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FOREWORD.

It is a matter of satisfaction to every student
of Sankrit Philosophy that the interpretation and
translation-of the Siddhantabindu of Madhusudana
has fallen into such careful and competent hands as
those of Prataprai M. Modi M. A. When as a Judge .
of the Sujna Gokulji Jhala Vedanta Prize Essay
I went over the analysis and the rendering of
text by Prof. Modi for the first time, I was very
favourably impressed by the scholarly way in
which the competitor for the Prize has handled
the task. It was clear the interpreter and the
translator stood above the text, not the text above
him., Yet Prof. Modi like a true scholar, did not
despise any help to be derived from other people’s
work, which he used independently for his own
sound conclusions.

His own independence and eritical method
possibly made the tra.nslator feel at home with an
independent mind like Madhusudana’s. The very
ashes of Sankaracharya could have risen in protest
against such a bold compromise by one of his
« followers ” with his opponents, as Madhusudana
attempted. For, though according to him the
soul’s material cause is still Brahman, and final
bliss consists in the real nature of the soul being
purged from its adventitious mundane forms, yet
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that purification and preparation for bliss is
achieved mainly by Bhakti, not by Jnana. This
is rank heresy in the eyes of Sankarachaiya; tho
ugh the end may appear that of a Kevaladvaitin,
as the mind (the Jivatman) isfinally retransformed
into its innate Brahman form. It was but natural
that Madhusudana interpreted individual verses
as well as the whole tendency of the Bhagvad
Gita consistently with his view. To such an in-
terpretation the text lent itself so readily that a
mind of lesser acumen than his could not have
failed to avail himself of the help this Prasthana
offered. That in Indian philosoph\y, in modern
times especially, there is hardly anything new
under the sun, is illustrated by the fact that B. G.
Tilak’s interpretation of the Bhagvad Gita has
partly been anticipated by the author of the
Siddantabindu.

Professor Modi’s translation and interpretion
shows a happy entente cordiale between East and
West, The East gives the material to be worked
upon according to critical Western methods. For
the writer was wise enough to use all the help
which mss., a printed edition of the text, Sanskrit
commentaries, sources from which the guotations
were taken afforded for the literary, philological
and philosophical inquiry into the text before him.
The translation is presented in snch an external
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form as a thoughtful student would expeet fron.
a very careful editor. The Appendices sqeeuxe
everything out of the fext worth having, and give
critical and historical details connected with it.
The monograph is a fine specimen of work done
and promise for the future.

R. Zimmermann.

St. Xavier’s Villa, Khandala
21st May 1929.






PREFACE.

U

This Translation of Sidhante Bindw - a comumer:
tary on the Das'ag’loki of S'ri S’ankaracharya.
was selected out of several submitted to the Lni-
versity of Bombay for the Sujna (fokuljt Zulu Ve-
danta Prize competition for the year 1821 and is now
published with its permission. In order that the
usefulness of this translation may increase I have
contributed some additional materials bearing on
the subject. In the introduction will be found,
among other things, a detailed account as far as
available of the life of Madhusudana Sarasvati
about which so far very little seems to have been
written. His ideas on ‘Bhakti’ have been discu-
ssed in Appendix 11 while other Appendices give a
list of his works and names of Authors referred
to by Madhusudana in his published works.

The text used for the Translation of Dag’as
loki with commentary of Madhusudana is the one
printed as Advaita Manjari Series No. 3 of Kum-
bhakonam, I have consulted *‘*Ratnavali”, the
commentary published with the same text
(Vide P.82, P. 92, P. 203), as also the text of
Siddhantabindu printed in Benares by Babu
(Govinddas Gupta in 1888 A. D., where one may
find more appropriate and easier reading in scme
cases than in the Kumbhakonam text ( Vide P.
104, P. 148, P, 211),.
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The different readings thus collected from vari-
ous sources have been embodied in App. No. 1 (b).

‘Ratnavali’ has been taken advantage of to
explain the exact sense of some diffieult words and
passagss in the Text as will be seen from the
foot-notes as also the body of the Translation.
( Vide. P. 141, P. 142 P. 199, Page 210 etc)

Wherever the literzl translation of a piece
appeared to be obscure or bearing a confused
meaning because of the Sutra-like and complex
style of the Text, explanatory notes have been
added as foot-notes, or in the body of the Transla-
tion as the vecasion required, ( Vide Pages, 35, 37,
65, 85, 91, 197, 199, 203, 204, 210 ete. )

Sanskrit words, sentences &e. ad verbatim have
heen quoted where it was found that they would
be useful and serve as important guides to under-
stand more explicitly the translation, both as feot-
uotes and in Appendices ( Vide Pages 197, 196,
142 efe. )

The number of the pages marked cn various
pagesin the body of the Translation and Appendices
correspond with those of the Kumbhakonam Text.

The sequence of the sentences of the text has
been strietly adhered to except in a case or two
where it has been changed with a view to maintain
continuity of the chain of arguments ( Vide pages
6b and 71).
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Before “Siddhanta Bindu” the text proper co-
mmences, toree pages have been separately allo-
tted to the publication of ‘Das’as™loki’ on which
it is a commentary and every verse of this latter
is again reproduced in its proper place for the
purpose of easy reference.

{ he text of the ~idhantabindu has been analy-
sed and divided into topies in accordance with the
generally accepted division of the tenets of the
S’ankara Vedanta.

A brief marginal summary of the topies dealt
with also appears on every page of the. Translation.

Quotations in the Siddhanta Bindu have been
traced as far as possible and are collected in the
Appendix No. } (a). Some of these were not found
in the original texts exactly in the same form as
in the Siddhanta Bindu. Wherever this is the
case, it is noted in the same appendix.

A list of the different books consulted: in the
preparation of the Introduction is given at the end
of this preface.

In brief, every possible attempt has been made
50 that this book might serve the general reader
and the student. The writer would, however, be
glad to receive suggestions from readers so that
they may be utilised in the next edition in case he
is fortunate enough to undertake it.
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I must take this opportunity of expressing my
heaitfelt thanks to Rev. Dr. Zimmermann, Profe-
ssor of Sanskrit, St. Xavier’s College, Bombay, who
waspleased tocontribute a very vaiuable ‘Foreword’
to this book. He keenly desired that the ¢ Transla-
tion ' with Appendices as added by me should be
published at an early date. This encouragement it
was that made me bold to place this book before
the public. This publication would, however, have
been delayed but for the kindly help advarced to
me towards its ccst. Contributions have been
received from the Bembay University and from the
Bhavnagar Darbar. This latter help has been
due to the courtesy of Sir Prabhashanker Pattani
who is too well knewn for his interest, both in
his official and private capacity, in education and
literature to need any elaboration at my hands.

I must not here forget to mention Principal
A.B. Dhruva M. A, L. L. B.. Pro. Vice chancellor,
Hindu University Benares, and Prof. V. M. Mehta
M. A. LLL. B; D. P. 1. Bhavnagar State, to both
of whom I am deeply indebted for my knowledge
of oriental and occidental Philosophy, which, in
a great measure, enabled me tc bring this diffi-
cult undertaking to a successfal issue. -

Bhavnagar P. M. Modi. M. A. (B.H.U.)
18th April 1929. ’

‘Professor of Sanskrit
Samaldas College.
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INTRODUCTION:

1, Madhusudana Sarasvati.

~-—+-m¢—.-

More than ome aunthor in the Sanskrit Literature bore

the name of Madhusudana ’. Aufreeht!

The Name . .

« Madhusudana.” mentions { a ) Madhusudana Vachaspati

( b ) Madhusudana who was & Gramma-

rian, (@) Madhosudana of Parthapura (d) Madhusandana

Tirtha, (e) Madhusndana Maithila and (f) Madhusndanx

Sarasvati. We are here coneerned with ° Madhusudana

Sarasvati’, the accepted anthor of the ‘Siddhantabindn’ and a
prominent Sannyasin of Sankara \ edanta School.

Regarding the parentage of this Madhusndana we bhave
hardly any more information thanihat

His Parents. given in 2Pandita [s'vara Chandra’s
Preface in Sanskrit to his edition of the

Harililavyakhya, a work of Madhusndana.The first aneestor
from whom the history of the pedigree of our author ecan
posgibly be traced was Rama Misra. The father of our anthor
was Porandaracharya or Pramodana Purandaracharya aerord-
ing to Ramajna Pandeya.®

In this introdustion the question of the time of Madhu-

sudana has peen separately diseussed
Histime, and it is conclusively shown that he
must have lived from about 149¢ A. D.

to about 1580 A. D.

1. The Catalogus Catalogorum. Vol. I-III,

2. Vide Mr. Diwanji’s article on Madhusudana in the
Annals of the Bhandarkar [nstituate, Vol. VIII Part
II, 1926-27.

3. Page 6 of his introduction to the edition of the Vedanta.

g‘alpalaﬁka—'l‘he Prineess of Wales Sarasvatibhavars
'exts.
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Wso eannot say with sny degree of eertainty where
Madhnsndana Sarasvati was born as

he himself makes no mention about his
birth plaee in any of his works but the

geverally aocepted belief is that he was born at Kotalipada, a
suburb of the Faridpur District in Eastern Bengal. From
the mention of ‘ Nilachalanayaka * in the VedantaKalpalatika
and the explanation of ‘ Balabhadra’ as ‘ Bhattacharya ’ by
Parushottama Sarasvatiin his commentary on the ‘ Siddh.
antabindn , Ramajna Pandeys also infers that Madhusudana
must be an inhabitant of Bengal.

His Birth-place.

As regards his residenee‘ it has been recorded that in
the latter part of his life, he went to

His Place of Residence.  yegide at Haradvara. He also seems to
have resided with his pupils in a but

on the bank of the Jumna at Allahabad. ¢ He appears to have
travell’d to Navadwipa, the Modern Nadia 5 in the
Burdwan District and slso to Gujrsts, Justice Telang’
has pointed ont that Madhusudana oceupied the ¢Sringeri
Gadi’ of Sri Harkarachaiys. Ore tiadition asrociates
him with Tnlsidas,® snd  arothir eredits him with the
initiation of large nunbore «f K.latiiyus mrd Vaishyas
itto varions Sumjusa oiders at Benares® That he was

4. The Nijawaita, a work of Vallabha's seet, Episode
XXXVi,

5. TAT SAEN AegTEEEEd |
T GRANA: FRISEE TG I P, 7-Introdustion to
the Vedartakalpalatika.

6. TN ATWIN: QNS THUST 9% | Madhusudana’s
Commentary on the Bh, Gi. VI 33,

7. Art, XX of Vol X of No. XXVIII of J. B. R. A. 8.

8. P. 1C. Introdnetion to the Vedantakalpalatika.

9. Piof. Faiqubar’s srt,on *‘ the Organisation of the
Sanpyasis of the Vedanta ”’ in J. B. R, A §. July 1925.
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tamiliar with the life of Benares ean be seen from some passh-
2es in Advaitaratnarakshans,’”® and Gudharthadipika.l! This
fact is supported by his remarks in ' Advaitasiddhi ’ that in
some cages the name of a man ends in ' Prakasaka ’2, Even at
this day, I am told, the names of men end in ' Prakasa®’ in
and abount Benares. Madhnsudana had also taken his Sannyasa-
diksha at Benares. In the Vedantakalpalatika, Madhusudana
mentions Nilashalanatha ( P. 65) or Nilashalanayaka (P.6 ).
This is identified with the revered Lord Jagannatha in the
Virajakshetra, modern Jagannath Puri. As this seems to be one
of the earliest works of Madhusudana Sarasvati and as he refers
to Nilachalanatha with terms of tervent devotion, we may
gafely conelude that Madhusudana lived at Pari in his earlier
life,

Madhusndana seems to have tsken to Sannyasa very

early in life. His name as a Brahma-

His Sannyaeas’ rema.  gharin was Kamalajanayana. He was
given Sannyasa Diksha at Benarcs by

Visvesvars, otherwise known as Visvesvarananda Sarasvati,’®
who was himself the papil of Sarvaina Visvesa. Thus Visves-
vara was what is techmically called the Asrama Garu of
Madhusudana.

10, TURATRY  WEAREAGIIRNTIL | P, 44, Advaita-
tnarakshana, Nirnayasagars, Edition,

11. wRdrEl whaR: | sfiveg: Sege: ax=Rag: | ARl
gargs) Tra]: | The Gudharthadipika on the Bh., Gi.
XVIil. 9,

12. qft ST E TRRTETE SR RsRT aai-
P. 564 Parichehheds I, Advaitasiddhi, Nirnayasagara
Ed. 1917,

18. This Visvesvar Sarasvati is said to be the author of
(v ) eRvwlariog (L) TeREMaMTERE (3 ) afted-
e (¥ ) aRwiEgeT (v) TRRETGTTRERET: |
Autrechi’s C. C. Vol. L P. 587.
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The eolophon of the Ansndamandakini, a work of Madhusu-
dana, does not mention not conjoin the

His Gurus. nawme of Visvesvara Sarasvatias his
Gurn, as is usual among the Sannyasi

aathors to mention their names in conjunction with their Garus.
In the Vedantakalpalatika, Sid-ihantabindu, and the commentary
on the MahimnaStotra, bow:zver, the name of Madhusudana
is given as the pupil of Visvesvara only. but in the other
works of his he acknowledz:s Sz1 Rama and Madhava also as
his Garas. Just as Visvesvara was his Asrama Gurn, Madhava
seems to have been his Vidyaguri: and Sri Rama was his Para-
ma Guru i. e. the Garn of Madhava.}4

It will not be out of place here to notice that Justiee.
Telang disousses whether this Madhava
was identieal with Vidyarnya Madhava,
the well -known anthor of Panchadasi and Bhasyas on the
Vedas. He ie against this identifjeation because he points out
that there was an interval of about 86 years between Vidya-
ranya and Madhusudana fromn the tact that both are mentioned
a8 having ocenpied the ' Sringeri Gadi’ as Sankaracharya.
Madhava preceding Madhusudana by so many years. "Thers is.
however, another souree which enlightens us on this question.
Ramajna Pandeya ' has stated that Ramesvara Bhatta ( 1514

His Gurus Identified

14, The name of Madhava appears in almost all of Madhusn-
dana’s later works, From these facts we oan come to
a logieal eonclusion that the anthor’s work, Anand-
amandakini was an earlier prodmetion. Then come
Vedantakalpalatika, Siddhantabindu and the com-

mentary on MahimnaStotra; while Advaitasildhi and
Godharthadipika belong to s later period of his literary
aetivity.

15, P. 8. Introduetion to Vedantskalpalatika. Ramajns
Pandeya has depended on Ind. Ant, 1912, 9, This Rame.
avar Bhatta was the father of Narayana Bhatta whose
son Kamalakara Bhatta composed lm Nirnayasindhu in
1616 A. D. Aufrecht.
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A. D.) had three well-known pupils, viz. (a) Ananta Bhatta
{ b ) Damodar Sarasvati and ( e ) Madhava Sarasvati. According
to him, the last of these is the Vidyaguru of Madhusudana.
This identification is further eonfirmed by the faet that Rama
mentioned by Madhusudana was his Parama Gurn ( the Guru
of his Gura ) i. e. the Vidysgurn of Madhava Sarasvati. I* This
Rama was no other than Ramesvar Bhatta himself. The Asrama
Gurn of this Madhava Sarasvati was the same asthat of Mad-
husudana viz Visvesvar Sarasvati. '7 In the introdumetion to
his commentary on the Samkshepasariraks, 1® Madhusedana
has stated that Visvaveda and Pratyagvishnu were the teachers
of his own teachers. This Visvaveda seems to be the same as
¢ Sarvajpa ' Sarasvati who was the Guru of Visvesvar Sara-
svati accordidg to Aunfrecht, the ground for the identity of
these two personages being the sameness of the etymological
sense of the two names. "

Among the pupils of Madhusndana, Anunfreehi mentious
{ a) Puroshottama Sarssvati, 1* the

Hia Pupils, anthor of a commentary on the Siddhan-
tabindu of Madhusudana, (b) !ruauananda

16. 8o, Madhusudapa’s own brother Yadavananda who was
also known as Madhava Sarasvati should not besuppos-
ed to be the Guru of Madhusudana.

‘ Rama ’ is also mentoned as the Gurn of Madhava Sara.
svati by Autreecht, P. 505, C. C. Vol. I.

17. P. 587 of Aufrecht’s C. C. Vol. 1.

18. The verse in question runs as follows:—
fRmaTE SEEwE 359 |
e sgaTia Ten @t R A T8 4

. 19. P. 341 of Anfresht's C. C. Vol. I
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Vidyavagisha® and (¢) Govinda who wrote a commentary on the
Mahavrata of the S’ankhayana S’rauta Sutra. Over and above
these there were other pupils also e. g. Balabhadrsa, (for whom

Madhusudana wrote his Siddhantabindu ) 2! and S'eshagovinda,
the son of S’esha Pandita and Guru of Bhattji Dikshita. 22

Madhusudana was a great Yogi. His commentary on the

sixth Adhyaya of-the Bhagvad Gifa leaves

Yl,'ff; ;‘“‘“’MY’ of no doubt as to his practieal knowledge of

Yoga. His personal opinion, however

was that Yoga was not indispensable for the realization of
Moksha, the goal of Vedanta. 2

Madhaosudana was both an anthor and a Commentator of a

very high order. His Adwvaitasiddhi is

Aﬁg:kf‘;‘j"“d‘““‘ o an accepted masterpiece of Vedanta

philosophy. Not only has it eompletely

achieved its aim in refuting the view of the Madhvas, bqt it

also explains the Brahmasutras, the S’rutis of the Upanishads

and many of the verses of the Bhagvad Gita in a new light.

Besides this important work, there are several other works

whiech have earned khim the reputafion of a standard author of
Vedanta philosophy. We refer to these works later on.

20. Aufrecht mentions three works written by him:—

(a) vt |
(b) TGRSR |
() v |
21, See the verse at the end of the Siddhantabindn:—
“agIT AR e o e R 1
29, P. 10—Intro. to the Vedantakalpalatika.
23. Vide Madhusudana’s Gudharthadipiks on Bh. Gi. VL 29,
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As a Commentator he has distinguished himself by his
eritical study of the books on which
onsdbumdana: & he has written his commentaries, e. g.
in the Harilila which is a synopsis of
the Bhagavata Purana there are some reférences to that Purana
which are not found in the text of that Purana which is now
extant, Madhusndana has noticed these in his commentury on
the Harilila. The question whether Bopadeva had the same
recension of the Bhagavata 2 as we have got to-day or not
seems to have oceurred to Madhusudana though he has golved
it in an orthodox wey.

His oritical powers were considerably developed

. ) as his literary activities increased
His oriticalscholarship. in later life and by the time he
wrote his Advaitasiddhi and Gudhartha-

dipika he had reached the zenith of his powers and become a
great independent thinker. These works were his last. To
illustrate briefly, in Advaitsiddhi Madhusudana has at various
places differed from Sankaracharya in his interpretation of
the Brahmasutras which he has quoted. He is the only exee-
rtion from among the Acharyas of the Sankara School of
Vedanta, to differ from Sankars in this manner. While
explaining Brahmasuntras I1I. 2-28-29, % Madhusudana says

44. P, 52 of Harilila~Caleutta University ed.

25. These Sutras are THE SIHA:| gnd I EoMRI |
Madhusudana’s explanation of theseis found in Ad-
vaitasiddhi, Parichehheda I, See. of HFRIZR:
Pp. 435-436 of the Nirnayasagara Ed.

