .

not liable to change.! Among other
arguments used by Sankara to prove this nature, the fol-

lowing may be specially noted here. Sankara points out—-

Every individual object, every individual
self, exists for itself, as well as for others
(@e9 and ®wWix-s4 ). In other words, each
individual has a substantive and adjectival
existence. The one, Sankaia observes,
cannot be reduced into the other. But
an individual, in order to exist fur others,
must first of all exist for iiself. 1f an
individual does not exist for it-elf—has
no nature of its own—how can it come
into relation with others and how can
others evoke from it its states and acti-
vities? You cavnot say that finite
individuals exist only by reference to
something beyond them. Things cannot

' ‘gl e Ry ; wiwttedE g ; Ay ;W
fasw equad” (3° W%, 4.3.15)

“u w gnnfreitwt v e gt ofr o' o @ 1 g
wy e’ Wy’ T Y ) “a e Gratre' wd: frefige:” (0,
4.4.6).

‘@ Tl —rer gt | atarte etfe:
o WMYIY: wewd —FRENy warwte gfvwwd sfq” (\7° w°
w©, 4. 10-11).
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be merely adjectival to one another. The
same identical Devadatta (8a%w) comes to
be designated differently in relation to
different objects with which he comes
into connection, but Devadatta does not,
says Sankara, lose his own nature, does
not abaodon bis identity, when be is thus
designated differently.—

“gmenfa @ev-agaaiw wds-

NRAGIAAY | THIST @ Ragw:,

QT §W(™-sug WU, wAN-

T egwiE wafg” eto. eto.
(F° ww, 2.2.17).

Making his position thus secure, Sankara now goes on
to argue that the nature of the individual cannot be re-
solved into its states and activities, in as much as
the nature maintains its identity and continuity in its
chauging and succe:sive states aud activitics. He gbserves
that—

“a fy faiygimada g’
wafq---g Q@fq @i gy’
(833.° wim, 2. 1. 18),

“An individual, simply because a new difference
has emerged—certain particular states and
activities have been produced in it,—does not
lose its own character and becomes something
else.”’—

Elsewhere, he teaches that—

“You will never meet with any particular suc-
cessive states which are not interwoven in and
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sustained by, the underlying econtinuity of
their real ¢ nature '—

“gramgfagmt faturardy”
(3o wre, 161 and 2,4.7).

Yet, such is the perversity of the ordinary human mind
that it forgets or ignores the presence and operation of
the true self which underlies its successive states, and takes
the self to consist entirely in its mutually exclusive states
and activities connected by a mechanical causal law.
Sankara says that this is done by the influence of avidys
or our natural ignorance. The aggregate of these states
and activities is the empirical self of the ordinary ignorant
people and this is the only self to them. This self is stated

by Sankara as the—
e m-fm, - fafe oa” |

The mature or the underlying =%y of the individuals,
as we have shown above, is the real self and it is transeeti-
dental or g2®, to which its states and activities belong
as to acentre. Itisfree in its activities, because it is
above time and it has no antecedent in time to determine
its actions. This agency is the true agency in the system
of Sankara. Out of its own resources which are inexhaus-
tible, this real self can introduce an entirely new element
in time, and it can chalk out a new path for iteelf, and
initiate & hew movement. Its vision is képt confined to
its fufdre infinite possibilities, and it js moving on and on
in the directiori of its Divine goal, for which reason it is
called by Satikara as swm® (i.¢., it is essentially Brahman
in its nature). '

Wherever Sankara denies agency to the self, it #s
always the passive agenoy (if such term can be used) of the
empirical self, becatse all its manifested activities are, a9
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shown above, mechanically determined in an unbroken
series in time. Sankara never denies anywhere the free
active agency of the underlying real self.?

The Self ¢s a Real Agent.

5. We shall now proceed more particularly to show
that Sankara regarded the real self

The underlying as an acfive power, and its activity is
‘nature’ is a seab of ¢ . gooted in all our sensitive, idea-

wer.
(a) It ds revealed tiong]l and in other aspeets of our

in sensitwe and intel-

lectual activities. experience.” The following discus-
gion will bring out the two-fold sense,

in Sankar’s system, in which the term ‘agency’

has been used, and will, we also hope, bring into

prominence the fact that the Pure Ego is an active

power, when it gains the perception of the external world.

Sankara thus describes—

“ Whenever any of our organs functions, there
are always two kinds of acfivsties simultane-
ously present there. Of these, the one is
visible and the other invisible ; one is transi-
tory and dependent, and the other is permanent
and independent ; the one works in time, the
other is beyond time. There are two vistons—

g ger—efefcfa fefaer wafy,
R, wcafeay 9°'—

1 Sankara denies movement or change to the real self. He calls
such activity as G@#eHS, i.e., in which the sense-organs, body, manns,
buddhi, eto., etc., actually move. Such activity he keeps confined to the
empirical self. ‘‘wmEIHE® WHAT, WAVHEG FY Wy wANR
m@"“{” (;n‘%m, 18, 66). These movements he calls srm—Non-
Ego, object. For, these are really objects to the true self which under-
lies these and connects these ta itself as their ‘subjeot,’

13
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_the first kind is an action evoked in the mind
through the affection of the organ of eye.
This activity is transitory in its character ; it
appears, it disappears. It is a change produced,
when the eye is stimulated into activity by an
external object with which it bas come into
contact; and it vanishes when the contact
ceases to operate. But underlying this activity
here, there is an eternal and permanent vision
of the self, and this vision or activity consti-
tutes its real nature,—as heat and light consti-
tute the nature of the fire. This vision of the
self cannot be said to be produced, neither
can it be said to be liable to disappear. The
former vision of the eye, as soon as it is pro-
duced, is found to be invariably permeated or
pervaded by the latter vision or the permanent
activity of the self which is constantly present
and operative behind it.! Thus the two kinds
of vision or activity appear &lended together,
and the ignorant unable to discriminate the
one from the other, are liable to misrepresent
the activity of theself as actually produced and
as actually disappearing, with the appearance
and disappearance of the changing activity of the
eye. Hence, although the activity of the self is
eternal and unchanging, it is held to be seeing

! Of. alfo : “Wifewn €@ wehpmar: e @eYumr famear eer
e 7 oy P —a° wi°, 3.4.2. ,

“wewfy wew sfafgrEEE gwn feen 3t ed Ca g
WG e rigle”—y° W, 4.3,33,
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when the vision of the eye is excited, and to be
not seeing when the vision vanishes. This is
also the case with the functions of the other
organs of sense.”

(Brik. Bhasya, 3.4.2 and Ast. Bhasya, 4.1.)

Now, what do these remarks show? They unmistak-
ably bring to light the important fact that in the percep-
tion of the external objects what really perceives is the
true self and that it is this self which exhibits its real
agentship (®wd@) in its activities of comparison, dis-
crimination and assimilation. Sankara holds that there
can be no perception of a definite objeet unless there is an
active comparison of similars and dissimilars—

“foraym gATATRATAMAYRY " ‘wF aq ¥fq fafy wd—
(8fw° wiw, 2.6.)

In the Brihadaranyaka and in the Vedanta Bhasyas
also, Sankara thus briefly describes the activity of the
underlying self in the act of perception :—

“1 happen to receive two distinct kinds of
sense-impressions when somebody touches
me by his leg and next by his hand. There
is as yet no discrimination, until the self
energetically sets to work to compare
one kind of sensation with the other, and
differentiate one from dissimilar other sensa-
tions. These activities of comparison, reflec-
tion, diserimination and assimilation are all
operations of our intellect ( af§ ) which is a
mere snstrument in the hands of the self ; forall
these activities are indeed my present changes ;
but these activities discover or reveal the active
self as the subject from whom they issue. An
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activity which distinguishes, an activity which
carries the work of comparison and raises the
sense-presentations to the level of discrimina-
tive consciousness canpot be a mere item of
passive feelings. By these activities the Ego
is discovered as the energetic source from
which the actions issue—

“FeAd © FaY fedw-nfaute; 2”7 1.5.3. (3° w°)
Then again, so long as the self does not direct
its attention to the changes received, they can
never become the odjects of our knowledge. It
is for this that Sankara remarks—

“sraeen wgd, AARH, ete. ete.,” (3° We, 2,3.32.)
All these reveal the presence and operation of
an active self underlying these feelings and
activities, which maintains its identity in its
constant movement ! among similar and dis-
similar elements, and to which both the past
and the present belong. We find Sankara
remarking—

“xt fe waee’ v wfa, ufaemaifa

| ‘¥ el —FRfa Te-aa’

—3fd ENEg TN ..

sEwE ©AY agAY: 1eg we

win g, srewffriafaeym faf

faerraq wg w1y’ (821° wiw, 2.2.25).

' Of slso:  egudifn va  gimfgfmnww,A'fa S9q =
fama e we wfrewrTgean ;| WAy fawgany (aary) ve,anga-
ufw: | &y v’ sfafos’ s (3° Wi, 4.3.6, etc.)

Of. “ wawm @ wligay, grway fadted |
w 1 & Mol Sigefmavr (armmfe, 21)”
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The identity of the self which persists
through its changing states is implied
in any exercise of memory. “To know a
flower by scent, we must remember a prior
experience of it and discriminate it from other
appeals to the same sense.”

“wendisEre sdaw e €, —
stz wmfarmata wg
mfm-m:mn{\? ”

These observations of Sankara prove that to him, the
real character of the Pure Ego is not merely “a being,”
or “a knowledge”—but an ‘“active power” and a
source of activities. And this source cannot be phevo-
menslised ; for, in its absence there would be no percep-
tion at all.

In connection with this subject, we crave our reader’s
indulgence for the liberty of quoting a few other passages
bearing on this important point,

6. Inthe Gita (Chap. XIII, 12-13), Brahman’s nature is
described as neither saf, nor asat—
apparently possessing mno  definite
characteristics. Now, the question
arises—Is démd to be regarded, then, as a mere

(b) It is revealed in
ideational activities.

non-entity, a non-existent something ? For, if there is no
positive mark to characterise its nature, it is as good as
non-existent—asat. Now, we invite our reader’s attention
to the reply which Sankara suggests to this very pertinent
question.—

“ No, you cannot say that Atm4 is non-existent
or asat (w@q). For,there are indicative marks
by the help of which we are enabled to infer—
we are assured of—its nature. What are
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these indications ? To prevent the supposition
that the Atm4 (wia) must be a mere void or
non-entity (wa) the Gita proceeds to teach that
the Atm4 exists as—(1) the inner self (wemta)
and as—(2) the sowurce of all activsties of the
senses and the like.”

Sankara points out—

“Krigna proves, by way of inference, the
existence of Atmé as the inner self thus :—
There must be self-conscious principle (power)
behind the insentient elements iz activity, such
as the physical body and the senses; for, we
invariably find self-conscious principle under-
lying all insentient objects iz activity, such as
carriage in motion. Hands, feet .and the like
constituting the limbs of all bodies in all places,
derive their activity from the energy inkerent in
the knowable (W) and, as such, they are the
marks of its existence and operation,”!

Sankara also says—that “Atm4 (wmm) reveals its
nature through the wpddiis (swify) of external and
internal senses, through the funmctions of all the senses,
viz., determination, thoughts, desires, hearing, speech,
ete., ete., s.e., the knowable (ww@1) functions as it were
through the functions of the senses. But does it actually
function ? The Srute implies the knowable has the power
to accommodate itself to the varying functions of all the
senses......not that it actually possesses swift motion and

! That which is the source of these activities must—itself be an
active power. Bankara calls it yaiyay | “dearat frardat dETT R
frordat wirme | “AAwt @ Wit wefwdwa | afy ey
Y sfrgrgdfaa’ (&° a® w°)
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such other activities.” This is shown also by Sankars
elsewhere by his remarks—

“gerwia @ w9E, 9 g g |

It does not imply that the self is to be regarded as merely
‘a being.’ It does not mean that the self is not a power.
It simply implies that this power cannot be phenomena-
lised or reduced toits manifested activities. This expression
has been chosen to guard against the supposition that the
self is subject or liable to transient changes or famixs,
and to show that it is a fafsrsw power.' This power is
constantly present and operative behind the activities, as
their free active source or seat—of which these are but
partial manifestations, and these manifestations can never
exhaust this inexbaustible source. These manifested
activities are the indicative matks of their underlying
power. In the Chandogya-bhasya, the nature of the self
is actually called “aw®” or the source of power (8.12.4).
And it is characterised as—

“auEaty  WAnga, afveww”
(FA° w°, 13.22)

t.e., the source cannot be resolved into the activities of
the senses and the like, but is present and operative in and
through them, and is above them. This important truth
is expressed in the Vedanta-bhdsya by the expression—

“a waw srateE” (3° 2.1.9).

! “ﬁfwﬁ;ﬁiwﬂm WA Wit fafwa”
(&4° m° w°, 1,2).
Of.  wmmaafawrc & AR 40| INTdY wmd, s
qgefraayrg” (aef, 1) | Vide 3° wp°, 223,
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that is to say, the underlying power (cause) cannot be
reduced to, and identified with, its manifested, actual
activities (effects), because this source is inexhaustible and,
as such, no one of its manifestations can fix it in a rigid
form and be regarded as final.

It is the influence of 4vidya alone which, as Sankara
tells us, is responsible for this erroneous identification.
If the cause cannot be resolved into, or identified with,
its effects; if the true mafure of the individual self main-
tains its identity through its successive changes ; if it is by
avidya that we confound the underlying unity with its
multiple states and activities ;—it follows, as the night
follows the day, that all activities which we find in the
phenomena must be traced to their underlying self or the
unity—as their source. Had Sadkara reduced, like the
Pantheists, the Causal Reality into its successive activities
and states, then of course for the source of these activities
we must seek the phenomena alone. But Sankara has
repeatedly remarked that when an individual being or thing
assumes different forms or phases in consequence of its
connection with the things outside it, it does not lose its
identity—it does not become something else entirely differ-
ent from its own nature—

“x fe falyeianadw s@ad wafa
cereneees..§ QT wEfRTIAT ;
(3z° wiw) 1—2.1.18.

It still maintains its unity, preserves its identical
nature in and through these successively changing phases
or differences. We must therefore look for the source of
all phenomenal activities, according to Sankata, to the
nature of the individual thing or the self which underlies
these activities, and continues to operate through them
wnaffected by them.,
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7. As in the intellectual, so also in our moral experi-
ence, the operations of an active

_(e) It is revealed underlying self cannot be abolished
,',:,,ff.ﬁ',c,zl and religion negated. We, bere, briefly describe
Sankara’s method in the selection

of the ends in our moral sphere.

In the Katha-bhasya, Sankara explains this method
thus :—

In his system, Brahman is both transcendent
and immanent. 1fit be of purely transeendental
nature, all possibility of comprehending Him
would be shut out for man. He would be a
remote and abstract being. But, fortunately,
He is also immanent in nature and in man, and
through this revelation, man can comprehend
His ¢ nature ’ to a certain extent. Man seeks
the realisation of the End inherent in his own
nature. But if he seeks this end merely in
the external mundane order, he will not find
it there—

“fife afyg@: vava gau;, & A

yazfae ¥ anffe@ ; = 9 a9 w@ias

A $1]

mm ! (F°w°, 114))

For, outward nature, as it is, cannot be regarded
as complete and self-sufficient. The rational and ethical
human being seems to be the goal of outward nature.

Sankara teaches—

“ATgRT... ... WIWATEHRA
dEAmET ww aw —  (3%° W, 2.4.11).

Nature has supplied man with his senses and the

nervous system, by which he is put into relation with

14
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the world.’ The more his organs and his mind are
developed, he is able more and more to realise the grand-
eur of the universe. He must therefore seek his end
within his own nature. The infinite Divine wA%&—the
Ideal of truth and beauty, etc., is revealed in man, and
man is endowed with the capacity to realise it. But if
man seeks the wtvwd as it is found actwally present in
the human beings, and regards this as the final end, he
will be disappointed. For, the in-dwelling =& ufw-di=ed
is transcendental and it cannot be identified with the
actual wwd as is working in the human beings. He
must therefore seekithe wmm-nfwdt=zy in the future
possibilities of man. It is progressively revealing in man
and will reach perfection in future.

“ Two Ends,” Sankara writes—* one mundane
and the other transcendental—come to man
indiscriminately for his choice. All men are
propelled by these two goods according as one
wishes for mundane prosperity, or the supreme
happiness. These two are opposed and conflict-
ing in their nature to each other. They are
therefore not possible to be pursued by the
same individual at the same moment. One
who [pursues the mundane good 'and regards
this as the true end of his life, misses the true
end of man. These two are not easily dis-
tinguishable by persons of poor intelligence

! Sopmat TQOTHRRA STRATY. .. ALERIAAT FOHAIIAL FCURA
sqwray” (3° W0, 2.5.4).  “amdmd: ¥ 3w sde; 8 g
frnRgde.” (31, eto.) “dantwid faRufagma s’ (30, 1.4.22),

s.e. The individuals have their determinate character and meaning
elicited through this interaction within a common connecting ground

(nw).
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and of irresolute mind. The truly wise man
examines both the pleasant and the good—the
mundane and the supra-mundane ends—as a
flamingo separates milk and water ; and having
considered in his mind the relative weight of
the two courses, divides them botb and selects
only the supreme end as preferable to the mun-
dane ends. But the man of poor intelligence
incapable of such discrimination, pursues the
lower good, such as—cattle, sons, position,
wealth, ete., for the purpose of gratifying his

pleasures of sense.”
(Katha. bhas. 2.2.)

Here again, the discrimination between the higher and
the lower good, the comparison of the relative worth of the
two courses, the rejection of the one and the selection of the
other and the pursuing of the same until the supreme end is
perfectly realised—all these activities distinetly reveal the
presence and operation of an energetic self, not as a “mere
being,” or a “ mere knowledge ’—but as an active power.

In spite of such clear expression of his views, is it not
doing & great injustice to Sankara’s system to hold that
Sankara’s pure Ego is not a persistent activity ? We shall
further speak on this supreme end later on.

8. Plants and trees are looked upon in the school of
Sankara as a kind of lower organism,
is revealed i . . .

thﬁd) cii::r;i;f:ne '07} This school admits the existence and
plant organism and  gyolution of four kinds of organism
animal organism. X ’
vie—* @I, wR, A and s 7,”!

Now, within even the organism of the plants, says

' 4, e. Those born in perspiration, etc., that which is born from the
egg, that which is born from seed or which shoots out ; and that which
is born from the womb.
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Sankara, is the constant operation of an active self
oMta and its Power ¢s fo be inferred from the incessant
movement of the sap (w&) within the body (s.e., its plasti-
city) of the plants and from the gradual growth and deve-
lopment of the plant through its successive stages, till the
full development of the tree is reached.!

Sankara in his commentary on the Chindogya Upa-
nisad and in other places has distinctly expressed his views
as to the impossibility of regarding any of the stages of the
plant development as separate and self-sufficient (w4) from
the process of development of the plant as a whole. The
stage of sprout (wgTEw) is seen to arise after
the destruction or disappearance of its antecedent stage,
viz.,, the stage of seed (fshawn); but that does not,
Sankara tells us, prove that non-existence or wad is the
cause of the sprout (w¥¥). The future possibility of
the tree which is the final end * is present in its seed-stage
and other subsequent stages and this it is which is the
real canse which has successively operated in bringing the
plant to its final stage or full development. In the
Brihadaranyaka bhasya (1. 2. 1), he explains his theory
of causality with the help of the illustration of wfa=mt
(a lump of earth) and its successive development into

Y “Mam 9 wredgda wiad frag wwat 76 MNawdd agw aday
wu—aaw §Fd fag wafg )......eww  weae-ayeikiewy
stad......9qqrgm;  @wE”  (@° w°, 6.10.2). “gqa  wwa
fewRgda” — 8" WC, g |

* That it is present as 8 future end has been expresesed by Sankara
in the phrase—wmnaIfd yaw ¥+ (8,° 1.2.1). w§ is the end, towards
which the wgf (i, the oansal substance, gfey®y, in the present
illustration) strives. For, the potter for the purpose of constructing
gz, gave the gfgmr its successive shapes. [We shall further
elaborate the idea in the next chapter.]
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wz (Jar). This is to be regarded as a typical illustra-
tion which holds good in all cases of causal development,
in the light of the rules given in the Brahma-Sutras,
1. 1.14-20.

“@a wigggaw 9 fazd” i

“gz@ TAWIE 3fd, @ geEeIRd

YIS Ar@ra” 1——

(3¢ W% 1.2.1.)

In this way, the end is present in the cause from the very
beginning and it is this end which gradually carries the
real nature of the cause through its successive stages,
until it is fully realised in the last stage. He says—

“ggfa wdagr yafaa e’ |—

(1:d.)

To realise this end or purpose, the movement of the
causal substance had begun in the past and this continues
in the present, until it reaches its final realisation in
future.

If we keep this teaching before our view, we shall
be able to comprehend the real significance of the fact as
to why in Sankara’s system, the effect or the end is
stated to be ww® (i.e., no other than) from its eause,
To understand the true nature of the cause, we must see it
realised successively through all its stages of manifestation
up till the final stage, and no one of its stages can,
therefore, be separated from it and regarded as something
wm (other than that ¢ nature’).

9. In the human organism also, in the similar manner,

it is the self as an active power which, for the realisation

() It is revealed of its purpose in.herent in it (qwoem

in the construction of fafawyan), has built up the body. It
human organism. has b . . .

as brought into being certain. ele-

ments within it and combined and organised them in
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such a way that one and all co-operate to realise - a
common purpose—

“Yfgfimyer; ded: ag-w:

e qon: EWA | A CaRfean

dyad, maty SEARded awafa .’
(8f° v, 2.7.)

In the Katha-bhasya, similar observations are found —

“qmm’ wEeAN g Safay
wrgw wamt (3.6, qOEint )
™ 7 e |
@ wevaw ‘vg’ g
a8 i g=
dwa; |9, € aarsa !
(w3, 5. 5),——

that is to say,—the self which is @ (self-existing and
self-working and having the ‘reason’ or ‘purpose’ of its
being in iteelf) and which is w® (s.e.,, which transcends)
from these elements,~has combined them with a view to
realise its own purpose through them, and thus the organism
bas been built up.f

The elemente and the senses (and their activities) are
called ud, because these are the means or mere

—

! The terms @y (Swartha) and gy (Par8rtha) have been
explained before, in the beginning of this chapter. Sankara hag laid
down this as a general rule that wherever there is & combination and
combined aotivity, there must be an underlying power which bas
combined the elements for the realisation of its purpose. ‘‘gigw

wdsAn gy fafey wigw dyamuaen+ 4 g2’ (w° wim)
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instruments through which the purpose of the self is
realised.—

qrae fafamgdn - aq Sauamaiy |
(@ we, 13.22))

qww is the fafem here; that is to say, the realisation
of its final end is the fafaw or the impelling occasion, and
the building up of the body and its successive develop-
ments are WaMVwFART, ¢.c., are brought about by the agent-
ship of the self.

Can a clearer exposition of the theory go further? That
the self is an active power is thus everywhere shown by
Sankara.

10, In the Vedanta-Sutra and in the Upanishads, Brahman
is deseribed as wwww wrw: (z.c., it is the
Brahman—a seat of  Prgna, of the prana). That is to say,~—
power  revealed  as
prime-mover of Prina  Brahman is the underlying power of
in which it is realised  prgng (mw), it is the controlling and
directing power which underlies the
Prapa-Sakti (wexfw). This Prapa-Sakti ( wwewfw ), in
Sankara’s system, has been held to be the first manifestation
of Brahman’s nature. Held by the underlying power and
sustained by it, this Prapa has differentiated ! itself into
the form of the objects of the world and this differentiation
is always going on. Brahman, in Sankara’s system,
is not a characterless being ; it has a distinet mature,
a character, a @4 (swariipa), @wa (swabhfiva) of its

own, and this nature underlies the differentiations of

' This differentiation is in three forms of activities—wnfyg iy,

wiffifaw and wrenfars | All these are the interacted relations and
are grounded in the various activities of definite individnals which

have been brought into closest interaction by the everpresent Priina.
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the Pran-Sakti (wreufw), untouchgd and unaffested by
them—

“ ameunaadee’,”  “mmgaaE,”

“ magupaifaeey 0 aqify afEslg " —
all these refer to the same truth.

As Brahman is both a transcendental and immanent
principle, it is revealed in the world as the differentiations
of Prana, but still it is not resolved into or tdentified with
them, but maintains its own unity or its own nature in
them. This has been beautifully *expressed in a passage
in the Isha-bbasya.

¢ Held and sustained by the underlying
Brahman—a @®w power—the Prana has
differentiated itself—externally as the acti-
vities of heat, light as exhibited by the
objects—the sun, the fire,etc.,and internally
as the physical and mental activities of the
sentient beings.’ !

Elsewhere, the underlying principle of Prana is called
Antaryami (=), ¢.e.; the sustaining power which con-
trols and directs the Prapa-Sakti and its differentiation.

In the Vedanta bhasys, one of the distinguishing charac-
teristics of the Atma is stated as wqf%r, 4. ¢., the control
and direction of the Praga, or which sets Prana to work.?

1 pfemwaw assvewnd (Wgwfsfrady o ), mafau...
agmat  WE-aee-mne o gEvwE .. oafeat  dewwafy,
wiE-auaEt  smergemiwasaife-aweifn  faamfa @ fe
ad-aufafma, fagvrwwesd  emtwezgd ala wafm —” 4
“wraqa fafmaey @i s wad®” (A° a°, 10,8)

1 “frgw fafad W' QWATd  ERGNUIETEE- AR
W frgper wwife-vn’ wafe”’ @@, 53) ) ¢ awgfes
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.11, One Vrittikara reduced Brahman or the unity into the
differentiations of nama-riipa (Ar¥E),
__ Pantheism refuted.- In this view, Brahman was the whole
;:':;:e pf'::e “I,,“‘f,fm? and the differentiations of the namg-
theistic whole, ripa including the finite individual
selves were looked upon as parts of that
whole—as modes of its self-expression—as mere reproduc-
tions of the whole. Reducing the unity into the plurality,
the Vrittikara yet held, quite inconsistently no dou}St,
botk of them to be real.! This was a kind of pantheism
current in the time of Sankara.

Sankara has, in several parts of his commentaries,
taken particular care to refute this opinion of the Vrittikara.
He argues that when the differences emerge, the underlying
unity does not and cannot become reduced into them.
The wnity does not, as the plurality arises—as the
differentiations of nawma-riipa arise,—become something
else, losing its own nature in them—

“7 fy faitygiTwId T
Tgd Wafd.........
g wafa yafarmg

... . A" wE el |, | g fosa: | | aeng faswe wiga-
weww | wafan fo afgw, sgraefest fga awd; Soma
nifgacaaRy daggw  (@°a°, 3.8.9.) 1  aqadfe wruw -
gwEe ” (8° W, 9.1.2).

1 “Ag WRETWE AK... YT GRYWA! THS, RA-TFQATHA] A9 ;
o uhd AAEg—avaniy gafg 2’ (8° w°, 2.1.14).

“ wa R FEAI-WIAGA, @a W@ S AH@Y ; g1 A%
Negaan wae, @R wR@i gw), 87 (e Ame)”’—
7° w°, 4.3.30.

Algo Vide 3° a°, 511, and 8° ai°, 113

15
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©It'retains its unity, its own character, 'its separate
substantial life, behind these differences. In ecriticising
Vrittikéra’s opinion, Sankara shows that when the
unity is ‘thought to be entirely reduced to multiplicity,
the former cannot retain its distinet character—the
separate life of its own. For, it is now to be found present
in the form of many ; it has now become composed of
parts—wam s, The unity, of which the Vrittikara
still speaks, is an abstract nothing—a mere empty logical
abstraction. For, it has no existence except in the
multiplicity, because it has no nature by which it is
recognisable apart from the many. It is a contentless
abstract idea in general. Hence, argues Sankara, it can-
not be held to be real. It isa mere unity of collection,
an aggrega.te of parts. And the parts—the differences—
of which the whole is a mechanical aggregate are
disconnected parts with no organising prizciple to connect
them. The parts—the differences—the multiplicity can-
not also, in this view, be held to be real. For, mere
differences with no real organising unity behind them
would be an unreality. There are mere differences,
haphazard changes—with no purpose, no plan, no end to
govern them. And Sankara asks—how can such parts—
differences—stand with nothing to connect them ?—

“7 fg ‘faams fafeg
HAGIY AW
a fy v wutadish
‘frcrery’ wafm ' |
wreRm ‘fafrmn’ maeaty
. . ey’

P Y AR A, 1 amTCE; ﬁfv‘ wreat
XTOYT WA ... WEHRE-uTE; T, (8° w°, 1.3.1),
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The finite selves, too, being mere phases of an indeter-
minate whole would have no character, no real life, of their
own. They would be liable to be driven, like a ship
without a radder on the bosom of a stormy sea, by the
gust of each impulse and passion which find them. Mere
parts, mere differences, unrelated to, and separated from,
any organising unity behind them are, in the opinion of
Sankara, unreal.—

“ gl gud, gargaa
s

“q HROTEHATLY
wladans w& @g-
TaEea |

In this way Sankara, in his ecriticism of Vrittikara’s
theory, has shown that neither unity nor multiplicity can
be held to be real. Both of them must be declared false
(wga), :

Sankara again asks, if one is reduced to many, how
can botk be held to be real ? One and the same self can-
not, he says, be regarded as—posseseed of qualities (many)
and also devoid of all qualities (one). There <-ould thus
arise mutual contradiction (fagey# swarfyga).! Yet such
absurd supposition would be the irresistible consequence of
the theory of Vrittikdra who regarded otk to the real,
But this absurdity does not at all touch the position of
Sankara. In the earlier part of thie Chapter we have
shown that the Infinite is present sz the finite individual
and that is the true self. It is present asan end—a possibi-
lity—which is the guiding energy of his life. It is this

! “fufwenfmeengid, iy —sfa fanfafeg” (@°m°, 13.12).
“frreEERaIfs— oA s Eee avee” (70w 85.1).
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self which in relation with other individuals and the
environment ! becomes manifested as the qualities and
states of the finite self. When these states and qualities
are erroneously separated from the underlying self and
treated as a self-existing and independent reality, these
become wnreal. But under no circumstances can these
differences (many) or changes remain separated from the
self, because they are to be taken as manifestations of the
self through which it is gradually realising itself.?

! Environment—i.e., the differentiations of Pr8pa in the form of
Nama.ripas of the world under the control of Brahman behind it
(see section 10, pp. 111-112).