As is well known, Sanksra understood these Sutras as
refuting the Idealistic School of Buddhism and drew out a
sense from them, which gave reason to Sankara’s oppo-
nents to believe that the Sutrekara was a Realist in his view of
the creation. Mudhusudana says that these aphorisms refute the
Buddhistic theory of Void., &l Ml AWA: 7 e, wew:



(8)

that theze aphorisms need not be understood as refuting the
Buddhistie Vijnanavada but as refuting the S’unyavada and
in saying so, he anticipated Prof. Hermann Jacobi who also
from quite independent researches has come to the same
conclusion. His was the rare eourage, considering the orthodox
atmospherein whieh he was living,todeclare that S'ankara had to
twist the meaning of the Satras in order to explain them as
supporting his own system of philosophy. And in saying so
Madhusudana could indeed foresee the views on the subjeet ex
pressed by seholars like Dr. Thibaut and Dr. Bhandarkar in
onr own days.

But in the Gudharthadipika he goes further and rejects the
view of Sankara altogether whenever
he found that it was not in harmony
with the Bhaktimarga of the Gita. These points of difterence

have been treated in detail in Appendix IIl. at the end of this
Translation.

| His Gudharthadipika,

A SHOE, T Loses cos oo one T HAIHAITIAN:, T
“ Quy fed  alieEm aWiRewE (O SR9E
SRR - TE, |

It may be noted that Madhusudana has given new interpreta-
tions of most of the Sutras. But inspite of this possibility of
offering a new Sankarite exposition of these apiorisms, Ma-
dhusudana declares “ I praise not that Vyasa who ecould
pot well put together ( lit, bind ) the complete sense of the
Vedanta even with all the aphorisms{ li¢ strings ). I bow
to Sri Sankaracharyaand Sri Saresvaracharya who collected
the whole meaning of the Vzdanta even withont the help of the
aphorisms, ( 1it. strings ). ’—Vide the eoncludiug verses of
the Siddbantabindn

a it & sarendend @re A glWR 9 @)
feft & en@d & aet R getan
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To Madhusudana, Bhakti is as good a mesns as Jnana
, for the attainmert of Nirgnna Brahma
Madkusudens’s 1ato- ¢ Sunkara and he attached tothe Bhaga-
wata Purana fthe same importance as
the other three Prasthanas; and although he belopged to the
Sankara School of Vedanta, as stated above, he ditfered from
Sankara as regards the explanstion of the Vedanta Sufras
though he arrived at the same conclusion as Sankara as far
as the main purport of those aphorisms is coneerned. He even
holda that Sankars’s commentaries on Brahmasntrasand Gitaare
not tl oronghly consistent with the purport of these books. He
thus differed from the orthodox view of the Sankarites. More~
over, unlike these latter, Madhusadana wuses the terminology
of the Bhagavata School for the exposition of the ideas of his
own Sankara school as will be seen from the Is’varaprati-
pattiprakasa and t!e 24ka on the first veise of the Bhagavata
Purana.! Theie he uses the words Aniruddha, Pradyumns,
Samkarshana and Vasudeva for the same ideas as sre represe-
nted by the letters a, n, m and *“Om ’ in the Sankara Vedanta.
These syllables are used in that School of Vedanta in the
sense of Visva, Taijasa, Prajna, and the Turiya or the Wit-
nessing Congscionsnezs,

Prof. J. N. Farquhar 2 has recently brought to iight a

L. L. further faet according to which. onr
His innovation in the . .

Sannyasa Order. author introduced reforms in the sub—~

orders of Sannyasins with the kind

help of AkLar. We give below a full guotation from his article.

1. Vide P. 9-Isvarapratipattiprakasa, Trivendrum Sans-
krit Series, No. 78 and also the #ka of Madhnsudana
on the first verse of the Bhagawata Purana published
along with other #kas atVrindavana by Nityasvarupa
Brahmecharin,

22. P. 483 of J. R. A- 8, July 1925.
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" In the rixteenth century there werein North India
thonsands of Mnslim fagirs one of whose practices, as pgocd
Muslins, was to attack and kill Sannyacis as representatives
of Hindnism . seenceee...... Madbusudana Sarasvati, who was a
Bannyasi of the Sarasvati sub-~order apd lived 11 Benares in
the midlle of the eentury at last went to Akbar to see whe-
ther anything ecounld be done for the protestion of the arcient
order to which he belonged, Raja Birbal was present at tue
frterview and he snggested the way out of the difficulty. He
advirsd Madbusudana to initiate Jaxge numbeis of Nor~-Brah-
mive into the Sanryasis order and arm them for the prote.
etion of Brahman Sannyasins. The Empercr agreed that armed
Sannys:irr shonld be proteeted by their sacred charaeter from
tke Goverument inteiference. Madhusudana, therefcre, went
and initinted large numbers of Kashatrizas and Vaisyas into
seven of the sub-orders, Bharati, Vana, Aranya. Parvata,
Bagara, Giri and Pari.

Clearly this is a piece of history which has been faithfully
pregerved by tradition, It fits perfectly with all that we know
nbout the Sghting times which followed and also with the
facts of to-dny. Furtler, our knowledge of Akbar's charaeter
and of all that he had alresdy done for his Hindu subjects makes
the tale perfectly eridible, The date was probably about A.
D. 1665. "

Elsewhere in this introduction, it has been stated that

. Madhusudana and Vallabha knew each
nlf”fw‘z'i‘&'f:ff“" San- ther and perbaps they exchapgd
their views also. The possibility of this

gupposit'on which is based upon a tradition in the literatare
of the religious rect of Vallabha is further supported by the
fact that Madhuscdaca is the first Acharya of Sankara Vedan-
ta to use the werd Suddhadvaita for Mayavada or Kevaladva-
ita, the well- known term by which Sackara’s Siddbanta is gene-
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rally known, At least in three places 3 in his commentary on
the Samkshepas’ariraka, Madhus udana has made nse of this
term. [n one of these, Madhutudara eays that Prsbmara.din’s
viaw was the same as tlat of Sankara, viz, ‘* Suddhadvsitu. ¥
It should be noted that neither Sarvajnamuni nor Prahmana-
ndin ( as quoted by Madhusudana ) has wused this expresgion.
In three other places also ¢ the word ** Suddhadvaya ” is used
by Madhusudana.

As to how this term is applieable to the view of Sankara
and inapplicable to that of any other
Vedantin, we are toid that in the Sanka.
ra Vedanta, impurity of Brabwa ( and
Jiva ) is due to illusien ( or ignorunee ), Lut in the other Ved-
anta Schonls, the purity of Brahma ( and Jiva ) is .teelf illnsory
(inasmneh as in these latter Brahman itseif ( »ndergoes
ehange snd ) really tecomes the essential cause of the word
whieh is real, and in the Liberation the idimiity ( Advaita ) of
the Suddha or Lirerated Jiva with Brahma ig not com:plete, Jiva
»emaining even then a prakara or en ams'a of Bralma ) 5

Explanation of The
Term

8. Vide Madhuosudang’s #ka on Samkshepassrirpks, I
51, II €2. and 111 220. ¢ sfea ©1& fadaar: cGEl-
wa: emRsAgegaEREiTRaad * and ¢ gk
Wt AAedr

4. Ibid. 11, 81 and 87.

8. Ssmkehepassriraka II. 197, * swmy g™ el
¥, gy s L R ” | Mudhurudana's tike on

it rups as Iollows : —

87 AT A TERTAISTE: TR AT WEET TR
sfesfn a sswgiee Badi ogd | swang R0
fieraad @k | el Ter e T MTgerT-
W, ®OgsT Jredy 0w igiaRia Ut Twe g7 3
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Madhusndana refers in his books to sbout two handred
authors and works altogether. Only
teﬁ‘:,:’:fl ;n%y %a‘;%:: the Prasthanabhedz which is Mat?hu-
sudana, gudana’s commentary on the ninth
verse of the Mahimanstotra, makes
mention of ninety authors and works on the various branches
of Sanskrit Literature. More than forty works of the Sankara
Vedanta School are referred to in the Advsitasiddhi. We have
eollected the names of these two hundred suthors and works
from the various books of Madhusudana, which are given in
an alphabatieal order in one of the appendices at the end of
this translation. 1t will be found that this list contaits some
works which are perhaps lost to us for ever.

But the favourite anthors of Madhusudana seem to have
bzen ( a) Suresvara, the aunthor of
Vartikas on Sankara’s commentaries on
the Upanishads, (b) Sarvajna Muni whose Samkshepasari-
raka has been commented upon by Madhusudana, (e) Sri
Harsha, the anthor of KhandanaKhandakhadya and (d) Praka-
shatms Mupi, the author of Vivarana. These works of these
anthors are constantly referred to by Madhusudana. Khandana-
Khandakhadya is often quoted by him to answer thearguments
of the Realists like Naiyayikas and the Madhvas, The other
three works are made use of to explain the Vedanta Siddhanta.

His Favourite Authors

II. Madhusudana’s Special Contribution
70
SANEARA VEDANTA.

As regards the special contribution of Madhusudana to the
Sankara Vedanta, it may be noted that

t:ﬁhtg:ig:nn:’. 8 davo- inspite of his being a follower of Sank-
ara’s monism, he was an ardent devotee

of Sri Krishna, To Madhusudana, this was neither self-contra.
dictory nor surprising. He eonld show by a eareful examination
of the Bhagvata Purana that the metaphysies of Sankara and
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the ethies of Vallabha ean be eombined together to form a re-
ligio—philorophical system. How Nirguna Brahma can be an
objeet of Bhakti has been ably proved by Madhusndans
in his Bhaktirasayana, with many quotations from the Bhagavata
Parans. and in his Gudharthadipika on the Bhagvad (its. also.
This clearly shows how Chaitanya and Vallabha exereised
their Bhakti influence on the jnanamarga of Sankara.

Just as in the days of Kumarila Bhatta and Sankara the

most important problem was the recon-

tﬁh;:‘;iﬂ?; Iﬁ‘:ggle;ugf ciliation of Karma and Jnana, so in
ans. tke days of Madhusudana and Vallabha
the greatesh problem was that of Jnana

and Bhakti8 The question had already drawn the attention of
Bopadeva, Vidyaranya 7 and Sridhara bat it was left for
Madhusndara to solve it thoroughly and inculeate a new'line of

thought in the Sankara Vedanta.

Observations on the Path of Devotion are seattered all over
the works of Madhusndana though they
Madhusudana’s works -

on Bhalkti. found special expression in his Bhakti-
rasayana and Gudharthadipika, as stat-
ed above. We have prepared a short resume of Bhaktimarga
as eonceived by Madhusudana, based upon these two works of
his. This is annexed to this translation as ome ’of the
appendices. It will make sufficiently clear what Madhusu-
dana exactly meant by the path of Disinterested Love of the
Nirguna Brabma. We, therefore, here relate only some of

the thoughts expressed by our anthor in his other works,

The views expressed by Madhusudana in his two works
stated above have been maintained by

Pf::‘g"l vata Purana: 4  piy by means of guotations mostly
from the Bhagvata Pnrana. Before

6. Bhakti here means “devotion to Krishpa ™ in
particular.
7. Vide Panchadasi X, 54-92.
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Madhusudana, there were already two or three commentaries ®
on the Bhagavata written from the stand-point of Sankara’s
doctrine. 1In propounding his own theory of Nirguna Prema.
bhakti Madhusndara virtually sceepted the Bhagavata Purana
as the fourth Prasthana.
In the mangalz verse ® of Lis tita or the Samkshepa-
. sariraka,  Madhuvsudana states that
prsemation of Nirguns & prapmg, the Rial, the Knowledge, the
Infinite, the Nou-deoal Bliss, which the
best of sages who had attained the religione raptare!Samadni,
eame to know after having approached a Guru and whieh thtey
directly comprehended in ovder to obtain Liberation from the
bondage of the worldly existence—thst same Brahma was
inearnate. for the joy of all, at Vrindavara, on account of the
religions austerity of Nanda. I offer my homsge to that
Brahma plnying on the Divine Flute, with His face beantiful
like the moon and the eyes band:ome like lotas. ¥ Again, while
commentiog on Samkshspacarirska I I, 265, ¥ Mndhusudara
says that the view of Sarvajua Mani, viz. ' This whole
world is born of the Son of Anakadandubhi’, is based upon the
fact that the Son of Anakadandubhi ia the inearanation of the
Nirgana Brahma. A similar view i3 expressed in the An.
andaman lacini!! alse, In thy Gudharthadinika it is mentioned

8. Madhusudana refers to them iu bis eom-nentary on the
Harilala. One wis ¢illed Paramahanspriyad. Ths other
was written by Purashottama, { if it was not the same as
Paramahansapriyd . The third to which Madhusudana
eonstanty refers is that written by S'ridhara.

9. Vide Introduction to his com. on the Samkshepa, I. 1,

10. Samkehepasariraka 111, 265:—

 ARITATEYRAAGANIIUAL 888 A ! Madha-

sudana’s eom.
¢ I TR AR TR R WA gAY
11, Verse 99,

12. Gudharthadipika on Bb. Gi.
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“ Those delnded men who eamnot bear the miraculous
greatness of Krishna thongh substantiated by proofs, go to
perdition, 7’ Madhusndana slso tells us that the Reverel one
Himself partakes of the offerivgs offered to Him by His de-
votees, as he d&id in the ease of Sridaman 13,
The belief that Krichna is the inearnation of Nirguna
Brahma involves the admission that
Nirguna Brehmn to be  Njrguna Brahma is obtainable throngh
;’;ﬂ’;’:{“"’ through Bhakti, becanse Krishna can be appro-
ached through Bhakti. This hss b-en
exnresslyftold by Madhusulana in his Bhaktirasayra, 1 where.
in he has established that BhaZktiyoga is an independent goal of
human life and that it is sanctioned by Sastras. In the
Gudharthadipika alsn, Bhakti is said o bo the means of
Immediate Liberation. 15 In this latter work, we are told that
Devotioa is not only a'means to Karma and Jnana but also
the result of both of these. 1 Madhusudana’s eommentary on
Bhagvad Gita XVIII, 65, is specially noteworthy. Therein he
has deelared thut the main parpose of Bhagvad Gita is to teach
that Bhaktinishtha is the means to Muksha.

The Bhaktirasayana propounds that Bhakti and

- Jnana both are means to Liberation,
u%::p::;:gwle?ge.n"o. bat both are npot idenfieal and
differ as regards their nature, means,

fruit, and adhikarins. 17 Some texts of the Upunishads and the
Bhagavata Parana even lay down tbat Bhakti is superior to
Jnana. Madknsudana aceepted the truth of these texts, bnt held
that the snperiority of Devotion lay in the fact that Bhaktiled to

13. Gudharthadipika on Bh. Gi. IX. 26.

14, Pages 6-7 of Fhaktirasayana.

16. Gadharth. on Bh. Gi.1X.1, ¢ Fao<la ageg-
FY GG RS R W AT
ar¥gd | ”

16. Gudharth. on Bh. Gi. XVIIL. 686.

17. Pages 11-12,
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the reanzition of Truth more quickly than Jnana, there being
no difference in the conception of Absolution achieved through
either, 18

Madhusudana admits the possibility of ¢ Suddbaprema-
bhakti ’ the Pure Loving Devotion’

Gopis. being & means to moksha. This Devo-
tion is disinterested ( nishkama ). 1t is

illustratad by the example of the Gopis of Vraja. 18

The Divine Dance { Rasa ) of Krishna and his assoecia-
N tions with Radha are also deseribed by
oo Danceand our anthor in the Anandamandakini. 20
Rhetoriciars have differed regarding the exaet number
of Sentiments or Rasas, but all of them
sevotion the chief 880+ geem to bein concord that Bhakti is
not a Rasa, but rather it is &8 Rasdbhasa.
Devotees o> Acharyas of the Bhakti School have differed as to
the part played by Lord Krishna in the process of mani.
festation of Devotion but they all are unanimous that Devotion
is & Rasa or Sentiment. Madbusudana held that Lord Xrishna
is the Alambana Vibhava, the ‘sustairing eause’ giving rise to
or developivg the sentiment of Devotion, whieh not only de.
serves to be added to the list of Rasas given by the writers
on pretics but alzo onght to be the ehief Rasa, others merely
holdin> a subordirate position. This view of our anthor
should be distingnished from that of other writers like Valla-
bha who holds that Lord Krishra is Himself the Sentiment

18 “qw AR AR RN F@aliesa [vRnEar
AEaEaTeg 9T IRRNRT TRINGER | U8
7 SRRIRTEYSY, | Advaitasiddhi—Parichéheda IV.
© P, 897.
19. Vide Gudharth, Bh. Gi. VIL 16.
20. Vide Verses 77-79, 80, and 84 of Anandamandakini,
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of Liove and that what the Rhetoricians eall by the mame of
Sringara Rasa is only an inferior form of that Sentiment of
Divine Love whiea is the Divinity Itself. Aeccordmng to our

author, the reflection of the Lord in ( the mirror of ) the mol-
ten mind of the Devotee i3 the Sthayibhava ( the permaneut
mood ). which in dne conrse becomes manifest as Bhaktirasa?k

Grace of the Lord is ealled by Madhusandana ‘Pushti,’
‘Avugraha’ or ‘Prasada’?. In the Ve-
cantakalpalatilza, our amthor states
that the followers of the Anpanishada School are ‘favonred’
by the Lord®. In the Anandamandakini he prays to the Lord
to look npon him with His Graceful Glance, whieh is difficult
to be obtained even by the Lihe:ated?s,
This favour?’ is shown to those only who carry ouf the
orders of the Lord, given in the Serip-
tures. Although He is fall of compa-

seion, He does not destroy the eins of the sinners for nothing
The Lordliness does not lie in “ making the barley plants
grow on stones,” Ifit be argued that ‘becanse He is the
Omnipotent Lord, He is able even to grow barley plarts on
stones or to bestow His Grace npon the sinful,” Madbusndansa
replies, “He ean do so if He wishes so, because His wishes are
always fruitful. He is Satyakama. He doss not. however. at sll

Prasadaor Lord’sGracs

Grace is Conditional.

21. This is fully explained by Madhusrdana in the first
chapter of his Bhaktirasayana whieh is pub’ished.
The same topie is farthar discussed in the second and
third ehapters of the same book. I have beer fortunate
to get a manuseript of these through the kindmess of
Mahamahopadhyaya Hathibhai Sastri of Jamnagar.
For a summary of the explanation given in the First
chapter of Bhaktirasayna, see the Appendix. II.

22. Vide Harilitavyakhya P. 32,

23, “HAATRY TS AUIBATIT ARIIAITNA, w0l

24, Verse 13.

25. Vide Madhusndana’s #ika on Bh. Gi. XVL 1.
YA TR (IEEAR) T AR, T,
LAl & S AGAIRAE, | ARG IR JATIT

3 ‘&%.,‘ s2e -n”
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entertain such a wish as He is not pleased with those who tra-
nsgress His orders and hate His devotees. It is here that Mad-
husndansa differs from the other Vedantins who also believe ia
the Lord’s Grace and the Path of Devotion. Someof them like
Vallabha and others hold that the Devotes should by his own
efforts attain what they eall “ Svarupayogyata ™ ** the 1mnate
fitness for Liberation’'bat its mereattainment Goes not antomati

cally ent tle them to Liberation. The Lord’s Grace is required for
moksha over and above the innate fitness, and it depends solely
upon the Lord’s Will to bestow that.

Accordirg to Madhusndana, knowledge of Brahma ivas
much necegsary for a devotee as it is
for the follower of the Path of Knowledge,
but his devotion helps him in securing the Prasala of the Lord
which the Jnanin can never hope to get. The Bhakta goes to
Hiranyagarhbaloka after death and there he stays with Hir-
anyagarbha. The devotee as well.as Hirarysgartha have not
to take Sannyasa and to undergo the painful proeess of appro-
achbing a Guru and earrying out Sravana, manana, and nidi
dhyasana, which are quite indispensable for the Jnanin. When
the end of the Yuga draws near and the period of the soverei-
gnty of Hiranyagarbha and the * bhoga” of the Devotees is
ower, the Suered Texts reveal themselves bothk to these devotees
and to Hiranyagarbha who nndersiand them without the least
ditficulty, owing to their having secured the Grace of God. 26
Alter the krowledge is thus cobtained, both of them merge
into Brahman. Another 27 way in which the Pushti of the Lord
helps the Devotee is that he is freed from the punishment for
his sins, without nndergoing religious austerities in the form

Efflcacy of Grace.

26. Vide Gudbarthdipika on Bh, Gi. XII. 6, and XVIII. 56,
58, 52 and 63.
27. Gudharthdipika on Bh. Gi, XVII. 66.
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of egpiations ( prayaschitia ), because he has already observed
the Bhagavata Dharmas {4. e. the'nine-fold Rales of Devotion )
and because he has loved the Lord without expecting any
return or reward as did the Gopis.

Thus it will be seen that aeeording to Mesdhusudana the

Bhakta does not achieve any thing
o Taratamya in mo-  pioher than whatthe Juavin does. In the

Advaitasiddhi this has been fully proved.
The anthor bas also denied the theory of the utilily of the

Lord's Grace in exhausting the ‘ Prara.
nﬁ‘igﬁ";‘,‘;ﬁg‘h ‘(}fmi: bdha’ aetione, because they are exhao-

sted by themselves only after the Jiva
has experieneed their good or bad resuits. #

Madhnsudana’s ardent devotion for Lord Krishna was not
in the Jeast adversely affeeted by his
believing at the same time that Brahma
or the Lord who Himself assumed inearnations, did so by way
of produeing an illusiop, So the incarnations were these of
the Nirguna Brahma itself, bat they were all wmreal Machu-
sudana severely eriticises those who hold that Brahma s
eternal and yet assumes real Avataras, by calling their view-
points unreasonable and groundless 2

Madhusudana’s devotion was never ine)nsistent with the

Sankara Vedadta School. He fully aec-

cepted Sankars’s conception of the Jagat,

Avatara is unreal.

Jazag is uareal.

Jiva and Brah:iia.
A rhort essay or a resume on Bhaktimarga as conceived
) by Madhusudana, appears in this book
R g by f;g: as an Appendix. Therein some very
endix, II important problerrs such as the ‘ Stages
of Bhakti’, ‘The definition of Bhakti’,

28. Advaitasiddhi Parichehh:da IV. Pages 892-93. Nirn-
syasagara Edition.
29. His tika on Bh. Gi. IV. 6.
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The Adhikarin of Bhakti’, * The development of Bhakii as

a Sentiment’, °‘ Illustrations of Bhaktas’, ete, ete have

been illa~idated in detail from the stand-poivt of Madhusudana
Saravati.

There iz one more question of importance to the students

of Medhosudana. Did Madhusudana

ﬂﬁadgﬁ’e‘h‘:;':ougfmg ever change his philosophical views ?

his life. Witha view to tind out the exsct answer

to this question, we have elsewhere =n

this Introdnetion tricd to fix the sequence in which Madhusnds-

na wrote his works. and the only conclusion that ean be

drawn is that the thorongh study of the Sastras whieh he had

made before he began his literary career, confirmed him in his

original views and ealled for no ehange. A glanee at his works is

sufficient to show that gqnotations in supportof his views as stated
above ean be discovered from all his works earlier and later. The

Gudharthadipika, which seems to have been ecompleted after the
Advaitsiddbi, was written with the same fervent devotion for

Sri Kristna ag ingpired him to write his first lterary pro.
duetion viz. the Anandamandskini. Moreover even the
Advaitasiddhi which is recogrised even now as the standard
work on Sankara Vedanta, is replete with verses confirming
aunthor’s loving devotion for his Lord.

Madhunsudana uses the names Anirnddha, Pradyumna,
Sankarshana and Vasudeva in the gense
of Visva, Taijasa, Prajna and Sakshin
in the Is'varpratipattiprakasa 3 and
also in his #ika on the first verse of the Bbagvata Pursna.
There has been no School of the Bhagavatas, which believed in

these meanings of these terms. The Pancharatras regarded
them as Alanksra, Manas, Jiva, and Is'vara. Thizs view is

found in neither of the two works of omr anthor mentioned
above,

(30 ) Vide P P, 5-6 of Is'varapratipattiprakas’a.

He was never &
Pancharatra.
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The verses composed by Madhusudans and inserted
at various plases throughout all his works { Vide Appendix IV
at the end of this Translatior. ) are full ‘of his platonie love
for the Lord.

I Time of Madhusudana Sarasvati.

Prolessor Lassen who followed Burnouf has assigned

Madhusudana to the middle of the
K T. Telang's View. fourteenth eentnry. But Mr. K. T.
Telang who wrote 8 paper on this

subjeet refuted that view on the strengthof his information con-
tained in Madhusudana's Gudharthadipika on the Bhagvad Gita.
This paper gives a tradition purporting that Msdhusudana
Sarasvati was omee in oecempation of the place of the
Sringeri Pontiff. From a ecomplete list of the several osenpants
of the ‘ gadi ’ together with their respective dates and from
the inscriptional evidence giving the date of Vidyaranya, the
anthor of Panchadasi aud Jivanmuktiviveka from which
Madhusudana quotes, he conelndes “ We may safely lay
down the proposition that Madhusudana Sarasvati probably
flourished about the end of the fifteenth or the beginning of
the sixteenth century of the Christian era, ™

Subsequent researches have only strengthened the above
views of Justiee Telang. Prof. M.

Prof. Winternilz's Wirternitz ag rees with him 2

View.

According to Prof. J. N, Farqubar, 3 Madhusudana must

1. Art, XX, VoL X, J. B. R. A. 8, No XXVIII ( Pp. 368~
377 ).

2. P. 486 of Dr. Winterniiz’s Geschichte der indischen
Litteratur. Sec alsoc the foot~noteon P. 125 of the
same.

3. Vide his article on *‘ The orgnisation of the Sannyasis
of the Vedanta, * P. 483 of J. R- A, 8.July 1925,
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be put in the xiddie of the sixteenth
century. As mentioned already elsewhere
Madhusudara had an oceasion to see
Akbar about the year 1565 A. D., for the reformation which
the former brought abont in the sub—orders of the Sannyasins.

Prof. Farquhsar's
View,

In the Nijavarta * a work of semi-historical character

giving the main happenings in the life
Evidenceof Nijarvarta. of Sri Vallabhachsrya and written
down from oral tradition in the days

of Sri Goknlrathji, the grandsop of Vallabba, it is stated in one
place ( Episode XXIX of Nijavarta) that once Bri Maha-
prabhaji ( i. e. Vallabha) went from Benares fo: Prayaga.
There he stayed for seven days and performed the Para-
yana of the Bhagvata Purana. At Prayaga was then
living a very learned Sannyasin named Madhusudaua Sarasvati.
He was a Mayavadi and yet he had a keen love for
the devotion to Lord Krishna. He had written a commentay on
the Gita. He recited the first Mangala verse thereof.’ On hear-
ing this verse, the Asharya was very mush pleased. Then Ma-
dhusndana Sarasvati showed his original work Bhaktirasayena

the Elixir of devotion’, to Vallabha. The latter had some
discussion with Madhusudana Sarasvati on the topies of
Bhaktiragayana. Thereafter Acharyaji left Prayaga for Vraja.

In Bpisode XXXVI of the Nijgvarta, it is stated that
onoe Vallabha was living in Devarsi, a village near Adel, on

4. T am indebted to Prof. M. 3. Sastri of the Decern College
for drawing my attention to this piese of evidence.
5. The verse in question is as follows:—
SRRRTEUTFIRMR, FRFURRIE ITREREE, |
oy GG, 90 (AT awag 7 s 1
In the extant editions of Gudharthadipika, this verse

is not the Mangala verse, but itis tke first among the five
verges with which that eommentary ends.
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the opposite bank of the eonfluence of the Ganges and the
Jamna at Prafaga. There he invested his son Vitthalnath
with the sacred thread and then sent him to study the varions
S'astras under Madhusudana Sarasvati. After that, Vallabha
lived in the village Devarsi for 15 years. ©

According to the aforesaid Episode Viithalnath was a
contemporary of Akbar and Birbal and had offen had
discussions with them

1t is clearly established by these Episodes that Vittha-
nathji immediately atter his Upanayana ceremony went for
study to Madhnsudana Sarasvati.

6. The event nariated in Episode XXIX seems to have
taken place after the one deseribed in Episode XXXVi
of Nijavarta. Madhusundana wrote his Gudharthadipika
in his later life as shown elsewhere As the Episode
XXIX notes only the Mangale verse, it appears that
Madhasudana had at that time just begun to write the
Gudharthadipika.. Moreover, the verse in question is
pot found as the Mangala verse intheextant editions of
the Gudhsrthadipiks; but it appers at its end.

Again the statément in Episode XXXV of the Nija-
varts, that Vallabha lived for fifteen years in the
village Devarsi affer sending Vitthal for stady 10

Madhusudana does not seem to be correat. Vitthal was
born in A, D. 1516. If he wasinvested with the sacred

thread when he was 8 years old and if Vallabha lived
fifteen years after that, Vallabha must be held to have
lived upto ( 1516+8+15.) 1589 A. D. This confliets
with the traditionally aecepted view that Vallabha
died in 1531 A. D. denoting that he lived only seven
years after the Upanayana of Vitthal.

Thus the Nijavaria does not advanee proper data
as regards exact dates, but it goes to show that
Vallabha and Madbusudana were contemporaries.
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Now the date of Vitthalnathji’s birth is Samvat 1672 i. e

A. D.1516. Supposing his -age at the

adhusudens, Gura of 40 of his Upanayana to be 8 yearss

he went to Ma.thusedana for study in

abont A, D. 1524, Assuming that Madbnsudana Sarasvati

who eould initiate Vitthal into the study of Sanskrit was at

least twenty five at the time, he must have been borm in
1499 A. D,

This fits in well with the other evidence as it makes
Madhusndana Sarasvati 66 years old in 1565 when according
to Prof. Farquhar, he broke the orthodox tradition and initiated
Kshatriyas and Vaisyas info the seven sub-orders of Sannyasins
after consnltation with Akbar. And Vallabha who lived from

A.D. 1479 to A, D. 1531 wonld be senior, to Madhnsudana
by 20 years.

It will not be out of place here to consider whether Appa-

Madbusudana and A. yadikshita lived' prior to Madhusuedana
prayadikshita. or came after him

(1) Information regarding this pointis found in the
Preface to the Knmbhakonam Edition of Siddhantales’asam-
graha of Appayadikshita. Here the date of Appayadikshita is
given as 1587-1660 A, D. In proof of the proficiency of Appa.

. ., adikshita we are told that * even
vﬁ:;‘:f"‘ Balsaraavati's 3l:'dadhwmdﬂmat Sarasvati in his Advai.

tasiddhi has extolled Appayadikshita >’
and a line said to have been quoted from Advaitasiddhi is given
by the Editor in that Preface.” References to the works of
Madhusudana ineluding Advaitasiddhi have failed to trace the
so-called quotation.

So one eannot be led to accept the view that Madhunsudana
was later than Appayadikshifa.

7. Vide P, 1. of the English Introduetion to the Kumbha-
konam Edition of the Advaitasiddhi, Published in 1893,
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So we ara not ready to aceept the view that-Madhusadana
i3 later than Appayadikshita.

(2) Moreover as pointed out above Madhusudana was

o contemporary ot Vallabhacharya who
v’:ﬂﬁ:{;,ﬁf“h‘“ and flourished during the reign of Krizhna
Rai8 ( 1509~1530 ) who honoured Val-

labha by a Kanaksbhisheka. Now Appsyadikshita is known
to have been patronised by Sri Venkatapati ( 1586-1614 ) aud
" was made to bathe in gold ”” by Chinna Bomma XNayakz.
Vieeroy of Velur during the reign of that Liirg. Henceit follows
that Appayadikshita cannot have preceded Madhusadana.
( 3) Prof. P. V. Kane has settled the time of Appayadik
shita between the lutter half of the six-

teenth and the first cuarter of the

seventeenth century®.

(4) Appa) adikshita was by birth a Shaivadvaiti. He was
Jater on converted to the Vedantie
s&!;!ﬁ{; g"g‘;if: and  doetrine of Sankara by one Sadaunanda
mirak 1. Kashmirgka who flourished about 1547
A, D. and ie well-known as the author
of Advaitabrahmasiddhi. This book was uot kpown to Madhn~
sudana. This proves that Madhusadena lived prior to this

author and henece prior to Appayadikshita.l0
(5) Again, S’eshagovinda, son of 8’esha Pandita, the author
Bhattoji Dilshita and of a commentary on Sankara’s Narvasi-
Appaya pikshita. ddhantarabasya was a pupil of Madha-

sudana Sarasvati.!! This $’eshagovinda

8. P. 154 Sources of Vijayanagar History.
9, P. 0XXXI Introdaction, Sahityadarpana with note:
by P. V. Kane. { Second Edition ).

10. For this information | am indebted to Mr. N. D. Mehta.
Vide his English ‘Transiation of Advaitabrahmasiddhi,
Introduetion.

11.In the beginning, of his commentary, $’eshagovinda
alludes to Madhnsudana as follows: -~

TEEIARIGIRETEITY | A 7 1) AwgeEan o

4 .

Prof Kane's View,
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was & Guru of Bhattoji Dikshita, the Grammarian (A, D. 1630),
2 who studied the Uttarmimansa from Appayadikshita. This also
proves that S’eshagovirda and Appayadikshita? were econtem-
poraries atd Madhusudana the Gnru of S'eshgovinda was
therefore at least the senior to Appayadikshita.

(6) Further Jagannatha ( 1620~1660 A. D. ) the author of

. ath ind Appa- Rasagangadbara and Appaysdikshita
v:l%?l?:hiw. P were contemporaries.’ Jagannatha flo-
) urished in reign of Shah Jehan.
Madhusudana was a eontemporary of Akbar. Therefore also,

‘{adhosudana must be put prior to Appayadikshita.

(7) Haribara Shastri in his Sanskrit Preface tothe Advaita-
Manjari Series makes mention of a

Madhusudena wrobo commentary by Madbusudans on the
Zi'acﬁﬁ'iﬁﬁa-?%‘;’?ahi’ﬁ. S:ddhantales’a Samgraha, So also does

tales a Samgraha. Pandita Haridasa in the introduetion
to his Edition of the Harilila. The

¢atalogus Catalogorum of Anfrecht mertionsthe samebut witha
guery and it is this lsst bock oxly whick seems to bz the
souree of the information to the two Pandits as they give no
proof for their statements. But the faet is that Aufrecht was
not sure of the existece of sueh a work, and the other
argaments given above go sgainst the possibility of sueh
a commentary by Madhusudana.

S0 Madhusudara flourished prior to Appayadikshita, s .

12. See Pp. 46~48. Systems of Sapskrit Grammar by Prof,
8. K. Belvelkar.

18, Sanskrit Introduetion {( P. 8) to the Knmbhakonam
Edition of Siddhantales’asamgraha.

\{“1'\ P. V. Kane's Sahityadarpana-Introduetion P, CXXXI1I

15. Vide Mr. P. C; Diwanji’s paper published in the Annals
of the Bhandarkar Researeh Institute, Poona.
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This fact regarding the comparative time of Madhnsudana

and Appayadikshita eonpled with the
evidence on the time of Madhusudana

himself sonalusively establishes thiat Madhusudanalived between
about 1495 and 1585 A. D or 1490 and 1602 if he lived for 107
years according to the tradition recorded by Mr. Diwanj.

Madhusudans’s Conte-
mporaries.

This perjod fits in witn and corroborates
the faet that Madhusndana was a eom-

temporary of Narayana Bhatta, Prata-

paditya, Tulsidas and Nrisinbas’rama, s pointed out by
Ramajna Pandeya.l6

IV, Works of Madhusudana Sarasvati.

The following works of Madhusudana Sarasvati are

His well known works known to usi~

(1) Anandamandakini.

(2) Vedantakalpalatika.

(8) Siddbantabindu or Siddhantatattvabindu.
(4) A eommentary on the MahimnaStotra.
(5) A commentary on Harilila-

(6) A eommentary on Samkshepasariraka,

(7) Bbaktirasayana, or Bhagavadbhaktirasayana as
Anufreeht ealls it.

—

16, Vide introduetion to his Hd. of Vedantskilpalatika.
Ramajna says that ‘Jadadhara Bhattucharya the famous
Naiyayika was also a contem;orary of Madhusudana.
Bat this should not mean that both of them were of
the same age. Aeccording to T. Ganapati Sastri  in
his Ed. of Is’varapratipattiprakas’a ) Gadadhara was
& fellow student of Gaudubrahmananda who wrate the
eommentary callel Chandrika on Madhusudanva’s

Advaitasiddhi.
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(8) A commentary on the first verse of the Bhagavata
Puarana.

{9) 1¢’ varapratipattiprakasa.
(10-11) Adavitasiddhi or Advitabrahmasiddhi (aceording
to Aufrecht) and Gudharthadipika, a,  commentary
on the Bhagavad t3ita.

(12) Advaitarainarakskana.
Besides the above works, the Catalogus Catalogornm and
the Introduetion to Harilila edited in
the Calentta Oriental Series. by Pandit

Haridas aseribe to Madhusudana the anthorship of the follow.
ing eight works:--

tiis other wouks,

(") Bhagavataprathamas'lokstrayatika.

(2) Krishnakutuhalapataka.

(8) Rajapratibodha.

(4) A commentary on the S’andilya sutras.
(5) Jatadyashtavikriti.

(6) Atmabodhatika.

(7) Siddhantales’atika { ?)

(8) A commentary on Vedastuti or S’ratistati.

Moreover Aufrecht alone mentions the following works

as those of Madhusudana :—

His works mentioned
only by Aufrecht:

(9) Chitrarupavada or Chitrarupaviechara.
{10) Tarkasutrabhas'yatika.
{11) Anrapades’as’ataka.
{12) Bhagavad Gita Tatparyakarika.
(13) A commentary on Mahapataka.
{14) Anyathakhyatikantakoddhara.

Triennial Catalogue of manmseripts, Madras,! Vol. IT Pt,
1. P. 2177.
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1. Sawskrit eollection of 1913~14 to 191£~16 mentions as & work
of Madhusadana,

(1¢) Tattvachintamanyalokakantakoddhara.

1t has been already noted that there were many suthors
of the name of Madhusudana. Madhusudana Maithila is the
anthor of Anyapades’as’ataka as Aunfrecht (P. 4 of his Catalogus
Catalogorum, book 1I) and Pro. Winternitz ( P. 146 ) have
pointed out. Dr. Winterritz seys that the author of Mahanataka
was pot Madhusudsna the great Vedauntin.

No 14 of this list may be a chapter of No. 15 or it may

be the same a8 the Section ealled Any-

Genuf!}eneﬂgf of the gthakhyatibhanga (See. 57) in_the
Authorship of these et Parichebheda of Advaitasiddhi. No
9 seems to bea work giving an expla-

pation of what is ealled Chit1arupa in the Siddhantabindu.®

‘ Prasthanaoheda’ is sometimes looked npon as an inde-
pendent work of Madhusudana, but it is a part of the author's
commentary on the verse 7 of Mabimna Stotra. Prof. Winter-
pitz says that Prasthanabheda was translated by A. Weber,
Paul Deussen and Max Maller.®

No. 5 is not to be regarded as the work of our anthor as
is shown by Kshetreshaechardra Chattopadhyaya*

Regarding the published works of our author an attempt

is made in the following pages to fix

Sequenee of the their probable sequenee so that we can
ﬁﬁ‘;;‘:i,::f“s of Ms- 4 ace any change in his religio—phijloso-
phieal views as he advsneed in age. We

2. P, 181 of the Kumbhakonam Ed.
3. P. 378 Prof. Winternitz’s Geschichte der :indischen

Litteratur,
4, Annpals of the Bhandarkar lostitute Vol; VIII, Part

IV P, 42 -
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have already said that there wis no such change. It may be
said that the study of these works from this standpoint reveals
our author’s merits both as an original writer aud as a eom-
mentator,

(1) Anandamandakini.