* This is the celebrated ‘SBat-kéryya-vide’ (ggaiyaTy) of the
Vedanta Philosophy. The effects or changes produced reveal the
nature of the cause. In the Mandukya-Bhiisya Sankara has told us
that it is the manifestations which throw light on that which is
manifested. The nature of the underlying reslity is to be read in the
manifestations, If, therefore, what is revealed is taken to be unreal
—non-existent—then it can come into no relation with the underlying
Reality. For, to be related there must be two terms of relation
(waTgwarq g&xeE) which must be both real (7 ggEaY T@AMEY),
Otherwise, the causal Reality would, as wiR=zfwf explains the idea,
itéelf prove to be unreal, and thus Brahman would be an unreality.
“grdm fg fedn wroww-Tondd gfeydtat ) atgedwdy @ A
wtewe Faadtfcfa— el sreawfy @rg (”

For this Sankara has said—“‘g#}f¢ ¥J): gmya:, # ggadt waat”
(8° wr°, 2.1.18). Hence the future effect (end) ezists in the nature
of the cause

N. B.—The changes cannot be separated from the cause and treated
as something self.existing, For this important fact, compare—

‘IR WIWE AR SR, AT AAEY WWREIIRG AR
qerterreng afwdy ” (3° w°, 2.6).

(Ymfatana wen sngwawer sEwmY g aww
&° w, 2.6).

‘g W e wef, @ 3 s g, an ot wa”
(v &% 1.6.1).
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The connedtion of the finite individuals with one
another shows that they all depend on a common ground
~—an ever-present connecting principle (srwnfa) bringing'
all into closest interaction.! Relations imply the interac-
tion of the individuals and, we have seen,? these indivi-
duals are something for themselves (@wq), ere they can be
something fo one another (@wfd-wy). The individuals
have their determinate character ® elicited through interac-
tion with other individuals and the whole within which
they exist. Brahman is immanent in all individual
centres, yot does not reduce these centres to mere phases
of its own, as it is Transcendental also and therefore
distinguished from the elements it connects.

In the theory of Sankara, therefore, unity is not to be
reduced to multiplicity, but unity confains multiplicity
which cannot be separated from it. Multiplicity is not
self-existing and independent (%), but is its revelations
and hence multiplicity is incorporated (wgfax or WNa)
as its expressions in the unity.

There are other arguments advanced by Sankara
agaipst Vrittikara’s theory of pantheism, but we have
held them in reserve for future treatment. Here, we
would place before our readers only one or two other
arguments which have a direct bearing on the finite
individuals. Sankara has clearly shown that the indivi-
dual selves cannot be mere parts (waa) of an all-inclusive

1 ‘g fid wewdeardloRmid qq TRARGEY,  ‘Tw-
QWS .. g8 | WEaTEElenIEd Wy e ggante”?
(3°,2.5.2) | “ yamt TAUTHARA STHRY YW, aAAET WoRa

SUHQ AYE ' (254). Vide p. 111 for yyqufa |

2 Vide p. 84, sec. 3, of this book.
* Vide p. 91, seo. b, of this book,
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whole; for,in that case, the whole, ¢.c., Brahman would
lose its own ¢ nature’ or @&7 and will have to come down
here to become a mundane jiva (®a); and Brahman
would be affected by the pleasure, pain and other experi-
ences of the parés. The finite individuals also will have
to lose their own ‘nature’ or w@%q and disappear in the
pantheistic whole.!.

12. Before we conclude this part of the subject, we should
like to place on record here in this connection two other
arguments found in the Vedanta-bhasya from which it
would appear that the idea of absorption of the individuals
(s'3s) in the Infinite whole a.nd.treating them as mere
phases of that whole—was far from the mind of Sankara.

We shall first invite our reader’s attention to the
passage where Sankara is considering
the relation between the Infinite (a®)
and the finite individuals (sfYas).
The relation is thus expressed—

“pfafierd 1 g warda; e g,
‘ol ger Nar A |I— GTRETWF—
fasmraa_ v’ (3 W=, 1.1.17),

Relation of afyy to
L1 8

1wy wANTHEATEY 9Ag9y, UCHI@A;  usmafagioarEy
fanma, ... WY GAfeTEAgIAIsaa R qwaeR, qRE TEd
fawmran g ?...aqTfy eAtaqAgUAET waatEd va wagaE S
T = sfa...faammewa; QY qeATEr aed — gl wirer s’
(3w, 2.1.20). -
C ¢ gty Y i () T e (3° W0, 4.3.14),
Alsoof. “gaimy GewTIATE WA A faw, A wE..
T R N, W AGTRAIANGE SR o, g
werrwy 7 frwr mfq waga.” (qre, e wre 3.7).



THE PURE EGO AS ACTIVE POWER 110

Sankara argues that the individual self () cannot
be separated from the Infinite which is present in him, and
treated as a self-Gontained, independent entity (wm). The
individual Jivas are always to be regarded as wam (really
not other than) from the Infinite from which they have de-
rived their knowledge, action, everything. Neither can they
be taken as mere phases of the Infinite, because the Infinite
is w4 from them ; <. e., because the Infinite has a being of
its own and is thus distinguished (wm) from the indivi-
duals, As Brahman is transcendent, there is no necessity
for suppressing the individualities of any one of these.

(a) We shall now come to another passage where the
individual Jivas are described as the

Prativimba theory. .
ranimoa Heory “reflections” (wrwi@) of the true self

behind them.—

“NITE TF 99 oA T, SR |
7 g v q19rq, @fq a@aeq”’ @=z°, wi°, 2.3.50).

We all know that the reflected image of the san is but
an imperfect and partial manifestation of the sun in the
sky, of which—

“it is a reflection. And the image shows
that there is something behind it—the
original sun in the sky—whose reflection
it is. In this way, the actual individual
Jiva is but a partial and imperfect !
revelation of the Infinite true self

1 0f. “x fae wensmIivgitfene awded @ ‘AW AE; gafu—
sfqdufraryufifene s andted 39 &, qafr qa ‘qu ¥ @ |—
&n° gg-wm, 21 Of. also—“‘wr-gmiywaify waw; dwwauify-

sl e ww” (45), ~
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which is behind him. This Infinite
cannot be reduced to the individual
self, as the sun in the sky cannot be
reduced to the reflected image. For
this reasun, Sankara says—

a1 g @ grarg, Mg agai ” R, 2.3.50.
t.e., neither can the individual Jivas be identified
with Brahman, nor can they be regarded as something
other than Brahman.

(8) In another passage in the Vedanta-bhasya, Sankara

has explained this relation with the

. IMustration of & help of an illustration of a Juggler
e ] da 1-1

juagler () 0 id the tricks exhibited by bim.

Sankara writes—

“ A Juggler was exhibiting his tricks before a number
of spectators. People saw that a man holding in his
hand.a shield and sword climbed up to the sky and they
all took this man to be the real Juggler. But the
‘fact was - that the man whom the people saw playing in
the sky was the production of the w7 brought into being
by the real Juggler who stood on the ground invisible to
the spectators. In the same way, the true self of the
finite individual is Brahman which andeilies hidden
bebind the actual Jiva.!

! “pfafeed wa g wwrde QR e ger far ary
TR WA famaareg ‘s’ | qer qrfe wei-awerg
U wAnEwtava;, § @ wEd gaded. gfew v
(8@ wro; LL17).

This alsa.ooours in, qTgy w-WIe |—“‘qlard W GEARWEER:
YRR . . GERIRETATH TR, € O e -
s vy fem; 1 (1.5).
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Now, the sum total of the states, actions, passions,
impulses, ete., constitute to us the actual finite individual—
the “Me” (wda-iwafafue: fawmman). We take this
self to be & separate (wwr) and self-sufficient reality exist-
ing onits own account, utterly ignoring the real self
which is present be hind! it unaffected by these states, ete.,
and distinguished from them. But the states, ete., can-
not be separated from the real self behind and treated as
an independent reality ; they must be viewed ¢z connectton
with ? the true self as ¢ts revelation, through which it is
expressing its nature and realising itself. Separated ¢ from
the underlying self, the states, etc., become unreal.# The
readers will note that it is in this sense alone that the
finite self has been declared to be unreal in the Sankara-
vedanta.®

We must change our outlook and think of Brahman
or the absolute Reality alone which is revealing in

! “yrpafag-fae; e’ (w30 Wre, 2.12).

0. ‘‘a qugE: o aq-aTsvaty” (waEay) |

S ‘o AQNHTAT, TRME T T FEA —+3e Wie 4.9,

+ ‘g wwer gzfe, aae ‘fafre’ wEy wafa’'—ase 2.20.

[For, they would be mere crass plurality, there would be no
purpose, no end in them.]

5 The illustration of Juggler appears to us to be more appropriate
than even the illustration of q-g&, The illusion of a second man
(whom the spectators saw) was produced by the power of the Juggler
who stood—invisible all along unaffected by this illusion. In the case
of (g-qﬁ, the illusion of Snake is not produced by any action of the
rope, it is simply a subjective idea of the people who seee it. [The
‘man’ ought notto be thought of as an independent reality, but
only as a production 'of the Juggler and this would be the real
view there.]

16
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ourselves, and of our states, ete., as its mere expressions.
This is the true grwifgw view. We find thus that the
Infinite true self cannot be reduced to, and identified with,
the actual individual self. Such self is unreal, Sankara

would say.



- CHAPTER III.

ON THE FALSITY OF THE WORLD.

el S i—

1. A charge has often been brought against the
Adwaita system of philosophy to the effect that in this
school the world has been treated
of?,‘,’;‘t;‘,.?;;ﬁ;’,"og’;,“:,‘:: merely as an appearance and as an
gﬁi;ﬁof ﬂ;b?:grl df.he illfwion; that .the object world, .in
this system, is an  unsubstantial
pageant” having no “stuff of reality ” in it. And this
they say, finds an appropriate and admirable support in the
short but significant line of the old Vedantic Professor
Groudapdda—
‘g g o, s W q e 1
The current belief in this respect is that Sankara’s
theory of Adwaitavada unmistakably teaches us the falsity
of the world,~—that Brahman being considered to be the
only Reality, everything else we find in the world must
needs be unreal and false. From a frequent use in the
commentaries ‘of Sankara, of the terms ¢ MAyd’ and
¢ Avidyd'~it has been hastily coneluded that everything
of the universe must be MAyA.-maya—illusory. The
employment of some similes, in the works of Sankara,
such as the similes of the Juggler and his Jugglery, of
the celestial oity in the sky conjured up by & magician, of
the desert and the mirage, and the like has lent no in-
considerable help in corroborating the idea thus formed
of the multiplicity (#ww®) in the world as unreal and
a mere appearance. It bas not been felt adsisable to
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carefully examine the terms and the contexts in connection
with which they occur. No need has also been felt
to scrutinise how Sankara himself has explained these
terms and similes. Now, we feel it incumbent upon us to
test the ground with caution, upon which- such dogmatic
assertion about the falsity of the world and its diversities
of nAma-rupas ‘m#-wq) has been founded and to see also
if the alleged unreality finds any real support from the
writings of Sankara himself. :

2. Those who care to go through the commentaries
: of Sankara will find out that he has
 Threo classes of mentioned three distinet classes of ob-
objects. Analysis of | . L.
their fandamental and  jects, each possessing characteristic
distinctive  features . o :
does not favour the features which distinguish each class
idea of falsity. of objects from the other class. This
important classification can be very easily gathered from
various portions of his Bbésyas and it has a most valuable
bearing upon the question of the falsity of the world which

has gained such a notorious currency in his name.

() The first class includes in it such
objeots as are geuerally known as—
rabbit-horn (uw-fasw) ; barren-woman’s
son (wam-ya); and sky-flower {wrmm-
#gd)!—and the like.

We find Sankara employing the term
alika (wdts), e, ‘false, ‘non-existing,’
and the general term asat (wwq), s.e., )
‘unreal’ in connection with these objects.

(¥¢) The objects falling under the second class
are generally known as things like <=y-gq

3-Thege are all imaginary objeota gonjured up-by digeased fancy.



ON THE FALSITY OF THE WORLD 1256

(4 rope appearing as a snake) ; wfa-tmg (an
oyster appearing as silver ; ag-wQfaat (desert-.
mirage) ; and wm-wifes (the sky appearing as
blue) and the like.

The term (asat) wwq, ¢.c., ‘unreal’ is sometimes
applied to such class of objects.

(142) Then comes the last class which comprises
the created phenomenal objects of the world,
t.e., the na@ma-rapas (ma-gys), s.c., the changes
(famws) in all their diversities which we find
in the world.

After enumerating these three classes of objects,!
Sankara tells us that the objects designated under the
first class, viz. the ww-fawrw, ete., ete., have a peculiar
nature of their own. They form a separate class distin-
guished from the two other classes of objects. For, these
objects are of such a character that they do not wor# at all
in the world, that do not serve any practical purpose of
men. We cannot put these objects to any practical use
at all. Why ? Because, Sankara observes, the things
which have nothing to take their stand upon, which have
no permanent ground to sustain them and which are not
supported by any underlying substratum—must be false ;
since such things can do us no practical good ; they would
break down, they would not work-—in our varied experi-
ences of the world—

“au fe ‘favms’ fafet FaerE wamwa ” M° 9.4,

“ n fy wu-gfameasiy ¢ faumar’ wafa "—a° @1° 6, M° 13.14.
g v TefE a1d ag,
* arT fafrg'w’ ‘wey’ Tmga —aa® 2.20.

1 Whatever is presented to the comsciousness may be called an—
‘objeoty”
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In respect of these objects, Sankara’s remarks run to this
effect :—

The objects like wu-fasmw, ete., ete., have
no prior cause from which they are
prodaced ; neither these objects are
sustained or supported at the present
moment by any underlying cause or
‘ being *—these have no underlying
ground upon which they stand at
present. Again, when these objects
disappear (in future), they will have

. nothing—no sustaining  ground—in
which they will merge. For these
reasons, such objects must be pro-
nounced as really false or waftm. As
there is no underlying ‘being’ (&g
or wWI®g) to support them, they must
be ‘ non-existent’ things. Hence they
are not true; they are false.!

But such is not the case with the objects which are
subsumed under the second class ; viz , the objects Wfw-tora,
T -§%, ete. We cannot, Sankara remarks, call these things
false or wftw in the same manner as we call the objects.
wx-faq, ete., ete, as false. Why? Because, Sankara
argues— ,
Such things as T=m-®4, gfw-wama, ete.,

cannot be said to have no permanent

1 e w-famraR; ‘eRqaEiany —a-wra 26 | Again—
“ quqr-gent @ W W, WgAr Y ‘ogR — e Wro wrw 1.6,

“a fy waryE UW WA, Ty qeaRgsiamy...fy wdEmg-
T, F0-gat o wfn, ‘whawdifa' a'—3gre ww, 2118,
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.ground to sustain them as long as they
appear,—

“n fe enfaraeft faoee’ vafe” |—
t.e., none of these is frtimg; that is
to say, the prior condition of the snake
was the rope, ¢.., as the rope appears
a8 a snake, the prior underlying ground
which gave rise to the form or appear-
ance of the ‘snake’ must have been
the ‘rope.’ At the present moment too,
the ground which sustains the appear-
ance ‘snake’ is the ‘rope”’ Again
when in future the notion of snake, on
the dawning of the correct notion, will
disappear, it will merge in its under-
lying ground, ¢.e., the ‘rope’' It is
evident, therefore, that these objects do
not resemble the objects deseribed
above, viz., ww-fawiw, ete., in respect
of their ¢ unreality ’ or ¢ falsity.’

These objects, viz., T -84, ete., cannot,
therefore, be declared to be ‘false’ in
the sense in which the objects wx-fagiw,
ete., can be so declared.

Now, let us consider the character of the third class
of objects enumerated above, viz.,—the empirical objects

1 ¢ gavraTaT ATy ¢ AT @G GF 9 wafa ” 1-6 ; “adifrawmre
g iR -aatfag oW gsEa—are e Wio, 3.27. )

a fv @y-oE-yav-anfawfzime: o -ufE-we
afatde waEwRn ( f@fawmé@ ) @ swfggq” (®ro wwE

swew 1.7.))
“ T oafn frgd wifvwesfrew ( wirafg wr@ ) T WR" (#e

3w ywcw 2-18) )
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(¢.e, the evolving changes ( faswms) or the nama-ripas

(mwgws). Sankara points out—
these objects agree in an important respect
with the objects described above as. gfw-
W, -gd, ete., ete. These changes
(fa=wwes),—these empirical objects have a
prior cause from which they are produced ;
during their sustenance at the present
moment, the same identical causal reality
underlies and sustains them ; and in future
also, they will merge in the same under-
lying ground which sustains them now.!

Thus, it will appear from a comparison of these three
classes of objects with one another that, as regards the
underlying sustaining ground, both the last-mentioned
classes of objects agree with one another; but both of
these differ from the first class of objects in this respect.
It necessarily follows, therefore, that if you call the first
class unreal or false (as Sankara has justly called them),
the other two classes must, by implication, be real

Now, what is the net result of this discussion? The
objects known as wu-fasrw, wiEw-Fg®, ete., are the only
objects which may, as the above discussion shows, be
designated, in the system of Sankara, as actually false
or unreal. Why? Because, these objects are the only
objects which, as has been proved by the above-mentioned.
arguments, do not even serve the practical concerns of

1@ gRy  faaey ‘wae frd-dan, wefrgaRe
T¥m wRW wafa, @ frerfzfaRy: waagrg vy (gre wie
6.2.2. wra°) |

“wry ww fewfy widy ‘aw” 7 sfvefs, qor adw o '—
wrfE (8qTe Wre  2.1.16.)

“ gElIN 7Y GEUEEER | UV oA fwfeq AR e W@
(%o w10 ) 26,
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our life, because they have no prior or present sustaining-
ground upon which they stand.

Tested by this line of argument, even such objects as
are known to us as Wfw-T7@, T gy, wx-Adfawy, ete., can-
not be regarded unreal or false, in the Sankara system.
For, can the snake, as has been seen in the above illustra-
tion, remain separated from its underlying substratum,
viz., the rope? Can the mirage stand, even for a moment,
separated from the surface of the desert ?

It follows therefore that the man who has, thus, taken
pains to prove the reality of such things as w= -y,
ay-adifamn, ete., will never feel inelined to regard the actual
changes in the world—the empirical objects—the ndma-
ripas (MA-57s)—as unreal or false. But Sankara is not
yet satisfiedl by mere comparison, by mere exhibition of
the points of agreement and disagreement among the
three classes of objects. He has gone further. Heactually
teaches in express terms the fact that the reality of the
empirical objects is even more pronounced than the reality
of such objects as the mirage, the Sukti.rajata and the
like—

“ mgfmrargo e, wRgtzafz @’ |1 (Re wmw, 2.6.)

Elsewhere too, while deseribing the created subtle and
gross _elements (wwiaw gvwya) of the world, Sankara
calls them—“&& ” or ‘reals, and the underlying
Brahman as— g&m @& ”’ or ‘the Reality of the reals.’ 3

1 ¢ q fg gi-toa-gay Agfaraiz fawer, < -gfw-wasufz-
‘AR WARTHR. CAL FHGG”’ (Ar0 W0 —wWo wFeo) 1.7.
* Of alio “gw—wwdtewity | wew—wdgawfe” (we
o, 81w) |
8 gy Tt @YE @eTraqRgiAgArcad ” (g wre, 23.L) |
“ R A wrrai—ea oo ffg fafed ” (70 wo, 236) |
17
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How can Sankara call the created empirical objects unreal
or false? How can their existence be denied? Because,
he has laid down the principle that ¢ what is produced
from something, from a prior ‘ being * —cannot itself be a
‘ non-existent ’ thing. For, a ‘non-being’ cannot be pro-
duced from a real ‘ being.’””! As we can know nothing
of the Causal Reality (i.e., Brahman) apart from its effects
upon us, the effects or the products must be ¢ real.’

[n this way, the empirical objects or the emergent
changes have been regarded as real objects, in the system
of Sankara’s philosophy. Yet, most people have hastily
concluded that the world is regarded false in this system.

[t will be seen that it is only in comparison with the
Absolute Reality (wtm¥ §9) which is none else but
Brahman, that the phenomenal things may be designated
asat (w&q) or ‘unreal,’ which therefore means—°relatively
real,’?

It is to be regretted that the eritics of the Sankara
system have not cared to consider properly these weighty
arguments to be found dispersed in the Vedanta-works;
but they have, from the mere mention of the terms in the
Bhigyas, like na-fagiy, wdfaar, ete., ete., jumped at once at
the conclusion that the world is false in the Vedanta.

' YegE an-famaR) egqoeRdag, wiE SwEnE (.
awy WAy fafeq agMifa T 1%, aWIATE auag=d” (Jo iy
.26 “=g'q fy faFq su-smanada gfegda” (7o sre 1.6)

“ wggRT aq, WEW WHAW P a7 ; wATEWE " (Ale Ho Wio,
3.27) \

' gugw gwd famet—an 4 qametiean) & afe ?
tfeafawateg % |..q9a wwnda guefaed wafa ' (gre o,
717). ¢ guyg wEQfENd......q EEeR | wwRa ¥ waEs
AW " (8 wro, 26)
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<

8. To another reason, the current belief in the falsity
of the world may be traced. Sankara
dreg:lgng‘_‘;i‘g:gen“c';g - has, in more than one place in his
compared: comparison  commentaries, compared the experi-
does not suggest the . e .
falsity. ences of our waking life with our
dream-experiences. Finding this com-
parison, most people, without feeling any necessity to
pause to weigh carefully the observations of Sankara
recorded in these places, have run away with the idea that
as the dream-experiences are known to everybody to be un-
real—to have no objective reality—the waking experiences
which have been likened to these, must be equally
unreal. But we beg to invite our reader’s attention to
the two most important passages wherein this comparison
occurs and to request the readers to follow us, with a view
to find out how Sankara has expressed his own views on

the subject.

(a) First, we should like to refer our
readers to the famous passage in the
Brihaddranyaka—in the story of Ajdta-
satru and Bdldki where an elaborate
description of the dream-state and its
experiences oceurs, And here also is
recorded Sankara’s view of the sensc
in which he regards the waking and
the dreaming experiences as  unreal.’

If our readers follow us patiently, it will be as clear as
daylight that Sankara never regarded the objects experi-
enced by us to be unreal. What he looked upon as unreal
is an altogether different thing.

Sankara thus observes—

‘When a man falls asleep and happens to
dream, he finds himself, say, to be a king
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actually sitting upon a royal °throne—
surrounded by his people, ministers and
servants ;—with the maids fanning him
and himself enjoying various pleasurable
and painful experiences. Now, the cogni-
tions he receives, the activities he per-
forms, the states and feelings he enjoys
—these are all his dream-experiences.
Are these experiences to be taken
as constituting the actual ¢ nature ’ or @wq
(swariipa) of the self ? or, is the real nature
of the self to be regarded as something
which is distinct from these, and which
maintains its distinct identity and unity
in and through dreaming experiences? Is
this @eq (nature) to be regarded as the
aggregate—the mere sum-total—of these
experiences, or does it possess a nature—a
¢ Self-hood '—distinguished from these ?

Sankara declares that these experiences
cannot, constitute the self; the self cannot
be resolved into and identified with them.
What the real self is cannot be reduced
into its states and activities; for, these
are not its @eq or wimya | The real self
is that which experiences these things,
unaffected by them ; and hence it is the
subject to which these stand as its object,
and these are erroneously attributed to the
subject as its ‘ nature’ or w®d. Such is
also the case with the soul’s waking
experiences.

Here towards the close of this discussion, Sankara has
employed the term—wismawn”: i, ¢non-existent.’
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and the term—‘ gavendifaar ” ; ..,  falsely ascribed to the
self’; and these two terms have been used in connec-
tion with the dream-experiences. These two terms
are, we are afraid. the source of immeuse mischief created
in respect of the idea of the falsity of our world-
experiences. |

But the readers will see that Sankara never says here
that what a man experiences in his dream is false. He

“ wrewygaan wiaawmar @ g 7
That fs to say, these experiences do not
exist as his wi#ga, ¢.e., as his &9 or as
the ‘nature’ of the self. These are
falsely regarded as the nature or the
swarupa (@89 or wimya) of the self. The
experiences of both the waking and the
dreaming states of the man cannot be
his wnargs,, ¢.e., cannot constitute his
swarupa. The ¢ nature’ (@®a) of the self
is what is destinct from these experiences ;
and this nature underlies these ex-
periences, without losing its own identity
in them.!

Here with & view to preclude any possibility of
a wistake, Sankara records three reasons showing that

! In his commentary on ;mgqamr(qn, im gy (2.8), Bankara
has shown both the waking and dreaming experiences as q‘qq——unreal.
But the reason given for it is the same as here. They are unreal
because they axe regarded as waf}, i.e., essential property of the self.
In reality, these experiences are not so. The self seems to be
affected (i.e., become gfgaay) by these, but really it stands apart from
these. “u wafey, fog V@ €@ | @ledERa

9w |\
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the real nature of the self is distenct from its experiences
and the latter caunot therefore be regarded as wiaga of the
self. The experiences are %is ; they are not se. Why f—

(I) emag—These experiences are the objects
of the self. They are what the subject
experiences, to which the self directs its
_attention. The knower must be distinct
from the objects known. Hence these
known objects cannot counstitute the
nature of the knower.

(I1) mfwer-zumg—These experiences are
by their nature transient and changing.
They appear, they vanish and they are
succeeded by other experiences, Such
being their character, how can they con-
stitute the pature of the self which is
permanent ?

(IIT) agm<-gmy-simaars—These experiences
are elicited from the vpature of the
self by the external or internal stimu-
lating environment upon which they
depend. But the underlying self is not
dependent on anything and not produced
by any stimulating object like * wwifz,”
i.e., the sounds, touch, ete., ete. !

1 < fgar @Y, a7 I AW T wald, ... T g w iy -
fear |...aar 1=1R; ‘Tl TEwi’ foga 7 3 (0 2.118-19).

Herec!. “=# fy 9@ Iq @4, a8q wqqI97 | wwd9 VY«
fegaiq afy wady, aq @awa fox ” (B4 wiw, 14). Also—
“raq fe awafafiar, woiwary) fafear 4 aw, gudwaEny)
a fe sy IgawE | @A @i sRw@EQ: ; faRey fafwmg |
afy g@ AWRY @ed, a 99 @ed)| IIAS, a9 4 AW -
SIS —ao We 28 |
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The self is therefore distinet from its experiences.
We see, now, that the experiences of the world, as such,
are never regarded by Sankara as uvureal or false. The
unreality only comes, when the self is entirely resolved
into these experiences, and when these are taken to be
the nature (snaga) of the self.

(8) In a similar passage in the Chﬁndoaya Upa.msad,
where a similar comparison between the waking and
the dreaming experiences occurs, Sankara very forcibly
expresses his view saying that their apparent unreality
lies in their relativity, i.c., in relation to the dreaming
experiences, the waking experiences may be called unreal
and in relation to the latter, the former may be regarded
unreal.

“ srgfewgiy aggad, 9 @a | '—8.5.4

But both kinds of experiences must be
regarded 7cal respectively on their own
spheres (@fand,@a:) 1—

“ wfawdslo a= gas,
QyemiEa - 3fq 4 wifeQy; | "—are ww 8.5.4,

4. The world of awgss has frequently been

described as inexplicable—wfasadyg

The world is neither _jp the Sankara bhasya. We find
absolutely gq nor abso-

Tutely wga(wmdrada). such sentences as these—masagaa. .+

FEFaEEacaST | aEmaEraTAfTRERg
s sRuAfges=aeragE sfatga ' (§°2.1.27)*

! Here compare 3° i° 2.2.29, where similar conclusion has been
drawn. )

3 Vide also §° y° 2,114,
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The reason given for characterising the world as
“ inexplicable ” is to be found in the expression—

FEAERITA ARG |

This expression means that the world is neither abso-
lutely &g (¢.e. aw), nor it is not-8q (¢.e, something
absolutely different from Brahman), and it is therefore
inexplicable.

If the readers will call to mind what has been said
about Sat (1) and Asat (w&q) in Chap. I, the real signi-
ficance of the expression (wfasredita) will come out.
From one point of view the world will appear as real or |7,
and from another point of view it will appear as unreal or
wg1. We have seen there that prior to actual manifesta-
tion, the world of awqus—existed in Brahman in undiffe-
rentiated condition and so indistinguishable from Brahman.
But as the differentiations began to arise, some ¥ue@—
something new—some difference—began to appear. But
the difference which arose was in reality not something
altogether different (war) from Brabhman, but is Brahman
itself. For, it was nothing but the manifestation of
Brahman’s nature.

So long as the world is regarded as existing n
Brahman in undifferentiated condition, it is identical—
wfust—with Brahman—not faws or %@ from it, and so
long it is real or 8q.  But as soon as the world is diffe-
rentiated, there is some difference—imw®@ or &z also. In
the Chandogya, Sankara remarks that prior to its produc-
tion, previous to its manifestation, the world was real—
gq.! But when it was differentiated or came out of
Brabman—when ar%g9 actually appeared—we began to
look upon it as something absolutely different from

P T W g EEt e meews Y (w° 6.22).
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Brahman-—as faww or wm—as something self-existing and
independent. Taken in this way, the #w&g is unreal—
wgq. But from.a higher view, from the wrefgs
standpoint—w#weq is not really different or wa from
Brahman,! but inseparably connected with Brahman,
Thus from two different views, the #/wgq or the world is
both real and unreal. Hence it cannot be said to be
absolutely real or unreal. We in our wfazmawn, always
separate the effects (fawws) from their underlying causal
reality (@wwa). This is our =amfiw-state. But even in
our =aeifa state, we must try to change our outlook and
look upon the world from the ymaifdas point of view, and
then the famms will appear standing inseparably con-
nected with their cause (am)—the underlying Reality, and
not something separate. For, the underlying Reality is
being expressed or realised through them.

The readers will find that Sankara does not deny the
existence of the world as such, he only wants us to treat
it not as wa from Brahman? or something self-existent and
independent. This is Sankara’s view of unreality.

5. The theory of causality as elaborated in the Vedanta

Philosophy by Sankara which is

Doctrine of causelity known as the Sat-kﬁryya-vﬁda
elaborated. Relation A

between unity and (@wF@ME) has not, it appears to

;;llty"?;‘l’;ftvy does Lot s, received the attention which it

deserves, and such scanty and

superficial treatment of this celebrated Principle of

V g fe faaEafd f§ &1 SRO@EEAEATY ‘Q@aw’ d@fg

@@, 219))
% For this, the world—the qrgg—has been stated 88 WTETA

in several places. It means—‘not @gwm from Brahman.’ ¢f. AT
wamat, A st@oiwfEa-afeay et st o e
sdwrafemfasge: ” (F° w°, 1.3).