It is an original poem of 102 stanzas in praise of Sri
Krishna deseribing him from top to toe

maff‘;,,:’ﬁ;k,;g‘ifr;j' ( Kes'adivadania varnanam ) A simi-
lar stotra describing Vishnu from top

to toe is written by Sankaracharya, who is said to have com-
posed it at the desire of his own dying mother.! The differe: ce
in the themes selected by Sankara and Madhusudana for com-
posing poems of the same type, isindicative of the change in

the religious thought between A, D. 8C0 ard 1500,
This poem is printed in the Kavyamala Series, 2nd Guch
chha. The third Padas of stanzas 35

Its Edition. and 61 seem to have been lost.

This poem is an eXpression of the anthor’s fervent devo-

tion to Sri Krishna. Madhusudana des-
Contents of the Poem  gribes the ornamental peacock-feather
of Krishna, His hair ard ecrown,

eyes, cheeks, fore~head, Tilaka on the fore—tead, eye-
brows, eye-lashes, glance, face, nose, ear-sprouts, fongue, lower
lip, teeth, smile, chin, utteranees, betel leaf in the mouth, flute,
arms, hands, fingers, redness of His pa.ms, nails of His hands,
His chest, the Gem Kausiubka, waist, navel, three folds on the
belly, the garland Vaéjayanis, His yellow garments, girdle, thi-
ghs, feet, and anepisions marks on the fest. All these are des-
eribed in suceessive order f¥om the verse 4 to verse 62. Then

1, Vide Madhava s Sankaravijaya, Canto X1V. This eto-
tra of Sankara is published as the first stotra in the 2nd Gueh
ehha of Kavyamala.
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begins a deseription of the exploits and azhievements of Sri
Krishpa. In the latter half of the poem, Krishna is deseribed
with reference to Yashoda, Putana, Trinavarta. the Gopis, the
old shepherdy, the serpent Kaliya, the herd of eows, the moan-
tuin Govardhana, the quaffing of the forest eonflagration, the
playing with flate, His .fight with varions demons,
His playipg frand with Brahms, His Rédsa (i. e the Divine
Danee of Krishna), Radha, the danghter of Bhanu, His being
awakened in the morning by bards and His m()ther, His depar-
tare to the forest in the morning and His association with
Narada, Akroora, and Baladeva. The verse 99 says that Nii'gppa
Brahma is born as Sri Krishoa, the son of Yashoda.
The last'two verses give the title of the
poem and mention the author. The ecolo-
phon at the end given in the Kavyamala is noteworthy.2
( 2) Vedantakalpalatika :—

This book has been edited as ‘No. 3 in the Priveess of
Wales "Sarasvati Bhavana Series, in
19:0. It has a usefnl introduetion
discussing the questions of the works of Madhusndana, his time
and birth place. It consists of only one chapter called the De-

menstration of Absolation and its

It Centents Means. The following topies .are dis-
cussed in this work :—

(1) Nature of Absolution.
(2) Means of Absolution aecording to the School of the
Aupanishadas,

(8) Refutation of the pature of Absolution aceording
to other schools.

Oolop%'not} of the Poem.

Its Edition.

2 M AERTERTIRET AN
AYGEASTTARR AR SO |
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(4) Refntation of the means of absolution aciording to
other Schools,

(5) Explanatjon of the Cessation of Ignorance.

(6) Detailed explanation of Vriftis ( powers of a word)
according to all Schools ineluding those of Rhetori-
cians and Grammarians,

(?) Bxplanation of the Cessation of Ignorance (contd)
(8) Rise of direet Apprshension from word,
(9) Definition of Moksha and Coneclusion.

Vedantakalpalatika is twice referred to inthe anmthor’s

eommentary on the Mahimnastotra and

Its Sequence. five times in the Advaitasiddhi Madhu-
sudana séems to have eomposed the

work under éomsideration ard the 3Siddhantabinda side by
»ide, because ‘the former refers to the Iatter and viee -versa.
o the Vedanta kalpalatika appears to be one of the earljest
works of Madhusudana Sarasvati.

This book unlike his other works mentions fonly one
L out of the three Gurus of Madhusndana

oo Listorical Tmporation  wf1eqver the book is important as it
coptains & passage whieh is believed

2 throw light on the Bhaktimarga followed by Madhusudana.¥

3. P. 84 of Vedanta refers to Siddhanta. pp. 181~182 The
topie in both ihe places is the produetion of th2 various
organs from the elements.

4, Siddhantabindn ( Pp. 200 and 204 } refers to the Ve-
dentakalpalatika.

5 el SRR SN gugauln & T sl ARsika
4%t | Madhusudan's Intro, to Vedan?aka!pslaﬁka.

6 ARRY A ANTBAIE  ATTEGI PRI

" faw AEMERGrEIeR g T |
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(3) siddhantabindu:

This is a commeatary by Madhusudanuy Sarasvati on the
Das’as’loki of Sti Sankaracharya. This Das’as’loki is also ealled
Chidanandastavaraja or Chidanandadasasloki.®

This Dasasloki has been a very great favourite with the

followers of Sankara Vedants. Madru-
aS?;’;’f"‘”"i""’“ Das’-  cudana is not the only man to comment
on this work, Aufrecht has noticed four
commeritaries on it.% Besides theone in question there wereothers
by Ramechandra, Venkatacharya, snd also one by some unknown
anthor. This Siddhantabindu bas been
written by Madhusadana for his pupil

Balabhadra as the author himself mentions the faet in his
work.)® This work is also called Siddhantatattvabinda.

We have already concluded that the author wrote simal-
taneonsly the Vedantakalpalatika and
Siddbantabindo, The latter mnst have
been begun before Mahimnastotratika, which refers to the for-
mer. It also preceded the Is'varapratipattiprakas’a because
the latter mentions a sixteen—fold divisicn of the three econdi-
tions viz. the waking, the dreaming, and the deep-sleep ones,
while the Siddhantabindn mentions only twelve divisiots of
these, yet the author does not ask the reader to refer to Is’™—

The Siddhantabindu.

1ts sequence,

7. Some other works also bear the title of Das’as’lcki. Tous
Aufrecht { P. 248 C. 0.) notices one work containing
the praise of Sarasvaii attribnted to Asvalayana,snother

a stotra from Nandikesvara Purna, a thitd on Doarma
Shastra and a fourth by Nimbarka.all ealled Das’asloki.

8. P. 188 of Aufrteht’s C. C.

9. Ibid.

10 agmﬂm FATSTHE IBAEET B3 FA (A | eoneluding
verses of the Siddhantabindu.
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varapratipattiprakis’a for a detailed account of the same,
The Adv itasiddbi' and the Gudharthadipika® very often vefer
to the work under ecnsideration.

The style of Siddbantabindu is not Ineid. The work imp-
hes tar more than what it expresses; in

Its sutralike style.  gora places we have to understand the
purvapraksha from without the text. e.g.

Pp. 16-:5. At other places. e. g. Pp. 65667 the reader feels that
he iz reading sutras. This was not done uncorseiously by the
anthor.

In the coreluding verses of the book, he compares bis
short but significact essay with a gem which is small but of
great value. The book petforms a donble function. Like Vedant-
aparibhas a it refutes the views of other Sehools and establishes
tbat of the Vedanta Sehool arnd like Siddhantalesasamgraha of
Appayadikshita it eclleets the views of the various Acharyas
of the Sankara Vedanta on varioms prohlems of that School
without going into their details. Anybody who has studied
both these types of works will at once say that Madhusndana
has wonderfully succeeded in bis undertaking.

Tke Siddhantatattvabindn of Madhusudana was comun.enteds

) upon by Purushottama Sarasvati a di~
smgz*:;;g;ﬁf on  geiple of Madhns?‘dana, the ecommen-
tary being called *° Siddhantatattvabin-

] dusantipana, ¥ Aufrecht has noticed
this on P. 841 of his Catalogus Catalogorum, Vol. I.The same
suthority also meitions two other comu eniaries on the same
viz. 1 Siddbantatattvabindutika ealled “ Tattvaviveka ” by Pur.
nananda Sarasvati and (2 ) another commentary on this very

11. Pp. 490 524, 53J, 546, 662, 579, 647, 866, of Advaitasi-
ddhi Nirnayssugara EQ. refer to Siddhantabinda.

12, ‘siidharthadipika Pp. 38, 43, 49, and 59.

# The com. will be ghortly published in the Gaekwar O, S.
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work of Madhusudana, known as Nyayarainavali and eom-=
posed by Brahmaranda Sarasvati is prin‘.d along with tze
Kumbhakonam Fdition.

(4) Mahimna Stotra tika ;—

This commentary of Madhusudana explains the stotra as
praising S'iva and Visuo both. This has

been printed apd published by the Ni-
rnayasagar Press, Bombay.

rts Edition.

Madhusudana refers to the commentaries 13 on the Ma-

himnsstotra by “Ancient Acharyas’ but

on Noher COmMMONtAN®S  Goeg not pame thew. However,from

Aufrech‘’s Catalogus Catalozoram, Part

I1 P. 88 we koow that there weres two comment.rizson -thie

stotra viz. one ealled Panjika written by Bopadeva and anotazr

by Sridharaswamin and that both these explained thepoem as

referring to Hari and Hara. These are most probably those
referrel fo by Madhusudana.

Madhusuodana was a devotee of Visnn and his fervent

devotion made him believe that 4 Pus-
Method of Madhu-

cudane’s Imerpretorion P808Dt8 himself had praised both S'iva
of the stolra and Visnn in the same poem. The vari-

ous figures of speech in the verses are
expleined by Madhusudana. As the Brahmasutraes are written
in the Sutra style, it was easy for the Acharyas tc explain them
as favouring their own individua! tenets. Bat the poem Mabti.
mnastava is written in a long metre ( S'ikharini) and as it

13 i aeaeTEng: ad T and WA W gRERT-
9GHA | jn the com. on verse 9. ]

14 #7% TEIUNET AORIHAd WAT WRR Il TR T
TRE: |R: TIPREENBRT | com. on the Mahimnastava.
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eoneerns itself with mythologieal stories, it did mot leave any
donbt s to its meanirg; and therefore Madhusudana who attem-
pted a double interpretation of 15 it had often to lay hi nself
open to the blame of twisting the words. Howaver, it must be
admitted that he handles the work before him with great skill.

Meadhusudana’s commentary on verse 7 is speeiaily note=
worthy. He has given a brief but com-
plete list of works on the various bra-
nekes of the Sanskrit Literature as he
found them in his own days. It is so important that, as we
have already noted, it was believed to be an ‘mdependent work
of Madhusuduna, called 6 Prgsthipabheda. It menticned cer-
tain works which cannot be foyund in these days.

This Commentary does not refer to Madnusudana’s Gu-

dbarthadipika. In two places the eon-

Its S=quecce. tents are similar to those of Is’vars-
pratipattiprakas’s and Siddhantabindu;

and the topies!? of the former arediseussed in detail in the latter.
We therefore think that this commentary was written before
Madhusudana completed his Siddhantabinda.

Madhnsudana does not commert on verzes 32-36, proda-

bly becanse these verses contain the
Frobable Interpo- woyrds whioh are conventionally appli-

tati0ons n the Stosra
cable only to S'iva. He does not take

Gommentary on
varse 7.

15 “=E=R @@ 7 of verse 2 is explained as T T FHSHIHA-
EAFEASICIIIPRY ToaEaaa A dgea-
®f YRR FafERETat MEAR @1 IRERERR % A9
A | ¢ 'T@aa’ §s explained as W (AFRY) A9 ( GilR: MgH
w) 9 &9 | 3% in verse 12 is explained as %
% ¥ SAeRESR §8: | FSIs: @R 7w @ Yo, aE: e |

16. Vide Appendix V ‘

17. i. e. In the eommentary on verses 24 ard 27.
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notica of verseg 37-43; so they seem to be later interpolations.
Aeccording-to Madhusndana the poem ended with verse 36.

( 5} Harililavyakhya,

Madhusndana ealls his commentary on Harilila of Bopa-

Ceva, Vivarana. This Vivarana is pri-

Its Edition nted as No- 8in the Calentta Oriental

Series. This pnblieation has got an Ava-

taranika by the editor who therein gives an aceonnt of the life
and works of Madhusudana.

In this Vivarana Madhusudana sometimes refutes the
views of his predecessors on the khag-

cal lI't‘Z‘::l“j;‘a‘i?:n Criti-  gvata Purana.’® We know that he had
with him two commentaries on the

Bhagavata Parana,!® He has tried to veconcile the contradietory

aeconnts of one and the sameepisodeas found in different works
like the Mahabharata and the Bhagavata.2® The statements in

Havilila whieh confliet with those in the Bhagavata are also
explained.?! Madhusndana explains why the werda Shridama is
used by Vopadewa in place of Sudama the teym used in the
Bhag vataZ Moyeover this Vivarana also shows Madhasu-
dana’s views on the nature of Bhakti.

18. Vide P. 8. P. 4, aud P. 4. and P, 8 of the Caletntta Edition.

19. Vide ‘Madhusudana’s special contribution to Sazkara Ve
danta’ & in the foregoing part of this Introduetion.

20. See the explanation of the eprse of Parikshit on P. 10.

21. Vide P. 52. @i ¢ wmiR® SWRIT WOY: waSIsgEq
T3 geltges=ararr Tge 7 TEEa N0 k99 auf qee-
T FREgERTEeaa || See also P, 53

22, @A Am aFsITTAR ' SMAERFATE EHIRRE-
fiia gaud wgEha zegi LA
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At the end of his eommentary Madhusidana has given
a verse in which the works of Vopadeva are enumerated.
Madhusudana does not refer to any of his works in this
Vivarans.
( 6) Samkshepas’arirakatika.

Samkshepas’ariraka is a snmmary in verse of S'ankara’s

Brahmasntrabhashya, by Sarvajnatma.

The original work. Myuni who lived under a kine Mapu-
kuladitya and who was a pupil of Sri

Deves’vara. Madhusudana in the beginning .of his commentary
‘tells us that it is so called beeause it does not diseuss the Con-
ditioned Brahma whish the Mumukshu need not know.28

Madhusndana calls his commentary on this work, Sarssa-

magraha which is understood to mean
Samkshepasarirakasarasamgraha, and
not Amyatikasarasamgraha  althongh
Madhusudana tells us that Le accepted whatever was usefal and
rejected whatever was useless from his predecessors’ commen-
taries on the work. He informs us that he particalariy draws
upon the explanation of Samkshepasariraka by Vis’'vaveda and
Pratyagvishuu whom he calls * preseptors of his precepfor '24

Madhueudban’s con.
mentary on-it.

Samkshepas’ariraka is a brief but Incid starement of
S'ankara’s eommentary on the Brah-

mi'o:";f"g:nm’s Se- masptras. The verses have a charm
: and sweeiness which are their own.

The anthor handles the snbjeet with the same ease as S’ankara
did. His command over the language and the Vedantie theory
of S'ankara is simply wonderful. The book was speeially a
favourite to Madhusudana. In the Siddhantabinda ard the
Advaitasiddhi he often: quotes from it As a follower of

23. Madhusudana’s eom. on Verse I. 1 of Samkshepa. |
24, See footnote no-13 in, Part 1 of this Introduetion.
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Yankars Selool of Vedanta Madhusadana had to eXpress his
views.on the Brahmasutras. Other vedantine have dowe this by
writing a commentary on Sankarabhashya. Madhnsudana
wanted to be " as independent as possible in the expression of
his views and selected Sankshepasariraka for the parpose,
There is one more reason for this seleetion of Madhnsudana.
The anthor of Samkshepasariraka was sympathetic towards the
- Nirguna Bhaktimarga which Madhnsudana followed.2

Madhusndana has given a seholarly interpretation of the
Sarokshepasariraka. He gives us the
varions readings whereever he eould
find thein out by eomparing and eollat-
ing the different reernsions of the work extant in his days, 2
Madhaszadana often reviews the explanation of the verses given
by theeommentators that preceded him.2” He glso poiutsont the
Sutras referred to by the original text, It must be partienlarly
noted thet often the Parvapaksta in Madhusndara’s tika is not
thé one given by S'ankara but one that might be raised by

‘ Madhusndara’s critical
method of Interpretation.

25 Thas Sam. TII. 265 says that this whole world isa crea-
tion df Krishna the son of Anakadundabhi. In Sam. II.
199; Ssrvajna Muoni speaks of the Maya of S’ankara as
Vamhnan Shakti, the Power of Vishru. The author
Eisqgssea the questi’on ‘why shoald Bama who was Nirguna
Prabma have become ignorant for gome time in his life 1’
¢ Bagis. 11. 182 ). The answer 35 given that Parabrshma in
the form of Rama had intentionally assumed ignorance for
some time to aet his part on the stage of the world. The
ver} first verse of the first ehapter of Samks_hepa&ariraka
offers a salutation to Nirguna Brahma ealled Murari.

96 Vide Madhusndana’s cemmentary on Sam. I 77 470; II,
22, 80, 89; 111, 355, ete.
27 Wide Madhusudana’s tika on Sam. I. 1, 82, 56, 169, 174, ete
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Ramanuja or Vallabha "against S’aukara.28 In a few cases
Madhusudana has supplied us with the names of those whose
views only are mentioned in the Samkshepasariraka. Two
sueh names are Bhartribariprapancha and Brahmanandi who
is referred to only as Vakyakara by Sarvajna Muni. In Sam. III
221 a Bhashyakara is referred to and Madhusadana says that
he is Dravidacharys

It may be noted that no refereree to any work of
Madbusudana is found in bhis tika on

Its Sequencs. Samkshepasariraka 29 However, the
Sarasamgraha on Sam.1 42 155-157 and

28 Vide the tika on Sam. IL 80. 9:;TI1, 315, 145, 215.

29. Inhiseom' on Sam I,1 Madhusudana says that * the
faet of the possibility of Nirguna Brahma being appro-
achable by the Bhaktimarga is explained in the Bhagavad-
Gita VIL. 16 ”’ We are not told that this explanation is
given in theauthor’s tika on Bh. Gi. VIIL. 16. If we refer
to the Gudharthadipika. we find that the explanation
referred to in the com. on Sam 1, 1. is probably the one
given by Madhnsndana in his Com on Bh. Gi. VII. 14InBh.
Gi. VIL 16 thereis no reference to the Bhaktiof Nirguna or
Saguna Brahma. Again on Sam. I11. 110. Madhusudana says
that “ the statement that the Jnani is eonsidered by Me to be
My very self ” Bh. Gi. VII. 18, is meant for the glorifica-
tion of knowledge. 1f we refer to the Gudhbarthadipika,
we find that Madhusudana understands the word Jnani
a8 Jnanibhakta and the statement as correet in the literal
sense, Owing to these differences between the interpreta-
tions of the verses of Bhagvad Gita in the commentary on
the Sam. and the interpretations in the Gudharthadipika,
we conclude that Madhusudana had not written the Gudh-
arthadipika when he wrote the Sarasamgraha.
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169 discasses the same topics as the- Siddhantabindn on P 190
191 P. 85 and P-113 of the Kumbhakonam Edition. In all
theee cases the treatment in the Siddhantabindu is less eom-
plete than the one in the Sarasamgraha. 3® Therefore we believe
that the Sarasamgraha was written after the Siddhantabinda
but before the Advaitasiddhi and Gudharthadipika.

(7 ) Bhaktirasayana.

This book is oalled Bhagavadbhaktirasayans by Aunfrecht

( Catalogus Catalogorum ). The first

Its Edition. Ullasa of this work was published in
Caleutta in 1913 A. D. This edition has

got also a commentary by Madhusudana himself.

In the commentary on the first Ullasa, Madbusudana
refers to two of his own works viz. the

Ita Fequenee! Siddhantabindu and the Vedantakalpa-
latika.T The Bhagavataprathamas’loka-

tika and the Gudharthadipika® refer to this Bhaktirasayana.
So we have placed the latter in priority to the former works,
in congidering sequence of their composition.

In the first Ullasa Madhosudana has desoribed the defi-
nition of Devotlion, its means and its

1ts Gontenta stages ( Karika 37 ). The ullass is en-
tiled Sadhanabhakiisamanyanirupana.

We have fnlly given in Appendix II Madhunsudana’s views on
the Path of Devotion based on this work.

8¢. Sar.on Sam. I. 42 disensses the snbatratum of the objeets
of dream; 1. 155-157 discusses the nature of the Indiea-
tive power of a word and the same on I. 169 discusses the

indieation in * That thou art. ”’
1 Vide Bhakti I 19. P. 25 and L. 23, P. 27
% Vide Gudhartha on Bhagavad Gita XVII 66.
6
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That the bcok as printed in the edition of .Caleutta
is incomplete ja clear from the varions
,,f,?,"f;,‘;’},:;ﬁ 3rd Ullasas yorerences in the published Ullasa to the
remaining unpublished parts of the
work. In his commentary on Karika 5 of the first Ullasa, Madhu-
endana says ‘the definitions and the varieties of Love, Anger,
Fear, ete. which are the intense heaters of the lac of mind will
be mentioned later on.’ It is not stated whether they were to be
mentioned in the immediately snecezding Ullasa. The deserip-
tion of different phases of the Permanent Attitude of Bbakti-
rasa forming the staff of mind, sneh as Love, Smile ete. is
promised in the next Ullasa ( Vide comm. on Karika 27 ). The
definition of Rati as a particular trend which is the Permanent
Expression of the Sentimednt of Bhakti and which is itself the
form of God impressed on the pliart mind, formed one of the
topies of the rest of the ook (Vide on p 66 of tke comm. on
Karika 8¢ ). At the end of the first Ullaea it is said that the
Love for God which no longer endures the separation from
God and whieh ends in the death of devotee ( if separation eon-
tinnes ) wag illustrated in detail in tke following Tllara.

So the book had more Ullasas than one.®

Mahamahopadhysya Hathithai S’astri of Jamragar,

Kathiawar, {0 whom I am greatly
indebted for my study of the Sankara
Vedanta, has generonsly given me the Manuseript of the second
and third Ullasa of Bhaktirasayana which he got from Gaya.
‘l‘he’y respectively eontsin 71 and 80 Kar:kas.

Their dis.avery.

# ¥ am told just recently that the first three Ullasas of
adhusudana’s Bhaktirasslyans are published as the second
* flower ’ ( Puspa ) in the Achynta-granthamala, Benares.
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( 8 ) Bhagavataprathamas'lokatika

The Tika on the first verse of the Bhagavata Parina is
divided by Madhusudana himselt

Its Parts into three parts. In the first part the
Aupanishada interpretation is given and

the seeond and the third parte respeectively contain the Satvata-
or Pauranika and the Kevala Bhakti explanations of the verse.

The Aupanishada interpretation which is that of the Jna-

nabhakti Sehool is the one accepted by

The  Jnanabhakti Madhueudana. He interpretes the ver-
Interpretation, .

se as explaining (a) the term tat or

Brahma, ( b) the term tvam or the Jiva and ( ¢ ) as summari-
sing the Brahmasutras. In the conrse of bis explanation Madhu-
fudara zives an interpretstion of the first four Sutras of the
Vedanta aphorism. This interpretation is original and
resembles that of Vallabha, 3!

3l. Im Ithe eourse of this part of the tika, Madhusadana inter
pretes the words Sisqigeg ga: with which the Bhagavata
Purana begins, He says that S=1i3 is 8 dgudeermgAE.
1tis Vallabha who econsiers a similar interpretation in

- his Anubhashya on Brahmasatra L 1. 2,

H*IYMT of the verse means that Brahma persists in all
things in the world as the Being of these things. Vallabha
interprets TYUHTAAT of the Brahmasutras as meaning that
Brahma is the eanse of the world because Brahma versiats in
the world as &R, ¥, and 159. Madhusndana in his interpre-
tation of FUUI of the Bhagavata Verse I says that it sorre-
sponcs to TY SHNEM in Br, Su I 1-3.
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The second part of the tika is important beeause it gives

. the distinetion betwecn the Satvata di-
. Thesecond Part, 8n  vigjon of the Pancharatra Setool and
i tant link in th

hli‘;pgyof the Satvats the main Sehool itself. The Satvatas of

Bhagsvata School. the days of Madhusudana seem to have
held a theory very like the one of

S’ankara Vedanta. As a braneh of the Pancharatras, the Sat-
vatas used the terms Vasudeva Sankarshana, Aniruddha and
Pradyumna but sccording to Madhnsudana they applied these
terms to what we know in the Sankara Vedanta as the Virat,
Himn;agarbhm Avyakrita and the Sakshin. So that all the four
are Vasudevas, the difference in names being due to the Upadhi
or adjuncts., The first three stand for the Limited Conseions-
ness; the last oue for the Unlimited Pure Conscionsness, They
rejected the general Pancharatra theory that these terms meant
the Supreme Lord, the Soul, the Principle of Iness and the
Mind respectively. We cannot find any work-of the Satvata
School stating the meanings of these terms as given by Madhu-
sudana. Perhaps here we find an effort made by Madhusudana
to reconcile the S’ankara Vedantins and the followers of the
Pancharatra Samhita on the strength of the Nrisinhottarata-
pani Upanishad,

The third interpretation viz. that of the Kevala Bhakti

Sehool explains the theory of the Senti-
pﬁﬁz‘:n.m‘““ Ioter- ., ent of Devotion. It splits up Janma-

dyasya yatah as Janma adyasys yatah,

“ Adyasya ’ means ‘of the first,’ i.e. the permanent mood of

Love ealled Prema. Krishna is the alambana vibhava of-the

sentiment 5* Bhakti and from him the permanent mood of
Love is prodaced.

Although we do not find Madhusadana’s commentary on

the Bhagavata, except that on.its fixst

?Samwmg veree, that Madhusudans int]endg
cont: on Bhagavate. to write one is | Clearly,
| expressed in the portion of his tika
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available to ne,3?

The orly book of Madhusudana referred to in this &.%ka
is the Bhaktirasayana, 33

( 9) Is’'varapratipattipakas’a,

This small book of ten pages has been printed in the Tri-

vendrum Sanskrit series in 1921, As the

title of the work sigpifies, the anth-or
here summarises the various theories

regarding the conception of God both in the orthodox and
the heterodox Schools. This book ends with the diseussion of
t'1e various forms of God according to the Brahmavadins. The
view of Bopadeva, the author of Muktafala and that given in
the S'ivatantra are said to coineide with each other, The view
in_Nrisinhatapani Upanishad is explained in detail and recon-
ciled witn the view of the Muktafalakara.

Its Edition,

Is’varapratipattiprakash’a geems to be one of the later

works of Madhueudana. No work of

Its Sequence. our author is referred to by _name in
this book. However the theories about

the natore of God given in Is'varapratipattiprakas’a form a
mueh bigger aecount of the same than that found in Siddhan-
tabindn Pp. 155-56, in whieh however no mention 18
made by the aunthor that for details Is’varapratipatti-
prakas’a shounld be referred to. The same iz the ease
with the account of the three conditions of the spul,

82. Madhusudana’s ¢ika on the first verse of the Bhagsa-
vata Purana published at Vrindavana with other fikas
p. p. 1-2 * TORERNET 701 7 and ** et Sagea |
p. 3 3N U, I ) -

33; Ibid P, 81
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viz. the Waking and others. The Siddbantabinda
makes a twelve-fold division of these, while the work in ques-
tion mentions sixteen divisions by adding four divisiens of the
Turigavastha. As regards the elaborate explanation of the
syilables of the Pranava which we find in the ls’vara, it may
be noted that the same subject is dealt with in other works of
on ggthor. We fi: d it in the commentary on Mahixnastotra,
stanza 27 and in the Siddhsntabindu Pp, 203~4. In hoth these
works we are further told by the author that the same topie is
discassed in detail in his Vedantakalpalatika. The Bhagavataprath
amas’ Jokatika3invites the reader to refer to the Nrisinhatapani
Upanishad for the explanation of Pranava. Buot in the presentd
work the anthor fully explaias the view on the subjeet given
in that Upanishad; Therefore we may conclude that Is'vara
pratipattiprakas’a is later than Siddhantabindu, Mahimnastotra
‘ika, Vedantakalpalatika and Bhegavataprathamas’ lokatiks,

{ 10-11 ) Advatiasiddhi & Gudharthadipika:—~
(@) Advaitasiddhi:—

This is an original work while Gudharthadipiks is a
commentary on the Bhagavad Gita., These two works make
references to each other and therefore must have beem wriiten
side by side by the author.

Besides Yeferring to the Gudharthadipika, the Advaitasi-
ddhi refers to the Siddhantabindn and

The sequence, the Vedantakalpalatika.®® Therefore
Advaitasiddbi must be put later than

these two works.

84. Siddhontaliimdn Pp. 202-3.

35. P. 30’ of thé Vrindavana Ed of the Bhagavata Purana.

36. () For the refevence to the Gudbarthadipika Vide P. 231.
of Advaitasiddhi published in the Advaitamanjari series.
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Adveit siddhi was written by the anthor with the inten-
Tta Aline Befa-stson of tion of refuting the Realistic Doctrines
the Madhva Sohool, of the Naijyayikav® and the Madhvas.
Madbusadana himself asks ‘° What
learned man will care to give & reply to what the wretched
man of little intelleet epeaking «f reality im what is really
unreal prottles londly by putting forth faise refutations of a
theory whick is ahove all defeets ¢ The lion does vot indeed
imitate the barking of the dog.” The commentator L ah-
mnanda says that the one who speaks of reality in whoat 1s
really urreal is the follower of Madhva.®

(ii ) The references to the Szddhsntahind‘n are fopnd on
Pp. 34, 117, 128, 141, 322, of Advaitasiddhi Nirnaya-
sagara Press.

(iii ) Vedantakalpalatika is referred to on Pp. 109, 117
212, 322 Inid.

37. Vide P. 2287 of the Triennial Catalogue of Manuseripts
(A. D. 1913-14 to 1915~16 ) for the Government Oriental
Manuseripts Library, Madras, Vol. 1{ Part |, Sanskrit. C.

aecording to the introdametion of the Nyayaratnakara,
Vyasayati denouneed the tenets of the Advaita Vedants and
established the Doetrines of the Dwaita Vedsnta in his
Nyayamrita. This work was in tnvn eriticized by Madhusu-
dapn Sarasvati in his Advaitariddhi whieh again wss denon-
eed by Ramracharya in his Tarangini. This last work was
refuted by Brahmavanda in his Gands-Brahmanandiya.
Vanamalimis'ra then took up the eudgels on behalf of the
Dwaita Sehool in his work Saurabha. The work Nyayamri-
ta is intended to support this Sanraoha and eondemu the
Brahmanandiya.

88. Vide the verse at the end of Advaitasiddhi, Parichehheda
IV where the words * ¥ &E! " are explained Ly
TR g5 ¢ ST RICAITY AN GRANEIGE 9RO AR
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Advuitasiddbi is Madhusndana’s masterpiece. In this
work the author has explained his personal experienee of the
Divine Bliss which was the result of the greatness of his
dyeceptors, his own atudy of various sciences and his systematic

meditation on them3?.

The Advaitasiddhi is divided into four Chapters ealled
Parichchhedas, each of which is again

Its Contente: a eupple  gyh~divided into minor seetions. In
meat to Brahma Suttas. 1 e first Parichehheda the question of
the world being illusory or real is diseussed from sixty stand-
points, one seetion being devoted to each of them.2® This firas
chapter contains ‘' what is to be rejected ' and corresponds to
the second chapter of the Brahma sutras. In the seeond Pari-
chehbeds called ‘ Atmanirupana ’ the nature of Atman is
disenssed under 34 issnes. This chapter containing * what is
to be aceepted "’ by the stndent of S’ankara Vedanta, may be
compared with the first chapter of the Vedanta sutras. The
third Parichohheda like the third ehapter of Brahma satras
dezeribes the means of Absolution and diseusses the gquestion
whether Sravana or Jnana ean be the objeet of Vidhi or not
and whether S’abda or Word ean lead to direet knowledge or
not. The fourth Parichehheda eonelndes the book with the

39  wewi AERMRNRRNATRTIR
AT FAFTTRATRAET, |
TG SR
dRafe 5 FreeaRkees Rl |

Madhusndana’s verse in his Advaitasiddhi.

40. The Nirnayasagara Ed. divides the first Parichchheda into
sixty heads. The Knmbhakonam Ed, divides the same into
52 heads.
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demonstration of the natnre of Mukti repudiating the idea of
liberation held by Bhakti Sehools of Vedanta other than that
of Madhusudana,

( ) Gudharihadipika—

As-has been already stated, this work was begun along

with the Advaitasiddhi. This commen-

Its sequence. tary on the Gifa refers to the author’s
Siddhantabindu, Bhaktirasayans and

Advaitasiddhi*! Therefore it is probably the last work of
Madbusadana or earlier than-one.

The aim of Madhusudana in writing this ecmmentary on

the Bhagavad Gita seems to be to give
Importanceofthe work g philosophieal explanation of the Bha-
ktimarga which he bimself followed al-

though be was a S'ankara Vedartin. Madhusudana believed
the main teaching of the Bhagavad Gita to be that Nirguna
Brabma could be attained through ILoving Devotion fo the
Lord and in showing this he has contradieted the Gitabbashya

of S’ri S’ankaracharya whose view of
Bhaktimerga of Gita.  the natare of the Summunm Bonum he
fully accepted. Madbusudana’s remarks

on this very important subjcet colleeted from the Gudkartha-
dipika are given in Appendix IIT at the end of this Translation.

Madhusudana follows S’ankara in holding that Bhagavad

Gita does not teach Jnanakarnasamueh-
Kermamarga of.Gits. ghaya 42 as the means for Moksha.- He
also follows S’ankara in holding that

41. Siddhartabindn is referred to in Gudharthadipika on Bh.
Gi. I1. 13, 15, 18, 28 ete; Bhaktirasayana in the same on
Bh. Gi. VII. 16 and XVII. 65. apd 66; Advaitasiddhi in the
same on Bh. Gi. IL 16, 18, V. 16.

42o Vide Pp- 5  § 79. 953 107’ 126, 159, 468’ m, eteo Of the
1
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Arjona was a Madhyama Adhikarin. 43 But he goes further and
holds that Arjuna counld not become a Sannyasin not becanse
he was not fit but becanse he was a Kshatriya and the Kshatri-
vas are pot allowed by the S'astras to take Sannyasa. In the
Gudharthadipika on Bhagavad Gita XVIII. 6 Madho:vdana
seems to have expressed his own view of the Path of Ka-ma.
One who does not know the Atman nor has his mind parified
must pertorm his duties, whether he be a Brahmana, Kshatriya
or Vaishya But when the mind iz purified. one attains to
the Perfection in the form of freedom from actions by renmeia-
tion. That renuneiation is allowed to Brahmanas only
and not to Kshatriyas or Vaishyas is told by the Lord in Bhag
avad Gita Ill, 20 :—" Janaka and others attzined to Perfee
tion by Action alone. 7' The verse 56 of Adhyaya XVIIf is
interpreted by Madhusudana to mean that a Brahmana whose
myud is purified and who is fnily devoted to Lord iy take
Sannysea becaure he js nllowed to do so or may not take it;
vet he will be liberated from Sameara through the Graee of
the Lord. A Kshatriya or Vaishys however, whose mind is
purified and who is devoted to the Lord must go on performing
the actione even after Ohiltas'uddhi, He will get absoluntion
through the Grace of the Lord along with Hiranyagarbha, In
his commentary on the Bhagavad Gita, XVII. 63 Madbusandana
says that the Brahmana whose mind is purified and whe
takes to the Path of knowledge must take Sannyasa and then
he will pget knowledge and consequently Moksha. BEut
Kehatriyas and Vaishyas who are not entitled to
Sannyssa, should go on performing their duties even

commentary on Gita by Madhasudana printed in the Ane-
ndashrama Series.

43. Pp. 110, 115, 504, eto. Ibid.

44, Pp. 504, 505, Thid.
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after the purifieation of mind and they will get Salvatior. in
the same life either because they had obtained the Perfeetion
of renun-istion in their previons birth, or beecause they do not
require that Perfection at all just as Hiranyagarbha who
gets Moksha without any renunciation, or they will get libera-
tion in the next life after beirg born as a Brahmana and taking
Sannyasa. Thus it will be yeen that Madhasudana like S’anksara

does not believe that the performanece

Life of Actionindispen- 3 i
sable ractanindispen-  of getions leads a man to a higher 8‘{'123
Brabmana. than that of the Purifieation of mind,

But he differs from $’apkara in hoiding
that the Bhakta~Brahmana may #nol fake Sannyasa and that the
Jnani~or Bhkta-Kshatriya or-Vaishya musé nof lake Sannyasa
at all; he will get Moksba even without renunciating the world
formally. So that, so far as the Kshatriyas and Vaishyas are
coneern.d Madhusndapa thinks that according to Bhagavad
Gita the Life of Action is ecompnlsory for them. Their Karmas
are like the karmas of a Jivanmukia. The active life lived by
them is for the fulfilment of the order of the Lord as laid down
in the S'astras or for presenting an example to the ordinary
people who require to be gnided. On the verse XVIII, 66,
Madhusndana expressly mentions that the verse does not stand
for absolute neeessity of Sannyasa prior to the attainment of
Moksha although S’ankara held the latter view. In giving

these interpretations Madbhusudana pre-
Madhpsudesaand Tilak  snpposed to & certain extent the srgu-
ments advaneed by the late Lokamanya

Tilak in his Gita Rahasya.

Madhusudana fully aceepts the Jnanamargs of S’ankara.

But be says that the Kevala~Jnané, the

Jnsnsmargs of Gita.  Jngnibhakia and the Kevalabhakia ean
all get the same Highest Brahman by

thair own individoal paths, beeauae all the three are Nishka-
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ma, parged of all desires.??

Madhusudana fully explairs the Yoga teaching of the

Gita by quoting the Yoga Sutras and
Yogamurga of Gita. expounding their sense so as to supple-
ment the ardeveloped thonghts of the

zita on the subjeet. 1hLe Gudharthadipika on the 4th., 5th.,
6th., and 7th. chaptets of the Gitu abounds in the expiansation
of the most of the Yoga sutras. Partienlarly noteworthy in
this respeet is Madhusudana’s tika on the Bhagavad Gita V.
2:, VI, 15, 82, 35. Madhusudana himself seeiss to have becd a
Yogi. He explain: how some verses of the Gita may be inter-
pret:d in thelight of Yoga philoscrhy anda'sc that of Vedanta*
Msdhusudana’s at thorities in Yoga are the Yoga sutras, Yogs-
t hushya, Vasishtharamaysna and Gandapada’s work on Yoga.4?

Madbusudana tells ns why S’ankara who is traditonally
- necessaryforr—-‘;nown to have been a great Yogi did
« Vedansin. not fully explain the Yoga references

in the ita. There are two means for
the cessation of the funetion of mind { Chitialayas ); Yoga and
Jnsna. The former is necessary for the followers of Patanjala
Yoga who believe in the reality of ‘he world, the latter is
pecessary for the followers of thke Upanishads as explained
by S’unkara who believes in the illusory ebaracter of the
world. Thetefore S'ankara nowhere stated that the knowers

45, Vide commentary on Bh. Gi. VII, 16.
46._Vide Gudharthadipika on Bh. Gi V.22.
477. These references are as follows:—

References to Yoga sutras Pp. 146, 180, 198, 218, Refe
rences to Yogabhashya Pp. 152, 200, 226, Referencss to
Vasishtha. Tp. 182, 218, 221, 215. References to Gauda
pads, Pp 205, 210.
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of Brahma staud in need of Yoga. 4

As regards the Sankhya of the Bhagavad (ita, Madhusudana

has often explained the term as mmeaning

the philodophy of the Upanishads. He
aleo explains some verses of the Gita

according to both the Sankhya and the Vedants Darshanas, %

Sinkbya of Gite.