18
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Causality is, we fear, responsible, to not an iunconsiderable
extent, for the current views about the falsity of the
world.

In a previous chapter we have given brief indication
of this theory, and here we desire to elaborate the idea of
causality further in the light in which it has been elucida-
ted by Sankara himself.

Sankara, it will be seen, has, at the very commence-
ment of his discussion, splitted up the theory into
two distinct parts and laid it down as a geneial rule
that—

“ qawe S FA-wRag;,—
wi&g wITawa’, 4 acey sratwa )
—3z°wi° 2.1.9.

(1) The first part, viz,,—n § aRw@ wglas
implies that the cause or the causal Reality
is distinet from its effects or its successive
changes or mamfestations, because it has
8 ‘nature, a wwd, ‘selfdom ' of its
own ; and it cannot therefore be resolved
into, or identified with, the effects or suc-
cessive changes emerging from it ;—it can-
not therefore be regarded, to use Sankara’s
own mode of expression, as becoming
something other than its own nature
(@xq) when the effects emerge from it
in succession—

7 fy falgginwd © s@aa wafa
...... § @fq ymfeamy "—
agr® wi® 2.1.18.

If you violate this part of the teaching,
& great fault will vitiate your theory,
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v¢z., the causal reality would consist merely
in its effects, ¢.c., the sum-total of the
effects '(parts) would constitute the cause
(the whole). In this case—Brahman
would be all, and all would be Brahman. -

(II) The second part of the theory, viz.—
“givli@ scui@E"—implies that the cause
is no doubt distinct from, and independent
of, its effects or the emergent changes ; but
the effects (a1&) or the successive changes
cannot be absolutely separated from
their cause and regarded as independent
and self-sufficient ¢things’ (ag), each
complete in itself—

“ g 9 gEERTNT wafq, g an

‘wmfr)’ T, gu1 Szt

q7 1.6.1. (80) | 7 And—“ afg ‘aggoa’
famiy ara wfwgf@ 1 wwag

‘Gfadw’ wwE ade ) !

The effects are called wa® from their cause. That is to
say,—as the real ‘ nature’ of the cause becomes gradually
manifested or realised in these successive effects, the
Jatter are mere means, instruments, for the realisation of
the “ nature’ of the cause.? It is not therefore possible to
separale any of the effects from the underlying cause.
For, these are merely the phases, or stages (¥wadg wid)

! Vide 2.1.14. §° w°, and also g° 7°, 1.6.1.

* Qur readers will remember that in the Vedanta the self is
known as &7y, i.e. purpose, and everything else besides the self is
known as — qgrgf for the realisation of that purpose. This point the
reader will find discussed in Chapter II.
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assumed by the cause for its own manifestation. We
cannot, therefore, regard any of the stages as something
wa or independent and separate, as if existing on their
own aceount.—
« gimmm (The cause) weaag aza: fadsr; (the effects)
oA @...... &6 v ‘falia’ oy e
In this way, the effects are called in the Vedanta as
waw (ananya) from their cause.
One of the Tiké-Kdras amplified the sense of the term
w7y (Ananya) by stating—
¢ FUTY YEHEWYTE Qe 9 g Tmfamae® 7
The created world is not absolutely identical with
Brahman—its underlying cause; but the world has no
separate being apart from, or independent of, its underly-
ing cause, That is to say, the world is entirely dependent on
Brahman and inseparable from it. No one of the successive
changes can be separated from the underlying Causal
Reality (¢.e., Brabhman) which is constantly present behind
each change, unaffected by it; and no one of its changes
can be regarded as so many independent ¢ things '—
“aqfe ‘amawa fawrd @w wiwgfa)
¢ graga; Ay ‘Gfaide’ e widw
—(33re wiw 2.1.14 )|
Sankara has, in this way, explained and elaborated
his celebrated Causal Theory in his Veddntabhésya and
other places.
6. The readers must remember that we have already
referred to the theory of Pantheism
ihoefutation of Pan- which was associated with the name
favour unreality. of one Vrittikdra and which Sankara
took particular care to refute. Some

' Vide Wo Wio, 2.4.11, eto, etc., etc., and o Wie, 2.1.14.

* The Bh&mati remarks— "S¥g; 7 174, faay W anfegrR—ag®|
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of the arguments employed for its refutation has been
considered in the earlier Chapter of this book (p. 63 and
pp- 113-118). Some other arguments are given here.

While treating of Sankara’s own view, we have found
that Brahman bas a °nature’— @e7 — of its own and it
is not liable to change ( @ew®m wawfgary ). And
from this ‘nature,” the world—~the differences of nama-
ripa—are produced. In the finite self also, its states or
qualities are elicited from its ‘ nature’ by its interaction
with the environment.! When these differences emerge,
the underlying nature or @&y does not lose its identity,
nor does it become entirely reduced to these.? It econti-
nues to maintain its unity-—its identical nature—in these
successively emergent echanges or states. ®

The Vrittikara entirely reduced unity to multiplicity
—Brahman or the self to the changing n&ma-riipas or
states. Thus he made Brahman or the Self as—w#®iam,
i.¢., composed of parts. But yet, most inconsistently, he
looked upon botk the unity and the multiplicity to be
equally real.*

But Sankara, in his eriticism of this theory, very

1o« dmgatad ‘falty—famae’ wwa (5° W°) | Also ¢ gqify-
Frmgamafaitas *’ (3.2.34).

* “q fe suife-Rmzly weRw aga; woiga; @ne; gwald |
. yguifeng fe waig®a age: gl (3° w° 3.2.11-12)

* “omer wAY ‘aga,’ §WA WRWEEY ; 39 @d-wofzEds
™. vgfemaq  swna@mAy wegar  foar > (mC w8° @°,
2.8283). “ gxRa(fedYd quaide: ¢ o afg-wiafa  (w®w° 6.2.2)

4 Ag WAREE AW......JG0 YA WA, —RA—AF IGIERA
anE ; WA TAd MWME  wwgAfy  GoRa p—A  mp—IwifE
(3 we 2.1.14),
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pertinently asks—when you reduce the one to the many,
or when you reduce the many to the one, how can dotk
be declared to be equally real? ! One of them must be
an unreality. For—

(a) If the unity is entirely reduced to the many, the
many would be the only reality and the unity bas no
separate existence apart from the many, The unity would
be merely a unity of collection—a mere aggregate of
disconuected parts. The aggregate alone stands here, with
no separate unity behind to connect it. There would be
no real unity, no plan, no purpose, no regularity ( frg®n
wawaw ) in the world. As the flowers of a garland fall
when the connecting string is removed, so the successive
differences of nama-riipa without any connecting identity
passing through them would fall to the grund,® as
winzfafc has so beautifully stated. Then again, as the
unity is a mere logical absiraction, the nama-ripas—the
many—would stand wunrelated, as an independent whole. .
But how can there be ndma-riipas at all, without Brahman
on their background ? For, itis Brahman as the cause
of which the world of nama-riipa is the production. And
without the subject, how there can be an object? Who

1 Of. ¢ 7 vy Wafa afdi wfvfed | @aa & faggweiaa
wHag gfceeld g 7 (a° 2.4.13).

“a fg wway @avd sURFEAANGE, afgrdlag—igaanfy '
fdrary (° 3.2.11).

Sankara elsewhere shows theie can be no co-ordination between
Brahman and the world. g% ' fq @mAfawT@y wragr awafy,
at frasfagare—iatfz "’ (8° 1.3.1).  Cf. also §°, 3.2,29,

PR @ 4 WgeqevA... v &w gfeay
qem| " Of. &°.°, 6.7.1. also.
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would combine the series of his states and call them to be
his own ?

(8) If the many is reduced to the one, if the ndma.riipas
are changed or sacrificed to Brabman, the one or the all-
inclusive whole would be the only reality. Everything
of the world. all differences of nama-riipa, the many—
would be equally divine, all would be Brahman; there
would then be no differences between a saint and a sinner.
All distinctions, all %gs, will, as Sankara justly remarks,
disappear.! There would be no higher and lower, no
@11@¥ in the objects of the world.2 The finite selves would
be mere phases of that whole and therefore would have no
freedom and responsibility.

In this way, Sankara has shown that otk the unity
and the multiplicity cannot be beld to be equally real in
Vrittikara’s theory. In Sankara’s own theory where there
is no question of reduction, no such absurdity as noticed
above can arise. In his own theory, the one is the reality
which has a ‘nature’ of its own and which cannot be

! Cog fe 97 AW AT ACAE-A § GITET WA AEC e
anfiga SURwsufEsmA W @wEE)  afe iR o ama
RN, TR VAT TR SR, = daw gRww
v, Ragwy Auer AweRaw i sfa wwfag e
@° 5.1.1).

“ afg fe W ar @Raret, vE-oy-wtade a@ wETgetteR
% WY ; YR § sweEA T 2 (3° 3.2.1)

Cf. fmgramw-weawgw SNanfega Tqememary 7 9 Il
(2.1.20).

* “gefemrg wiftecaed | wifzeifgy s ewaseram...
wrgas wfaad wifa;.a g aky aI09S...aERN Wit vt
@Y )
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reduced to the many. And there arises no need also to
declare the unreality of the existence of the many, as in
the Vrittikara’s view. The many is the factor which is
inseparable from the one, in and through which the
nature of the unity is realising or manifesting itself,
and the many—the world of nama-ripas—is to be always
taken in ¢nseparable commection with the underlying unity
of Brahman as its stages or means of manifestation,—
and not 2sa separate and an independent whole. 'Taken
as a separate whole, the world would be an unreality.!
Now, we find, as the result of this exposition of the
Vedantic theory of causality that we are not to resolve the
prior causal reality into its effects, i.c., the created nama-
riipas with their infinite diversities. If we do so, the causal
Reality would lose its own unity or its Swabkdva (&@wia),and
with the successive emergence of the differences or changes,
it would itself become something absolutely otker than its
own nature (¢ 6.%®). Brakman would become the world, and both
would be entirely identical. Sankara calls such world unreal,
Salse, wom. For, in that case the world would be the only
reality. Everywhere he has held the world and the changes
( fawres ) to be unreal and false wn this sense only. He has not
negated or abolished or denied anywhere the existence of the
world and its changing fawis, as they are, as they stand.
In the case of the finite self and its states and activities, the
theory holds good equally. If the finiteself is resolved into
its successively emergent states and activities ;—the self will
become absolutly identical with these and will thus become

! ¢ gRigMd wanA, S g gean | “q fy qeemifye
woR; oW ffat wwaf 2 (@° W° 6.3.2 and 6.8.4.)

“ eI e Al g gwgwwa Y (3°
W, 3.5.1).
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something ofker than itself ; such a self is unreal
and false.?

The fact is that Brahman as well as the Jivas maintain
their own nature or @ev and preserve its unity and identity
in and through its successive states or changes ; and these
emergent changes are always to be considered as self-
evident sfages ( d@m®z ) for the manifestation or realjsa-
tion of their underlying @wq ; for, we have seen that it is
Brahman which has manifested itself as its ofker and
therefore the other is not absolute, but only itself, and
consequently they caunot be separated and treated as
something absolulety distinet (s#)? from Brahman. When
they are so treated, Sankara would at once call them
unreal, false. In no other way, he is prepared to label
the world and its experiences as false.

7. There is quite a large number of terms, phrases, and

expressions, very widely made use of
Certain terms, phra. |,y Sankara which frequently occur
ses and expressions
examined. Examina. in diverse places of the commentaries.
::]):i,;?e' mot faTOUr  Mhese terms, phrases and expressions
have, we are sure, contributed much
to give currency to the idea of the falsity of the world.
For, these pbrases and expressions, when detached from the
context in which, they occur, convey the meanings which
apparently may be taken to favour the idea of falsity.
But fortunately, Sankara has, in every case, taken good
care to give a clear exposition of these phrases and expres-
sions, from which we can, if we feel so inclined, gather

1 ¢ gfgreQfragfaa@faffaaa@s weAd: |siv wwaen,
weqEE e 39; 7 (|Te ®I-4e, 2.82),

- This idea of wamy, when perfected, has also been called by the
phrase ‘gegtmniia’ in the commentaries. “ gawy € auln Ty
AT A wEieE Aga; A 7 (7o wie 6.2.3),

19
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their right import. We now propose to present them to
our readers with a view to show that a great injustice has
been done to the writer of these phrases, terms and expres-
sions in understanding them in a sense which was far
from the mind of the author.

() Let us take the celebrated expression—

“ ararcad fardy, Aawed,

qfwddrs qaq |

We come across this sentence for the first time in
the Chandogya-Upanisad where Aruni Uddalaka, that
vedic teacher of high renown who founded the celebrated
Mortar-Doctrine—explained, to his son Sweta-ketu, with
the help of certain familiar objects of every-day-use in the
household, the relation existing between a causal substance
and its effects wbich are successively produced from it.
This sentence attained so mueh importance in the subse-
quent vedantic literature that one of its phrases formed
an integral part of an Aphorism in the Brahma-sutra,?
and Sankara himself made use of this sentence in several
parts of his commentaries while engaged in giving an
exposition of the vedantic causal theory. In view of the
eminent place which this sentence holds, we shall here
try to arrive at the true significance of this expression.

Uddalaka was telling his son that the causal subs-
tance—the clay—produces from it several transformations
in succession to which specific names are applied—say,
the plate, the pot, the cup and so on. A lump of gold
produces several forms out of it to which we apply specific
names, v¢z., a bracelet, a crown, a necklace. Now, all
these so-called objects, the transformations, the changes,
(fawrx) are, declares Sruti, absolutely dependent on the

Vide the Aphorism—2.1.14,



ON THE FALSITY OF THE WORLD 147

specific words people choose to apply to them. But
these are in reality nothing other than—amragq—the
class-name, i.e., AH-g@™ to which they belong as insepa-
rably connected. This is the relation between a genus
(wra) and the several species (fa®tys) subsumed under it.

Sankara, in his commentary on the Brihadaranyaka,
records his opinion on the relation which exists between
a genus and its species. Sankara remarks there (1-6.1)
that all the (wszfadar:;) specific words are but the differentia-
tions of one @rw-gTATT—

“ g; YT = AR
F-GIATAAIER | TR —
ar&-fadwrai wweq | (30, 1.6.1).

The class-name or the a®-wra is the cause of the
specific words or the #rw-fa®ws (individual words). It is
the sw-wrarm which divides itself into, differentiates into,
the specific words and binds them to itself.? And these
fadws cannot, therefore, be taken out of, separated from,
the arR-wrary and treated as self-sufficient entities (w7).2
Why? Because these are all cucluded within® the a®=
and these are mere phases, shapes, forms, of that |#® in
which it manifests itself—

“aw A afgam; A
¢ faggrag G seatae T —
Sankara concludes that when the @& is taken, all

! Cqm-gamTg @St aAifa gaedT 29aw @aarfzafananta
.38l gfaw=as | A aq va fafl oy wws 17
? ¢ g ggugwa; fee ag-wrewing  ( @rafastesy ).
o “ gy fg @1F watq YO T 1..97 79 SwEd, qae)
g T (e 7.12.0).7
“ g e faltwy wewala ” (gie 7.4.1).
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the faiws are taken along with it; for, it included them
within it! as its inseparable parts. It is the @ which
sustains? all its fa®ws and it is, therefore, not at all
possible or reasonable to separate the latter from the
former, looking upon the latter as so many independent
and separated objects existing on their own account,
which all of us most unreasonably do under the influ-
ence of our wfaqr. Regarded in such a way, the so-called
objects would be unreal, false.

Now, in the light of these suggestions made by
Sankara, the sentence—*ararcwd fawi ), wwYed ; #fadaa
ge "—means that all famres, such as the earthen cup, the
plate, the pot, ete., which are all dependent on arg
(arar@@aq),—to which specific names or words (ars, t.e.,
wegfaiy;) are applied—are, properly speaking, only #rwd3,
t.e., mA-grA™M S, And this gwm  is real-—§®g—in them, as
the clay, ¢.c., @g-vw@™ is realin the specific differences, v7z.,
the cup, the plate and the pot. Hence the famms, ¢.¢., these
specific objects canuot be taten out of their @w™, cannot
be separated from it and regarded as so many self-
sufficient entities. In that case, if separated, they would
be unreal—ww®  Yet i our practical life (=aerfcs-state),
we always regard them so.*# But in reality—from the
arcArfés-stand-point, they are not such independent (wa,
fawrw) things, but they are only @mrar; for it is the =™
which sustains them, @@ which includes them in itself
and which expresses its nature through them.

' g gvads gy et (go 2.4.7).

' gwE wiTwgeangan f§ fadny faaf wregfa’ (0 1.6.1)

* The affix 4 is in @ret ; Arydy must therefore mean AWATR
f.e., ATAGTHTAH |

* ¢ wfemEr s awcRe T (° wi© 4.5).
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The readers will see that this is the real explanation of
the celebrated sentence according to the light thrown by
Sankara himself, and this explanation does not at all make
the fammis non-existent or unreal or w&™. Sankara wants us
to regard fa@<s to be taken always in connection with their
g™ which finds its expression in them—and not separated
from it, as so many different objects. We have no right,
says he, to sever their connection or relation with their
underlying @rata—which is their causal substance. Thus
the world ought not to be taken as separated from the
underlying Brahman and regarded as a self-sufficient
whole existing on its own account. The world would be
unreal in this sense alone, according to Sankara.

(8) Let us now take the expressions—

w5t wfed ag—All this is Brahman ;
wieias as'—All this is Atma ;
5@ @ gagmea—All this is what is Atmé ;

A superficial reading of such expressions
as these cannot but leave in the mitd of a
reader an impression of the absolute zden-
tity of Brahman with the world. But we
would request our readers to turn their eyes
to the three main places in the Vedanta-
bhasya where Sankara himself explains
these expressions ; v¢z,,—the sutra 1.1.25,
Sutra 1. 8. I, and Sutra 2. 1. 14.t

! In faot, in the first section (commencing from apkorism 20),
seoond section and the third section—in all these seotions (717)
of the first chapter of the Vedanta sutras, the readers will find that
the real sense of such terms as yry, wiFrw, FNE, Iy, ¥y, etc., has
been disoussed. It has been concluded that these terme are not to be
migtaken for the mere phenomenal objects of nature. They are all
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Sankara’s idea about these expressions
may be summarised in his following
observation :—
“ famiesqad anqEd am fafE e—afzd ek fag a@,’ qar
‘g whad adfa | @i s wabfos fafs aam
Sankara in these places, does not at all
absolutely tdentify Brahman—the causal
Reality—with its effects (fasiz). The effects
he takes in the relation of wam (ananya)
from the cause. We have already explained
the sense of wam from the standpoint of
Sankara which we need not repeat here.
It does not mean pure dentity. Such
being bis explanation of the phrase—
¢ ¢= wfwd #a,” we have no warrant to
regard the world with all its changes
(famms),as absolutely identical with Brahman

derived objects; have derived their existence and activity from Brahman
--the causal Energy which lives in them and sustains them,—whose
purpose they serve (ﬁgmai’qnéa’ ¥). Sankara has shown that these
are all effects, and can have no self-sufficient being of their own, apart
from the being of the causal Brahman which reveals in them.

! In Satra 1. 8. 1. also, it has been shown that Brahman cannot be
resolved into the changes of the world, Hence Brahman is to be
regarded as a unity unaffected by its evolving changes.

“a wdmeg-fafce; fafea wwe-ggr wAHEEN 9@
A fafem wieat sfa )| ‘@ g fa'w sErwfascae wmogr
gwale ; at fravifag are |

In Sutra 2 1.14 also, the effects are shown to be srgay from their
cause, ‘Ag aa"(wg’, wr#aE g, ‘Ae AArgiy favga’ —all these are cited
ag examples of that theory. The nature of the cause gradually finds its
empression in the effects. Hence the effects cannot be separated from it
and regarded as something wag or independent.

Buch i3 the sense, everywhere, of these phrases.
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regarding the world as the only reality. The
real nature of the cause is transcendental
(%z®|)! in the system of Sankara, which
underlies all its products. And it cannot,
as we have already seen, be resolved
into its products.

It is Brahman which realises itself in the
form of the world. Hence the world can-
not be absolutely identical with Brahman
in Sankara’s philosophy.? The world is
simply to be taken as the means through
which the underlying nature or @sq of
Brahman is being realised or expressed in
higher and higher forms.3

(¢) It is not infrequertly that the differen-
tiations or the created zdma-riipas (ard-v),
—the changes or differences that are

1 . AR wrdgegd [ 3° w°, 2.2.26 ).
“ graafy ERvurg  2.1.14 qaifz |
Sankara has nowhere applied the term ‘cause’ to the mere antece-
dent in time. “‘ AREUATAA GAT@T FECE@IAL KGR WA "
(8° w° 2.2.26).

3 Compare the famous phrase  gEmARIRAETNG "—ie.,
neither g g—absolutely identical, nor qaua abgolutely other. (Vide p. 186)

Of. Bhémati—*q q ¥ AW, qq T ( 1.3.1).

3 ¢ grefrae waRTanft  Swdwlamas  qREw ardade-
ARty 173 " [8° wi°, 1.1.11). Continuously higher and higher differ-
ences emerge in Nature, asan Inexhaustible (sjzzg) and perfect principle
stands behind nature and is revealing itself through her, “q[f’wﬁﬁfg
FRAGAIAIL wAqy WAl sNfa; (999), 9 g a7 ay Wi ..
791 g §fr gEEE@... wRON @9 @wat ¥ R wrﬁ\hfa
vy | gy faaEaeR:” [ a° e, 1512 ).

“ gafy Matw sfead—swref, anft qqyus a0 agrfa,—
geRg efgaa ”’ [3°, W, 5.1.1].
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emerging in the world have been ca.lled
in the Bhisyas ag—
wfaz-wag@ifaa—brought about or
presented by Avidy4 ;
wiaaq-sfma—fancied or imagined
by Avidyé ;
sfaqima—consisting of Avidy4 ;
sfgneifTd arasd—(nama-rupas) as-
cribed or imposed by Avidy4 ;—
and so on.

Now, these phrases, to all outward appear-
ances, imply the illusory character or
unreality or falsity of these changes—
these emerging néma-riipas. But such
meaning, if adopted, would militate
against the entire theory of Sankara,
as we shall presently see.

For the true meaning of these phrases
we would refer our readers to Chap. I of
this book (p. 45) where we have shown
that Sapkara in commenting on the
Taittiriya Upanishad observed that as
Avidya belongs to nama-riipa! and exists
as a property of our intellect, # it is under
its influence that our intellect (wa @m<w)
always takes ndma-riipa as an essential
property of the self (wimw=f).? In

! “meq-awda fATEE | wAeE € mmet

* « faganfale) ( J.e. famnfed ) wwifea.. o wcaeh

¢ “aried w A Wyt A € grtRed afaafc WO a—
s wiwd, @ qand fawd -3 W, 28, (wfer=
wadifed | Of. ¢ “ge’-si whwaafne” —° w° @, wm,°3.32).
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another passage, we find Sankara making
a similar observation, where he says that
as the self has a ¢ nature ’ (w@sw) of its own,
it is always distinguished from the néma-
ripa, and to look upon the ndma-riipa as
an essential property or Wit of the self,
which people erroneously do, must there-
fore be wrong.? Brahman always remains
unaffected (fafsimar) by the world of
nama-ripa which has emerged from it;
it is our Avidya which makes it appear as
affected (afaseq) by and thus identified with
the changing ndma-riipa of the world.2
The celebrated Introduction appendedto

the “ Brahma-siitra” also points out that
it is our Avidya ® which produces false

! g g 9 WIwWEE S W Qs f, 99 a) ARedmEeEnd g-
T | AMGIRAY WA HANT W | Sgafenegad e Ay
afvgway am 1 —7 w°, 2.1.20.

* ¢ g fg qra) ¢ fafdew  amfu wfgefy ‘faww’ squz@ ...
wnfaTeRy wa-mifz ‘gficwead’ aafa” (3 w° 2.8).

Compare—ggdw wWHiga® ‘ ¥ge —auv wfwaafae ” (w° w°
wia° 8.82).

3 Dr. Harmann Jacobi of the University of Bonn, Germany, in a
letter addressed to the author, expresses his reluctance to take wfegqy
in the sense of ‘Individual AvidyA’ alone, and he makes a distinction
between ‘ Cosmic Avidya’' and ‘Individual Avidys.” This individual
Avidya he calls as *fundamental Adhydsa” under whose influence
the world and ourselves appear to us to be real, but when it is sublated,
they vanish as far as concern the individual soul who has got rid of his
fundamental Adhy8sa. It is the ‘Cosmical Avidy&, he says, which as
a cosmical prinoiple is the cause of the material world, and as the
world is the product of this Avidya it must be false. He also observes

20
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'identification (w=r@), and the changing
states of the self are looked upon by ‘its
influence as the ¢ nature’ or wwsq of the

that when Vidy8 arises it annihilates the Avidy& of an individual and
thereby sublates for him the wfagwrg: Fxfw gug:. But thig fagr is
inefficacions with regard to the cosmic wfagr which is the cause of
#weY, which latter continues to subsist after the mukti of a jiva.

The arguments used by the learned professor do not, hewever,
seem, to us, convincing. By making a distinction between the individual
and the cosmic Avidys, he simply shows that the world born of the
latter is not a mere subjective appearance. It does not vanish into
nothingness, the moment the individual attains Mukti. All that is
involved in the attainment of Mukti is displacement of the false outlook
(wfaar) by the true one and not the anmihilation of the world. If
the world is false, even on attaining release not only the false vision
of the world but the world itself should disappear. Since Dr, Jacobi
eoncedes that the latter does not happen, he admits that the world
is not false. Again, since the world is not due to our individual Avidya
but is born of the cosmic Avidya, in Dr, Jacobi’s term, its only locus
js Brahman. Ma&y#, in Sankara-Vedanta, is looked upon as both
Avyerapa (wnaxw) end vikshepa (fa®y). In Mukti, the former only
disappears while the latter remains, and it may not be regarded
a8 mwore real than the false error of the independent esse of the world
what the professor calls fundamental sapig (i.e., false identification).
This alone disappears in Mukti, and not the world itself, Moreover,
to regard the world as false world would be to identify Sankara’s view
with the vijnana.vAda which would be to violate all canons of sound
interpretation. 8ankara criticises Vijnana-v8da and it means that
he ia against all theses which reduce the world to mental states. In
faot, the world, aceording to Sankara’s view, is an expression of God’s
pakti and it is relatively real, not false. While it is necessary to
distinguish the world from God, it is equally necessary to distinguish
it from an illusion or subjective phantasm,

N. B. ®igr or yrq«fw in the Sankara-Vedanta is not merely a subjec-
tive idea but it is an objective principle from which the world
of n8ma-ripa comes out, Many people labours under an erroneows
idea that Bankara's @yt is nothing more than a subjective idea of the
wind by which we perceive the appearatice of the world, But this -is
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self, though in reality the self is always
distinguished from its states.

Now, from the above discussion, we
may draw the following conzlusions—

(¢) The finite self is not a characterless
being, but it has a distinct nature of its
own and cannot therefore be reduced into
its states and activities. The self has
been described by Sankara as transcending
the external and internal elements of the
body, but yet controlling and illumining
them—

“qidrmardYd ; awify wE-awawER—sweta:” | [3°,4.3,10].

(#¢) Similarly he has described
Brahman’s nature as transcending the
ndma-ripas (changes) and untouched by
them, but yet controlling and directing

not true. In Ved-Bhésya, IT. 1. 9, a suspicion may indeed arise to the
effect that SBankara makes ey« as the root-canse of all differentia.
tions (fﬂﬂﬂ =rggic). That it is not a mere subjective idea, but
an objective principle or power (of Brahman) becomes clear if we
consult a similar passage in Mandukya Bhasya (wifcamr, wway°® 1-6)
where this fqungm'has been identified with gyqufsy which is the

cause of all differentiations,

He says there—"fadfoigaa §q &fa wermat guf-waed); ya-
TP @Y FWAG  FIREATER | qwY @ -
w qAde ga; NeERERe T ¥ wCwAETR 7 Hers, yry
is the cosmic seed (fya) of the world present in Brahman. The
term faegrane® of the Ved-Bhasya referred to above is nothing but
this gyqate | Thus the world can not be false or subjective
phantasm, It is called fqwgrsni#® or wx71#, becanse it is the other i.e.
opposite of gy or 3y ; but it is not absolutely other, it is also

identioal, (Vide Ohap. I, pp. 25-31.) Also cof. qfq_siwr;wq. pp. 185-187.



156 ADWAITA PHILOSOPHY

the activities of these changing ndma-
rupas—

“am-qEaEEE gfRAaq aqaw, Teed-frEed AweannEe Y
amify a: fedfy, | e as’ ) [@°w°, 8.14.1]
Hence we find that neither Brahman,

nor the individual selves can be resolved

into its manifested changes. The changes

stand to the underlying reality in the

relation of ananya (w@®),—i.e., they can-

not be separated from it and regarded as

something independent ; but they are to

be taken merely as a means for the gradual

manifestations of the nature of the under-

lying cause—
Ogueafc wifmeaaTEa.. agwmag’ ” (8° wi° e, 2.1.3),
“ saawrrafvaie: utw gtg g wafd (3o wie, 1.3.30).
“ srmyfarwdae. . agwaArz g’ (3° W, 2.8).

How can the changes, then, be regarded

as false or unreal, in the view of Sankara?

It is only when under the influence of

Avidyd, we forget the separate reality of

the underlying cause and tdentify it with

its evolving changes (famits), as if the

causal reality has become something ofker

than its own nature,—that the changes

become false, unreal.! This is done under

' Of. “wmfga wieRA s wiagyr ymoenfud wafq. - qwa@n
a5 gfiaeramia wifa” [3° @° 4.3.21-23).

‘e aRTATaI-dadier ‘wETTE fateE — vty (5.1.1).

The changing states and activities are all elicited from our under.

lying ‘nature,’ through interaction with the external environment

yaATaTdEde ; amtyafanman we dedaceyar fagm  (4.8-9).
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the influence of Avidya. It is in this sense
alone that the diversities of the changing
néma-rupas in the world are regarded as
false or unreal, in Sankara’s system.

(d) Now, let us consider such ex-
pressions as—

v mwisha faga—The diversities or the
differences exist not in the world ;—
T GEARAG..A I F O P—ie,
the man who sees the Atméi everywhere,
cannot see other things in the world.

These phrases seem to imply, appa-
rently, that there are really no diversities,—
Do néma-rupas—no changes—nothing—in
the world ;—that these are all mere
appearances and unreal.

But let us see how Sankara himself has
explained these expressions. We invite our
reader’s attention in this connection to
Sutras 2, 1, 14 and 38, 2, 22, where
Sankara himself has quoted these phrases
and explained them.

He first raises the question—If the
‘unity ’ is reduced to ¢ multiplicity,’ can

When these are produced, we erroneously identify ourselves with
these ; and these become the only self to us. But this Self is false.
The real self is what underlies these states and activities and to which
these are referred as to a centre. Such is the case with Brahman
also. This identification is due to the fault of our intellect. But how
can there be identification ? Sankara says—‘‘gfgmraf@ra AvY
arEfes T 4 gl i—a ¥ fame qodeg guieg ey
[ﬂ}° W° 18-2]. Bankara does not call the objects false; he calls
identification false. oUW walwaw ‘dge'wiu  whwaafde
(° ®° ww, wm° izx] |



1568 ADWAITA PHILOSOPHY

it retain its unity—and decides in the
negative. He points out—as ‘one’ and
‘many’ oppose each other, b0tk cannot be
true in respeet of the one and the same
thing. The pantheists of his time looked
upon ‘unity’ and ‘multiplicity’ botk as
true. The pantheistic unity is merely
whxea®, .6, it is the unity of mere
cullection. Tt is an abstract whole—a
mere aggregate of parts, having no sub-
stantial being or life of its own outside of
and apart from its parts which constitute it.

But Sankara shows here that Brahman
cannot be both ws and wi#ew® Brahman
is a true unity ; it has a ‘being,’ oufside
the world—

“ewvgEaigile wd T arAn

MRS @G q " — §° 2,114
As Brahman has a ‘ nature’ of its own,
how can it be resolved into many and
become wamrew® ?* Hence his conclusion
is that the unity’ retains its unity in
all cireumstances and it is the only

! » fe wed qudgaEta maifg-garonatad ey ‘mm’— g
vd wafa | “a fe mwaEm sd fd w=ferfe”’ | gu o wew
frearrdl @ ‘w'ga; wfwa; adts, avg” (|0° w00, 2.54)

Of. ‘wrawd fe way, aq sareRAsa@agiaar sEarad (3° w°,
21.9). (g.e,as if Brahman has become wamEAFPHHF—".¢., entirely
veduced to waWAYG).

“aer Q.. TG fEmEagen | o v weRie-
wrRn firgd"—a° w° W, we° 7, 19),
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Reality, The diverse changes—arwgys
—the differences which emerge from it—
are not absolutely distinet from Brahman,
as so many independent things true and
real with the unity; but they are means,
stages  ( wrogmfa ) —for  the gradual
manifestation of the ‘ nature ’ of Brahman
which is present behind them and is
realising itself through them.

Now then, the line—

MO C UG o (R @ & qRg P —
—and the line—

“ag maisha fawa” —

Such lines, such expressions—do not mean
that there are nof things in the world,
that all are non-entities. They mean that
the things in the world will no longer
appear to us in the same light in which
they appear to the ordinary dgnorant
people. They would not appear as so
many absolutely—independent things—
a crass plurality—a tree there, a cow
here; a river there, a man here,
They would appear only as higher and
higher stages through which the under-
lying unity of Brahman is progressively
revealing its own ‘nature,’ is realising

itself—1
!} dgrmaEger IrEal mfmamm ...... RN
[®° w® W, 2.1-3]

“qur wgEIREEIGAY  mAva izl qtw ke agEn v
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“aes-‘afafow ‘Fuvy’ fofrey
...... wiwa! ‘afafiwa’ =g wwg”’ ?
(ve° W%, 4.4.12),

The emerging nama-rupas would, now,
be looked upon as only further and further
revelations or realisations of Brahman;
they would not, now, be looked upon as
‘gfafcw’ or ‘s@’ or absolutely distinet
from the underlying Brahman ! but as
wag from it.

This is the conclusion which we have gained from a
discussion of Sankara’s celebrated Doctrine ef Causality.
Now it stands clear that there arises no question for the
abolition of the diverse objects in the world—in the system
of Adwaita Philosophy.

(e) There is still another phrase used in
the Vedanta which demands our considera-
tion and attention. We mean the phrase
known as—fafty-faqsTy or faRtw-uigey |—
i.¢., the repudiation or rejection of the

TRd, 91 AqEIfed 3 feramichay maratafrafed otw atw
gt wafg” [3° w°, 1.3.30]

“ ud geEen gEET YR SwErgwEt ... . ageaee e
SUTER | —FEIEE QNG EgeMandETY grafgceRne
AW WA —zaify” [4° ww, 2.8 also 3° wiw 4.3.33).

“gurfumRifteaioa®: | wifzwifry s@agmmwn. . wraR
Q... g TR A WA | Wk @S @ent
arERwfatafa—qe {7 ged@ma—arg” [N° @, 15, 12].

1 e e awsfatiu W' ag@sie g ey e
(&° wi°, 21).
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particular determinant gqualities we find
in the world. The qualities are univer-
sally existent; and although they belong,
in a sense, to one Reality—am—as a
whole, still they belong definitely to a
particular reality as its determinations
and not of others. The qualities are but
the activities of the individual things or
individual beings. The phrase fadty-
faumta may appear at first sight to
mean that Sankara has denied the exist-
ence of the qualities—that these are mere
appearances ;—that they do not really
exist. But let us assure our readers this
was far from the mind of Sankara. The
explanation of this faiw-faursxw which
he himself gives in the Vedanta-Sutras—
4-3-14 and 3-2-22 conclusively shows that
he has denied nothing, repudiated nothing,
rejected nothing.

The purport of his explanation is briefly
this :(~——Suppose a quality emerges ; if you
identify the underlying Brahman (Causal
Reality) with this quality, Brahman
becomes entirely reduced to this quality
and hence it becomes something
otker than its own ‘being’; whereas
all the time Brahman maintains its
unity in and through this quality ;—
and so on with other successively
emergent qualities in the world. Sankara’s
idea is that Brahman is to be regarded
always as a unity, unchanging in its
own nature and unaffected by - the

21

161
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qualities ; and it cannot therefore be re-
garded as—gufafue or wdlifafwe, de.,
tdentical with the qualities—as if its
nature is not one but compcsed of the
qualities (wA®reas) ' —

“ qRmuied awe sfa S P q)
faky-farcracugdm Fradarg )"

Sankara next concludes—

“ qug7 ‘Fafa wfwd’ gfavyfs,
ofifudfe ag’* —— (3° w°, 3.2.22).

e, By fadw-faqamww, the qualities, as
such, are not repudiated or negated; but
Brahman if regarded as composed of the
qualities is repudiated or negated.

The ‘nature’ (&%i) of Brahman is present
behind the qualities evolved in the world
and this nature cannot be resolved into
or identified with them. It is present
unaffected by these changing qualities.
Sankara has elsewhere pointed out that
all the changing and emergent qualities

1 Of. “m widyefafae: fafed wiw fadg:...qq0 swdweas
(3%, 1.3.1).

! “wfma-gmeran®n — ‘@R rdgn”’ (wimd =wlwgar wfid) |
Of. “ammmumamia alrges-1 gd-wemedt,  qdfe-om -
QeTRaRRe sawvala” (wa w°, 3.14.) | “Tm @ gar, ‘vg 9
wfa, widd, el ar— 7 rade TwR, v afefrom; | g

G W . W1 Ay W, sdwafeaRy qur o
(w° wr°, 2.32.33).
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are interwoven into the underlying Reality
which reveals its nature through them—,

“grragfrgt falgrewgang” (3° wC 1.6.1).

It is wrong therefore to identify the
under-lying reality with these qualities.
This ¢dentification is repudiated, as it is
due to our intellectual error (afgRw or
wfagr); and therefore such identification
must be false, unreal,

This is the purport or sense of the fatafacrw or of
the repudiation or rejection of the qualities. Sankara
has established this position in another way thus —

These qualities are definite relations into
which one individual is brought with other
individuals or things. But these relations
cannot exhaust the individuals. I am
brought into a particular relation with
you, but yet I am something more than
this relation. In this way, every indivi-
dual self is a part of another individual
self, yet he belongs to himself. Sankara
points out that an individual has a
substantive (@%a or faiw) and an ad-
jectival (d=fa%1 or faigw) mode of exist-
ence. He exists by himself and this is
his substantive mode; yet he is related
to something beyond him and this is his
adjectival mode of existence. A man,
i say Deva Datta, may come into different
relations with different people and he is
designsted differently. But yet the same
Deva Datta does not lose his own @&®7 in
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these relations.! Every individual there-
fore maintains his own identity in the
various relatious into which he is brought
with others. Brahman, in the same way,
maintains its own identity in those variously
interconnected relations or qualities.?

If you identify the underlying Brahman
with these relations, Brahman would
become ¢ many '—wamw®, dmyefafee
<. e. composed of parts. Sankara has not
denied the relations or qualities as such.
He only denies Brahman or the individual
self being regarded as w®=im®. Such self or
Brahman must be unreal, false, in Sankara
gystem.? The relations are but a means,
or medium (S9rF, ¥R) for the expression

! ‘oad ST Mea- A ST NARwEAE ALY |

g1 &Sy 89 Ragw:, @wd swfmery wa

wRw 1% Agy Wiy wafi—wge: T g fom

wrar s 3fq’’ (§%w°, 2-2-17)

‘gm; wa, A 3y, Nequd—ifa g=Q

& A7 falgda adgwEaEy, gwwar gua
(3°ar°, 2-2-17.)

' ‘“guwE; (ie, immanental) gqRFTU—um: wamy (e
transcendental)’—=g-w® 5.12. | The qualities are but the responses
made by the individuals to the Pran-spandan which is the active
common medium or environment which elicits the responses. The
qualities are thus ‘inter-connected relations.’

BRRLALISES FeAY- @A Al FRAqEIRAN, qqr O
I Qfmdnienadfad waft ” (aeawe, 3.8 )

Of. “wamms;...mvirewifafice; fafaa wimr sfr wiogn wafa, ete.”
(8%1. 3.1). Toimagine parts of the underlying ground is due to our
intellectual error. In ﬂxwmm, Bankara calls it fqwarmrar.
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of the swarupa of the underlying unity
and hence they are s from the swarupa.

(f) There is another expression, riz, yag-faeg—
Dissolution of the world—which deserves consideration.

The question of wug-faa arose in conuection with a
doubt which existed in the mind of many people. So long
as the world exists to oceupy our mind, to distract our
attention, how is it possible to realise the knowledye of
Brahman? For, the world stands there as a rival to
Brahman and it will act as an obstruction in the way of
the knowledge of Brahman. It is therefore necessary
to dissolve the world—to abolish it altogether so that
nothing stands in the way of the realisation of Brahman.’

In order to remove this doubt, Sankara has given us
the true sense of the idea of wug-famg from which his
views about the existence of this world very prominently
stand in clear light. He has recorded his views thus :—

“ What,” Sankara enquires of the doubter, “is your
idea about the Dissolution of the world —yag-fasa, pray ?
Do yoa mean by it that as heat disintegrates the solid
particles of the clarified butter and ultimately dissolves
them, we are to dissolve the world in the like manner ?
But this is, we say, simply an impossibility.

The world—both in its subjective and objective con-
dition—actually exists (fam®i:), nobody is therefore
capable of dissolving the ewistence of such a world. Hence
such actual dissolution of the world is out of the question.
You eannot really mean this by your term wveg-faey. If,
however, your idea about dissolution be that we are to remove
—dissolve—the false tdentification—the identification

Vo aeeemapenidn  aqreieE.  ww e
afgaw: ... 8w AweanfaEgdn asaEEeT W (8° @
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of the world with Brahman in consequence of an
erroneous imposition of the former upon the latter (by
ignoring the distinct being of Brahman which underlies
the world unaffected by its changes), you are welcome to
do this. Such dissolution by true knowledge is indeed pos-
sible. 'We agree with you in this view of dissolution.’”*

Do these remarks show in any way that in Saukara-
Vedanta the actual existence of the world has ever been
denied ?

8. We should like to conclude this discussion by

calling the attention of our readers
A typioal illustra. . . . .
tion analysed. Canse to an important typical illustration
strives :“;:lf"’i‘: f“i‘;;‘l’ given by Sankara with a view to
power present and clearly illustrate the steps of his own
realised in the changes . .
which are insepar- doctrine of causality as expounded
ble. I bilit PR
;m:es the";"&z’;b;‘ 7 by hlm. in hxs.Veda.mta-bha'sya. We

find this typical illustration admi-
rably explained in the Brihaddranyaka-bhasya. This
powerful exposition of the theory makes it impossible,
once for all, for us to look upon the world and its evolving
changes (fams) as unreal or false. We have therefore
to recognise this illustration as a fact of capital interest

Y Yy ad gwA—ad wqglAedt MW feafaragasraty
vasifaw-nfaey 1@ vagufaey: ¥, weifEq... ... sfaamd xafw
wrg, Aweanae; faqan sfaamfyas sfa? w&, afg amaq ‘e’
v —qeifemaw  wiafas:, gy glaifcaaw—afaamfaa
W' a, g JeTHAT waw; ufaamfyg faafg”’ (3° we, 3.2.21).

N.B.—In Brihadaranyakabhasya, there is a reference to gygfaary.

woy is ordinarily regarded as something independent—as wa—
different from Brahman The idea of this wme ought to be killed.
This is qogfaey. “emEgtrear faRgda—raitz (3° W, 2.4.13)"
wos.In this way wugfaey is explained here. (This wayagiw is the
result of identification.)
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and importance to the student of the Adwaita Philosophy
which will make clear in a different way the problem, the
golution of which we are seeking in this chapter; and
will prove helpful in coming to a decision about it. We
have therefore thought it fit to re-emphasise this illustra-
tion to which reference was made in a previous chapter.

Sankara explains here the idea of the cause and the
effects which emerge in succession from it by an illustra-
tion of a lump of earth (|fw®r) and its successive trans-
formations until the /ast transformation—the jar (¥2)—
is reached. The ultimate future end is present, be says,
in the real nature or @sq of the causal substance. It is
impossible to hold it to be non-existent in the cause. To
deny this presence is to make the passage clearer for
the easy entrance of that undesirable guest—Asat-
karyya-vada (w&q m@wg). Until it is completely real-
ised, the End—though future—must be held to be present
in the nature of the cause.!

The potter, Sankara observes, with a view to produce
this end, vie., we (jar) collects the gfwmr (lump of earth)
and continues giving it its successive shapes (in the form
of 93, fre, mw@, etc.). You cannot, Sankara goes on,
deny this striving on the part of the potter towards
this future end.? Sankara says that, it is necessary, for an
end to realise itself . completely, to pass through certain

! e 827 md | qeny werfvewen frga @@
FAFAGAGEAT |-+ Qg Gfe, 9@ qawHE a—a se@eq ¥ nq-
qRatfa | @a e wlawgda 921 7437 )

' “oumrnid-medw | w v wefa  widwan gefeetd wer..
wEy  wiraeee;, T wiregeefd smway ey 1.21.—

(Henoce gz or the end is the real cause of the ygfey or movement on the

part of gfear.)
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antecedent transformations or stages.! It follows thersfore
that the future end is present throughout the suceessive
stages of the wfwmi—though not in actual form
(“adtwmarsda”), but still it is present throughout in the
form of future possibility ? in the nature of wfesr.

The change is a relation between two terms. In order
to be related, the two terms of the relation must be re¢al.
The change is therefore a relation between something
present and something future, ¢.e., which is going ‘o de.
If you say the future is unreal, is nothing—then the cause
or Brahman would itself become unreal.?® The future (¥2)
therefore operates in the present (z.c., in the #fwal) ;4 and
the present becomes thus conneoted with the future.

! CaRA TRAE wE s EE e | -
@A fdgawar szifzEed ... szifzmentsa ...
sZiga-- g4 w121

3 “g'a g wfawgle w2t fag@ | @ fe faww adwmar, sowe
A gz A WA | AHCFE R RAGC— AN ATEGL,  TEAGENS
gfufg 4 fagerA (i, Wz is not present actually, but as & futurs posai-
bility.)”....o0.0. G, WITOW: WHIRAW W@ QAT
gay@iIte, IFawErg W™ 3 ” (i.e., the change being a relation,
must have two terms of relation—the present and the future. The
future cannot therefore be non-existent or wgy. )

3 In the Mandukya, 6, Sankara says—

“ gfg fe wa@Ra oW |y, AWM TEAWA] WGE-RE¥ |
-.nanda-giri elaborates the passage thus—* wqig@a g sA~ | HqqQ
fe fa¥w muam nds glegdat | a¥ges wi, 7 A0 a& FRW-

gum Yl way wwafg &g

¢+ For, gz is an end and it is the real cause of the striving or move-
ment of gz towards the end, whioh striving exists for its sake. The
end is therefore present in the beginning and operates as a real cause.
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Hence, the cause is really the future End or Power which
is realising itself in all the changes. It is therefore this
power which underlies, and works in, all changes. It
gives continuity to them and is above them all. It is
realising itself through all successive changes which can-
not, therefore, be separated from it.! Sankara illustrates
this idea thus—

“As a player, taking on successive

characters upon himself, enacts

on the stage the parts of each of these

characters in suceession, but yet

retains his own distinct character ;

so the underlying causal unity,

retaining its own distinet identity,

realises itself successively in each

of the changes produced.” 2

Now, we must apply this typical case of mfwar and its

final realisation in the form of w2, to all the individual
changes in the world. We come then to learn from
Sankara’s exposition just stated that—

in the real nature or @&v of an individual
being, the future end is present, and this
end works in it.

! Sankara has noted that the changes cannot be separated from the
underlying cause, nor can they be separated from one another as
independent * things,’ because the cause itself holds them all by its
own power (gggy) and realises itself in each of them successively.—

“ wrAEeTTAd a1 faRtne wreafa  and g @aer-
wRE wEtar YA (3° and g1°) :
! e wi—warEraty, & da aatate, T ot
s wfagad”’ (3° W%, 2.1.18),  Also ¥ide 3°,1.3.19. -
22



170 ADWAITA PHILQSQPHY

And in order to have its final realisation,
this end will necessarily have to pass
through its preceding successive trans-
formations or stages, until at last it
becomes finally realised in its last stage.!
This last stage is therefore the end of the
individual being and this end is therefare
& future possible power, present in the
individual ; and it works in all the changes
as its purpose. This end (or purpose) is
the real cause ; for it reveals itself more
and more through the successive trans-
formations or stages and completes itself
in the last stage.

Is it possible, then, to separate any of these ckanges
or stages from the underlying @& (swarupa) of the
individual and to treat them as independent things
(wmeg) P For, how is it possible to know the real
nature of the cause until it reaches, and fully reveals
itself in, its last change or stage ?

For this reason, Sankara has repeatedly remarked that
no effects ean be treated as something distinct and separale
from their underlying cause. For, it is the eause which
is revealing or realising * itself in these changes. The

' It has been noted that the underlying cause must be present
up 4o thetime the last effeot is produced ¢ Ygguray wawE AT’
snd “ Yr@AmICRA weA Wty (3° w°, 2.2.20). For it is
sasp everywhere that the jast effect (wg) is always accompanied and
colanred by the underlying canse. “‘mrrargemt JE A wrewaY.” (2%
2.1.15),

0f. the expression—* yxfasyrRa gefyyre wafa., ”

[ umﬁqn (I‘IO; 2.8),
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effects are therefore nothing but thé necéssary expressions !
of the cause which is present and operative behind them.

Is it then possible for Sankara, who gives such a
description, to deny the effects or changes and to declare
them to be false or unreal? The falsity only comes in,
if you regard the nature (@&s7) of the underlying c¢ause
actually lost in these effects emerging from it ;—if the
@aq is resolved into and thus absolutely identified with
these changes—as if it has become something ofier than
itself (s.c.,, w®),—as if the underlying Brahman is ae.
tually converted into the aggregate of the empirical
changes,® and thus become wi=ewa: |

Saunkara has, everywhere in his Bhasya, called the world
unreal or false sn this sense alone.

9. We bave tried, in the preceding pages, to find out
the real intention of the Leader of the Adwaita school of

There is no conflict thought in the Indian Philesophy,
between qfyurqargand  and examined carefully all possible
faavatg | Multiplicity 40005 which may produce in the mind
does not oppose unity
—bat is incorporated some confusion about the unreallﬂy
in it. of the diversities of néma-rups
emergent in the world. It is, however, not necessary to
push our examination any further, and the considerations
we have so far made will, we hope, clear away all

! “smpmaang .. e (8° Wi we) )

' Yw oy vy wd asndafe ww' g —wd ge:
Y ANOR: 9W wREy wIer-—-vaeR (3%, 2.1.18).
“u w faRwgdomnd € ‘amaE ’ Wl ow @y wfieomy —2.1.18,
“ wmergfitayy awyfafoms @aien— widey | ‘yae & Wl
LR S L CICHI LR LR LU BT S | wdiew-
ke (i.c., wegfdn;) axamwa v (2%, 4.4.2),

‘o i i AT ‘dgwd’ —3° we, 21.9.”
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misapprehensions which eertainly exist about the problem
of the unreality of the objective world of facts and we may
fairly conclude that we are not committed to the universal
nihilism in Sankara’s school of Philosophy, A few words
must, however, be added in regard to one point of
primary importance, before we conclude this line of our
enquiry.

We have said that Brahman (as well as the individual-
selves) possesses a @ed, a nature, of it own, In order to
realise this @eu, Brahman has created and evolved the
world,’ and the world is moving from the lowest to the
highest stages.? This movement has become possible
for the world, because behind each stage, that eternal
principle (gsifaw: i) is present, which is gradually ex-
pressing itself in and through these stages or changes.

The reader who has followed us thus far will now find
that such is the position which Sankara has taken up in
the Vedanta philosophy. Against this position, however,
an objection may be urged to the effect that if the multi-
plicity of the changes is held to be nof false or uareal,
what would be the fate of the Srufs which insistently
declares that—

“there is only one principle—Brahman
which is without a second—secondless ’—

“aw T wfraraq

1 gerfeishy fe @ wrean faitta fammenm afcemaae s
(@Ww° 1.4.26). ‘g% FEwM I& A ANQ, 7 G AT COGY ; qYT
fewamsd ” §°0°, (2.1.16)

* Y amifg araranfa swdw-faficerts awifn, sfwavy dngqeie-
avyw@ aw (@’ 7.LL) | fawat @29 wwita: wawe
(&, 6.8.4).
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There is thus a conjflict between the statement of the
Sruti and the position established by Sankara.! To this
supposed objection, Sankara thus replies—

(2) To the ordinary ignorant people, —who
under the influence of avidyd, resolve
the underlying unity (Brahman) into the
multiplicity of the changes and thus
identifies the two,—the multiplicity of
the changes is the only Reality. Thus
no question of conflict between the unity
and the multiplicity can rise here.?

(¢¢) DBut those who have realised the truth
that the underlying unity (m®) is un-
touched (unaffected) by the evolving
multiplicity of changes—do uot regard
these changes as something separate and
apart (&faftw) from Brahman, do not look
upon them as so many independent and
self-sufficient ¢things’ (wa) complete in
themselves.3 'L'o these people, the multi-
plicity of changes would appear merely as

' ameqiaafad, — wRRaifedtd ' sifegaR  faasio—
tf7 97 ? 7 ; Gfaade zeA-afoEEa ARfeEeT” (3%0°, 3.5.1).

* gz g wwifamr st arszaedn‘----aaﬁraafwmawfq
o1,  AWsImEETRAGR AR AR —awedtaeelets
wafa TR, —ar gsitsd ammfarag@sha 2 (20, 3.5.1). -

S U gY F UTAMGTEN TCHIHATI .o .o ‘wmaw’ fasmad
AEE CaEml’ TR A W, s wwRafda iz
qEdgA E Hfaaad, W A w9 g (3%, 3.5.1) |

“ gaaE-fRET @EmaEEY, 1 W oyt e el
gt ¥ (Mrfafe @) | ATy ¢ SfRda’ e we
(Bowre, 2.1.14 ),



174 ADWAITA PHILOSOPHY

a means (Sq17, wrogarfe), as a mere indica-
tive mark (afcwizsm fawim), as an expression
(¥rmmmd)—of the underlying Brahman.!
The gradually evolving changes * would
appear to these people, merely as an
instrument (acd) for the realisation of
the purpose (@rd) 3 —wof the underlying
Brahman. Thus there is no possibility of
a conflict (fadra) betweéen the unity and
the multiplicity here also.

After establishing his theory in his commentary on
the Vedanta, Sankara has expressly recorded his remarks
thus—

“The author of the Brakma-Sutras
himegelf saw no reason for rejecting
the manifested changing world (wrdnme).
The Swéra-kdra adopts the fradarx (i.e.,

1S AT . o G TGS SUEM-Od WA ? (gredo,
7171) “fewe-‘vRaf awdt fgw wdsm ) oooafr A
wermfa fafgw, agvtefe’ fmre ad frd'enfi ¥ (growre and

FouTo) |
“ daraey gfemmy’ TaraQey s, et (3°, 4,4,25),
“qrfQ TR . . ¥ TEER ‘Fagif —Mowre, 13187 ¢ gy

¢ wam’ Wt w7 (wie, 6.2.2) ) ¢ aRa dwmmite wafwd,”
ibid,
“ o AR RV 478 aq amgd'Nq’'dny fafrgeay
Pwm, 2.1.14).
y ¥ wf e wdefafirerfa aanfa, wiraoe dsmgymem
ymer aa”’ (w°wi°) wfg | “aredmieiafa” (@°, 13.12) )
¢ “ g wEeaN 720 Fafed W SvATIIRE N TE ...
deamt ‘qud'd ve' ” (wstw°, 5.5).
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the principle of unity) as of supreme
value ; but he has also retasned afcam (v.c.,
the fact of the multiplicity of changes)
as of subordinate value and entirely
dependent on the former.” ?

In his commentary on the Méndukya-
krikd, Sankara himself expressly tells us
that there is really no conflict between
the Dwaita (the empirical world of changes
and the Adwaita (Non-Duslism, i.c., the
fagt of unity) ? —for the reasons advanced
above.

Auanda-giri also in elaborating the idea
of Savkara has by an illustration shown
that no confléct really arises between the
two standpoints—the empirical truth and
the transcendental truth.®

Vidyaranya in his aggdY, in explaining
the faadarg, has shown that in Sankara-

.

!¢ gEmshy wamtfde ¢ agaee ’ faare ) weranda €
Fraay, qfcam-nfmaE wwaia (3%, 2.1.14.).

Y “Fme Rgm waaEd 7 e & R ... v
‘gHmaan’  wiwsEdaT) 4 frewd &, g9 @vewiae”
(wi°x(°arm, 3.17-18),

¥ Cqgr goaltfe yaawawgwan fadf— afe gl @ ia
o ' - srwbafa | g @wgmoela ges
qftaen Wt qu@e, n ¥ qA fadfed qwd wgwern faoa® ) o
(AR R@RLn  wEvifE-omifgaedn Wiy’ (Rewe
W, 4.57),
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Vedanta the ufcwraaig is nat incompatible
with the fastaiz!.

Thus we find that no need urises to abolish wftars.
Both the wfcas and fsad§ can exist compatibly fogether.

It will be seen that we have (ried in this chapter, as
well as in others, to present Sankara before our readers, as
he reveals himself in his own writings ; and we hope that
our readers will agree with us in thinking that it is not
possible to come to any other conclusion than that which
we have sought to' reach here, from a deep and careful
reading of his commentaries. It is our firm conviction that
a great injustice has been done to this great philosopher
of India in respect of this most vital point upon which
rests his great w@rarg—the Theory of MAyA.

) “gne gew afeem e wemqAtwesEsh,  aq-
gadaty geaT-afRarmwETg fradadtta  (aggd, 1351 —3a) |
(In the cage of ¢ even, compare Sankara’s idea—*'q Htcm wafig-
wg W fawEmEie—a° ). Of. Sankara alscem‘ fymguzidtar
fratamfwais, ga@feog '—a° w°, 6.2.2,



CHAPTER 1V

PracE oF ETHICS AND RELIGION IN VEDANTA

1. Itis very widely believed that one of the fixed
Opinion provails tenets in the Vedanta is that the
that  Vedanta is Work or ®# is, after all, a bondage
opposed  to Erhical  ghich ties a man to this metem-
theistic in religion. ygychodis or Samsdra (&&i¥), One
Its goal is—mnot en- . .
richmentbuv emptying Mmust try therefore to get rid of this
¢f bum.n soul. bondaze and secure his final release or
gfw from it. It necessarily follows from this that the
Vedantic §'® (Mulkti) is eqnivalent to the ewmptying of
the human soul, which directs all its energy to leave the
human life devoid of all actions and thus to make ita
barren desert. It is also generally held that human desires
or ®m#Aws are condemned wholesale in this system of
philosophy in no unequivocal language and unmistakable
terms; and it is-the desires which lie at the root of all
works. To kill the desires outright is evidently the sole
aim of the Vedanta and their total annihilation, it is
thought, is enjoined in an authoritative tone, whose voice
can be heard from every page of the Vedantic literature.
In dealing with this subject, a writer has thus expressed
hie idea :—

“ The Indian Theism, because of its

bondage to the Karma idea, has been

unable to rise to a high conception of the

28
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Divine character. In making motive itself
the fetter, instead of evil motive, it turned
its back upon the ethical goal and suggest-
ed the endeavour to escape from the
region of the ethical altogether......... The
endeavour to get rid of desire is an
endeavour to pass beyond the good, and
ends in confounding the conscience with
covetousness.”

As the entire man is thought to be a mere sum-total of
“ desires and works mechanically related,” and as his
virtues and vices are all relegated to the empirical region
and are described as false and unreal ;—it has been generally
supposed that the destruction of the individuality which
consists merely in the desires, works, pleasure, pain, ete.,
is the aim of this philosophy which seeks absorption of
one’s being in the ¢ difference-less pantheistic empty
void ”’ which it calls Nirguna Brakman (faigw s®) and such
absorption is the {f® which it teaches.! The healthy
enrichment and expansion of the human soul by the
acquirement and cultivation of moral virtues, it is seriously
maintained, is out of place in this system of philosophy.
And a philosophical system which, it is very justly
concluded, can shed no wholesome influence upon the life
and conduct of man and human society, has very little
practical interest which it can evoke and it stands
coudemned in its own teaching.