The Bhagavad Gita is generally believed to have very

few variants. But Madhusudane has

notiged not Jess than fourteen different
readings Most of these do uot, however,
change the sense of the whole werge, 50

In writing his commentsry on the Gits, Madkuendana

Modbamsd consnited mary other commentaries
k“:“o: th:,‘;;::ﬁ:g‘z; and eriticised their views wherever he

the Gite. materially differed from them. Parti

cularly be kept the S’ankarabhashya
on the Gita always before him. He refers to it about thirty
times in his Gudharthsdipika. He also mentions Sridhara’s
commentary on the Gita by name. Madhasudana holds S’ankara
in snch high esteem that he bas compared himself with Gunja
a:d S'ankara with gold whieh althongh in the pans may weigh
eqnal yet widely differ in worth and quality. However, hiz aim
in writing the Gudharthadipika was toexplain the inner meaning
intended by Lord Krishna and not the one as S’ankara read in
the Gita.? Thus there are oceasions in the Gucharthadipika

48 Vide Gudh. on Bh. Gi. V1. 29.
49, Vide Bh. Gi. XIIIL. 5, X1V, 1~4, and XVTIL 13,
50. Vide Gudhb. on Bh. Gi. L. 8, 46; VI. 9; VIIL, 16; IX, 8]; XL
8, 17, 28, 87; X1{1. 20; XIII 20; XIV. 23, 253 XV. 5; XVIIL 25.
51. Vide Gudh. on Bh. Gi. V1. 14.
52, aregreTarai sarig D9 W |
N WA TEES S T Aaged )

Madhusndsna’s eom. on Bh, Gi.

Variants n Gita.
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where Madinsudana bollly differs from S’ankara. These
.rd sther ‘mportant points of difference between these two
great thinkers of the ssme Sehool of philosophy have been
exylamed separately in an Appendix at the end of tbis Tra-

nslation.
{ 12 ) Advaitaratnaraks’ana:—

This seems to be the last original work of Madbu udara
Sarasvati. We here mark the change

Ttz Aim. in the style. The use of abusive words
is peeualiar only to this work. It scems

tha* Madhrsndana had to answer the unjust sttacks of some
contemporary young Naiyvayika, in bis o'd age, even after he
had writter his masterpiece the Advaitasiddhi wherein ke re-
tatcd the views of the “ollowers of Madhva’8 This reply is
reecrded in the Advaitaratnarakshans wkich consists of twenty

different topiek.
This work refers to Advaitasiddhi, Vedantakalpalatika

and Sicdhantabindn.™ No available

Its sequence work of Mazdhusudana refers to the
Advaitaratnarakshana, so we find we

are pot wrong in eonejuding that this is the last of his works.
53. [few wiavaregarag geafissaear |
HRATOR WITATLIA: G T 1)
There are many other references {o tke ¢ Tarkiks ’in
the work.
£4. Referenees to Advaitasidchi: Pp. 24, 26, 28, 87, 44, Nirnays-
sagar Ed. where the work in question is printed along with
Advaitasiddhi. Reference to Vedantakalpalntika, P. 44, Ibid
Reference to Siddhantabindu, is implied in the following
words of Advaitarainarakshana—
FEHRAY -~ TATENAES TGN Ao 3R |
SIRTETIY ARV | € S99 * means “in the Siddhanta-
hindn,”



THE
TRANSLATION
OF
DAS'AS’LOKI
BY
S’RI SSANKARACHARYA

VERSE T.

Neither the Earth, Water, Fire, Wind, Kham (the
Ether. or Vacuum), an organ, nor even their aggregate
(am I), because all these objects are variable. Therefore,
I am one, the remainder, auspicious, absolute (Atman)
proved to be the same in the deep~sleep condition (as in
the waking and dreaming ones.)

VERSE II

Neither castes, nor religious practices and duties of
castes and stages of life, nor steady abstraction of mind,
contemplation, Yoga, and the rest, belong to me, because
the wrong supposition of f-ness and my-ness based upon
the non-Atman is destroyed. Therefore, I am one, the
remainder, auspicious and absolute.

VERSE IIL

¢ Neither the mother, nor the father, nor the gods,
por the worlds, nor the Vedas, nor the sacrificial per-
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formances, nor the sacred place (is real) ” say the S'ruti
texts. “ (Nor there is void) because the nature of com-
plete void is denied in the~deep—sleep condition, because
in the deep—sleep condition, the Jiva becomes (of the
nature of Brahman which is) beyond hunger ete., and
the secondless. Therefore I am one, the remwinder, aus-
picious and absolute ”.

VERSE IV.

Neither the Sankhya, nor the Pas'upata, nor the
Pancharatra, nor the Jaina, nor even the Mimansa and
other doctrines (can be maintained), as (the Cause of
the world) is of unsullied nature because such is the
distinctive direct apprehension. Therefore I am one,
the remainder, auspicious and absolute.

VERSE V.

Brahman has no upper or Jower, no inner-or outer,
and no middle or slanting (part). It has no eastern or
western direction. Its nature is one and unbroken, becguse
it is ether—pervading. Therefore, I am one, the remainder,
auspicious and absolute.

VERSE VI

It is neither white, nor black, nor red, nor yellow,
por thin, nor thick, nor short, nor long. And it is
not-an object of thought, because it is of the form of
‘Light. Therefore, I am one, the remainder, auspicious
and ' absolute.
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VERSE VIL

Neither the preceptor, ner the sacred scripture, nor
the pupil, nor the precept, nor you, nor I, nor even this
visible world (is real). The knowledge of one’s own
nature does not admit of any doubt. Therefore I am
one, the remainder. auspicidus and absolute.

VERSE VIIL

I bave neither the waking, nor the dreaming, nor
even the deep—-sleep condition. I am neither the Vis'va,
nor the Taijasa, nor the Prajna, because all the three are
effects of Ignorance. T am the fourth. Therefore I am
one, the remainder, auspicious and absolute.

VERSE IX.

The whole world, which is ( by its pature ) other
than that (Witnessing (‘onsciousness), is illusory, because
He is also unlimited, hecause the word ¢ Bonum ’ is
applied to Him, because His essence is self~proved, and
because He has no substratum but Himself. Therefore
I am one, the remainder. auspicious and absolute,

VERSE X.

Brahman is not one ( =first ). How then, can it be
second ? It is neither alone, nor not-alone. It is neither
void nor non-void. All this.........because it is devoid
of the duality. How can I describe it ? It is demon-
strated by all the Vedanta texts.






THE
TRANSLATION
OF

SIDDHANTBINDU

BY
MADHUSUDANA SARASWATI.

VERSE L
Having saluted *Vis'ves'vara who is a new incar-
Salutation to- Vis'ves nation of 8'ri S'ankaracharya and
vars, Madhusndana’s who is the preceptor of all, I shail
teacher. mnke a little effort for the instruc-
tion of those who have not the cnergy to study the
whole body of teaching on the Vedanta.

The revered S'ri Sankara desirous of helpmng
The author of Dag directly or indirectly all human beings
asloki S'ri Sankira- in ( the study of ) this philosophy
charya. composed ‘A Collection of Ten Vérses’
( =7E% ) in order to impart briefly the knowledge of
Atman whose nature is Ieternal purity, knowledge and
hiberation, by way of distinguishing Him from the things
that are Non—Atmen. ( P. 4. )

* This is a reference 1o the teacher of Madhusudan Muni.

I These sttributes are non-eternal in the Jiva. The. com~
mentator explains the w.vls & eternal, pure, enlightened, liberated,
and self-existent.
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I Demonstration of self.
Query :—Every human being, in his cognition¥
‘] am ’ has got the knowledge of
Inuﬂhtyl_' %ffﬂsl:]gem- the Self who is referred to by the
word ‘I’ (#®a ) as distinguished
from the things which are not the Self and which are-
referred to by the word ‘ this’ ( $3% ) and (inspite of
his having this knowledge of the Self which, you say,.
gives final Dbliss) he experiences misery. In this way
the demonstration of the essential nature of the Self is
unprofitable because such a demonstration does not teach.
anything unknown and serves no purpose.
Demonstration :—You are wrong, because ( 1) }
the body, the organs, and the mind '
Utllity justified. are referred to by the word ‘I’ by .
way of illusion inasmuch as they have the peculiar
nature of being illuminated by the Self, {2) and thus
the Self, though pure by nature, comes to be referred to-
as being miserable, etc, (3) and that reference as well
a8 its‘fundamental cause ( Nescience ) comes to~ a ces-
sation by the realization of the identity of the Self
with Brahman, taught in this S’astra. Therefore the
demonstration of the essential nature of the Self is no
fruitless because it reveals the unknown and also it has
got an object which it fulfils. (P.9).
II. Main Apothems and Subsidiary Statements.
And only the principal propositions like ¢ That thou
art” (Chh. Up. 9,8,7), ‘I am Brahman’ (Br. Up. 1,4,10)
and the like can furnish the authentic knowledge of that

T CL Cogito efgo sum, (I think, therefore, I exist) of
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essential nature of the Self. And because a proposition
The revelation ofthe T€veals its sense only through the
Sastra through the elucidation of the concepts ( the
;mp;th&ena;d !&nowledge of the meanings of

its words) and also becaase in
the present case such interpretations of the terms ‘That’
and ‘Thou’ as would be in harmony with the complete
sense of the present proposition, are not demonstrated
anywhere else, these interpretations have to be known
through this S'astra alone. The case- here is similar
to the case of the meanings of the words * Yupa and
Ahavapiya. ( P. 11).

* g means a smooth post or stake to which the sacrificial
victim is fastened, any sacrificial post, ( usually made of bam-
‘boos or khadira wood )~ Monier Williams. smsa@iad means a
copsecrated fire taken from the house-holder’s perpetual fire and
prepared for receiving oblations ; the eastern of the three fires
burning at a sacrifice —~ Monier Williams.

The ot explaing the reference to IT and wTga=iq as

follows :—(1) We want to know the sense of the term g in
the main sentence ‘ He fastens the viclim to Yupa’. Fer this
purpose we look to the ( minor ) sentence ‘ He should fushion
the Yupa (out of wood),’ which lays down the rite of consecra-
tion in the form of fashioning the log of wood eie. And then we
conclude that Yupa expresses a log of wood characterised by
consecration brooght aboat by the ceremony of fashioning it
(2) We want to know the sense of the term wrgqwd, in the
( main ) sentence, ‘ He offers oblations into-the * sE=wiY fire %
For this purpose we look to the sentences:—°A Brahmana shonld
place the fires on the sacrificial fire~place, in the vernal season ’,
and * He places ( on the alter ) the wrgwer fire at night and the
Wregaty one by day’. And we conclude that the term ‘sieasfig®
expresses thé fire which is secured by ( the ceremony of ) plac.
ing it (on the mcrificial ground ) by day in the vernal maason.
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Therefore, the Vedic texts referring to the creation
ete, viz. * That, verily, whence beings here are born, that
by which when born they live, that into which on deceas-
ing they enter—that be desirous of understanding, that
is Brahman’ ( Tai. Up. 3-1-1 ) give us the presentative
(expressed } sense of the term ‘That’, while others like,
¢ He who knows Brabman as the real, as kncwledge,
as the infinite,” ( Tai. Up. 2-1-1 ) give us its represen-
tative { indicated ) sense. In a like manner, the Vedic
texts that refer to the waking, dreaming, and deep—sleep
conditions of the Jiva, ( P. 12 ), like “ as a great fish
goes along both banks of the river, both the hither and
the further, just so this person goes along both these
conditions, .the condition of sleeping and the condition of
waking (Br. Up. 4, 3,18.)” declare to us the presentative
( expressed ) sense of the word ‘thou’ while others,
like * The person here who among the senses is made
of knowledge. who is the light in the heart,” ( Br. Up.
L 3. 7). “Youcould not see the seer of the seeing »
( Br. Up. 3. 4. 2 ) point out its representative (indicated)
sense.

Thus when it is found that the primary interpreta-
tions of the terms in the principal sentences like “ That
thou art ” and others, cannot be properly constrned,
it is in the fitness of things that we have, by re-
sorting to a secondary sense, the reminiscence of the
pure Jiva and Brahman which have already Leen expe-
rienced ( known ) from the subordinate sentences.

(P. 1)
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We assert the comprehension of the absolute con-

Absolate conscions.  “COUSDESS, a8 t.al.nng place in the,
ness apprehended. deep—sleep condition.*

Although the expressed sense of the - terms Satya

o Jnana, Ananta is consciousness cha-
Jiﬁf‘i.ﬂﬁf Satya, racterised by limitation, yet their
purport is Pure Consciousness, be-

cause they are used with t13e intention of making known
the secondless Brahman; therefore in that sentence
( Brahman is the real, knowledge and the infinite ) only,
the impression of the mind is awakened with reference
to that part only ( of the whole significance of the terms ).
The author of the Nyayachintamani and others by the
usage of the words alas’a and other similar words, wish
to convey the reminiscence the object of which is some-
thing unconditioned. $ The power of the significance

®* Q. We cannot have the comprehension of the Pure-Jiva
and Brahman.

D. We can have that comprehension becanse such a com-
-prehension of the Witnessing Conscionsness, which is Uncondi.
-tioned, is admitted by. us as taking place in the deep-sleep condition.

$ Q—You say that °‘the subordinate sentences give the
¥notvledge of the unconditioned Jiva and Brahman ; and this
¥mowle Ige, in its turn, is nseful for understanding the principal
-gentences.’ We, therefore say that the major sentence is not the
means of right knowledge ; because the minor one iteelf i8 not
a means of tke knowledge of Pare (onseiousness, a3 the words
Satya, Jaana, ete.-of the minor sentences have the power of
-expressing Consciousness a8 characterised by limitations ( sun¥y ).

T~—No doubt, the expressive power of these terms ig
~what you think it to be (P.18); but {yon must note that) these
wOrds hive been made use of with the intentioii of n.akinig
X
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of a word is subordinate’ to the purpose ( with which
the word is used ).

Therefore, the perception of a right notion and of

the person having a right notion,

m:;;ff'rabha- in the comprehension of the sense
of the apothems, is refuted. This

refutation is also supported by the fact that the absorption
of thought in which nothing is known (a-samprajnata
samadhs ) is established by the S'ruti and Smriti texts.*

known the Secondless Brahman and thus their purpose being
Pare Conscionsness, in this sentence only, the mental impression
is awakened only in association with that part (out of the whole-
significance of salye ete. which is ¥ + I the possessive
termination). (That, words are used with a purpose is proved
by the fact that some people, like the author of Mani, who
defines ATHry a8 ATITHIGE and not a8 =YW FL, intend
to convey the mental impression of gomething free from all
oonditions, even from snch words as sITX ete: And the power
of a word depends upon the intention of the speaker )

* By establishing that the Unconditioned Brahman is made
koown by the principal Sentence and by the faet that both
revealed texts (like ‘When all the five organs of sense along
with the mind stop working and when the intellect is motion-
less, they say it is the highest aim achieved,” Katha Up 6/10.)
and traditional seriptures (like ‘ Where the 'mind controlled by
the practice of Yoga, stops working, where the Yogi sees the
Self by means of the Self and delights i the Self......" Bhagvat
Gita, 6/20), prove the existence of a kind 6f perfect absorption
of thought in which nothing limited is known, it i8 intended to
refute the theory of Prabhakara, that emphasises the knowledge of
the distinct entities of the perception of a right notion ( pramm) £
and the person having that right notion (pramalri), when the
sense of the prircipal sentence is comprehended, (P. 18).
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The aim will not have been achieved only by the

No repetition of Sab- knowledge of the sense of the terms
sidiary statements in ¢ That’ and ‘ Thou ’, because of the
Apothers. invisibility ( of the Is'vara ) and
the separateness ( of the Jiva from the Is'vara. )§

There is no tautology in the apothems because the

No tautology 88 well. identity of the expressed meanings
of these terms is only chimerical ¥

§ Q.—You say that the terms of the minor sentence, Satyam
Jnenam, eic. awaken the mental ‘impression only in association
with the Unconditioned Brahman. This we grant. We object
that, in that case, becanse you hold that the major sentence
also reveals the Unconditioned Brahman, the latter sentence is &
supplementary repetition of the former. And this leads to-
tautology in-the S’ruti.

D.—No. Becanse the apprehension of only the two calegories,
Jiva and Brahman ( or meanings indicated by the terms ‘That’
and ‘ Thou’ )—which alone can be known from the subordinate
gentences—d 0es not help to achieve the final beatitude.., becanse
that apprehension i8 characierised by the two notions of (1) the
juvisibility, of Brahman and (2) the mutual separateness of
Brghman and Jiva. (P. 22.)

* Q.~If the major sentence is not itself a supplementary
repetition of the miner one, we want 50 poiat ox_:t that the for-
mer has in itself the defect of expression called ° Tautology’
because * That > means ‘ Pure Brahmsan * and ‘ Thon”’ also deno-
tes the same, S0 the sentence means ‘ Pure Brahman’ is ‘ Pare
Brahman.’

D.—No. There is no * Tautology ’, because tautology requires
the identity Of the expressed meanings aud the identity of the
expressed meanings of ‘That’ and ‘Thou’ in the sentence it
only chimerical (#&¥r@), i e. there is no identity of the expressed
meanings. (P. 23.)
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The sense is harmonious because the,indicated mean-
Harmony of Apo- DS of these terms are the same.
thems.

The unconditioned nature of the reminiscence brought
about by the terms—which (remini-
scence) is agreeable to the uncondi-
tioned sense of the sentence is not
inconsistent, just as the apprehension (anubhava). When
the apprehension of the seuse of a sentence is conditioned,
the means thereof is the presentation of a conditioned
sense of the terms of the sentence. In the present topic,
the apprehension of the sense of the sentence is uncon-
ditioned, because that only being right, is able to destroy
Ignorance. §

Peculiarity of terms
in Apothems.

< Q—If the meanings of the two terms ‘Thou’ and ‘That
are not at all similary (they cannot be connected with each
other and therefore) there is incompatibility of sense in the prin-
cipal sentence as a whole,

D.—No, the major sentence has got one harmonious sense
as & whole becaunse the indicated meanings ‘of these terms are
the same. (P. 30.)

1 Q—We find fault with the representative sense of these
terms. The terms, ‘ That’ and ‘ Thom,’ remind us, as you have
already said, of the Pure Jiva and Brahman which have been
already comprebended from the snbordinate sectences, Two facts
have been established :—(1) That Pure Jiva and Brshman can
be comprehended and (2) that they can be comprehended from
the terms of the subordinate sentences. Now oar objection is
that these words cannot remina us of the Unconditioned QOge.

D ~The back-groand of the reminiscence awakened by these
terms is One that i8 Unconditioned because thet reminiscenee is
the cause (literally ‘8 favourable t0’) of the sense of the sentence
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Hence the indieation resorted io in the interpretation

of the Mahavalkya is not unaccount-
No impossibility of gple hecause of the absence of a

indieation therein. o L .
characteristic determining the Indi-
cated.* The expressed or the Indicated sense i~ only

ag a whole which envisages something unconditioned. (The cause
and effect must be of the same nature) This nature of the object
of remembrance awakened by these terms is not impossible or un-
real just as the apprehension of Atman in the deep-sleep condition.
The presentation of a conditioned object as the scnse of the terms
is the cause when the object of the sens> of the whole sentence
is also conditioned. In the sentence under discussion, the ohject
of the sense of the whole sentence is an Unconditioned One
(P. 32), because such a sense only is right knowledge. and ig
sble to put an end to Ignoraunce ; and therefore the object of
t o sense of the term should also be an Unconditioned One.