Sueh, in fact, are the ideas and eonclusions which are
to be found extensively gaining ground both in Europe and

! Cf., " The method of attaining to the Atmd according to the'
teaching of the Upanishads, is that of making the human spirit a desert,
#88The goal of effort is an absorption in which all difference is lost.
Every movement of the mind and hegr must be cast forth and stilled.”
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in India even among the best and the most sympathetic
critics of the Adwaita philosophy.

We propose in -this chapter to cautiously examine
the validity of the assertions above referred to, and
to see if such conclusions as have been drawn find any
support from the writings of Sankara—the great
interpreter and leader of this school of thought. We
shall also try to discover what constitutes the real
teaching of the Vedanta and to determine if Ethics and
Religion do not form an integral and essential part of the
Vedantic theory. -

2. Every man is born endowed with a psychological
disposition which may be traced to

Man’s impulsive .. :
nature or disposition the origin of the human race, and
(¥ a-wgfq or @wra). which constitutes the most essential
heritage for him to which he has
succeeded. In this disposition are to be found imbedded
all his patural instinets and babits, his love and hatred,
his pleasure and pain, his appetites and passions, aud his
entire stock of impulses and desires. It is the receptacle
of all the race-experience and his past impressions or
#wns lying deep in it in a latent form, ready to rise
up to the surface at the slightest notice or call. Sankara
would call this disposition—=aw@fa or @wia or nature,!
and man is passive (w@am, waxw:) in respect of this
@wra (nature) which determines him and his actions,

! Of. Sankara’s observations in the Taittiriya-bhasya—* swrra<-
FAGEION...awAA faomr R &fww ; &fwy Wy W wirom-
fanfad g’ (8° wi°, 1.11). Of. also “m@ w Fmfeq mrgfwa
g feaswifzeang owa 1 M wgled sowradgmafy
wwIaet | AT fawe iRy @waE; 71 daife wtreated (3000,
44.2). «
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and which is revealed when he is . born. Tt is
owing to this disposition that man has likings and dis-
likings for particular sense-objects ;—that some men are
seen from their childhood evincing natural attachment to
mundane objects of enjoyments, and others developing
natural aversion to temporal pleasures.?

An idea of how this ‘disposition’ (#a wafa) has been
described in the Vedanta-works can be formed from the
following :—

(a) ¢ Nature (wsfa) is the Samskdra (the
latent self-reproductive impression of the
past acts of Dharma and a-Dharma)
manifesting itself at {he commencement
of the present birth.........All living
beings follow their own nature.”

(8) “ Nature (@wa) is the tendeney (SamskAra
—Bfisai 4) in living beings acquired by
them in -the past births, and manifesting
itself in the present birth ready to yield
its effects, and this ¢ nature ’ is the source
of the Gunas, it being imyossible for the
Gunas to manifest themselves without a
cause.”

(¢) “ As regards all sense-objects, there neces-
sarily arise in each case love (vw;) for an

! Sometimes, Sapkara calls this ‘disposition’ as—* gfag fz-
s wag: " (Y w°, 8.19). Since, this disposition is the natural
determinant of all our activities, and it is the root of our desires,
plensmie and pin stimoluted from it. The term avidya is used in its
connection, because it is not the ‘true’ self but Bankara describes
it as composed of 5 sheaths or ‘“‘wRMwFIfEAT; ﬁ\lﬁwuf'ﬂmﬂ!ﬁf
W TR AT ST ¢ s g (30, 2.3).
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agreeable object, and aversion (8%:) for
a disaurceable object.  When desire
(®®;) arises, it rouses the Rajas and
urges the person to action.!

This ‘nature’ or empirical character of the man is a
gradual development in consequence of his education,
association, society and the cireumstances in whieh he is
born and brought up. This is the unformed, undisci-
plined animal nature in man. Thus, man is born with a
fund of anfmal impulses and inclinations which are the
gource of his movements or the tendency to activities.
He is born subject to desires—love and hatred—<ia-§ §—
which colour his whole nature. Man is, at the begin-
ning no better than an animal being. He is just
emerged from nature; he is not yet a self-conscious
being. He is simply ‘aware’ or ‘conscious’ of certain
passive feelings arousel in him in consequence of his
contact with the outward environment, and of certain
impulses within, spontaneously rising and demanding their
satisfaction—moving him towards, and repelling him
from, the agreeable and disagreeable objects, as the case
may be. In fulfilling his &#&-®1w (impulses of love and
batred), he fulfils his life’s entire purpose. These
impulsive movements are always accompanied by pleasure
and pain which leave their impreseion upon the mind.
Mere idea of pleasure, thus, becomes the guide of his life
and the sole guide of his movements and actions.

1 (a) “wafants wteshfgienT o0 smasw gt q@n;
gEaRT el S4q; 9gd ” @° wrc, 3.33).
(b) “ wwy wga: FERIT AW @aFwa @A tgadmfean;
‘g’ . gungataa fam cemgied @0, 18.41).
(c) ** n=ifgfagd «@ T, *wfe « g, —w@geifad) |...... &0
fe ordt Ton; yaday, yuy wadafa’ (M°w°, 8.34 and 37),
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“ Desire is the longing for a pleasure-
giving agreeable object of experience when
actually coming within the ken of our
senses or heard of or remembered ; and
anger is the aversion for the disagreeable,
for the cause of pain when being seen or
heard of or remembered.”
(Gita-bhasya, 5. 23.)
Man is completely passive here and utterly at the mercy
of these impulses. This is the empirical, actual.self.
Sankara, as we remarked before, is reluctant to call
this self a self at all. He is fond of calling it sy,
There is agency in this self no doubt; but this is no real
agency at all. For, all the necessary elements constituting
the agency of this self are reciprocally determined by
their antecedents and consequents in time. The actions
involving movements of the body, sense organs, manas,
are necessarily mechanieally determined by, and are
the resultant of, their antecedent conditions in time—

“ qEATEE TR, GAARY T
‘we¢ FOMNfE” wafetarg "
(@° w°, 18.66.)
Nene of these actions can, therefore, be called ¢ free.’!
In such a life, there is no purpose, no end, no aim, no
regalation.® As we are enslaved by these impulses and
passions and blinded by their influence, we cannot discern

! Vide Chap. II{of this book.

s 4t fe wfege: nan @ 5w ‘o2 @ ygifafe’—a @ s fow geag
(end) gw@” (3° W1°)| “ wrEEIWITA—wTATaTd vy -fadwTargar
AW A SYR—Arar g wafg . (M° W, 2.65)
“ acwre fe wo-witfn fraP (regulation) wadel, qwrafa Yemafa
wfwgrafc gagad ” (&° a° w° 1.1.)
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our right path, we cannot choose our true End—our

TG —
“To one  whose mind is subject to the
passions of desire and aversion, there can-
not indeed arise a knowledge of things as
they are, even of the external world.
And it needs no saying that to such a
man whose intellect is thus overpowered
by passions of desire and aversion—twi-
¥y, there cannot arise a knowledge of the
innermost self.”!

3. But is this the ¢ whole’ man? Is man’s environ-

ment without and his impulses with-
siﬁ:‘;‘::‘“ and pos-  jn,—the sole determinant ? Is there

no other nature Zigker in man than
this his ‘animal nature ’? Is there no @&y—inner unity
—underlying these manifold impulses and instincts which
is the true source of his action ?

What a man speaks and aets is not the whole man.
All that flows from him—all his words, actions and
movements cannot be the exhaustive expression of the man.
It is wrong to identify the man with all these. W hat the
man actually thinks and acts can never be equivalent
to what the man is in his essence. What he actually feels,
thinks and does—falls infinitely short of what is possible
for him to do. He is not a mere sum-total of his feelings,
impnlses, habits, gathered in the past.®* As much as he

1 Y ep-0 WY YE-3.@ARGAET IHWMAT Waq: I, a3
FHGAMT TG @AY GHTATE A e e (i ferasrcd
Y sga; 1 (N, 7.27).

“afy ver-¥ qalgatewa ganyad-faframered afecia ) fag
Tma’ arawifaest: yemwia T Agead ofw”’ (@° we, 7.27),

* His actual life is swayed by each and every impulse as it is stimu-
lated. How can there be unity and order in such life 7 The individual
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did express himself in his past records, and as much as he
expresses himself in his present deeds and thoughts—fali
far short of what properly constitutes his ‘ nature’ or wsaq.
These will always remain imperfect expressions of that
inner ‘nature ’ which these seek to express. It is because
man is something more than these.* It is because
Brahman which is infinite and inexhaustible (w=3), is
revealed in man and is present behind him.? It is for this
reason that—no one of his expressions can fix the infinite
and inexhaustible possibilities in man in a rigid and final
form.3

Sankara has observed that infinite wa%d (infinite
knowledge and power, ete.) lies concealed in man under the
cover of his actual thoughts and deeds.*

self is thus described—‘ That which first shows itself as the Innermost
self (g@ari&w() in the body, and turns out in the end to be identical
with the supreme Reality—the Brahmun.”

7fa2¥ vaEWa; ‘@ .. RERINEY FEacaadr 1aw, qwEd-
aaaq A sg—w@wdigw@gag (N°, 8. 3.) |

Y gamifeai @ aoy wafa; e aaislo ‘wfewad’ s
wafa” (8°wm°) )

' “gmy gAY ..TE WE—WiwEy wed 0w, g Wi sfaws
(indivisible) gfaR¥—Rens” (M w°, 18.20).

* It in wrong to restrict what is inexhaustible to its actual deeds
and thoughts, as if these are its exhaustive expressions. In the Gita
such idea has been condemned as tdmasa iden. ‘gq HAETG (ie,

T weEaq)..... . UAf@IE I §F...... TGRS WeRe q@REQ A
A GER @ —aed A qRgeRg waw’ (18.22). “‘gyiv midnewar
efgs? sgawld, anly ag gua’ az swifa—guda sfged”’ (3° w°,
5.1.1),

¢ sy g oam e Efadve: W egwnafsfrginiz-
Ay wafa” (8° W, 3.2.6).

“fagwrmiy ag faQfed wfanfemagwg’ | ¢ sqifymaasy
faQwa... |gq@ g s ” (3° w°, 8.2.5 and 35). “‘ay
et gawe wi;... . dawarEry wifedafa” (3.2.5),



PLACE OF ETHICS AND RELIGION IN VEDANTA 185 i

“ Atma,” says Sankara, * has been ex-
panded in man only. With other animals,
eating and drinking alone constitute their
sphere of knowledge. But man is entitled
to approach and reach the supreme end of
life (ff3g). He it is who desires to
gain the highest end by appropriate means
and by knowledge (awfazar).”

“ e wwe: wa 37 wRIlEty: |

Fut P—wfawat—wfaaerarat

e EaTt —

(@° wr, 10.34).

That is to say— it is the actual presence
of the Supreme End behind them—
which constitutes the possibility for their
Juture progress from the present stage to
the next higher and higher stages—of
those who are fit for such progress.”

“ Man’s distinetion lies in the fact that
instead of being passively disposed of by
his impulses and desires, he can bring
them under the law of the rational self
which the impulses envelop.”

It is this presehce, within us, of something inexhaus-
tible which makes us desire more and more, and it is for
this infinite possibility in us that we never feel satisfied
with our actual thoughts and deeds.

' f& g war’ P s e ... 9aw @8 sifaeeean ;@ v
RatRe gEaw: fam owia TeE .. Y wgd efr ) sadwt oy
Run(-Taar@ wa whwfaaed 7 (8° we, 2.1) | “wgm @@ falwefis 2a-
T gare® wfewa:... (3°, 1.4.19).

24
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Because of this posstbility of man he is held
responsible for the works—good or

siisn solely respon-  pad—done by him. How is it that
we do not make animals accountable

for their evil works? What is it that distinguishes a
man from the lower animals? It is not at all possible
for an animal to do otherwise than what is dictated to it
by its actual nature, by its impulses and passions. But
with man the case stands differently. He could have,
had he only paused and deliberated, seen the consequences
of his impulsive actions which he had indulged in. There
was, in him, a possibility for a better course of action than
what he had done, and this possibility he had ignored.
Why did he, in following his evil impulse, stoop to an
animal satisfaction? It is for this that we hold the man
responsible for his evil deed and punish him for it. We
all know, his actual life is not all-in-all to him ; infinite
possibility lies hidden in him. An infinite possibility
either for good or for evil is always present in him. It
is for this possibility within man that nobody can tell how
he will express himself at thespreseut crisis. It was for
this possibility within him that the notorious Jagai
(srrx) whose life had seemed irrevocably fixed in evil
ways, was suddealy shocked into his real life and quite
unexpectedly turned over a new leaf, resolving thence-
forward to live a higher life,—when the famous saint of
Nadia—Srichaitanya—had extended his arms of love
towards him in return for the bleeding injury he had
received from the cruel hand of the miscreant, It
is this possibility or power which is the shaping or
directing force (¥<fgar) within us, bringing man, step
by step, to the ultimate realisation of his final end—
his gtagead. Man’s actual present life is this possi-
bility ¢ far realised ;—is the partial and imperfect
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manifestation or expression of this inexhaustible
possibility.

4. Sankara has observed in more places than one

The nature of self : that—

() It is an end— “all the movements visible in the
‘l:;{ﬁgiiﬁ'lp‘i’t‘:‘”;‘;ivi_ world, all its works and aectivities
tied for its own rea- -—must have a regulative purpose
lisation. . .

present behind them which shapes
them for its own realisation.”

“It not only holds good in the outward world, but it
is also true in all the activites of the inner world.” He
continues —

‘it is also the case with all the impulsive
movements which go on within the
human organism—all the actions of
the sense-organs, all the functions of
the man’s intellect and the like.”

This is an observation the value of which, it is needless
to add, cannot be overestimated. What are these move-
ments and activities for ? For what use do these aspira-
tions, efforts and actions (w3 wgwa:) go on? Their value,
Sankara points out, does not lie in that they exist along-
side of Atma, but in the uwse (mwimmfufafia) which the
Atma (the self) makes of them.

“ gfaastamta-fam fe e
ger gufo—* wefad Oy’

... vagdfad wfed ¢ & wrenfa’
—xargr !

' Vide Gita, 0.10—
“warvrdry vl ga® gwow |
g7 AN 7 oy Frafad® w
Sankara explains the stanza in this way—~‘The fygqfcaw#® of the
world, 4.6, the continuously changing elements of the world are
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All these activities of the organism have their only
value in the fact that they may be used by the zfu—the
rational “I” for his own purpose; that they may be
utilised for his end ; that they may prove useful ( mwtamafn
orgmmc ) to him.  Otherwise, all these actions and
movements ( wawa: ) will entirely lose their value.* There
is the Atma or the self within, otker ¢kan these movements
and activities, for whose sake they act. This remark
proves the self (wiedr) to be a Purpose—and end—which
is realised in these activities, and which utilises these for
ite own use.

Elsewhere, Sankara’s remarks in this connection are
equally valuable and bring the same important truth into
prominence—

“ Suppose,” he says there, “no Atma
(self) is present behind these activities
(wswy:) ; there are only these activities
working, but there is no purpose to
regulate them. An absurd eonsequence
will follow, viz., nobody is present whose
purpose they serve;-nobody is there to
use them, to utilise them—

moving to realise a Divine Purpose or end. The world with all it
changing elements is moving for the realisation of the Final end.

W fafela widtn waedn e wowd ffand ewtearg
oW TS gafw.. wafafasr waeEgWr | ie, swisfa—The
realisation of Brahman is its wugd, 4., the Final end, In the
Vedantabhasya he says—wmafgqeds  ww-oewa: W fawfey
‘wiwTgT’ W) 9.e., the realisation of Brahman is the qujm—the final
goal where all desires find their fglfilment. Hence the sense of the
stanza is that all activities are for the realisation of the final Purpose. _

1 “wig-diwgwa [ada wyaftaa qywgaon: ” [3° wie, 8.2.38).
All gyfis (activities) without the self o direct them are like wiw Wi®.
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“sufeg fe wiafa, @mt: gt
wawY: |YT waAE t—
‘ The activities would thus prove useless
(md); they would be to no purpose.
For, there is no regulation of these
activities ; no purpose to guide them.’
Thus there would be no order, no unitv,
no central purpose in the human life.
It has been stated elsewhere, as a general principle
that—
“the works and activities (wsfw), if
severed and cut off from their source, the
self,—are entirely valueless or useless,
like the broom, the stick, the dust on
the road-side.”®
This important truth is also expressed in the Kena-
bhasya where the self has been established as a purpose—
a will-power—an organising principle—and it is this

! Vide Gita-Bhasya, 18-560. Here also the commentator remarks that
the actions and the works point to something beyond them whose parpose
they serve, for whose sake they act. Otherwise pleasure, pain, ete.,
would have to be supposed to be acting for the sake of pleasure and
pain, etc.; the activities of the body are for the sake of the body.
To avoid such absurd supposition, the existence of the self must be
admitted whose purpose these activities realise. ‘‘ @ g @ gy,
@Y a1 3¢ | WWAEIETAGEY gsiaEgercrat.” Al activities are
moving for the realisation of the self (wmy) which is their final end
(wawta). It is the self which connects and determines all these
functions and activities for its own final realisation. This is the
significance of the commentary here.

g < a. ag-aegafa v aifa (w ﬁﬂr&mm’nﬁ)
SaurweRfagEa ” (3° WO, 4418). Of. “ qrg-deewa Jadm-
wafdae mﬁz Yo W, 8.2.38). Of. also “Jeq fy frmima
fafavravrm waawad.”’
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purpose for whose sake all the elements of the body work,
And this purpose is, in its nature, otker than (@am) these
activities which it directs and controls and moves for its
own realisation—

“gamE TEHE 97 Aa-wifg-Aufage !

Do not all these passages clearly imply that Sankara’s
idea about the self was that it is an End-in-itself—a
Purposive power—which purpose wiilises all its impulsive
movements for its own realisation ? Can, in the face
of such clear expressions embodied in these passages,
Sankara’s self be treated as a ‘“mere intelligence
divorced from action ”? We have gathered together
principal passages ¢m the subject and presented them
before our readers with the hope that they may come to
their own conclusion on this important point for
themselves.

" But we have not done with it as yet. To another
passage which is found recorded in

oa‘(z?zlit;.t' is & ‘free  {he Katha-Bhasya? we now beg to
request our readers to turn their

attention. This passage will show that the self is a ‘free

! Vide Kena-bhisya, 1.1. Sankara has observed here that ° fam
qumfegd wEwwiEEE Anfage’, fRar dwaafefima e
YA wAwIfgd wfgg@’”’ ? This power is distinguished from
the actions of the body, organs, manas, etc. ; it does not disintegrate
into those activities, none of which endures. The self, as causal Power,
does not yield to the impulsive activities, but it lies entirely outside
these empirical series and determines them. “ §a: @ wWaw
wifnfeffed wgog@ w@d s@maaf vafs 741 gy gw o
&afya ffa wo”

* Vide wg-ww, 2.2.5.  Areydtat gfdImat yud mya T Faw
9 awa iy gRened quw QG fafrw W, §7 ww whioas,
TafgaitaaT f7e: ; aq weafy: avefvdmamaty fa; yyafz-
Ry WA —yanfy | o
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causality ’ which weighs its impulses and determines their
activities for the realisation of its own End or purpose.

“The supreme good (%7:) and the mundane
good (73) are confusedly presented to the
man, The intelligent compare the two,
and on mature reflection discern their rela-
tive value—their difference, the supreme
good as worthier than the pleasurable.
Then they adopt means to the attainment
of the End chosen.”

We thus compare, estimate our impulses, and they,
thus, become odjects of our contemplation. A sum-total
of feelings, impulses, ete., cannot compare, deliberate and
control any more than each feeling and impulse separately.
Only a free self can do so which £as them, which is adove
them. In a comparison between the impulses, in a
preference among them of what is the highest good, we
are agents and we are free, A man thus freely makes a
choice from among his several objects of choice and desire
which are qualitatively higher; and ultimately chooses
what he rattonally decides to be his Aighest-good. 1f it be
true that—1I often act ¢n opposition to what is my strongest
desire at the present moment, it follows that my self
acts independently of pleasure, temperament, habit, etc.—

‘‘gedt fg e ayufa @s;,
qas yafawifgde; senase |
adsfuwat yany ggafs sy ; "
(=3-wrw, 1.28),

Similar remarks are found embodied in the Gita also—
“Man is man only so long as his
antahkarana is competent to discriminate
between right and wrong, When he is
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unable to do so, he is debarred from
attaining the highest of human aspira-
tions. Hence at the very commencement
he must rise above the sway of ww-€y—
affection for and aversion to the sense-
objects or pleasures and pains.” He
must restrain these natural tendencies,
he must exert himself with vigour to
resist these natural impulses, and then
the action of his will is in an opposite
direction.”

‘‘wear yoan evrarefafay
war, vfaeia; vaw afwa, AT oga |

(wa-wm, 4.1)"!

Unrestrained desire works mischief ; and urged by un-
controlled desire, the man commits sin and evil. We are
bent on selfish ends and are deluded by ‘egoism’—when
uncontrolled desire urges us to action. We must, therefore,
bring our impulses and desires under the law of rational
self, into the path of our positive purpose of life which we
have deliberately selected and which has filled up our
entire being.

1 The conversion ef undisciplined animal nature in man intoa
disciplined, moral and virtuous character involves great effort (Wedr

wai&w ), The effort of the whole man must be turned and concentrated
from the natural direction to opposite direction.

The same idea occurs in the Vedanta-bhasya also—‘‘ 3} fg qfvjq;
FANd TqW,...A ¥ AF WM YO W9 ; & wiglem-ggaet-
frnfd, amwifaerg F@-F-deaefoneoy  fgdtea,
FeeRdaEar yragtn ' (8° w°, 1.1.4)
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5. The foregoing discussion has brought into clear
light an important truth before our
Both snmnt oa e mind.  Both—the gratification of
ultimate end or gr@-  impulsive desires and the realisation
v | of the highest purpose of life—can-
not be pursued by the same man as an odject of desire,
There exists a conflict between the selfish impulsive acti-
vities and the realisation of the supreme purpose of life.
Both cannot be chosen by a man, as an object for his
realisation.! There cannot be fwo ends of his life.
Sankara has repeatedly shown that there is eternal con-
flict (faw) between Karma (w%) and Jnan (sm). Unless
a man feels disgusted (faxm) with the pleasure-giving
mundane ends, he cannot choose the realisation of self as
his supreme and only End of life.

Sankara has expressed his own idea on the subject,
thus :—

(a) “I desire to attain an End which is eter-
nal, imperishable and transcendental ;
what shall I do with Karma which is
opposite to it in its nature 7”

(6) “Light and shade cannot co-exist. Inter-
ests in outward activities and interests in
the inner self are mutually exclusive.
The dualism between the spheres of virtue
and prudence is an irreducible dualism
whose rival claims it is impossible to
adjust.”

(¢) “Unless our mind is turned away from
the mundane objects, we are unable to

! Thia is the notorious #-FA-gYWY, sgainst which Sankara has
written so much.

26
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devote it to the realisation of the self.
You cannot desire both—the outward
objects and the inner self at the same
moment. There is conflict between the
two courses.”

(2) “ In the world people revel with mundane
goods. It is not so with the wise whose
recels are centred in the self alone. For
the unwise, there ure many pleasures due
to the sense-objects. But to the wise,
their sole rejoicing proceeds from the self.”

(e) ¢ A distinction has been made between
Jnana-nishtha (smfagr) and Karma-
nishtha (x=frgr). Vedic works are
intended for him only who has desires.
The renunciation of these works is enjoin-
ed on him who seeks only the self.”

(/) “ He who wishes to reach the eastern sea,
cannot have the same road that the man
who wishes to go to the western sea choos-
es. The difference between the knowledge
(sm) and works (=@ ) is as wide as
between a mountain and a mustard-seed.”

(9) “ Emancipation being the result of know-

ledge, how can a man desire the result
of works ??

! (a) “w¥ @7 A wedn yanam Wit | @ afeqddm
wa: f& gaa wete smgqda P’ (70 wi© 1.212)
(b) “a fg armlmarar, sreatfay wieg' o&: | AgEETEERNA;
faltary ; argfraifuedt fe W) vl sfey w1 7 fe an:-
w3 Tekw fafa; awaf (g0 we, 3.1.4) |
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We need not quote further passages. The passages
quoted above all declare what really worked in the mind of
Sankara, and what led him to make a distinction between
wa and *k—knowledge and works. His purpose was
not that we are to renounce all works—even the higher
moral virtues ;—and, as we shall presently see, he was
not advocating inertia. These and other similar passages
clearly indicate the truth that there can be only one
ultimate End of life. wa and % b0tk cannot constitute
the supreme End. Karma (w+#) done to secure mundane
pleasure or goods and Jnana (=4), d.e., the realisation
of the self—cannot b0/ be the ultimate ends of life.

Sankara thus contrasts the result of the two—Jnana
(z14) and Karma (%) :

If you desire the realisation of the self as
your highest end, how can you choose
works or ®# ? For, works or Karma

(0) “ = f wanrq wAASITHiTE, SR Nafrgiled afs:
wANd | argmEaRATEE @AW (3° WP, 1.6.1) | “a fy aigfawan-
qeqUE’, FENcRvuRY —TEme awafa 7 (w3, 4.1))

(d) “ emaargar ‘e, agaraar ‘weC —NF | 9 q9r fagw:;
fa af¥ ? wieafasrmiafanda swd wafd 1. a=ifzfafmn ‘sw<ersfagat |
# qgr fagy: ; & af€ ? wienfafaRs g (@° w° 7.25.2)

(e) “ sTa-welifrgR fdwmawy |... wear-wwaaes ghifa e
Dl gfiwarfn | &N e wewraRs afawdsawe fafed
@° w°, 2.11).

() “= fe yhege fSafm;, nfad@a regzem@gar qw-
ATre’ gwwafa | FeE g A d ey e | m,
WEERETRA, W GwwtaaT fregsd | oda-gvaEif e

e ” (M°°, 18.55) |
(9) “ = mwfrgr w<glear Suvad | Rawwa WA, fmmfum-
qaws; A, 18.66) | - :
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can be chosen only for the following
purposes :—

(¢) You ean choose Karma, if you are desirous
of producing something which is as yet
non-existent (gagr). But as the self is
what is already in you eternally existent,
—how can Karma produce it ?

(¢8) If you desire to reach a place or an object,
you must perform certain activities or
Karma for it (wr@). But the self is what
is always within your reach, no Karma is
needed at all for it.

(¢¢7) For the purpose of effecting a change or
transformation to a thing, work or Karma
may prove necessary (famrdr). But as the
self is beyond change, as it is subject to
no transformation—is immutable—Karma
is out of place here.

(¢v) If you desire to effect purification to your
mind or something else, work or Karma
proves useful for the purpose (dw=i).
But what would action ao to the self
whieh is always pure ?*

Now, from the foregoing discussion it follows that
there can be but one object of our desire, one supreme
end of our life, and that is—the realisation of the self.
And works or Karmas are only needed for the purification
of our mind or antahkarana.

'  Vide Vedanta-Bhésya, 1.1-4, and Brihadéranyaka-bhésya, 3-3-1,
and other places for this disoussion.
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6. We have seen above that we are naturally selfish
beings. We seek always the grati-

m’fﬁ; tl}}’we OIfIGI;E'::f ﬁea,.tion of our pleasure, to appropfia.te
and their needs. -  which to ourselves, we do not hesitate
to work mischief to others. Our mind

is, by nature, filled with desire for agreeable objects
and aversion to disagreeable—xzmr-%y,~—and driven by
these impulses, we work blindly for our selfish’ends and
often quarrel with others to secure pleasure to ourselves.
It is absolutely necessary, therefore, for us to purify
our mind from these selfish desires and inclinations, and to
free it from their influences. Unless this purification can
be effected, the realisation of the self is out of the question.

The purification of the mind or antahkarapa can be
effected by restraining these egoistic impulses and
tendencies to action (negatively), and by performing
higher kinds of works (positively). By exerting ourselves
always for the good of the community and by the per-
formance of unselfish and disinterested works, our mind
may become gradually free from selfish passions and
desires; and when these impurities are thus removed, it is
prepared for the supreme realisation. But a caution is
needed here. These unselfish works ought not to be done,
nay they cannot be done—as ends-in-themselves. As there
can only be one supreme Fnd, viz.,, the realisation of the
self which is the only object of our desire; higher dis-
interested works can be done only as 2 means of helping
that realisation. This, in brief, is the view of Sankara.

Works done with impulsive and selfish motives have
been condemned in the Vedanta, as Sakdma-karmas.
And as such works have always been looked upon
a8 the source of bondage, with a view to supplant
and supersede these self-seeking activities, higher
disinterested kinds of works have been prescribed and the
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aspirants after emancipation (wgey) are called upon to
diligently perform such works. These higher works are
considered indispensable for the purification of the mind
(fewyfy or swyfy), infested as it is with selfish impulses
and desires.! And as these are done for emancipating the
mind from the influence of the lower natural tendencies,
which would altimately lead to the realisation of the true
self, these works cannot prove a bondage. If, however,
the supreme end is forgotten, and these are done
as ends-in-themselves, only then they will prove a
bondage.
An idea prevails among many that in Sankara’s
(1) They sre in. System of Vedanta no room has
dispensable for puri- been left for works and that his aim
‘2‘:3;’;.'). of mind was to get rid of all works altogether.
To our mind, this is an idea which
cannot be accepted and which must be condemned
as erroneous, with all the emphasis which we can
command. We have said above that as our mind
is naturally swayed by selfish passions and desires, it
needs purifieation in order to prepare it finally for
the realisation of the ultimate End which constitutes
the only object of our desire. How this purification
is to be executed will appear from the following

(a) “ When a man performs higher kinds of
works (Nitya-karmas or obligatory works),
his mind or antahkarana, unsoiled by

1 ¢ sfigg-fagdeio - CARRER gAY, Wik -afaeriy
rafd @ wafawd g7, a1 TME qEig; 'y (ge wie, 3.1.8)
« gt fy wafgaawma oists anfe smiaaf;, faadanfaafes )’

(we w10, 4.8) 1
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desire for results,—without attachment
and louging for results—becomes regene-
rated and pure. When thus purified, the
mind becomes fit for contemplation of the
self. Thus the man whose mind has
been purified by the performance of
obligatory works (faw«#t) and who is
thus prepared to acquire the self-realisa-
tion, may gradually attain to Jnana-
nigth4 (the final End).”

(6) “The three higher kinds of action should
be performed; for, they cause purity
in those who have no desire for fruits...
These actions should be performed by a
seeker of liberation, though they form
the cause of bondage in the case of one
who has an attachment for the actions
and a desire for their fruits.”

(¢) ¢ The seekers of liberation must perform
ritual works and other obligatory duties
without any longing for the fruits of
such works. When performed, the works
prove useful as a means to the birth of
spiritual regeneration of the mind

(foitqueh).”

(@) “He who is free from a desire for the
fruits of action and performs action as
a bounden duty (Nitya-karmas)~—not
as a Kémya-karma; he who performs
actions thus, is superior to those who
perform action in a different spirit......
One who is devoted to action abandoning
attachment for the results of action—
performs for the purification of the mind
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(waxfy) is said to be a Sanyasin and a
Jogin,”

(¢) “ Works are meant for the purification
of the mind. Selfish desires and passions
are tmpediments to self-realisation. Un-
selfish presoribed duties when not done
with self-seeking motives remove these
impediments, effect purification of the
mind, and thus help the final realisation.””*

We need not multiply instances. Such observations
are to be found everywhere in the Vedanta works. The
readers will judge for themselves if such observations at
all favour the idea of ¢zerfta prevalent among the critics
of the Sankara’s theory. We fiad Sankara everywhere
teaching that higher works which are described as Nitya-
karmas must be done for the purification of the mind.

1 (@) “q; T wW wQfE, a9 weamEa AARLLEDUILECR
T, fwv weifw; dfggad fagafa )  fagg AR
wafs | a@a freaaige@e faggrm e, wramihey w8
afwwr &g (Mo wre, 18,10)

(®) “ g aww A qEmfv fgfywafe wamfveadt i......
qrewy wErfed Feedd T dwifu gEe: W@ s«fg-
wzEre: ' (Mo wre, 18.5 and 6)

(¢) “ wafwemry wawgiwatm gt ggarstagrnfa veftfa
wafed... wetfaittoguey faamar; awafa (3o wio, 3-4-27 and 3 eto.)

(d) “ A fe eiwwgmrE, @ sRwawiyE) wafd | way afeada:
TR TG umhiw‘fﬁrwﬁn" “ﬁmfi?wﬂwm
wetwTeY TWE, TETNHYEE SEEIE— § gy v A v’
wadifa w38 ” (Mo wre, 6-1; and intro.) |

(¢) “ wtwt frgfedqary ) wedfn: #qmﬁﬁwm g af-
s wWfaaar 3y | ... w weafa’d e weton# wod wra-
it Aeeved wfcqd | @ sEwew @y O
wwarata; ' (ve wre, 44.22)
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But a word of caution is again necessary. These are never
to be performed as an &nd, t.c., as an object of desire.
For, as we have seen, there can only be one object of
desire,—one End, vsz., the realization of the true self.

As a corollary to the above proposition, we may
(II) Why Karma. mention here another fact. The
Section of the Veda reader will find an objection raised by
not useless. Sankara himself in several places of
his works that—if the self-realisation be the only End
which we must pursue, all works necessarily become useless.
And the work-section (m+##rw) of the Veda—in which
rules and preseriptions have been elaborately laid down for
the performance of works—does also prove utterly value-
less. To meet this objection, Sankara replies :—

“ Only the selfish works (Sakdmakarmas)
are to be considered useless. The higher
disinterested works (Nityakarmas) have
always a value in the Vedanta ; they are
never to be considered useless. For they
are meant for the purification of the mind.
Disinterested works always help the
realisation of the self.”’!

The reply suggested by Sankara in his
commentary on the Gitd is still more
valuable and deserves our particular con-
sideration—* Our theory does not lead
to the conclusion that the sruf: teaching

' w g frgdtemr agfw: 1...af fe wrmfrm®n wewfrnfagan
wfcfawmefafud o, @ ¢ wefy v gaewdl R sl ey
@ TR J |...@Y THWA, @ wwE | g g bt
wtlg wale | .-« fr@e g SETE-fEA-RmeT WAt | Sqme-
faarre g, e —facdwany ” (§9° 11° wiw, 1.1)

26 ‘
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,works proves useless. -For, by restraining
.the first matural activities ome after . the
other, and thereby gradually inducing
fresh and Aigher aqctivities, it serves to
create an aspiration fo reach the innermost

. .“,lf'”l

«From these passages the readers will find a very clear
enunciation of Sankara’s position about the works. It
is not true that works have no place in his philosophy and
that he considered all works as fetters. On the contrary,
_higher and higher works, as we have just seen, must
always .be performed—so long as we have not reached
the final End where all works, all our duties, find their
completion and highest fulfilment—

“ x ¢ wafa gEaRad, gataar s-plafgasa
Fafaq wfaxg’ = '— (Ze Wie, 4.3.14) ;
“ q Wi g @, e fafed
®E WA ; A T GLADH qEHEA
wmfaq | "—

(iYo wiw, 15.20)

But here we must remind the readers of the note of
warning which Sankara had sounded. No works, however
high their nature, should be done as an end-in-itself ; no
work ought to be made an object of your desire (7 ge=a@n).

For, as an object of desire, work will constitute itself as an
end. Wherefore it is that, everywhere it has been laid

A R4 weifategdtmare | gy RE iR, ewdwgs'-
wiwermE reAmTgea yrarqaaEar ” (e we, 18.66) |
Again of,  yaEAEEETCN gwawT Wiy wfRG §, ¥ SRR
wemrEETEAr (@Yo e, 18,66)
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down that works are not to be performed with a desire
for their fruits (w@rmigr). Since, there can only be
one object of desire, one ultimate End of life. Works
ought not to be abandoned—

“a mnew’, wEwa ag " —18.5
They must be done for the purification of our mind—

“ qramfa s

which is full of impure thoughts and tendencies to

activity. Only they must not be done as ends-in-them-

selves—as if they possess a primary and independent value
in themselves. But their performance is always in:

dispensably needed as a means (Sarg@na)! ; they must be

utilised by us, so that they may prove useful for the

ultimate purpose we have in view, viz., the realisation of "
the final goal. The works, nay—everything of the world—
have value, not as they exist alongside of the Atm4, but
only so far as they are used by us—how we use them—

¢ gl ‘SyaEwd’ (9o wro, 4.5.15).°

¢ wiggrawesdrdag faai wfa

‘grmrEaEy (8o wre, 1.11).

“ wwfwedE wewgigafa gy

o e wafa (3o wi°, 3.4.27).2

1 ¢ qefare wwfa famiaardqg@as v gfcwesd, 7 geade
(80 Wre, 3. 3. 12) (Here ‘gqrqm’ stands in contrast with ‘geaa’.

gqrysy ueeful as means, 7 geJH{—i.c., not as dn End.]

s All the good and disinterested works and virtues are means useful
for the realisation of the final End. They dre to be looked upon ds
instramenta (gyqAifg) which we must use (STww) as helps
to the’ realisation of the self. They have value, only because they are
utilised-by the self for its own purpose.

“ wqrmgaia f watifa denrenRe wo@ | "—ane s W, ot
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In this way, by the performauce of disinterested higher
) ] works, the man is regenerated frum
g ) Higher Mitya-  4he undiseiplined ‘ animality * (qga—
z‘;ﬁg:‘;‘{;ty“:“im“m’ wgw@) to the disciplined °rationality’
(%=@). In the Brihadiranyaka, the
yielding of the mind to the natural inclinations and
instinets has been called as Ashura-bhiva (sgans—aya),
and the doing of higher disinterested works for the good
of the community, under the preseriptions of the shéstras,
with higher and unselfish purposes and inclinations has
been designated as Deva-bhdva (Rawra).! If men follow
passively the natural bents of their mind and permit them
to become the sole guide of their life, they are no higher
than animals. Bat if they obey the injunctions of the
sfistras and work for social good and publie utility—such
disinterested motives and works will exalt them to the
higher attributes of benevolent gods (R®®=). This high
lesson the Vedaunta teaches. How to make men possessors
of godly qualities while on earth is the aim of Vedanta.
Bat here again the Vedanta has not stopped. Its ultimate
aim is to carry the man beyond the world to final realisa-
tion and to fulfil his ¢ranscendental destiny.
7. We have said that the higher forms of works—
Higher, disinterested Nityakarmas—works done with dis-
works cannot be hy- interested motives cannot be treated

postatised as an End. o
. B veasons stated. B8 ends-in-themselves, but always as
They are to be used means—as a sédhana (@1ww) usefui,
as & means. . . .
through the purification of mind, for

the attainment of the true self which is our ultimate End.

1Y gwrafed -k whngg, Iar A nEe @ e
vafd, agr § X’ | gE WTAfeT-TNIN ¥ srae @ sestqnad W,
w W | —Nmneareat agI: |
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If, however, these works are treated as ends, as is generally
done, some serious consequences will follow. ILet us
consider these consequences now.

We are all members of a social whole. We belong to
Varndsrama-community, of which we are the members.
Certain rules and laws we find recorded in the sdstras for
our guidance. These laws are authoritative for us;
because they form the collective experiences and opinions
of the best selves of the community. It is generally held
that certain rules and acts which have been evolved within
the community for its own preservation, are imposed
upon its individual members, so that each of them may
observe and act up to these rules. Thus the preservation
or the good of the community becomes the #nd for which
the individual members live aud act. These actions
are known as Varndsrama-Dharma (sutww-wst) and we must
all perform these Dharmas or duties for the good of the
Varné§rama-community, of which we, as members, form
parts. Its prescriptions (faf4) and its prohibitions (fa§w)
are all binding upon us which each of us must obey.
This is the generally accepted and usual view with regard
to Varpasrama-Dbarma. The individuals can have no
other purpose in their life, but to perform these duties
or Dharmas. Regarded in this way the individuals have
only an instrumental value;—they are reduced to a
machine somehow constructed to produce certain works
beyond themselves, for the good of the community. They
exist for these duties which they owe to the community of
which they form quite an insignificant part; they have
value only for these works. The community thus annexes
the individuals to itself. The moral value of the indivi-
duals entirely depends upon their works—their service—
their utility—to the community as a whole. Their moral
criterion i judged only by some oufward result which
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they can produce. 'The individusl is thus entirely- resolved
into his works, If the outward works -are regarded as-
ends in themselves, such inevitable consequence is bound
to follow.

Biit- this cannot be the right view of ' the works.
Sankara urges his objections against this view of “the
works thas—

He points out—

(I) Man cannot be made an object of com-

mand (friw-fagg) from outside. Man 1is
not a thing to be passively moulded and
shaped from outside.! He may be
persuaded from the inner side, not
controlled passively from the outside.
Sankara has told us that—

s e wen, 9 A )
«“Man chooses his end according to
his own light. The Séstras only present
before him the lower and higher lines of
conduct, but do not compel him to select
o particular course of action. The Sastras
do. not mould the man to their own ideas
of good ; they can only appeal to his inner
self.?

! Vide Ved. bhasys, 3221 and 2348. ‘‘ gmy wwawg,
qargafaeae | A afEEEle Ty wwd ;oW 9 efEReee
wrefyg e | agow feay | vy frdvamarn; 7 (3.2.21).

s g g mgt yeifne sy fradafe frforfe A ... qqar; wgte
Tl GTAAfARRY TR | R AANTE, § AATE GRUG T gy

sife qw swfeged »’ (go wie, 2.1.20). Hence, how can you say
that.the rules prescribed by the community (through its Béstras) are
the ends to which the man is entirely subordinated ? As if the man is a
mere means for the'performance of these presoribed duties-as hiy end: s
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t (II) Again, Sankara points out that ‘the
ideas  of good works: (virtues) -and ‘bad
works . (vices) -evolved within the com-
munity . cannot - be regarded as ends in
themselves. For, he says, -we find - the
ideas of virtue and vice in a particular
-epoch of society differ from the ideas of
virtue and vice in the next or another
epoch.? Again, “in the same epoch of
the community different people select
different works as ends.” “What are
lookéd upon as good works in a particular
time and place are regarded otherwise
in a different time and place.”s

(IIT) It is also laid down in the Vedanta-
bbasya that “in the progressively higher
and higher worlds, the virtues and viees
are being evolved in higher and higher
forms .up to Brakma-loka where they are
perfected.”?

1 gqreRy ge W REiEaly Swifer SureR qiaf (.. avand g
%9 gafady: @i awasfafaesg”’ (Foure, 4.3.16) | “ faar-‘arym
ARy @wE v faad, ie, virtues wigy wiawy wawdq |......
n faqr-‘wa gAY |...q gWEAQ e ETTEERIS R ST ... ...
aqt feufeqafasdsfangy waq waq ' (3o 010, 3.4.52)

* Y e marifaa®e fagrewmfufala eswle qur e ;
Feefegdawad: ¥ our |..aEfe Evw-aTend gEa
(Re wre, L14) 1

¥ afee AR 1@ fafre o 71 welggehae, § v Pewmatvfaerely
it wafa ¥ (30, 3.1.25) |

2 ¢ AqmETed AN Y ey gEaRad wugd, qw agar-
vty qre way (30, 1.1:4).
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All these clearly show that virtues (and vices) are con-
stantly evolving in higher and higher forms, and they
are constantly growing with the progressively growing
comraunities and the worlds. They cannot therefore be
regarded as the w/timate end of life.

We can do no better than to repeat in this place the
utterances of Sasdsara himself which embody his general
views on the VarnAsrama-duties (sutsw-wa). These
remarks are important and we invite particular attention
of our readers to them. These remarks bring the relation
between the higher karmas (®#) and Jnéna (aia) very
forcibly home to the mind; and the valuable bearing
which the works have upon the self-realisation stands
palpably revealed. Sankara writes—

*“ These duties, respectively enjoined on
the several castes, lead, when rightly
performed, to swarga as their nafural
result......... But from the operation of
a new cause, a higher result accrues; viz.,
worshipping the Lord (%)) by perform-
ing his duty, man atfatns perfection,
through his being qualified for the Jnéna-
nisthd.” ?

(Gitd-bhésya, 18.44.45.)

“ Can this perfection be attained directly
by the mere performance of one’s duty ?
No ;—how then? .........The perfection

1 wagt enfafafeamt, aRwrgRIYEIAT Qv e e |
+ WTCATTY, ¥ THATY T (- @Ay wyieed gfa, Wi
farmret TfrgrEwaTeat GfafE o
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aceruing in worshipping the Lord through
one’s own dulies qualifies the aspirant for
the Jnana-nishthd which culminates in
Moksha * (18-56).?
In this manner—

¢ the works which are held as a &ondage
are converted into a means for self-
realisation.” * el

From these observations, we can now conclude that
the works (Karma) when regarded as ends, as objects of
desire—do prove a fondage, and they come into conflict
with the Jnéna (d.e., the self-realisation). But taken
as a means, and used as such, this conflict (frdw) between
them vanishes, and instead of offering opposition to Jnfna,
the works prove a very useful ally—

“Ani facfwealiat faenat =i
HUGURIHAT, NG-Frgar9fY
Fartfa waifa—a famara (3° wi°, 3.3.1)

The right, therefore, of Karma as separate and rival
interests, as rival ends-in-themselves—must die; because
Karma is superseded and included in one supreme interest
or end of life. All works thus become an element ¢n this
one interest, and organic to this one central purpose.*

! ¢ CrmElggTa T G Gfefy: P 4; wy afe e
ad A fud, mawAwaEae fefy faefa qraa; ety
Heawaraaar 7 (MO, 18.45).

3 g AR Rt A MwPgE P Snemladyifzae  awg
ot 7 (Agga's gloss).

3 0. “qeda f§ W9E G *H VO AW wafy | qwng
sy wgme ‘ArawEt qq@; P (F0 Ao, 4.1.16).  And also of.
qEEU  NURNeAE i g AR fawa tgante—
AWl @y ¢ wwwdy’ | wafy ' (fe wre, 4.1.18),

27
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All works now become the medium, the vehicle, the
opportunity, for the realisation, in and through them, of
the spiritual purpose— .

“ gef tfaet ard TR wfcaemer | 4.33.

8. The foregoing discussion has brought us to the
What_then is the conclusion that the life of higher
outstanding relation works—of unselfish virtuous deeds,
}::::3" g:‘}"':: ];:: is not the ultimate goal of human
mas point to the Jife, Virtuous deeds possess value
Transcendental goal. . .
in that they purge our mind from
selfish, self-seeking propensities which know no other
higher end than gratification of the sense-pleasures, and
thus to prepare it for the realisation which alone consti-
tutes the ultimate goal of our life. One deed of virtue
leads to another, which again leads to a still higher deed
of virtue and so on perpetually. Sankara has pointed out
that one work done is succeeded by another work which
awaits you for its accomplishment * Moral or virtuous
life is therefore a life of incessant endeavours for,
and aspirations after, higher and higher virtues (ywias®),
which cannot be completed kere under mundane conditions.
It is, thus, a life of constant progress; it is marked
by incessant advancement from lower to higher deeds ;
such a life therefore cannot itself be an end but always
points to the End, to a goal éeyond ¢, where all its aspira-
tions after bigher and higher goods will reach their
fulfilment and complete satisfaction. 2 Thus, the human

* axfn fy wwifa...daf wmfafeq eumeafs, - minfen -
fafmdaria wred, e st wafcemt srda switR wqargwary)
. REREfetey ' (2 wre, 4.3.14).

* gy q gEiend, A @ wetemwni | qwrgwan
gy A wfeedife Wy ) @ freeifeer wm-
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life of virtue will reach its perfection in a Transcendental
goal which is the End towards which it is perpetually
moving.

We have seen before that the performance of higher
works and virtuous deeds is not an end in itself—is not
the ultimate goal of human life. These virtuous deeds are
needed for the purification of our mind from selfish pro-
pensities and tendencies and for constant preparation for
the ultimate End. The higher works, in this way, prove
to be an ¢ndirect cause for the attainment of Mukti or the
final goal.* They cannot directly produce Mukti ; for, in
that case, these works would themselves become the ulti-
mate End. The readers will realise that Sankara’s position
in this respect remains logically unassailable. As the
ultimate goal is transcendent, no mundane works or attri-
butes can have power to directly produce it.? For, in that

feqam wdew FHC TAER 9 | AGETRENEIATY FRUG]
w@® 9| N g waE Q.. Brarws weEwEaf=’d (transcendentl

gonl) mwiqt =ymAghE  (¥o wWro, 3.3.1). ie, When the works

are not ends in themselves, the End must be beyond them to which they
lead ; moral ideal is not an absolute and self-sufficient ideal, but it is &
progress to the supreme or perfect End.

!¢ fafaeees famae gRp—wengfy: wad s
we faygfaamfied; | a@t aai weacew awa gy vafy seg
falfw yau 3q waq ¢ SwQwd * (progressively higher and higher)
|ISTCYREHs, qun &1 wweEr 7 (wle we, 7- 26. 2) | “ g yw@pET,
RN qoHTE-defe sfufrgw:  4.4.9 (30).

9 There must therefore always be a negative relation between the
mundane life (and its works) and its transcendental goal (towards

which it moves and where it will be perfected). Yet it is the same 1#fe.
This mundane life would become transformed into supra.mundane life.

YW SIEEIRE AN, WeWEY, HEE ¥ aEead -
sawtarg 7 (90, 4.4.2),
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case, what is transcendent would become merely mundane ;
—the distinetion between the two worlds or lives would
disappear : the mundane works would themselves become
the final end or goal: mere performance of higher works
would give us perfection, and moral life, as it is known to
us hkere, will cease. In the system of Sankara, ethical or
moral progress points to a transcendental goal beyond,
where the infinite aspirations after bigher and higher deeds
will reach final satisfaction and all our higher and higher
desires and aspirations reach final fulfilment.* Thus,
morality or ethics ends in religion, in the Vedanta system ;
it cannot be pursued for its own sake. Ethics, without
religion for its fulfilment, is incomplete. Hence we find
that the life’s End cannot be realised ultimately, merely
by the performance of civic duties or sutgwy=t * which we
have already considered. All the life’s duties reach their
final fulfilment in a higher life than this, 7.e., in a trans-
cendetal goal.—

1 ¢ gyl gH .. @ T Rl wrawwiE | @ g SesesEta-
We wafwmagasaista, @ wwwa ” @@ wie 2.1.14) ..
“ gegrRwRTRgg Tl - -q% @ v fagui gergwEiagaan ” (4.3.14).

* In Vedanta-bhasya, 4. 8. 14, it is shown that mere performance of
social daties (fammwl) is nct sufficient. Life cannot be made
perfect here by doing civio works. For, there is no completion of our
works in this world. One work accomplished finds other works waiting
for their accomplishment and 8o on. Such is the characteristic of the
mundane life. All our daties can reach their final accomplishment
only when the Transcendental goal, i.e., Brahman is reached.

TAE AT qYY  WATAT]  TVIAIIR;, WS Ty
qqfe: | 7’ Similar arguments occur in the Gita-bhasya also.

'
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“ o 9 WAy wwA gieawiad ey
waws fafed aq @ ¢ wee, awes
& wag )
(o wre, 15.20),
“ afg gmaE4 e, ‘gam’

fafgq wag wa | ... “ weafag:
FwawE A, a fafegay ‘w
wafawd | (Fare wre, 4.1.2).

9. We are now in a position to enumerate some of the
. higher virtues, ethical and moral
A rapid survey of e . . -

the position thus far qualities, the cultivation of which has

reached. deavonr been deemed wseful for the realisation

passes into & higher of the self, through the purification of
fulfilment and is com- .

pleted in the Trans- the mind. But before we proceed to

cendental goal. do so, it may be found instructive to

make a rapid survey of the entire position which we have

tried to sketch in the preceding pages.

Man is, we have found, naturally a selfish and egoistic
being, seeking the gratification of his own pleasure and
depriving others of it ; and all his activities are impelled
by impulsive, self-seeking motives. As man is thus sub-
ject to sensibility, he commits sin and evil, under
its influence. But man is also a Zighier being in whom
God has been revealed, and a life of infinite Divine
"possibility is implanted in him, and this is the true man
within him. Man is thus endowed with a discriminative
knowledge of right and wrong.—

“ The ignorant, natural man regards desire
(Tw-¥9) as a friend at the time when
he thirsts for objects. The mind, when
allowed to be engrossed in the thoughts of
various pleasurable objects, loses its dis-
criminative knowledge of the self and the
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not-self and turns towards the sense-
objects.”” But as man is a raftonal animal,
he must bring his impulses under the law
of the rational self which those desires
envelop. In fact, he exerts himself
actively with vigour to resist and control
such impulses and consequently his action
is in an opposite direction—
“ e e fawanfafgaga ” |
Sankara further observes—
“ Man is man only so long as his Anfak-
karana is competent to discriminate
between right and wrong. When he is
unable to do so he is debarred from
attaining the highest of human aspirations
(TH-gEuTH). Hence at the very
commencement, he must rise above the
sway of w-€y—affection for and
aversion to sense objects of pleasure and
pain. He must restrain these natural
tendencies &y means of their enemy, i.e.,
by actively cultivating the virfues, which
are the enemies (ufaww) of love and
aversion.”
‘When the man, thus, cultivates these etkical and moral
virtues, he is no longer subject to Ais own nature (wafa).
These virtues are the means (w™-@r4=) for attaining the

1 ¢ AR A lTar W AcE® A Swd | qrale
TR qrET Ay Al wra teafaafadwda’, azde® 1 v g
wafa.. . qougtasn wafa” (e we, 2-63).  “mmid  yywwwm
(human free.will) fagg s=F...q1 f§ AT w@fa; qv qARYYCET
mm}“ ya yadgfa (man is passivo here)...qgy gu1; (- aufqudw
forgqeata, aq Merefeta QU wafi @ wafaan; (actively free) Fayry
advid ware g * (Mo wre, 3.34),
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self-knowledge which is his highest end.* Natural Ta-¥%
creates the idea of separatemess or exclusiveness; but as
these are supplanted by the moral virtues, his true wnity
with his fellow-beings will gradually remove this idea of
exclusiveness.? The term If-wwq (Daivi-Sampat) used in
the Gita covers under it the virtues which man must
cultivate in the place of the natural selfish impulses for
which the term wigd-wwrq (Asuri-Sampat) has been used.?
These virtues have been described as—

‘“the virtues leading to liberation from
Samséra.”

Is it not, we ask, wrong, in the face of all these
remarks of Sankara, to suppose—as has been supposed by
many—that the Vedanta *insists upon the emptying of
the human mind, making it a barren desert?” Is it not
wrong to hold that ‘no moral virtues are taught in the
Vedanta ”’ and that “all actions are treated as a bondage
and therefore liberation from this bondage is the goal or
aim of the Vedanta ?”

From what has been stated above, the readers must
have seen that such remarks as these* do the greatest
injustice to Sankara’s own views and his writings.

! These are called as \qsﬁg?; (te W10, 12.13) and they are means
of the highest realisation,

“ qa-gremad, afeq sfa Tafamd N wafa | Ay
TAaary (Mo wre, 13.7).

 qr-fafrgarg nagaa ” (e wio, 13-12).

* “ g1 79 gEfae’ aqr gRANiwAi | 99 3.9 79 plagewtre’ qor
wEmfwat 1. qag@... gu wen@y oW awla, 1 sl v
arefa ” (Mo wre, 6.32),

3 ¢ Y gwq faeiremy, fraamigd war ” (Mo 16-5).

“ R WITMA, YA, gfEs my 7 e wre, 16-1).

& For other similar remarks, vide p, 178 of this book where they
are quoted,
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Man cannot find final satisfaction of his self in any
Nothing short of a earthly anfi temporal order of things.
Transcendental good He seeks in Brahman the fulfilment
satisfies man. of the good he is trying to realise in
his own life. The supreme good (fagaw)—which is work-
ing and revealing itself in the worldly objects,—of which"
they are but imperfect manifestations—is the Zigkest end
of human pursuits. The higher and lower objects are
therefore only the proximate ends and these can be made
to be embraced and included in the supreme End. But as
Brahman f#ranscends the temporal order of things, man must
not rest satisfied with these lesser ends, but must move
throngh them for a final realisation of the supreme
good '—

“ wgwrenAr gt e -

fraasY Wafq | e amw

Ani ga ww g; )’ 1.4.8,
The self-realisation, therefore, is the life’s highest End.
This End, says Sankara, which has been deliberately
chosen, must be steadily kept tn view and resolutely
maintained against all other partial interests and ends.?
For, itis only when one perceives the End of knowledge
that one will endeavour to cultvvate the atiributes which
are the means of attaining that knowledge.* The inner
purity of the mind consists of the removal from it of

' wqrenAmEEEY:, weaoeRg  safiEigigemey, -
qiERa, sace™ ha (7o wre, 1.4.8).

' qrREERd WA wAEw WA | wey Aifaw haaft wiEREk
fafum, iaRa i AT wf@waR |- -fife AF facfamafie wafa,
gHygan wwE) wafd..... whEamEay wuie™ qagenar
(g'o Hlo, 1.4.8).

3 ¢ wrewfawd wid .. afey frevmas | swifradat sa-g e
wrmufcarsfafad mmvi°; a9 Wil MY FEuE; | aRmaee-
"qred e qAE@ wele w@ (@ wie, 13.11).
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the stain of attachment and other passions (Tw-¥wifz),
by cultivating the ideas tbat are inimical to them.:
““These attributes or moral virtues are conducive to
knowledge. What are opposed to these, viz., pride, hypo-
erisy, ignorance, cruelty, insincerity, impatience—should be
shunned as tending to dondage and samsdra.’®

A glance at these ¢moral virtues’ as elaborated and
explained by Sankara in his commentaries on the Git4 and
the Upanishads will convince one of their social or
civie character, and their inestimable value will be found in
our daily and hourly dealings with our fellow-beings. If
one fails or neglects to cultivate these virtues, the purifica-
tion of the mind or inner organ which is naturally vitiated
by impure thoughts and impulsive tendencies would be
hindered and the possibility of self-expansion and self-
realisation would be debarred.

10. We now proceed to give below a list of these
- virtues - nd must rest content
Ethical virtues and . (‘lﬁ{‘l) a

altruistio deeds— with referring our readers to the

enaumerated in four .
main groups: elaborate ex;.)lanfutlon f)f .eaeh of .the
factors constituting this list, as given

1n the commentaries of Sankara.

The ethical or moral virtues to be cultiva-
ted are—

1 ¢ gy w; ‘wfaaewTaEr (SEifrE- ARt wra—
(srge. 2rar) Tmfewammmas ” 7 (fro wie, 13.7)1 ¢ w@: e v a@
FEyfera st Ter ” (fe wo, 4.8) |
' gy et -l T ST, Efafeea
s — YT fardie | wited, e, T, warfa, s
s ‘e’ fast o, gfcscwrg darorsfaamawr  (Mewre, 13.11)
28
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(8) The firs¢ growp of moral virtues described
by Patemjalt 1n his Yoga-phedosophy is this—
af-wawr-gizndaret
Q-3 9-yuyEiangred
wrEmafn-rE |
Before we proceed to explain this group, we should
like ‘to invite our readers’ attention to the remarks made
i)y Madhmhdana when elaborating the commentaries of
Sankara on the moral virtues enumerated in the Gitd.
Madhustidana observes to the effect that this group of
moral virtues together with the fwo ofAer groups given in
the Gitf—form three groups and all these must be
cultivated. ~ These virtues properly cultivated and
developed would remove and supplant * the natural evil
" desires (Ua-¥wifg) and gradually create the healthy
idea of our unity with our fellow-beings.
Now, to explain the first groap stated above——
“ &aY or sympathy is the identity of feeling
with the object of the emotion which one
experiences on seeing happiness or misery.
If we see one happy, our feeling must be
identical. Compassion (#%wr) is the same
feeling for misery of whatever kind. It
implies, besides the emotion, action, on

' Of. here YN s observations— ' §1 & Frgwr fefaear—wfem,
U1 ¥ | QY—2f gy | wiem—esngd gy | avat arewmr afcnn
A —afvgy-farfz-aredtargd. ”  gavkara himeelf also expresses
the same idea ‘“‘ggT g, VAN Y aqufawew frgwafa, agr..w
T gEw: — 3@ qaraRa faag swa ” (M w, 3.34).