* Q—If you say that the objects of the remembrance,
nynged by resorting to the representative sense of the terms ‘“That’
and ‘Thon’ are Unconditioned Jiva and Brahman, we say that
there can be no resorting to indicated sense in the major sen-
tence because, take the ordinary example of * there is a hut on
the Ganges ” ; we aave to resort to indicated sense of the word
‘the Ganges ”. The indicated object ( T&x ) of “the Ganges” is
th bank of the Ganges. ( ®%(T ) i, e. the particular characte-
Jstie that resides in the indicated object ( that is, the bank) is
baok ness [ FiT@ ), therefore afcer is the differentia ( = )
of ®&y. We say that in ‘ There is a2 hat on the Ganges’, the
word ‘the Ganges’ i8 to be understood in its indiecated sense, be-
caute we know the special natare of this indicated sense
( waE=as » Thus resort to indicated sense i8 possible only
if we Know @yae=od%. In “ That thom art”, you say that
the indicated object of ‘ That’ and ‘ Thou’ is something with-
out any characteristic or condition. We objeet that there can be
no indicated sense at all in the major sentence Because we do
not know the saE=pa® of Pure Jiva and Brahman which are
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the means for the presentation of such meanings of the

terms in a sentence, as are agreeable to the sense of the
‘whole sentence in question,

III. Detailed Discussion of Self.

Query :=—You say that the subsidiary Vedanta texts
present the meaning of the words
Detailed .‘ﬁ*’mm :Ifl the primary ones, (?) and  thus
5 l e sense of the latter is apprehen-
«ded, and (3) the authoritativeness of thés apprehended
sense is self-proved, and (4) therefore when this sense
is apprehended, it can be demonstrated that Ignorance
and its =zffects ( the world, etc. ) cease to exist. In
that case, we object that the discussion which you are
_going to start, is of no use.

Determination :—What you say is true (in the care

of one whose mind has been thorough-

Definite inferprehi ; ly purified ), because the Vedanta
oo of texts the validity of which is self—

the.indicated objects (®=x) and are known as having 1o
YA

D—The presentation of such meanings of the words in a
sentence, a8 would give rise to the apprehension of the sense of
that ‘whole semtence ( and not the presentation of T=qaE~ITH ),
is the only aim of resorting to the indicated sense. This condi-
tion is folfilled in the major sentence where we haye the appre-
hension of the sense of the senlence, that is something unconi-
-ditioned ; therefore we understand that remembrance brought
-about by the meaning of the words must slso be unconditioned.
‘Thus the fallacy that ® the indicaied sense cun not be resorted
o fn the major Sentence’, does not hold good. (P. 35).
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proved do give rise to realization of the Unconditioned
Atman ( P. 35 ). However, that realization is not able
to destroy the Ignorance of those whose mind is not
purified, because this realization is obstructed by the
vacillation caused by the mutually conflicting -opinions
-among the followers of different doctrines. But when
this vacillation ceases through ratiocination, Ignorance
"also disappears invariably. Thus it is that a marshalling
of the pros and cons is adopted for the sake of refuting
the conflicting -opinions of the different doctrinaires, .which
are the root—causes of vacillation.

(a) Various Theories as regards Self.

In this discusion, first we point out the mutually
. , conflicting theories with regard to
Thou * explained. the sense of the term ° Thou’, be-
cause, although the object meant by the term ¢ That’
being the topic of the gist of the Sastra deserves res-
pect, yet the object meant by the term ¢ Thou’ being
the participant of the final emancipation, the resultant
of S'astra, is worthy of still greater respect.

(1) The materialists the followers of Charvaka,
Materialistic . hold that the sense of the term
pretation of “ Thon’, ‘ Thou’, is the four elements ( the
Earth, the Water, the Fire, and

the Wind ), § as transformed into the body. *

§ And not the aggregate of these elements,

* Because of the cognition that ‘I, who am fat, have the
Jmnowledge of various things’.
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(2} Some (followers of the same school) hold that
Pratiafrisosmavada. it is ‘ each of the organs, the eye
’ and others’. T

(3) Others think that it is all the organs of sense
k ively. # P. 56.
Indriyasamuhatma- taken collectively ( 56 )
vada.
(4) Some believe that it is the * mind . T
Mana atmavada.

(5) Others say that it is the * vital air ’. }
Pranatmavada.

(6) Some followers of Sugata, ( called Buddhist

YView of Buddhistic 1dealists) hold that it is the $ ¢ mo-
Idealsts. mentary knowledge .

9 The body i8 not the. kndower but the eye and ofher
organs are the knower because we have the cognitions “1I see’,
* 1 hear’® eto.

* Because the cognitions are, ‘7 see’ ‘I hear’ ete.

1 Becanse ‘mind’ is the means of determinate knowledge,
while other organs produce only the indeterminate knowledge of
the nature of ‘This is something ’,

1 Because in the case of Yogis, the mind is dissolved, yet
they continue to live because of the vital air.

$ Everythings is momentary. Knower cannot be proved to
be anything but ‘knowledge’. The knmowledge caused by the
organs of senge like that of seeing etc. is called Pravritti Vij-
nana ( 5afs e ), is six~fold and should be distinguished from
the knowledge which may, for the purpose of this distinction,
be called Alaya Vijnana ( wre% (4w« ) because each of the
Pravritti Vijnanas disappears afier creating it impression and
this impression has its residence ( srew ) m the Aham ( age ).
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(7) The followers of Buddhs called Madhyamikas
hold that it is a °vacuum’# or
View of Buddhistic

Nihilists, “void * (P. 57).
(8) The Digambaras or Ahartas believe that Atman

is different from the body, the or-

View of Jainas, gans, etc. and is of the size of

the body. *

(9) The Vais'eshikas, Naiyayikas and the followers
View of Vaig'eshikas, °F Prabhakara (one of the two
Naiyayikas, and Pra- Acharyas of the Mimansa school )
bhakara-mimsnsakas. 17 that Atman is an }agent

This Aham or ‘ Alaya Vijnana ’ is also momentary and the Alaya
Vijnana of the first mnoment disappears after giving rise to the
Alaya Vijnana of the second moment, and this latter, after giv-
ing rise to the Alaya Vijnana of the third moment and so om,
It need not be objected that ‘ If Atman is momentory, nobody
should sirive for enjoyments which are to take place in future
( while really speaking everytody tries for them ), becanse as
long 88 the thought that Afman is momentary is not fully form-
ed, this striving will continue, because Of the impresion—that
Aham is immortal—firmly left on the mind by previous births
the beginning of which cannot be traced. But when the idea
that Atman i§ momentary i8 formed fully, there would be no
giriving and this is the absolution of the Atman according to the
theory of the Buddhists,

* Bocause Vijnana itself i8 an illusion.

f When Atman gives up a big body and enters a small one,
ke is decreased (in size) but not destroyed, because transforma-
tion of a thing i8 not it8 desiruction.

1 Beosuse he being subject to pleasare and pain, must be
the doer of, or abstainer from, actions that are preseribed or

prohi%iied.
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(#at) and. therefore an experiencer ( W&an) too ; he is
without consciouspess (1€ :)$ by nature, and is omni-

present ( fing: ). 1

(10) Others, i. e. the followers of Kumarila Bhatta,

the other Acharya of the Mimansa

Mﬁi&%&fhm‘” school, say that Atman is an agent,

an experiencer, is omnipresent, but

he is of the nature of.* both matter and spirit (WEvawTEs:)
(P. 59).

(11) The followers of the Sankhya and of Yoga

schools ( established, according to

BIX*;ngf ahssfnkhw tradition, by Kepila and Patanjali )

i believe that Atman is the enjoyer

only (and not agent) and is of the nature of conscious«
ness only (and not of spirit and matter both).

(12) Those who base their belief on the Upanishads
Vmw of Vednatists, (i e. the followers of the Vedanta,
viz. the S'ankara Vedanta school of

$ Because in the cognition ‘I know’ i.e. ‘I have know-
ledge’, ‘T’ is the residence of knowledge and not knowledge itself.

9 Because if his size were atomic he will not be the residence
of the pleasure and rain in the differsnt phrts of the body taking
.place at one and #he same. time ; and if his size were a middle
one, he will be one consisting of parts (¥Exa), and in that case
he will be subject to destraction because wWhatever consists of
parts is sabject to destrmetion.

_ * Because such & cognition a8 ‘I know myself * shows thut
(1) myself L e. the Atman is the object of knowledge, i e,
Atman s maiter; and that (2) ‘I’ I8 the knower also i. e, Atman

s #pirit,



[19]

Philosophy ) hold that Atman comes to be regarded
as an Agent on account of Ignorance, but in reality it
is without any-characteristic, or absolute and is ( not
that he has, but he himself is ) the Supreme Bliss and
Knowledge.

(b) Verse I and its Ezplanation.

The knowing Self who is generally demonstrated by
the entity ‘ I’, becomes the object of doubt on account
of the different views of the different theorists. Under
such circumstances, in order to decide the particular basis
of the cognition ‘17, the revered Acharya says :—

“ Neither the Earth, Water, Fire, Wind, Kham (the
Ether or Vacuum), an _organ, nor
Verse I even their aggregate (am I), because
all those objects are variable. Therefore, I am one, the
remainder, auspicious, absolute (Atman) proved to be
the same in the deep—sleep condition as in the waking
and dreaming ones.” (P. 60).
¢I’-the basis of the cognition ‘I’. One-without a
. second.  ‘ The remainder ' — that
Exl’%:g‘”; of which cannot be disproved after all
) duality has been denied and dis-
proved. ° Auspicious’ — one who Himself is Supreme
Bliss and Enowledge, because He alone is ° auspicious ’.
¢ Absolute * — destitute of any characteristics.

Thus the sense is that only the doctrine of the
followers of the Upanishads, viz.,

Vedanta view asser- the basis of the cognition ‘I’ is
ted. oply the Ome that is without. a
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second, which cannot be disproved by means of right
knowledge and which is itself Supreme Bliss and Know-
ledge, is to be preferred.

(¢) Refutation of Theories.

To prove this ( doctrine of the Upanishads ), the
Acharya is going to refute the doct-
rines of the other theorists, and
therein he first refutes that theory
which regards the body as the Atman, in the words
¢ Neither Earth, Water, Fire, Wind, Kham (the ether
ar the vacuum )’ (P. 61). The term ‘I’ is to be con-
nected with all negations. ‘I am not what is (known

as) Earth’, and ¢ Earth is not what
mliemm of Dehat- 1 g’ In this way, one is to

understand the absence of mutual
identity. Although the Theorist (that, is Charvaka)
does not believe that each one of the elements Earth
etc. is the Atman, as he admits of only the aggregation
of these as Atman; yet the aggregation admitted in his
school cannot be explained because (1) be does not beleve
in the collocation* (&@af¥w ) as an entity independent of its
constituents, (2) the Charvaka does not accept such relations
as ‘conjunction’ and others, because if he accepts them, he
has to admit a fifth element (viz. the Ether), but he
believes only in four elements, and (8) because of the
want of one who would bring about the combination—in

Refutation of other
views.

* The independence of the Avayavin must be admitted if
that Avayavin is distinct from its constitments, otherwise the
Avayavin and its constitaents would be identical and there will
ke no meaning of admitting an Avayavin at all,
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his' theory. (P. 62). Having this thought in his mind,
the Acharya, denying each element the nature of Atman,
refutes the theory that the body is the Atman. Two
explanations can be offered for ‘nq Kham' :=—(1) Al-
though in the philosophy of Charvaka who believes only
in four elements as the final categories, the Ether is
pot (a part of) the material cause of the body, because
the Ether, according to him, is nothing but the absence
of covering, is eternal and is not an existing substance;
vet in the Vedanta philosophy, the Ether is an existing
thing, because it is a material cause of the body “ete.
Therefore the Ether may be associated with the nature
of Atman (by one who takes the body to be Atman);
for thix reason, it is expressly denied to be Atman,
(2) Or, we should understand that the refutation of the

¢ Dehatmavada ’ ends just with nor
dﬁz%;mgi‘;;‘iﬁ;ifnd‘ Wind i, and‘ that ‘ng Kham' is the

refutation of the theory that Atman
is ‘a void,” because the word ‘Ahan’ can express ‘a void.’

*(Nor) the organ’'—each of the organs is denied to

Refatation of Prati. be Atman. (P. 63).
ndriyatmavads,

* (Nor) even their aggregate '~Their i.e. ‘ of the ele-

Refotation of ind- ments’ or of the organs’.
riya samuhatmavada.

Therefore, the sense is that (1) the elements taken
collectively and assuming the form of the body, the
Whole (i. e. Avayavin) and (2) the organs also taken
collectively are not the Atman. At first each of the
elements has been rejected, without admitting ( the
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possibility of ) a combination of them; and now their
combination has been denied, after having admitted such
a combination. This is the difference between the first
refutation and the second one.

By the refutation of elements, the vital airs and the
Refutation of Manz - mind which are the effects of ele-

atmavada and Pra-  ments, are refuted to be Atman.
natmavadas, ’

The rejection of the mind implies that of the
‘momentary knowledge,” which is a
Refutation of view  partieylar condition of mind, and
&,Bndd%fi':%s}?;:ls: also that of anything, which is said
Naiyayikas, Miman- ¢, po .the agent, experiencer etc.,
&'ﬁ]?fl’wsa“khm“ because - (1) in Vedanta the mind—
the inner organ oply — is admitted
as the substrafum of cognition, desire, pleasure, ete,
because of the following S'rati text :— Desire, xmagma
tion, doubt, faith, lack of faith, steadfastness, ‘lack of
steadfastness, shame, meditation, fear—all this is truly
the mind,” (Br. Up. 1. 5. 3). Thus the various objects
in the theories of the various schools, beginning with
the body of the Charvakas and ending with that which
is said to be only the enjoyer (¥ ), by the Sankhyas,
have been assertéd to be not the Atman. (P. 64).

(d} Grounds of Refutation.
The reasons for this assertion are now stated

| Bensons of thig: fe-
fatation.



[23]

1. Perishability of all Objects mentioned in
Theories.

Because all those objects are ‘variable’ i. e. they are
Reagon L not invariably attended with the
same conditions; it means that ‘they

are perishable.’

* The body, the organs, etc. are not the Atman,
because (‘1) Atman is not limited by space, time, and
thing—in—general; while the pot etc. (including the body,
organs etc.) are limited by these; therefore the pot ete.
are not Atman; (2) Atman is not a counterentity of
fnegation; the body ete. are counter=entities of negation;
therefore the body, the organs, etc. are not Atman.

Proof that Atman is not a counter—entity of negation.

Proof thereof.

* This para is the translation of the following Sentenges of
the text :—

¥ Fsat arrrar (Text P 71 (1) srendr  EareraRbssasm...
st | Text page 65; (2) et ArvmasReiat | st Rdnfaa
Ffxarey: | & gsdteeT: | PP, 70-71.

T ‘That existing thing (wavard) by which a particular notion
of &9 (negation) is explained, is called the counter-entity
(Tt} of that negation (s7¥rg). Thus 92 is the wfadWht of
werara. See page 197, Tarka Sangraha (Section XXXIX of B, 4. 8,
a7y SRETN counter—entity of negation. Negation is four—folds=
(1) Antecedent (Srma), (2) Consequent (sf@rima) (3) Absolute
(weiara) and (4) Reciprocal (3=f=qrara). (1) means non—produe-
fion, (2' means destruction, (3) “Abeolute pegation exists always
and in all places except where the thing itself is” (4) Reciprocal
negation is the denial of one thing being any other, such a8
a jar not being a piece of cloth.” See page 100 of Tarka
Sangraha, B. 8. 8,
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1-2. Atman has neither Antecedent negation nor
consequent, because these negations
Atman no counter-

ity of privation Cannot be % apprehended ( P. 65 ).
antecedent or conse- (1) Non—Atman cannot apprehend
quent. the negation because, it is unconcious,
(2) Another Atman cannot be the perciever because,
one that is different from the Atman is not Atman at
all (i.e. Atman is one and one only). Although Atman
is one, the accepted truism ( that Chaitra feels pleasure
when Maitra feels pain ) can be explained by admit-
ting, as we do, the plurality of inner organs ( or minds )
which are the substrata of pleasure and pain. (P. 66).
(3) The same Atman itself cannot apprehend its own
negation ( either antecedent or consequent ), because
such an apprehension involves an inconsistency, viz, when
the thing to be perceived (i. e. the non-production or
destruction of the Atman ) exists, the perceiver (i, e.
the Atman ) does not exist, and when the perceiver

exists, the thing to be perceived does not exist. §

Even if we suppose that Atman is subject to nega-
tion, antecedent and consequent, and that such a negation

* The apprehender can be supposed to be either (1) non-
Atman, or (2) another Atman (sapposing thet there is a plurality
of Atmans, becanse, otherwise, we can not explain the fact that
one Atman (e. g. Chaitra) is happy, while, at the same time
another Atman {e.g. Maitra) is suffering, or (3) the same
Atman iteelf.

§ Of.—Berkeleyan Esse i¢ peroceipi’, (Nothing of which we
have any knowledge ocould exist per se..that is to say, it
conld not exist if it were unperceived or unappreheuded by
mind. In other words there was no realm of substance that
was st the same time material ).
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ean be perceived ; that supposition would occasion two
undesirable conclusions, viz, (1), “ what we do in the
present life will pass unrewarded (za@w )T and (2)
the pleasures and pains which we experience in our pre
sent life are either results without any cause or results
of actions done by another Atman ( srgawawm. )§ (But
a8 these conclusions cannot be allowed, the supposition
that Atman is subject to negation of these two kinds is
not justified. )

3. There is no possibility of Atman having absolute
Atman, Do counter- negation, because Afman being Being
entity of absolute is persistent everywhere. (P. 67).
Privation.
4. The reciprocal negation does not obtain in the
case of Afman. ( That negation is
eﬁ{';m’ofmm?gfo% to be proved between Atman and
negation. Non—A tman=diversity=duality. “Du-
ality”” is illusory, ( Atman is real ) ). The existence of
diversity can be demonstrated only if diversity is
( understood a8 ) a superimposed identity with the Be-
ing which is the substratum, The case is similar to
the case where silver is perceived in the place where
there is really an oyster—shell. The existence of the
silver is phenomenal and that of the shell may be said
to be numenal. The reciprocal non—existence can be

¥ Because the 'A}man of this life will not continue in the
next life, 38 Atman i (snpposed to be ) subject to oconsequent
negations

§ Becausie we had mo previous existence, Atman being sub

jeek to antecedent negation,
4
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asserted only between two things of the same nature of
existence, €. g. between the pot and {:he piece of cloth.
But no such negation can be asserted between the silver
and the shell ; so also between the duality and Brah-
man. So Brahman is not the counter—entity of reciprocal
negation.

Thus, Brahman is not the counter—entity of any
one of the four kinds of negation. (P. 70).

Con.clusion :—The body, organs, etc. are indescrib-
able having been imagined by Avidya ( Ignorance or
Nescience ) which is beginningless and indescribable, in
Atman which however is without duality and which is
of the nature of and is designated as, self—illuminated
knowledge.

2, Atman, Witness of all Conditions.
2. Second reason.

Query ( rising from the first reason ) :—

“ You believe that Atman is knowledge. Now, there
is no knowledge in the deep—sleep condition, because the
person getting up from sound sleep remembers that ¢ he
was quite stupefied, and knew nothing in the sound
sleep,” therefore Atman is perishable.” (P. 72).

Determination :—* Atman is proved to be the

of Atman. 30€ in the deep—sleep condition

kmowledge in deep- ( as in the waking and dreaming

sleep condition. ones ). The sense is that Atman

is the witness of the deep—sleep condition, and therefore
there is no non—existence of Atman in that condition.
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(1) The recollection that ‘I was stupefied ’ can not
be explained if there were not then the ‘I’ to
experience the stupefaction.

(2) Although the perceiver, the means of perception,
the perception, and the object of perception, are
pot invariably the same in all the three condi-
tions ; yet the One who witnesses the presence
and absence of these four is invariably present
in all those three conditions. (P. 73).