= 3N-wew-gfen dareifa—tanfoarewe vewe ) ¢ W
m:ﬁt” feardiat, * sorfardinie’ welrel asiwRie o
wqRe, s frrtwaT 7



PLACE OF ETHICS AND RELIGION .IN VEDANTA(2E9

the part of him who feels the emotion, as
lies in his power. Complacency (gfar)
is joy at the sight of virtue and the
sacrifices incidental to its practice. As to
vioe which enters so largely in the composi-
tion of the human society, the least that
one should do is entire indifference (Star).
_If be can help to cure the one and remove
the other, it is sacrifice of a superior kind ;
bat generally indifference is the best
attitude to maintain.” *
(6) The second growp of moral virtues is given
and explained in Gitd-bhdsya 13.7-11—
Absence of self-esteem and self-assertion ;
doing no injury to any living being, and
not being affeeted when others have done
any injury ; inner purity ? consisting in
the removal from the mind of the stain
of attachment and other passions;
direetion, to the right path, of the body
and its organs which are naturally
attracted in all directions; thinking of
what evil there is in birth, age, disease and
death ; non-attachment to things which
may form object of attachment ; constant

! This explanation is mainly taken from the * Yoga- Butra. " of
Patanjali edited by Manilal Nabhubhai Dvivedi.
* Truthfulness (gaj) in conduct, speech and mind—is a most

importent virtne stated in ggo, %o, H7o and other Upanishads.
“ gufafy wfyar watfze arewa;-wem

“ &y fe wrrafa foar & wamfe:, agowfay awEfay...a@@ area-
fomammd ”  (Fe W, 48))| ¢ FYE-ARTORISHITNGI-
afvharn; "—go wte, 3.16.
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equanimity consisting in not being
jubilant over attaining the desirable and
in not chafing on attaining the undesir-

.able; the society of disciplined men,

because such society is an aid to self-
realisation and distaste for society of
ordinary undisciplined men.” 1

The ZThird group is embodied in Git§-
bhésya, 16.1.8—

“ Abandonment of deception, dissimu-
lation, falsehood and the like, in all our
practical transactions; reflection and re-
cognition of the true nature of things
(agas9)?; concentration through the
subjugation of the senses; constant
steadiness of our attitude; abstaining
from injury to sentient beings ; speaking
of things as they are without giving
utterance to what is unpleasant or false;
suppression of anger arising when reviled
or beaten ; compassion to those in suffer-
ing ; absence of fickleness.” 2

1 ¢ e e T e
srartarge e e fatrre: |
sheaEy FUAMATCHFT @ 7 |
SWHTICATY 3 @- QgL |
waimerfwEw: gagreeeifey |
famrg gafewatmerfreraatog o
fafrmRud faaw<faeivdafy 1—xaify )

N. B.—" dwrcaat faframt g6y, q@1 Aegw i @g |

* This is fyq.  Vide p. 182, note.
* wwed gEgyfgetad aafefa; |
W TAY TUN STATTEY Wi 4 |
wivar goay s el )
T YaudieE A VIeIE —vanfy |
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(d) It has been laid down as a general prin-
ciple that those characteristics in the dis-
position and conduct, which have grown
habitual and natural with a Mukta, z.c.,
a man who bhas already realised the ulti-
mate good are to be considered as the
Sddhanas for a Mumukshu, i.e., an aspirant
after self-realisation. With diligence and
good care these are to be constantly
cultivated as verfues by him.!

(¢) The surrender of the self to the supreme
self (s.e., Brahman) and meditation on His
Swariipa. A man cannot hope to be
Mukta, unless Brahman’s grace falls upon

Of. “edAy wAvEIlER: S AsEETR-RgwSEty —an°
w°, 11.55.

N.B.—All these virtues have been mentioned in all the Upanishad-
bhasyas also.

Cf—*‘ rargefa  STTRRTERE—" waTfrawg i’ faerf...
-..3y fy Gqg awfaar vad4d ” (@a° w°, 4.8),

* gyt aAttgTt Wl R e gy
FaISgEY fami: g u fafomfgar ’ (@° wi°, 12.20) | “srraramre
amfrafeaad—afes afq Tafaa® Aewafa; gqoee @@
amfaw: @9’ ” (13.6) | gurdta:...vaew qray gaars’ avaq amiga;
w@zi qqr@ﬁmﬁﬁ w”';, Nflakantha explains this idea thus— *

“gmequift @ gEE)y gamaa fagd.» (Vide Nflakantha's nofes

on 12.20.) Some of the habitual characteristics of a Mukta are given
in Gita, ch. 12.13-19—

“ et wERgAA, W, TRV CE ¥ )| Forete Proeww: sRgiaga:
N gEEAIEE N SEg A 9| gE w9 faaw
YT AR — =R | ‘
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him, unless He helps him graeiously in
the task” 1 —
“ gaqueyiva fawdte Arefefaata ” (3° w°, 2.3.41).

In connection with the cultivation of these ethical

virtues, Sankara has remarked at one place that these
virtues cannot be developed in a day or two, but it requires
time to gradually make them more and more matured
(aftars), developed and perfected. So long as these are
not perfected, the self-realisation would remain incomplete.
It is necessary therefore to make life-long endeavours
towards the maturity and perfection of these virtues, so
that man may gain a thorough and perfect mastery over
the impulsive self (vfave¥ma), such that his true self
may be realised in it.?

(f) For the completion of the list on the moral virtues,
we must mention here the fact that the list
includes init the performance of certain ritual
works (a3)— Yajnas—which, when done with
a higher motive for the final realisation, certainly
help the purification (¥@-yfg) of the mind
which forms the objeet of all other higher
works or virtues.

¢ rgwmafy oaw wewd' e Afwemoery ) g
frQfvd gg, Tt wfivaed aaame. ... 9 vErery ¥fReww wa-
faqa wifhafa ” (3° W%, 3.25)) ‘a3 T wryd v gt )
ap-rETE SO . Y < agwErafe Y (@° we, 18.62)

AR A a8 oot (@° wd, 10.11) | denere—
. wfw-am-wfermagee 7 (3° w°, 3.2.24) 4 _
s Yoqmy @rEfTIRIEeIINE, sfarafaftee, geveamgwata-
g sa—wrateafamety” evnfoac sfefrgart smir-
Mg W NI KA. .. AT NY-SIv A g1 au ¢ g’
(3.0, TrATETwErEwT) YA (@° W, 18.55)
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The views of Sankara on the Yajras (ga) will appear
in the following paragraphs where we have gathered
together his opinions, for the benefit of our readers :—

Certain portions of those Upanishads
which are regarded as most reliable and
ancient are found to contain discussions
about the manner in which Yajnas are to
be performed. This shows that mwiwis
is not really antagonistic to the wwmIw
as some scholars hold. The former has an
intimate relation to the latter, and far
from being hostile it forms a necessary
part of the latter. There is no real conflict
between the two sections of the Veda.
The purpose of the rituals is to purify
the mind—exclusively and  deeply
engrossed in the attachment for the
pleasure-giving sensible objects,? so as to
prepare it for the dawn of perfect
knowledge. 'The actions which are done
from a lower motive for the enjoyment of
pleasure, and which have only selfish and
self-seeking ends—bave been condemned
as Sakdma. 'Those who are naturally
selfish and are deeply absorbed in the
sensual pleasures and worldly objects, can-
not at once be raised to the coutemplation
of an ideal which is exalted beyond all
sensual conditions. Their minds are to be
gradually worked upen by the gradual

1 wgmt feetfagut AEiEgeRE— getity aedatE wst-
gt owr felta 3re: (e, 8)
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change of the ideal to which they are
attached.?

Three different ideals for three different
olasses of people according to three
distinet types of culture received by them
have been laid down side by side in the
Rig-Veda® ; and these three types of
people are to be found, we believe, in every
stage of society.—

(a) Those who travelled on the lowest plane
and whose mind could not and did not
receive any spiritual culture, and who had
desires and longings for self-seeking plea-
sures, worshipped the gods ; and to these,
the gods appeared endowed with sensible
attributes and each seemed to have a
distinet existence of its own and each
capable of fulfilling the desires of the
devotees.

(8) But to the people of higher types, these
gods appeared not as self-existing and
independent entities, but only manifesta-
tions of one Power working within them

1 ¢ mrEdit fenRufetae  afiwfa o wifer afy: o1 o aw
mwﬁwwmxfal W < w9 yaEfetaiT | oo
favqdanaaetr fagg-fown qan A v fradfag ww® | e
Qe YR G genace sfefavey mafen, agfafch @osd
sfdemtfa amdifr fafdfaafa "—senfz (@° w°, 8.1.1; 7.11).

0f. “= fg wiwdrndraa wehfa | awed’, 49;, g, 0, T
s¥aT—rRaamQfy ¢ wetifa  faaadY anewamfa wafe | -
fauwwita w 7=fa "—a° w°, fograt, 111

¢ Fide our Introduction appended to the third Volume of our work,
“ Upanishader Upadefa” in which various arguments from the Rig-
Veda have been collected and discussed in support of this position:
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and realising its purpose in and through
these manifestations, For these, the Veda
has enjoined “conjunction of work with
knowledge ” (srwast-sywa).

(c) But there are still higher types of people
to whom, owing to the superior spiritual
culture they received through good works
done in the previous states of existence,
the Veda holds out the ideal of Brahman
—both immanent and transcendent—and
for these, no ritual duties were thought
useful and neeessary, but only the exer-
cise and repetition of contemplation,
altruistic thoughts and works, cultivation
of moral virtues (‘waifwenfa’) were deemed
as the only meams for the attainment of this
ideal. wvtwr® has, thus, its own efficacy
and purpose and is not in any way cone
flicting and antagonistic to the smarwrwe.
We for these reasons find it difficult to
:ubseribe to the view that at the Vedie
period the Vedic people could not rise
above the idea of a duality and from the
planes of selfish ends.*

Such, ilbrief, is the view of Sankara on the Karma-
kénda of the Veda and in this manner he has attempted a
reconciliation of the Karma section with Jndna section of
the Veda— )

! We cannot also agree with the view that the Vedic people—one
and all without exception—could not rise to the grasp of the higheat
unity sry—and that all of them worshipped as gods the striking
phenomena of nature which by their grand and impressive features
captured their imagination. This view goes against the conclusien
arrived at by Bankaracharyya and others.

29
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“ gd wEmTE AR CRATIAE;
(7o Wy, 4.4.22) | ?

11. Before we take leave of the subject under discus-
Certain " snomalons sion, we must try to estimate the
passages  explained, real purport of certain passages found
and cleared up. scattered in the Bhdsyas of Sankara
which may, possibly, create some confusion in the mind of
the readers.

(?) Let us first consider such passages in which
‘“abandonment of /. kinds of works”
- has been taught.? Such passages, to all
outward appearances, demand, no doubt,
from all, the renouncement of all sorts of
works including even the disinterested
higher nitya-karmas. But when these
passages are considered, not isolating
them from, but taking and reading them
in connection with, the contexts in which
they oceur, and in the light of
Sankara’s general position on the Karmas
which we have tried to exhibit in this
chapter,—the right import and true
solution of these passages cannot but
stand revealed before the readers in gheir
own light.

When an aspirant has already attained
the self-knowledge, has reached the final
goal, no further need arises for him to

1 0f. “ermated fae wwtmd gRwrmSTNtTECY Wwee’
afaww® 7 | .
* Compare such passages as— “ geimataurrg; wie,” ‘eto., etc,
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perform any kind of works—Ilower or
higher. Sankara suggests this truth in
the line—
“ gupmwfaEe g AR facgmaTg '—
(Fa-ar-we, 11)
For, when the man has attained the
Transcendental goal (ammmwra:). all his
duties have reached their fulfilment, All
contrast between lower and higher works,
all succession of time-order, all his higher
and higher endeavours and aspirations
have ceased for him to bave any further
meaning.® “ For him who has realised
the Atmé&, no further work remains to
be done.”—
“ 7 Jammm wawea; fafegay &d waftmd |
(3o wro, 4.1.2) |
We find therefore that the *abandon-
ment of works” mentioned in those
passages is meant only for the ¢ Atma-vid,’
i.e., for those who have already realised
the final End, which is the completion of
all desire.

(«) We now come to consider the nature of
some other passages. There are some
passages in the Bhésyas, which speak of
the higher Nitya-karma in terms mno .
better than the Sakima impulsive

.activities, Like our selfish works the
nitya-karmas are sometimes described as

Y g gEmy SgEY-MERiARSEE  Syma—grwed v
fagr wafg (3o ure, 3.4.52)
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the ¢ product of avidyd, and of love and
batred (vw-¥%).” Take such passages
as—

“ qafy s e e, qurty

wfed v wafa '—

(e wre, 18.66)

s.e., the Nitya-karmas are done by
him who is influenced by passions and
other lower tendencies.*

For the solution of this apparent difficulty,
we must call our reader’s attention to the
fact that our outward actions are always
the outcome of our inner motives, and
intentions ;—our outward works entirely
depend upon our inner motives, of
which they are the expressions. It

" follows therefore that our selfish activities
way, by changing our inner motives, be
converted into disinterested actions; and
our un-selfish works might change their
disinterested character, if they are done
with selfish ends in view. Sankara’s idea
is—‘ even the virtuous deeds (wwwis)
may be done with a lower motive—with a
desire to gain some mundane end, such as
social position, prosperity, higher regions

' Of. favawfatalad s gawy frdtorfa Ay Ay faedy.. &
whwdmfeigha:  fardwed:—warfz (8 w°, 3.2.2). Alodf
such passage— qq-AWTTRYHN-JRIGRWITCET. ... dqTCE  wrCw
(7°a°, 4.4.5). “ew-azanm...qgd faew weted  fgewntiaTe
fapw 34 favi QaewwIfREIe .. ... SfawTeTAE ¢ gatfe wWife
@, 2.11)
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or Devatéis, and the like; and when so
performed, the virtuous deeds become
ends in themselves, not means. His idea
therefore is that the value must be placed
not upon the outward deeds—not even
upon virtuous deeds—but upon the inner
intention. *

Man has always an infinite possibility either
for good, or for evil; man’s nature can-
not be exkaustively expressed in his past
and present achievements. Man is always
more than what he actually is. If he
allows himself to be passively guided by
the impulses (Wfwqrers), his actions are
selfish. If he keeps himself alive to his
rattonal nature, he is unselfish.

Thus the apparent difficulty is solved.

U ¢ zer g wifusard) seawg a9 aradaeta | a9 AfE-
PHEafagEmQat wa; wdfaive  wwamd ) aRei... ...
wdify fagfigesdt @ ” (R w°, 424)) “weandlshy wf-
aed Wi Ruirmmmfi¥gefa &, TdvIRrgREeT;, SwEgEd
wafe wafwefmafaa; ” (e, edeE) | ¢ saraw i gy yar-
yEHRGt gfeqfa ; Suifvasly yEE et AN FEWR q
waa: ”» (.’o mo’ 4'4.5) |

“ gifweadrat faeat weat awarda (wmE) wenfr ) @i g
et facfwaaitfa, Qi Sumcwarg ey s=ifa wefifa 2
fagaa ” (3° w°, 3.3.1) .

t.e,, Even these higher works when done for gaining a higher world
or for gaining identity with the Devatds, still involve avidya since
they are done for pleasure. But when these are done to gain final
renligation (through purification of self), they are done with higher
motives.

“ Jegrewrmatfory;, wraeforn  falwsawiq— efam: g
weRg™Y  —

el weREETE frenta wate wats (3.3.1)
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12. We ought to look upon the world of emergent

Final Emancipation nﬁr.na-rﬁpas !'f'rom the tstandp-oz'nt of

(sfm)- unity, always in connection with the

underlying Brahman. In that case,

no difference, no ¥, will appear to us. All the so-called

differences would appear as higher and higher recelations
of that underlying unity.

But such is the perversity of the human intelleet that
we ignore the underlying unity and identify it with the
emergent pima-ripas. And the emergent differences
alone become the only standpoint to us from which we
look upon the world. Everything appears to be composed
of parts (waga) and one part lying outside another part
and one part being distinet and different from another
part—

s sfEgar. . aw|-sqiarfy-
gfeta wafa amfasr 7 —

This false view of the world is entirely due to our avidyd,
our intellectual error.® It is our intellect which entirely
tdentifies the underlying unity with the emergent differ-
ences and thus imagines parfs in the unity.® Really
there can be no such identity. The underlying Brahman

! In §° w° Sankara has shown that wfgzyr is not s} or property
of the self. It is the property of our intellect, understanding (§°, 2.8)
(h.x° i °, 8. calls it fqwseeT and shgg-gay ).

2 As there is always an unchanging ground in which the changing
fames are grounded (1.3.1.,, 8° wi°), we areliable to take these as
parts of the ground of which it is composed. It is famaren, ISy,
We must keep the ground apart from the fasyis.

Tnere are people who from the use of the term fywHaar
conclude that the fqgrae are all our mental phantasm and these are
noreal. But that is not tho trne sense.
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retains its unity, maintains its own nature, in these emerg-
ing diversities of ndma-rupa. Sankara has pointed out—
= f afquiafeds sagas
qUHEE: aragd g wafa T —*
s.e., our intellect has no power to effect any actual change
in the object. The unity does not change to multiplicity,
simply because our intellect imagines pafts (wag3) in
it, identifies the two.
“ Can the mirage actually wet the surface of the desert ?"

We must make earnest effort to change our intellectual
outlook. We must try to look upon the world from . the
standpoint of the unity, from the standpoint of Brahman.
Sankara says—

 There can be no object—subtle or gross
—past or present—distant or near—
which can remain separated from the
underlying Brahman—either in space or
in time.”

“ o f§ WrEANSEY . aq-afaen TR

e afed i afawsy ag faad '—

@, q1g) |

No difference will appear again to our changed outlook
now, as it used to appear before. Everything—all
differences of ndma-riipa will now appear as revelations of
Brahman’s nature, as higher and higher manifestations of
the underlying unity which is realising itself in them. The
diversities of nAma-riipa being only the manifestations of

' wfyamfosfean dNe aferd  wonfds ag @ Fufa |
AdrgmEr SN2 A YFIEIA | T8 WG Jeutgad; | @ 9 fqwn-
o qeadag gt @WE (M° W, 12R) | Ifgafatede; arad;
e e Rt o ¢ o2 -gfgmista ” (w° @,

(N\Z|
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Brahman’s nature, how can these have a nature of their
own which can be called different from the nature of
Brahman ? It is the self-same nature of Rrahman which is
present before us now in the form of diverse nima-riipas.
Hence, this world of ndma-riipas cannot be looked upon as
something different from the nature of Brahman. They
are merely the expressions of the nature of Brahman, which
we used to call erroneously as tAds or tat thing,* which we
so long used to regard as different from Brahman. And
this idea of separateness (#Igfe—wmqa-iv) is due to the
deep-rooted and inveterate error of our intellect (wfar).
This erroneous idea, says Sankara, stands between our self
and Mukti or the final realisation. All our endeavours are
to be directed to the extirpation of this illusion born of the
habits of our thought.?  All phenomenal objects, all
activities are to be looked upon as means, cmstruments
(wwitiarg@ns) for the realisation of the Divine Purpose

! gyr g C gUeET’ qfews gIREd MWW TNEY SV
vew gad aifewT ;@ 6o wenhi: GAlGUYY iR | Ry g
gawfnae, wfnfia® € g | 7ur T 21 gdgun @ vefindad
7ot w1 frg-vaifx QAN fre-wefqaRe winfled ” (@ W,
Qr12) |

* (a) “ www-FAMTARY faafaed evew vgR ) (b “fer-
sfaqrandy —gwtwme:, afcfearmvwrag—eaam: ¢ wagEa ' gewig-
afq wfagr” (3° 4.3.20) | (c) agwawd......agfaqma ” (8° 2.8)
(d) “=n fg fag@y ‘v’ wweaf@ G (R°, 2.9) | wlaqad
yaardfwsgded woaad faow @ 1. ey wofeE gee-
wgas (3% 5.1.1) ) (e) © wmandive wagahaiw, g,
w8a: " 7°, 4.4.20 ) (f) “ wwifa qafa afgafa, wan g& qoed
«-qw v fed @ g et vewfeag wasa” (w0, 8.12.1), (g) fasnfe
WEAVTE;. . SAfCEY (W 1) T mEEwEA.. g wrat...
v @rfae: wafe—e°, 4.4.20 ) (k) ¢ @ s wfgas’
@ —1, 445 | (0) wfgm ‘wwda’  gevenfrewdy; ag
vafe ®@ wRpE” (3% 4.3.23) | (j) ‘ wmm—wfegwaR, fegar
wagagddiqate—@° we, 2.8) )
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working in them. Sankara calls this—Sarvitma-bhéva
(gwtmwra). This idea of @wtmwma, s.c., the idea of taking
all emergent nfma-riipas, all emergent activities, as higher
and higher ezpresstons of the Divine purpose is to
substitute the former false idea, .e., the idea of separate-
ness (wwamirq). When this @stmuma is firmly established
in the place of wmaata—Mukti or the final realisation is
reached. This is Mukti in the Sankara’s system.®

The individual Ego is not a component part, a mere
phase, of Brahman. But as we have already seen, all Egos
have a ¢ nature,’” have infinite possiée/ity in them ; and this
possibility has become so far expressed in our actual states
and activities. Through our constant endeavour, through
the constant cultivation of the moral virtues and perform-
ance of higher moral works, and also by fawix * we must
purtfy our sense-organs, manas, intelleet and our mental
capacities more and more. We shall, then, te able to
comprehend and realise more and more, through these,
the infinite wealth of the inexhaustible nature of Brahman

1 (o) gatewme; amnfe: | 7Y =t e
‘@R’ TYY... AT wiEQ.. geEtawr dw; ” (4.3.20).,

(b) “wrme afew g TAlEfRE | (AR [E wiaE: g e
‘wafewg’ @ (de., WW ) FHANGE | G wafeggraTafeta-
w3 a1 afed wwwd fadlga | seeRwEtaee sremE wetfr
wrwr wraa” (3° wi°, 4.4.20),

(¢) “ qEarddsRA. . ... rafes ‘smmcfas’ wiean sgawR ). v g
awfagy sfaaqragaataar, a1 m-qEatde v ' ware:  (2.4.14).

(d) * greae; s FEERAIYY TEQ—aI @ gdve-Fwa
(=, 8.12.11).

* fer is— agarreArgEm  (M° wi°), ie, to look behind
the changing particulars to their underlying universals. This js—
contemplation of the Beautiful.

80
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which is present in our finite self as the infinite possibility
or purpose.' In our higher and higher progress to the
higher and higher worlds, we shall build up higher
orgamsms And through these higher organs and
organisms, we would be able realise Brahman in a higher
and superior form.? In this progress, there is no breach
of memory.

This realisation, by the Ego, of the inexhaustible
Brahman in him has been beautifully described by Sankara
by an illustration, * The union of man with Brahman,”
he says, “is like the union between man and his beloved
wife in marriage,”” ‘‘ When a man embraces in love and
affection his beloved wife, he forgets the presence of the
objects near him and loses his consciousness of himself and
everything else in the perfect happiness born of this

1 gy fag-wRa gEnagn W Jerewfagnseiaeee, aeng
fagraehifz qwRa GAeRY FET TERVERARAN @@ (3° WO,
4.4.2).

“quneted: fafad: wI-wQ dgh owwt Efd, wERWRER-
I 7 (3° W%, 1.4.2).

“wafgaei  wafrgRwaeaet faf§ ww@ (M0 W,
18.45).

farduafaaauy fasaa V&:. ...... mfmﬁi‘wqé faygfaas
o0t gl wmawwE QiYL wfafEm wfavafa g ey
‘ wudwd ' wreTCq Y, qany @1 Wt (wr°, 7.26.2).

' ¢ gurATaa fe weifea weme wawa 3Y  duo... wofgla-

v | Riammiafoay frdm e wfufsf” (3° W,
8.3.82). In gr=mury, it is stated that a Mukta possesses his organs,

intellect, purified and perfect—‘‘ § § ww: gsrterarawyn: L
ameqify; G TRAAY HET ST Ag A R (g1, 8.12.5),
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mutual union.”* The readers will realise from this
illustration that this @=tewura, the result of the union—is
not the actual abolition of the objects of the world as
unreal,? leaving Brahman as the only reality. Zk:s 4s also
not the absorption of the Ego tn Brakman—which is his
true essence.
And this et wig is the Vedantic Mukts ;—it is simply
the cessation of the idea of separateness or wma-9q—
waETATafEn wreTaY wafa (3° 4.4.11).
« gerterrat Wi 9w 7 (3° Wi°, 4.4.6). 3

1 qer fuman fern gwfca®)...q oy fagw 3z —Aw:  wawg’
fq ; wafcaws agn, ‘wfoww:’ sfq @ | U4 gaw; @@ ¥a-
wrawEda; ‘afaea;’ (de., Wy ), @wifade svwar g
‘gatewmt’ @ @iy ‘g@mew]’ dg” (8° wi°, 4.3.21) 1 “Uxenaw
gee wepaarg 2 (R° w°, 3.10.5) | “ we sstwaiqfafene—
W NFA WS FGWA. AW @eatamed | e (R° wid,
3.10.5).

? It is simply looking upon everything as mot ‘ anya’ (w#®) from
the self. ‘g ‘THRA’ g §T WWIAY A UHlA...gWAq G weAY
FaAEAwE— &9 @ qRq P’ sfa 9 swaa (@ W, 8.12.3).
[For the sense of ‘Jw & 9% P '—vide Ohap. III of this book where
such expressions have been explained.]

* As an example of gsgterwra, Sankara (§°%°, 1.1.4) has quoted
the Vedic sentence w¢ wgwwd ;Eiw, ete., eto., and this he takes as
“ wgrzda '’ which shows that when gsgtemwra. is realised, the exis.
tence of g, 11&[ and other objects of the world is not abolished. These
objects will then be looked upon as simply the expressions of gw’s nature
( amziMqrg@ds ) and hence they are not something wwy absolutely,
but there ig unity in difference. Readers are requested to note this.
Similarly in §°, in describing the experience of a qW gy it is stated
as ‘‘ eRn weEHATE.. . gWiAgan Mgy ,” eto. Here also, everything
sppears toa gy a8 ¢ sy ’ really. There is no question of abolition at

all.
0. also what Bankara has spoken of a gayqey—** uy faitvt fagst,

RIS AaE-EEE | geeEY @ O —wnenfeuw (e0) |
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EXTRACTS FROM OPINIONS.

1. Professor A. Berriedale Keith, D.Litt., D.C.I., University of
Edinburgh—
...... Your book is a remarkably able and highly interesting
contribution to the interpretation of Sankara. Its collection of passages
alone would be of very high value, for the extent of Sankara's writings
is 8o great as to render easy reference impossible without such aid, and
I fully appreciate the labour which has been involved in the selection
of the texts cited. Iiven greater value applies to your powerful exposi-
lion of the realistic element in Sankara. Your restatement of his
position in terms of modern philnéopl)i(*&l conception shows very great
skill and will demand the most careful consideration from those who
seek to apprehend the true force of the teachings of tHe Acharyya. It
is a striking tribute to his great philosophical power that the question
of the interprlémtion‘gi _his_doctrines- stitl presents the most interesting
problem of Indian Philosophy...... T shall not fail to mention your work
in my next publication now in the press...... "

2. Professor 8. VY. Lesny, Ph.D., University of Prague,
Austria—

‘I have read your valuable book with great interest. It will be
reviewed by me in one of our periodicals, but it can be said at once,
that the teaching of your great countryman—Sankara—has been treated
by you in a,.very happy way and to much profit of your readers. The
problem of Sankara's Adwaita Philosophy is complicated and I am of
opinion that our understanding of his teaching may be far more
furthered by Indian scholars and books like yours which treat the
problem in a scholarly way, than by Kuropean scholars who very often
treat the matter too much in the light of our European Philosophy......
There is one point more which I like in your book, that are the accurate
quotations, at least as far as T can see. The merit of the book is mot
diminished by some misprints, as for instance Asat-karjya-vida ins}ead'
of—(kéryya)...... on the whole, your work displays complete acquaintance
with the problems derived certainly from the extensive reading of
Sankara's writings.”

8. Professor E. Washburn Hopkins, Ph.D., LL.D., Yale Uni-
versity, America—

‘I beg leave to acknowledge with many thanks the receipt of your
very valuable book, Adwaita Philosophy, which has been at hand for
some months. I should have thanked you for it before, but I wanted
to study it first.....,.Now to speak of the book itself, I will confess that
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at first it rather bewildered me, since in several particulars it contra-
venes general opinion very drastically. But on a second reading, which
I found necessary owing to the weighty matter in it (for though the
book is small it is of profound significance), I discovered that my
primary revolt against your conclusions diminished in proportion as 1
read more carefully your citations tending to uphold your contentions
stey by step. My final judgment is that you have made a most im-
portant contribution to our knowledge of Sankara’s Philosophy. Your
powerful analysis of the Iswara idea and of the Ego leaves the onus
probandi on the shoulders of those who would still believe in an unreal
God and empty individual self. Having just published a little book
on Hindu Ethics, I was particularly interested in your final words on
the Ethical reality of the Vedanta and am glad to see so forcible a
presentation of this matter. As I have phrased it in my book—‘' there
can be no religion without morality, no morality without religion "
(In B. G. and Vedanta). I have not yet done with your ‘‘ Adwaita,”
in fact I wish to go through your citations again and perhaps make
public note of your position. In my view, you have done a great
service in composing this work."

4. Prof. Julius Jolly, Pb.D., University of Wurzburg, Bavaria—

*“ Your valuable book has been duly received. This work contains
an excellent exposition, I think, of the main principles of the Adwaita
system and an equally excellent vindication of this against the re-
proaches raised by scholars wrongly interpreting its technical terms.
The numerous original Sanskrit texts quoted in your work make it
easy to control the doctrines contained in it. It is to be certainly
hoped that the study of your work will give a just impetus to Adwaita
Philosophy both in India and in Western countries, and will remove
the misunderstandings concerning it.'

8. Prof. Louis De la Vallee-Poussin, University of Brussels,
Belgium—

** T am happy to say that I have read your book with great pleasure.
I am willing also to think that the views of many controversists on
this great system are wrong, because they do not realise that Sankara,
although he is a great rationalist, is also a mystic. It is not the
intention of Sankara to deny the existence of a personal, all-knowing
‘and sall-powerful God, nor the existence of the human souls, or of the
worfd. I believe that your great endeavour—* AE Fa: 't
purify the Mimansa from all misinterpretations—'' gg¢g ''—is on the
whole successful. Do you not admit that there are in his system a
number of theses which obscure this general tendency and the main
lines? Mdéyd—was an unfortunate word to express the idea that the
** Transcendental one '’ is able to create beings who are not its sub-
stratum, although their existence depends upon it;—beings who are
both Swirths and Parértha. I beg you to accept my best thanks and
to believe that I very strongly sympathise with your work,"
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6. Prof. J. H. Muithead, M.A., LL.D., University of Birming-
ham—

o

...... 1 have read the Central Chapter on the ‘ Pure Ego as
Active Power ' and find it so entirely on the line of my own thought
in connexion with what I am at present writing that even although
the book had not been your gift I should have desired to write to
thank you for the valuable help I have got from it. I think that now
we have from Professor Radhakrishnan and others competent histories
of Indian philosophy as @ whole, the next step is more detailed work
such as yours, and I think nothing could be more valuable than your
book......I hope you will pursue your admirable researches and publish
them as opportunities come.”

7. Professor Rudolph Otto, Ph.D., of Marburg, Germany—

' Many thanks for your very interesting book. You emphasise
correctly - those elements in Sankara which people had so long very
much neglected. On the whole, it appears to me that the standpoint
which you have taken is that of Bhedé-bheda which also Chaitanya
adopted. I have just studied Sankara’s commentaries on the Gitd and
Méndukya and am filled with wonder at the extent of his thought
which comes out more clear and prominent than in the Vedanta
Sutra alone.”

8. Dr. P. K. Roy, D.Sc. (London and Edinburgh), late Professor
and Principal, Presidency College, Calcutta—

...... The DPreface is well conceived as well as well written, and
the book bears evidence of your labour and thought to give correct
interpretations and to remove misinterpretations in all disputed and
difficult points. You have done a very great service to the cause of the
true Religion of the Hindus by publishing this English version. I
hope it will have an extensive circulation not only in India but also
in England, Germany and America ...... In my old age there cannot
be a greater joy than in witnessing the success of my old pupil and
his devotion to the subject of my devotion.”

9. Professor 8. Radhakrishnan, King George V  Professor of
Philosophy, University of Calcutta—

* I thank you for your valuable gift of Adwaita Philosophy, which
I read with the greatest interest. As you may imagine, I appreciate
very much your strenuous attempt to repudiate the popular view of the
world-negating character of Sankara’'s Philosophy. Though your re-
presentation of the Adwaita Vedanta brings it very near Réménuja’s
view, you have made out a very strong case for it. What struck me
most in your book, apart from its wealth of learning, was your
independence of mind which is rather rare among Indian thinkers of
she present day."
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10. Sir George A. Grierson, X.C.I.E., Ph.D., D.Litt., LL.D.—
late Vice-President, Royal Asiatic Society of Great Britain and
Ireland—

RN I have read a good deal of it and found it very interesting
and instructive...... your book shows evidence of much original re-
gearch, and I hope that you will continue your studies of this and
other important Systems of Indian Philosophy.”

11. Professor M. Winternitz, Ph.D.,—University of Prague,
Czecho-Slovakia—

BTN It seems to me to be an excellent Introduction to the
system of Sankara in its different aspects. As I am specially interested
in the Ithics of the Indian systems, 1 have read the IVth Chapter on
the * Place of Ethics and Religion in Vedanta ’ more attentively. You
have very well shown that for the Adwaita, altruistic Karma is
required as a means for purification of mind, and that Sankara
endeavours to harmonize waimw and g I am not
sure that this subordination of moral action to <& is the best way
to strengthen social and ethical feelings in the masses and in mankind
generally. But there is something in the idea of Adwaita which seems
to me of high ethical value—the idea of unity of all that is, which
may lead to the idea that there is no difference between my own self
and that of my neighbour, whence there is no reason why I should
care more for myself than for another. This has well come out in
Mahdydna Buddhism—in my opinion under the influence of Vedanta
...... Your book, as you see from my remarks, is very suggestive.”

12. Dr. L. D. Barnett—Oriental Studies, London Institution
(University of London).

Y Your book is a work of considerable merit.”
13. Professor J. Wackernagel, Basil, Switzerland—
Y ¢ Introduction to Adwaita Philosophy ' is a valuable bouk

...... [ shall not fail to make it known and accessible to fellow-workers
interested in Indian Philosophy, and hope it will be appreciated
universally according to its merits."

14. Professor Hermann Jacobi, Ph.D.—University of Bonn,
(Grermany—

IR A look into the book convinced me that it is a work of
x‘uuch thought and deep reasoning. I determined, instead of simply
acknowledging it with some complimentary remarks to regularly
study it. I am reading your book mnow and hope to write
you at more length......... I have read this novel exposition of
Sankara's system with interest and profit, whether one entirely agrees
with the author's theory or not, one will admire his ingenuity and be
grateful for many valuable suggestions...... It is an admirable book......
I have the highest esteem for you personally.”” (The learned Professor
writes here a long criticism meinly on the Unreality of God and the
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World. This has been printed seperately and incorporated in the
second edition.)

15. Rev. W. 8. Urqubart, M.A., Ph.D.—Principal, Scottish
Churches College, and Fellow of the Calcutta University—

e It is an exceedingly useful treatment of the subject from
your point of view and will, no doubt, have the effect of removing
certain misunderstandings and reconciling contradictions which are a
puzzle to many students of Sankara's Philosophy. But it seems to me
that in some cases you have transferred your allegiance from Sankara
to Réménuja. For, is it that there is no fundamental difference
between them?"’

16. Professor W. Caland, M.A., Ph.D., University of Utrecht,
Holland—

o 1 can assure you that I have read your very clear exposition
of the Adwaita Philosophy with profit."”

17. Professor Richard Schmidf, Ph.D.—Universify of Munster,
Germany—

. I do not hesitate to furnish you with the expression of my
warmest appreciation of your work on Adwaita Philosophy. I am not
able, it is true, to say whether or not the great commentator and
philosopher Sankara will satisfy to modern Indian or European aims,
but surely your book is an admirably suitable introduction to that
most magnificent achievement of Indian thought, the knowledge of
which will be very useful to all those students and general readers who
are interested not only in the system of Adwaita, but in the evolution
of human mind generally spoken. From this point of view, your book
is not only a highly interesting contribution to the interpretation of
Sankara's writings, but also in every way a new argument of the
justness of the ‘‘ Ex Orienti lux.” I therefore wish you best
success.—

“ wiwaifa AgquEgd, fafadrenta fadmarfcur |
¥ 831 wawfadt fmgf, wEwmgaiafasia o’

18. Professor Otto Jesperson, M.A., Ph.D., University of Copen-
hagen, Denmark—

** Allow me to thank you most cordiall.y for your extreme kind'ness'
in sending me your valuable ‘' Introduction to Adwaita Philosophy."
T am not an expert in Indian Philosophy, but I have seen enough of
vour book to say that it is a most painstaking and thorough work
which I very greatly appreciate...... a

19. Professor Alfred Hillebrandt, M.A., Ph.D., University of
Breslau, Germany—

**I beg to express my best thanks for your very interesting—
‘ Introduction to Adwaite Philosophy.” A temporary disease of eyep
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‘prevented me from answering sooner and congratulating you on this
elucidation of the views of the great champion and interpreter of the
Vedanta—Sankara......It is obvious that your work marks a great
progress by the brilliant exposition which Bankara’s views bave found
therein, by your painstaking labour and judicious treatment. Every
ome, who will make himself acquainted with his philosophy and has
no time to go through all his various works, finds now the way opened
and will be indebted to you for this masterly introduction.
............... I fully appreciate the value of your scholarly work which I
think a perfect success. Allow me to repeat my opinion that your
work represents a high standard of Indian scholarship.”

20. Professor Dr. L. Stcherbatsky, University of Leningrad,
Russia—

‘T have received your valuable book about Adwaita. Please
accept my greatest thanks. I am full of admiration for your wonderful
knowledge of Sankara, and have profited a great deal from its perusal
...... The attacks on Sankara from the stand-point of Christian mission-
aries are never regarded very much, it is biagsed and official stand-
point......In reading your book I got the impression that you wish to
protect Sankara against aggressors who are much below him......... "

21. Professor 'James H, Woods, Ph.D., University of Harvard,
America—

*“ Your book on the Vedanta has given me the greatest pleasure.
It is coherently written and the arguments move forward with logical
precision and at the same time keep close to the text of the Vedanta.
I found the book extremely valuable and I hope it will be the first
one of a series. Your work has impressed me so much that I am
sending you an invitation......... "

22. Professor Richard .Garbe, Ph.D., University of Tubingen,
Germany—

* I thank you much for your veluable work—' An Introduction to
Adwaita Philosophy.' Tt is more than the title indicates : not only an
able introduction, but a very important contribution to the history of
Indian Philosophy. Especially Chapter III—' On the falsity of the
woeld ° with its sharp distinctions seems to me to be of particular
importance, as, according to it, the current notions about Sankara’s
conception of the world have to be corrected. Inaccuracies in the
transliteration of Sanskrit words may easily be removed in a second
edition of your book which I hope will be necessary in a short time......
I have always been a stern and modest worker in the field of Indian
philosophy and philology, but I am glad to find that my endeavours
are acknowledged in the land of my studies. I wish you all success

“which your learning and diligence deserve.”
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23. M. E. Senart, Esq., PL.D., of Paris—

AR I bave indeed read enough of your bouk to value your
thorough knowledge of Sankara's writings and your ingenuous industry
in bringing together scattered utterings of his doctrines and presenting
them in clear translations. Of course we cannot forget that the
illustrious thinker has expressed his ideas in the garb of commentaries
to many works which, although different in age and origin and
diversely influenced, in our opinion, by independent speculations, are
nevertheless all considered by him as equally authoritative. So appear
several of his discussions less a spontaneous expression of his doctrine
than a secondary adaptation to it through subtle commentations, of
tenets originally derived from other currents of thought. Anyhow,
your deep justice to the old master—Sankara—and your remarkable
command of the difficult literary materials cannot but meet the grateful
acknowledgment of all interested in this line of rescarch.”

2%. Professor Maurice Bloomfield, John Hopkins Univer-
sity, America—

RO you must not think of me at all disregarding your kind
letters, you must do so least of all as regards your valuable book on
Sankara’s Adwaita. I have had time to read it, but not enough time
to comment upon it in print. I am glad to say to you that your book
is, T am convinced, a most valuable contribution to our knowledge of
India’s high thought; your exposition of Sankara is that of a loving
disciple, but, at the same time, critical as well as sympathetic.
Your Chapter on Mdyd is especially illuminating, but I remember
every page of the book as full of clarifying information. No Indologist
can possibly read it without being grateful to you for your first-hand,
trustworthy hLelp in this difficult field—a field which shows Hindu
thought on its very pinnacle. I hope that you will continue to send me
your valuable writings. Even if I should not find occasion to review
them formally, I shall without doubt sooner or later refer to them in
print."’

28. Dr. Sylvain Levi, Ph.D., Professor, College de France,
Paris—

R I am sorry, very sorry that I have been so slow in thanking
you for your excellent work—'' An Introduction to Adwaita Philo,
gophy.”” Could you realise what kind of life 1 am living here, you
would be ready to excuse me............. Your book is of a lasting
value. You have mastered Sankara’s works as a real Pandit, and
you know to expose his doctrines perfectly as a modern scholar. Never
did I realise before so fully the perfect unity of Sankara’s teachinga.
Your book is a Concordancy, & Cyclopedia of Sankara’s philosophy.
The quotations are well selected, thoroughly clear, conclusive; a glance *
sver the notes at the foot of the pages shows they are a substantial
veading, affording the gy of Senkara’s thoughts. It was indeed
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safe and wise to exclude from your expositions any other source than
Sankara himself ;—here we have him genuine, telling his own tale in
his own words, not having to carry on his powerful shoulders the
burden of another's responsibility. I hope you will publish some more
essays of the same value.’

26. Professor Carlo Formichi, M.A., PL.D., University of Rome,
Ttaly—

o I thank you most sincerely for the very valuable gift of
your book on Adwaita Philosophy. I myself shall review it in one of
the next numbers of our journal. In the meantime, I congratulate
you on your excellent work, the offspring both of knowledge and of
love."”

27. Dr. G. Tucei, University of Rome—

Yo I know you are the author of a very interesting book on
the Adwaita Philosophy, which competent scholars have judged the
best exposition we have of Sankara school. As particularly interested
in Indian philosophical thought, and Director of ‘' Studi E. Materiali
de Storia Delle Religion '’ and Colabourator for Indian section of the
‘* Recista Dept.—Study Oriental '' edited by the professors of the
University of Rome, I shall be very grateful to you, if you would be
so kind as to send me a copy of your book. I shall be very glad to
publish a review of it in our journals so that it will be presented to
our public.”

28. The Honourable Dr. Justice W. Ewart Greaves, Kt.—
Vice-Chancellor, Calcutta University—

‘* As Europe is proud of Kant, so is India proud of Sankara—the
have received such high praise from Dr. Keith of Edinburgh Univer-
sity, and this University is proud of the honour which comes to it
from your association with it......... T am sure Sir Asutosh, had he been
alive, would have been proud of your work."

29. The Prager Presse (A German Periodical), No. 169—July,
1925.

** As Hurope is proud of Kant, so is India proud of Sankara—the
great teacher and philosopher of the end of the 8th and the beginning
of the 9th Century. There appears every year a good number of
books which represents and expounds the philosophy of Sankara. One
of the most important of such publications is ‘‘ An Introduction to
Adwaita Philosophy '’ by Kokileswar Sastri that appeared in Calcutta
last year. This Introduction distinguishes itself from the average
publications of its kind in a considerable measure. The author is
conversant with all the minutest details of the subject, interprets it
correctly and intelligently in a scientific method; and his book is
therefore a valuable contribution towards the right understanding of
India's national philosophy. One of the great merits of the book is
the clearness of the representations and the synoptical arrangement of
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Sankara’s philosophy. The doctrine most well-known -in Europe -8
that the world is an illusion (Mdyd); the only true reality belongs to
the Divine Brahman that is one without a second (Adwaitem). The
world is really’ nothing but one of the many-sided manifestations of
Brahman, of his creative, unending and inexhaustible power. Upon
this preliminary presumption, it goes on to explain all phenomena,
the individuality and activity of man and the ethical character of this
religious-philosophical doctrine. As regards the last point, Bastri’s
book is particularly a beautiful addition to Sankara-literature. Accord-
ing to Vedants, our XKarman ties us to this world. As the only safe
resort of the individual components or phases of Brahman consists in
recognising the fact that man is not distinguished from Brahman,
but is 8 means of the realisation of Brahman;—the last goal of the
individual is to tear asunder the chains that bind us to this painful
world. This would mean a reduction of the works of man and would
make his life a fruitless waste. Kokileswar Sastri shows that tht
is not the case, and that Sankara’s philosophy even provides for man
a full field for his moral activity. It is desirable that this book would
be frequently read in Europe, because it corrects many familiar notions
and gives rise to discussions.” (Translated from original German.)

30. The Indian Review (of Madras), May, 1925—

‘“ The Adwaita Philosophy as propounded by the great Sankara,
was & most magnificent achievement of Indian thought, and any work
aiming to simplify and popularise that difficult system of Philosophy,
should meet with public favour. The present work under review is
an able treatise in that direction, and the learned author has endea-
voured to furnish the student and the general reader with the right
views about the teachings of Sankara on each of the topics treated
therein. No pains have been spared to make the work a suitable
introduction to the study of Vedanta, and the subject-matter has been
arranged in such & way as to make the book an indispensable com-
panion for any full understanding of Sankara’s position. It presents
also to beginners an opportunity of making themselves acquainted with
antagonistic views on various points and supplies them with materials
to combat those views. The book is wholly expository and contains
the teachings of Sankara in a simple language.”

31. The Calcutta Review, July, 1925—

‘“ Some of the publications of the Calcutta University have by
their real worth and originality shed a lustre on the scholars who have
undertaken research work as ome of the important ectivities of an
up-to-date University.

This brilliant expositions by Pandit Kokileswar Bastra, M.A., of
one of the most abstruse systems of Indian philosophy and abstract
speculation presenting even to trained minds extraordinary difficuly in
rightly interpreting the -precise position taken by Sankara, India's

3

.
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greatest thinker, bids fair to hold a prominent place among those
scholarly productions of the premier University of India.

Pandit Kokileswar Sastri is already known among the savants of
the East and the West and we are glad to see that he has well main-
tained the high tradition of scholarship for which his family is famous
in Bengal.

It is not possible to overestimate the value of a book like this
to the students of Philosophy who will surely find much help in pro-
perly appreciating Sankara’s true philosophical position in Pandit
Bastri’s exposition and interpretation so thorough, lucid and elaborate,
and in his method, as scientific.

The quotations of text and citations from commentaries are so
generously extensive that the book will serve to many busy scholars as
s storehouse of ready reference. Another merit of the book is due to
the author’s extraordinary power of co-ordinating the individual
scattered passages found in Sankara’s voluminous works (especially
his extensive Commentaries) with the masterly ease of a real scholar.
One, perhaps, may just wish that more reference had been
made to treatises like Aparokshénubhuti, Vivekachuddmani, Adwaita-
kaustubbam, Vedanta-muktabali and Vivekédarsha.

Another distinet advantage is that the author is deeply versed in
both Eastern and Western philosophical lore. This knowledge has
stood him in good stead in the elucidation in Western terminology or
in terms of modern philosophical ideas of many an abstruse point of
the Bankara-school of Vedantism and some of the baffling technicsl
expressions used in his various Commentaries.

The ably written preface throws light on a number of controversial
points besides precisely indicating the scope of the volume. Rightly
does it claim that ‘‘ an endeavour has been made to discover the real
teaching of Sankara,” though the author’s innate modesty leads him
to describe his work as only a  suitable introduction to the proper
study of the originals.'’ Happily, he does not permit this modesty to
interfere with the strong conviction with which he has put forward
his new interpretation and defence of Sankara without any halting
hesitancy in the face of the formidable body of very adverse criticism
made by Western writers some of whom make up the deficiency of their
qualification as competent judges by their reckless audacity.

We do not pretend to attempt within our space limit anything
like a detailed criticism of the volume before us and have to rest
content for the present with a rapid survey of the work divided (as it
is) into only four well-defined and comprehensive chapters.

The first chapter ‘‘ On Brahma as Creator '’ tackles very ably the
much-vexed problem of the true relation between Brahma and Iswara
and attempts to present in » clear and undisputed light the character
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of Sankara’s theory of causality (I, Sec. 6) and corrects the view that
in Sankara's system finite individuals have been divested of their
‘* personality ' and therefore of ‘‘ responsibility '’ for their acts. It
shows that according to Sankara, Brahma is not an abstract Intelli-
gence but a self-conscious Knower and a Directive or Purposive Power
whose purpose in the creation of the universe is the complete realisation
of the Atma as the final end or realisation of the Infinite in the finite
(viz., in human beings and the world—i.e., in man and nature),
Brahma itself being the highest purpose or end. It also establishes
that Sankara’s theory of causality involves his attitude of opposition
to Pantheism by means of his emphatic recognition of Individuality or
responsible Personality and by reason of the special stress laid on the
idea of the ‘' nature " of Brahma (his gy or gwrg and on the
distinction between grw and fgig (pp. 34-36).

The second chapter deals with the important question of the dis-
tinction in Sankara’s system between the real and the empirical self
and establishes the truth that Pure Ego is an active power, the agent
and source of all activities and not merely & being or knowledge.
Practically a good part of this chapter is devoted to the refutation
beyond all legitimate controversy of the erroneous charge of Pantheism
levelled against him.

Here the author begins by distinguishing after Sankara empirical
from the real self (pp. 46, 48-49). The real self is the indwelling
Brahma—the Ideal or Final End—and it underlies all manifested
states and all activities of man. This End ensures infinite possibilities
of progressive growth in future and is the real agent in man— * gsy-
yaeIAwIAEqaggAgard .. This  End  (which is  man’s
higher self and his real nature) is the true determining agent and
stands above the time-series and is calld g or ygyy and
sm&@ in Vedanta-bhashya I. 1. This real self i8 ggw and
@re (self-existent intelligence) and fxmfgg (self-sufficient).

The empirical self in which human nature and its elements are
manifested has its .temporal importance and instrumental value only
as a means or medium for the realisation of the true end of the real
self. Such is also the value (as means) of the external world and its
manifold changes and varied manifestations.

Avidya (which, by the way, is explained after Sankar# on
pp. 108-109) is responsible for the identification of the empirical with
the true self. The activities of the empirical self are determined
mechanically in an unbroken time-series; free activity—eternal, change-
less, independent of the influence of the external world—being the
quality only of the true self. The activities of the gy g and
the human self are both called the End; yet the idea of the final
realisation of the supreme End transcends the sphere of Nature and
its elements. This is the goal to which the whole creation moves.
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In this important chapter the author repeatedly emphasises the
absolute need of carefully bearing in mind that the individ\ml (like
Brahma) has a distinct *‘ nature ’ of his own—his ey OF g or
wei or grary ( rey) Which, is permanent (fiysy) and which ever
maintains its ‘* unity *’ amidst all diversities and equally preserves its
ddentity in the midst of the phenomenal changes which this grgy
underlies and which are transient and impermanent (pp. 55-56 and
66-68).

The conclusion arrived at (p. 64) is that to Sankara the real
character of the Pure Ego is not merely a being or a knowledge but an
active power and a source of activities (mg}) which, again, can never
be reduced to or resolved into its manifested activities (i.e., into
pantheism).

In the third chapter the principle of causality (wmniarz) 18
thoroughly investigated (pp. 98-101) with a view to particularly refute
the erroneous charge of pantheism brought so often against Sankara’s
Adwaits philosophy and as a result it shows the true significance of
the idea of the falsity of the world. The conclusion here reached
(pp. 103-104 and p. 118) is that the world of phenomenal changes is
the manifestation of the * NATURE ™ (gggq) of the self which changes
serve to gradually reveal this ggg, but when these changes (called
the many) are erroneously seperated (as something independent) from
Brahma (the One), then and only then, they become unreal or false
(vide, pp. 108-104, 113 and 121). In Sankara’s language- g;ﬁwﬁ

. If Brahma is erroneously resolved into the world and the two
are made identical, the world becomes unreal or false. The correct
interpretation of Sankara is that Brahma realises itself in the form
of the world which is never identical with Brahma but must be *‘ taken
as the means through which the ‘ nature ' (gwq) of Brahma is ever
being realised in a higher and higher form.” ‘‘ The world cannot be
looked upon as unreal or false *’ as such (p. 107). There is a further
elabaration of this conclusion in the re-statement of Sankara's exact
pesition regarding the falsity or otherwise of the world on pp. 122-126.

* * »

The exposition given by the author and the interpretation adopted
by him are represented as logically resulting from a correct appreciation
of the Vedantic theory of causality as also of SBankara’s vigorous refu-
tation. of Pantheism (vide pp. 98-101 and footnote to p. 102). The
puszling technical term wmey explained by the Tiké-Kéra in his way
(p- 101), and rendered by Western scholars as ‘‘ identical '’ has been
wought to be. properly. explained by our author at some length on
pages 25, 26, 82, 72, 83, 100 and 109.

* » »

The end systematically kepb in view in these three chaptere which

practically constitute the book iteslf is to remove the misconoeptions
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formed regarding Sankara’s position and his Adwaitabad by the West
since Hegel's time who started this wrong interpretation by assuming
without sufficient first-hand knowledge that Brahmsa in the Vedanta
system is no better than an empty abstraction without purpose and
without activity—a' sprt of negative infinitude. Later Western critics
have repeated this criticism with individual variations. The function
of ** Mayae ' has also been much misunderstood and the result is that
the empirical self in its relation to the real Seif has been presented in
a wrong light. Pantheism has, therefore, also been wrongly fastened
upon the Adwaite philosophy on the basis of a wrong interpretation of
the true significance of the well-known Vedantic formula of Twattam-asi
( amwfg )—" Thou are That.”

The fourth chapter has been added evidently to emphasise the
value of the practical aspect or side of the Vedanta which is often
considered by these Western critics as a mere speculation. The last
chapter (Chap. IV) starts with a statement of all the serious allegations
made against the Indian theism based on the Vedanta and its ideal of
salvation (gfa) on the assumption that the Vedantic system is
‘* opposed to ethical theism and religion.”” The author’'s aim, as he
avers, is to ‘‘ cautiously examine the validity of the assertions so
made (vide pp. 126-128). Incidentally there is a summary of Sankara’s
views on the Hindu socio-religious organisation mgiwywws and finally
follows an explenation of a large number of perplexing ‘‘ anomalous
passages *’ scattered here and there in the various commentaries of
Sankara that are likely to ‘‘ cause confusion '’ especially to those who
are not to the manner born. The elaborate enumeration of the ethical
virtues and their classification (pp. 166 et seq.) in sec. 10 of the
chapter will also serve a very useful purpose.

The investigation here begins with an analysis of the psychological
disposition ( G‘Tﬂiﬁ! ) with which man is born and which determines
his nature or empirical character (ggajry ) and actions and to which is
due his love for agreeable and aversion to disagreeable objects Ry
Sankara oalls this empirical self no real self at all ( waray). the true
self being a self-determining End-in-itself guided by the rational
regulator as & free agent of all purposive activities (called zfg).

The aim of man's life is not merely to attain pleasure and avoid
pain—his supreme end (ggwyarg) is bliss (fa;qgg) through realisa-
tion of Brahma (gywfagy ) (cf: Kathabhdshya, II. 2. 5).

There is an eternal conflict between enlightenment and impulsive
activities and the soul’s emancipation is achieved by true knowledge
of Brahma

Sankars does not demand renunciation of all activitias but he
insists on their proper regulation in order to secure the realisation of
the highest self through purification of the mind (and body) (i.e.,
gwygfg ), by means of well-regulated Korme, from selfish desires
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and impulsive proclivities, passions and inclination to self-gratification.
Even if good work is done as an end in itself it proves to be a bondage
—good work must be done as & means of spiritual regeneration
( fazitaget ). Thus ** ethical or moral progress " in Sankara's
system ‘‘ points to a transcendental goal ' (p. 161).

“ sgata; gewifee-fiha; faqvafa” ¢+ © gewmawEly

TIA AR wqE, * * wieAfayd q@ * »  afee fqena

Sankara definitely and positively avers that man is a free agent
(p. 155) and the Sdstric injunctions (whether as prescriptions of duties
or prohibitions) are not, therefore, a mandate from the outside imposed
on man—the Séstras only indicating the course of action to be adopted
(vide footnote to p. 155). According to the present author’s interpreta-
tion, Sankara does not consider Jnana and Karma as antagonistic
(pp. 172-178), for he bas attempted & reconciliation of Karmakdnda
with Jnanakdnde and Karma is needless only in the case of those who
have realised Brahma— wwwfag; .

Finally, Sankara’s position with regard to Adwaite or Aveda (i.e.,
extirpation of the notion of difference and separateness between Brahma
and the empirical world of q®gy is that the idea of such difference
(ﬁag&) is the work of Avidye which is destroyed by the idea of
taking all emergent activities as higher and higher exzpressions of the
Divine Purpose ( gsiaa§ ) Which supplants the sense of separate-
ness ( way@aryq )- This gsafarwig leads to emancipation (gfm)
which, again, is not absorption of the Ego in Brahma (pp. 182-184).

By way of general criticism we may say that the author has rightly
started his whole investigation with an enquiry about the real signifi-
cance of Prana-spandan which forms the subject-matter of the fourth
section of the second chapter of Vedantadarsanam and is also referred
to in I. 1. 23, 28-31 and which is considered in Sankara’s system
to be the primal and earliest manifestation of Brahma's nature--
Brahma being yjgg yrg: —viz., that which differentiates itself as the
phenomena of the world (¢f. Chandyogya and Isha Bhashya). Sectioa
4 of Chapter I contains an original interpretative contribution to the
discussion of the true nature of Brahma often misunderstood and
represented as ‘‘ pure undifferenced being.”’ In that view, Brahma is
tot regarded in both the transcendental and immanental aspects
which, again, are inseparable. Here the author has very rightly and
properly laid great stress on Brahma's underlying nature ( g&g )
Sections 1 and 2 of Chapter III are equally important in this respect
with regard to the much-vexed question which has long baffled and
often misled Western critics as to Sankara’s true attitude towards the
empirical world.

Even when we fail to see eye to eye with our author’s interpreta-
tion, supported though it is by closely-reasoned arguments and exten-
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sive quotations, we have to admit that he has for the first time cleared
the atmosphere to enable an open mind to distinctly discern how
Sankara has been misunderstood and misinterpreted by his Western
critics. The author’'s own view regarding the right interpretation of
Sankara has nothing ‘hazy or equivocal and there is no halting state
ment, no vacillation, no lurking doubt anywhere in his mind as to the
correctness of this interpretation made in the light of Sankara's own
utterances combined together from a very large number of Sankara’s
commentaries.

In section 3 of this Chapter (vide page 101 et seq. and also
pp. 21-23) we have a convincing restatement of the salient points in
Sankara’s powerful criticism of the purely Pantheistic position wrongly
ascribed by Western writers to Sankara but really held by one of his
opponents—the Vrittikdra (vide pp. 75-76, 78-80, 82-83). Yet candour
leads the author to admit there is some reason for the misinterpreta-
tion to which Sankara has made himself liable. The grounds of this
misapprehension are next sought to be removed.

Now, the real trouble is that Hindu metaphysical concepts can
hardly be appropriately and accurately rendered into the alien form of
Western terminology, because the very back-ground of thought-move-
ment is so fundamentally different in the two philosophical cultures
even when both of them happen to be monistic or transcendental.
Pandit Kokileswar Sastri possesses, as we have stated, a special quali-
fication through his mastery of Eastern and Western philosophy.

In the discussion of ‘ Ethics and Religion in Vedanta ' (Ch. IV)
the author has, however, relied more on Sankara's Geetd-bhishyam
than his Vedanta-bhashyam especially in the attempt to prove his
thesis regarding the precise place assigned in the Sankara system to
what are known as ethical virtues. The problem of ethics does not,
in fact, formn an integral part of the Vedanta at any rate in the same
definite and categorical form as in the Bhagabatgeetd, even though
some of the Upanishads on which the Brahma-sutra is particularly
based are made at all events by Sankara’s Commentaries on them and
his method of interpretation to lend a strong support to the exposition
of this problem which the present author too successfully endeavours
to expound in this ‘‘ Adwaita Philosophy.”

>
» » * *

One naturally expects that a University publication should be free
from printing mistakes. We have unfortunately noticed too large a
lot of them to be mentioned. There are a few other mistakes too but
we have preferred to point them out to the author for necessary correc-
tion in a second edition of the book which, considering its importance
and worth, may reasonably be looked for within a short time.

The busy reader may object that the book is full of repetitions
which may appear to be tiresome, but it should be remembered that
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the book is an attempt to ¥efute the interpretation authoritatively given
to Bankara's system by s number of distinguished Western scholars
of great repute who so justly carry so much weight and hence the pre-
sent writer may have felt, we presume, the need of making his own
stand-point and exposition es elaborate and eonvincing es possible.
There is an apology for his method implied in the author’s remarks in

section 5, page 118, paragraph 1.”
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