‘Query (from a follower of Prabhakara) :—( Atman

of the nature of knowledge does

amélﬁ;“p_glh;;mw- not exist in the deep-sleep condi-
tion, because it is not required then

at all.) Whatever is the #substratum of perception is
the perceiver. The same is also the Agent and the
experiencer. He is like a lamp, able to illaminate both
himself and also other things. He does not require a
knower just as a pot requires. (I was stupefied and
knew nothing is a perception. Its substratum is the

perceiver.) ( P. 74.) .

Determinaition :(—No. (1) Your perceiver is sub-
ject to change. It is nothing but the inner organ. ‘I
slept soundly and knew nothing’ is a modification of
mind. Your perceiver as such cannot be witness of
its own modification (just as a ball of clay cannot
perceive the pot, its transformation). (2) Whatever is

* This subeiratom is said to be the agent and the experiencer.
Therefore, he i3 subject to change ( =R ), so this perceiver
is nothing but the mind of the Siddhantin,
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changing is ‘a thing to be perceived.” Your perceiver
is a thing to be perceived and as such it can not be
the witness, because a thing to be perceived can not be

a witness. (3) One that is one and invariable can only
be the witness.

Query :—QOne that is ekak (1. alone, 2. one), Kuta-

~ Witnessing Conscio- sthah (1. deceitful, 2. changeless ),
usness evidenced by and newrdharmakeh (1. devoid of

Word. religion; 2. attributeless) will not
be accepted as a Sakshin (1. a witness in a law-court;
2. the witnessing consciousness) because he is apprama-
ntkah (1. unreliable; 2. pot sanctioned by the evidential
texts like S'ruti).

Determination :—No. The Vedanta texts, the
most authentic evidence, mentions a Sakshin exactly of
our description in the following werds :—“After Him,
as He shines, doth, everything shine, (-illumined ) with
His light this whole world shines” (Katha Up. 5. 15.,
S've. Up. 6. 14, Mu. Up. 2. 2. 10); ‘You could not
see the seer of seeing’ (Br. Up. 3. 4. 2); “He is the
unseen Seer......Other than He there is no seer......”
(Br. Up. 3. 7. 23).

Query :—It is a great magical trick (P. 77) that
the most authentic evidence should set aside the minds,
which are the substrata of mar (1. right knowledge,
2. perception) and which are s/f=e7 (1. not fraudulent;
2. changing) and should put forth as the Sakshin
(1. witness in a law—court; 2. Witnessing consciousness)
of all, one who is geer (1. fraudulent, 2. changeless),
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and em@sE (1. substratum of wrong knowledge, 2. not
substratum of perception).

Determination :—Well, it is no doubt a jugglery,
but it is the effect of Ignorance, just as a dream.

IV. Mind, Substratnm of Perception.

Query :—If you are going to have a Sukshin of
your description, say that the mind
is not the substratum of perception,
because being an object to be per-
ceived (and not the perceiver) it is unconscious like
a pot.

Mind, the substrat-
um of perception.

Determination:—No. (1). Mind is not like a

pot, but it is transparent like a

Two ways thereofs  noir  and therefore, it catches the

reflection of the Brahman—Consciousness, or (2) the

identity with Brahman—consciousness is falsely attributed

to the mind, (and in either of these two ways the
mind becomes the substratum of perception.) (P. 78).

(a) Reflection of Brahman in Mind.
1. Reasoning.

Query :—Admitting that mind is transparent, there
is po possibility of a reflection of Brahman, which is
formless and *impartite.

* Page 79 of the text The other main query vis, ‘The
false attribution of the identily with Atman can not be proved’
begins on page 85 of the texk
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Determination :—The causes of errors due to
reflection are of wonderful nature.
When the crystal is the mirror, and
when the form of the China rose
(Gapa) is to be reflected, the reflection does take place,
even though the form of the flower ( according to the
objector, Naiyayika) is itself formless.

Even in the case of sound which is impartite, we

find a reflection called the ¢ echo’

_ Reflection of the (P 79) The reflection of the

lopartito, the somod. gound znd that of the form of the

rose cannot be proved to be different from the reflection

of the face in the mirror, which is admitted by you
also as a reflection.

Reflection of the
formless, the form,

Query :- -Fven in that case, we make a rule- that
the reflection 1s possible wn the case of only those
things that can be percewed by qn organ: because sound
is perceived by the ear, it can be reflected, and the form
of the japa flower can be perceived by the eye, there-
fore it can be reflected ; but Brahman—Consciousness can-
not be reflected because it is not perceived by any organ.

Determinniion :—You cannot make such a gene-
ral rule, because that rule is not invariable. There are
cases i which things that cannot be perceived by any
organ are reflected. Thus the ether which cannot be
perceived by any organ, because it is cognizable by the
Sakshin only, is seen reflected in water. If we do not
recognise the reflection of akas’a in water, we cannot
explain why we have the apprehension of profound
depth in knee-deep water. (P. 80).
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Counter—Query:—We grant the reflection of akasa
in water but we assert that the wlus’a is cognizale by
the eye because its reflection in water is cognizable by
the eye—the general rule being that a thing can be perceived
by the same organ with which the reflection of the thing is
perceived. If wkas’a were not cognizable by the eye, but
by the Sakshin, then tbe reflection of akas’a should be
perceived even by a blind man, (because the Sakshin is
required for its perception and not the eye.)

Determination (of counter—query ) :—

Akas'a is cognisable by the Sakshin and therefore,
its reflection is also cognisable by Sukshin, but the blind
man cannot perceive the reflection because a reflection
cannot be perceived without perceiving at the same time
the thing or the mirror in which the reflection resides ;
8o the eye is required to perceive the * 7esidence of
the reflection of akas'a (viz., the water).

The same is the explanation of the presence or ab-
gence of the eye in the erroneous perception, ‘ The sky
is blue.’ In this case, the akus’a is reflected in the
akas’a accompanied by lLight. (P. 81). So, though
the akas’a {one part of the residence) can be perceived
only by the Sakshin, yet the eye is required for perceiv-
ing the light (the other part of the residence).

Coneclusion:—Thus your rule—° If a thing is to have
a reflection, the thing must have a form (or the thing

* The regidence of the reflection of the akas’a consists of two
parts, water and the akas’a in the water ; out of these two,
akas'a i8 cognizable hy fhe Sukshin but the other part, waler
ean be perocived by the eye.
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must be cognizable by an organ (viz., the eye)-is not
invariably true ; but the general rule would be that—//
the reflection of u thing is to be percewed by the ecye,
the thing ulso should be cogmzable Ly the eye ( or the
thing should have a form), or that if the reflection of «
thing is to be perceived by an organ, the thing also should
be cogrizable by the organ.

2. Testimony of Word.

Howevere if the sanction of S'ruti is required for
the reflection of the Atman, we can refer to the follow-

ing :—

(1) S'ruti; ¢ He became corresponding in form to

every form. This is to be looked

Sruti upon as a form of Him, ( Br. Up.

2. 5. 19 ; Katha Up. 5. 9. 10 ). * Maya, by appearance

(i e. reflection ) causes ( the distinction between ) the
Jiva and Is'vara’ (Nrisinhotta. Up. 4. 9.) (P. 82).

(2) Smriti ; “ He appears as having one form and

) also as having many forms, just like

Smr'd. the moon reflected in  water 7,
(Brahma Bindu Up. 12).

(3) The S'rutis that mention the entrance of the
L Atman into the body or mind, should
Srull, indirect. be assumed i suggest the r}aﬂection
of the Atman ; ‘ He entered in here, even to the finger-
pail-tips,eeeees..t8 8 razor would be hidden in the razor-
case, or fire in faggot’, (Br. Up. 1. 4. 7). * So cleav-
ing asunder this very hair-part (i.e. the crown ), by
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that door He entered’, (Ait. Up. 2. 12). * Having
created it, into it, indeed He entered” (Tai. Tp 2. 6. 1)
(P. 84).

(4) Aphorisms of Vyasa in the Vedanta Sutra :—
¢ And ( the individual soul is) an
appearance (reflection) only,” (Ve.
Su. IL 3. 50); © For this very reason (there are appli-
ed to Brahman) comparisons such as that of the images
of the sun-and the like’. (Ve. Su. TIT. 2. 18).

3. Nature of Reflection.

Different theories as to the nature of the reflection :—

Vedants Satras,

(1) Those who believe that the retlection of Atman
is real are called Reflection—Theo-

Reflection~theory. vists.

(2) Those who hold that the reflection of Atman
is illasory are called Appearance-
Appearance—theory.  hoorigts  ( Vide page 113 of the
Sanskrit Text.)
But as both these theories are not at variance with
reard to the existence of the reflection itself, the dis-
cussion as to the nature of that existence is irrelevant.

The fact that this reflection is something different
from the unconscious matter (@) is established by the
S'ruti and is proved by direct apprehension.

4, Conclusion.

Thus we prove that the inner organ hecomes the
receptacle of perception by its false identification with the
reflection of Brabman in it.
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() False Identificarion of Atman and Mind.
I. Queries : Impossibility of Adhyasa.

The false identification of the non—Atman (i. e. Ig-
norance and its effects, mind etc.) and Atman can not
be proved. ( And therefore, mind cannot be the subs-
tratum of perception). To explain the same; Is the

nature of non—Atman falsely attributed to Atman, or
that of Atman to non—Atman ?

The first case is not possible. Atman is the subs-
T possibility of su- tratum of the illusory non—Atman,
perimposing non-At  in this case; but *Atman cannot
man on Atman. become that adhishthana because
(1) Atman has nothing in common with non—Atman
and nothing that would distinguish it from non—Atman
(because Atman is absolute); (2). Atman is ever shining
(and therefore it is ever preceived), and (3) Atman has
got no similarity ete. with non—Atman (P. 85).

The second case is also equally impossible,

* A thing becomes an A4dhishthana only (1) if the thing
has something in common with the thing superimposed (adhyasta),
and aléo something which would distinguish it from the latter.
Thug in the error “This is silver” the oyster—shell, the adhisthana,
has the cognition ‘this’ (z5%) in common with the silver, the.
adhyasta, and also the cognition ‘shell’ (wdx) which wounld
distinguish it from the silver; (2) it the thing i8 covered (sraw)
and therefors mot perceived at the time of the error, e. g the
ghell when nok perceived gives rise to the error of silver: and
(8 if it has some mimilarity with the adhgyasta: e, g ‘the
whitenei®' common to both the ghell and silver,
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(1) In this case the adhishthanae is non—Atman.
Tmpossibility of su- An adhishthana must always be
perimposing Atman  (comparatively) real (if the shell
on non-Atman. had Deen as unreal as silver, it
could not have been an wdhishthanuy of silver); but
non—Atman is not a reality at all. And if, inspite of
this, you will make mnon—Atman the substratum (and
Atman, the adhyastu—and remember that the adhayastu
is always unreal—), then this will result in the theory
of void. [(Three reasons can be given for the illusory
pature of non—Atman :—(1) If non—Atwman is real, it will
never cease to exist and this will lead to the impossibility
of getting absolution, because any thing which is real
is never seen destroyed or being destroyed by knowledge
and knowledge is the only means of absolution): (2)
S'ruti-texts also show the cessation of the worldly
existence, through knowledge and thereby suggest the
illusory nature of non—Atman (P. 86) :—( “The knot of
the» heart is loosened, all doubts are out off and all
deeds of this Jiva are exhausted, when Brahman thau
whom (what was once believed to he) the higher is the
lower,” (Mu. Up. 2. 2. 8). "“Only having known Him,
the Jiva goes beyond death. There is no other way to
go beyond death” (S've. Up. 6. 15:) “He who knows
Atman crosses over sorrow,” (Chh. Up. 7. 1. 3). Other
Sruti texts lay down the same directly :—'Un the
contrary, my dear, in the beginning this world was just
Being, one only, without a second,” (Chh. Up. 6. 2. 1);
‘Aught else than Him (lit. than this) is wretched,’
(Br. Up. 3. 4. 2); “There is here no diversity’ (Br. Up.
4. 4. 19).: ‘Hence, now, there is the teaching “Nog .



[36] ,

this ! for there is nothing higher than this, that He is
thus,” (Br. Up. 2. 3. 6). (3) Inference also can prove
the illusory nature of non—Atman thus :—Non—Atman
1s illusory; because it is an object to be perceived (¥%),
like the silver in the oyster—shell (P. 88).]

(2) The second case also occasions the faults hke
petitio principii (wwsg ) and other faults, in the
following wa$ :— #*When first non—Atman s proved ‘to
exist as falsely superimposed on Atman, then only on it
(i. e. on non—Atman), the Atman will be superimposed.
And Atman can have a defect, similarity etc., only after
the superimposition of non—Atman; and on that Atman
can the non—Atman be superimposed, (and thus the
non—Atman can be proved to exist).

The existence of Ignorance cannot be proved :—

* In simple linguage what is meant is as. follows :—

Atman is falsely soperimposed on non~Atman. ( FFTER
srereqTE: ). Therefore non—-Atman i8 the substratum. Therefore
non-Atman must pre—exist the Atman (must be the prius, becanse
adhishthana always pre-exist the adhyasta, the thing saperimposed),

Now the process in Vedanta, by which non-Atman itself
comes into existence is the following :—Non-Atman has no real
existence, Its existence is illusory; it is by illusion that non-
Atman i perceived in Atman or, in other words, non—Aiman
is falsely superimposed om Atman, Bat before this Superimposi.
tion can take place, Atmman must become capable of being an
adhishthan i, e. Atman must get (GT<zq1Adw); these defeots
Atman can get only after being identified with non—Atman,
dee Appenlix T
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The above discussion refutes the proposition that
“ the mutual false indentification of
. xisﬁﬁzs;ifbﬁg mn‘fe. Arman and non-Atman is the effect
of .leidya and is  therefore, beyond
the range of doubt™ ( P. %0 }. This proposition is not
to be accepted also because the existence of dwidfye in
Atman can not be explained for two reasoms:—( 1)
Because Atman is self-luminous ; (2) Moreover we ask
— I~ Aeidya Musory or real’ ? ( It cannot be proved
to be cither, and therefore it has no exictence at all ).
If it iy illusory, ( then what is the cause that led to its
appearance ? ). If lridye itself is the cause of its ap-
pearance, then this gives rise to the faults like etmus’
raya ete.  If it is veal, ( what is real can not be de-
stroyed and therefore ), dvidya will not be destroyed,
and thus there will be the fault of ° non-relesse ’ ( no
cessation of the wordly existence ).

If all iy based upon illusion or false attribution ( of
Impossibility of de- the Atman and non-Atman ), then
:‘ﬁgﬁ;‘“ﬁmy ‘;gﬁ: vou can not decide whether a par-
tion. ticular cognition is erroneous or valid.

You admit only oue final category viz, Atman and

. say that Atman is all things, viz.
ogngfe’%ﬂ:dﬁc;“ﬁ:‘i‘:?; the means of knowlaige,- objfact of
and its possible equi- kuowledge, knowledge itself and
;gl;lni:e to Buddhistic glyo the knower. This theory is

- inconsistent. If you persist in saying
that it is not nconsistent, then: it is the same view
as that of the Buddhistic Idealists (that every thing is
raomentary knowledge).
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2. Detsrmination : Possibility of Adhyasa.

I. Major Error of Atman being am Agent.

“I am a man, an agent, an experiencer,” is a cog-
L _ nition self-proved to all men (P. 91.)
b&ﬁmigibgﬁ:g: This experience is not of the nature
of calling a past event. to mind,

because in this experience the knowledge is not remote
and it is based upon non-distinction between ‘I’ and
‘man, ete” (i e. between the subject and the predicate).

This cognition is not also right apprehension, because
Impossibility of this it is inconsistent with the S’ruti text
being right apprehen- and reasoning. The following S'ru-
sion. tis point out that Atman is ne
agent, no experiencer, and is itself the Supreme Bliss
and Brahman :—* The person here who among the senses
is made of knowledge, who is the light in the heart’
(@) Srati (Br. Up. 4. 3. 7): * This self i
) Brahman’ ( Br. Up. 2. 5.19) ( P.

92.). ¢ He who knows Brahman as the real, as know-
ledge, as the infinite...... (Tai. Up. 2..1. 1). ‘Brahman
is knowledge and Bliss * (Br. Up. 3. 9. 28). * That is
the Atman, free from evil, ageless, deathless......’ (Chh.
Up. 8. 1. 3). * Tell me the Brahman which is visible,
not invisible, the Self (Atman), who is within all’ (Br.
Up. 3. 5. 1). ¢ Heis your Soul, which is in all things,’
(Br. Up. 3. 5. 1). ‘ He who passes beyond hunger and
thurst, beyond sorrow and delusion, beyond old age
and death......” (Bf. Up. 8. 5. 1). ‘ Whatever he sees
there (L e. in the condition of deep—sleep ), he is ot
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followed by it, for this person is without attachments,’
( Br. Up. 4. 3. 15). The following is the reasoning :—
(1) (What is the relation between
“I” and ‘ being an agent etc’ in the
sentence “ [ ama man ete. ” ? It may be said that
1. No relation possi- *being an agent, is a transfor-
ble between Atman mation of ‘I’ the Atman, or it is
and karirites, Atman itself, or it is an attribute of
Atman. The Vedantin says that kar.ifra can be neither
of these three. ) In the first case, Atman will be *
subject to change and therefore ‘ limited ’ (by space, time
and thing-in—general) and consequently He will be non-
Atman. In the second case, ‘I am a man, an agent,
etc. ’ means that ‘ I or Atman is the perceiver and kar-
tritva is perceived by him, so the relation between I and
kartritva is that of a perceiver and object of perception.
Now, if karéritva is Atman itself...as the objector says,
then this relation of a perceiver and an object of preception
which is evident in the sentence will notbe explained
(because it can be explained when the subject and the
object are two different entities), (P. 94) but there is an
inconsistency here (according to the supposed hypothesis),
the perceiver perceives himself i. e. the same person is
subject and object both. In the third case Atman can-
not be connected with anything like kartritva by the
relation of possessor of attributes and the attribute (¥d-
wiitaa). That relation is possible between two things
that are connected by the relation of identity or some

(6) Reasoning.

~ * It has been proved ( PP. 18~19) that whatever i8 subject
to change is non—Atman.
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other T relation. {These relations of identity and ncn-
identity must be in relation with Atman, otherwise
they cannot connect any attribute with Atman,
Then this new relation must be related with
Atman by some other relation. Thus there would be
an Infinite number of such relations, hefore we can
establish the relation between the two things (Atman
and kartrifva in the present instance) as that of the
dharmin and dharmn. This is the fault called anavastha
(wtazgar). Thevefore, Atinan can have no dharma. Thus
Atman is attributeless or conditionless (nirdharma). (2)
Atman is imperishable (and one). (It has been establi-
shed on pages 17-18 that Atman is knowledge itself).
9. Atman, the Im- If Atman is perishable, knowledge
perishable, the ome, is perishable. If knowledge is pe-
(and kmowlelge). rishable, then (1) various (individual)
knowledges (e. g. knowledge of a pot, knowledge of 2
piece of cloth), (2) mutual distinction among them,
(3) the antecedent and consequent non—existence of those
knowledges, (4) the genus, knowledge-ness (fanatva),
and (5) the relation called ‘inseparable inherence’ (awmar)
by which the genus will be connected with the indivi-
dual, will bave to be admitted. And this admission
involves the fault of complexity (making a thing use-
lessly cumbrous (P. 94). On the contrary if (1) vou
admit that knowledge is one, then there is the advantage
of simplicity (msking the matter brief or easy.) (And
the admission of ‘oneness’ of knowledge means the

t L o The (dharma or) attribute would be either an In
separshle or aSeparable Proprium (of the dharmin) Vide P, 332
" of ‘Logie Deductive and Indugtive ‘ by Carveth Read.
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admission of the indestructibility of knowledge). (2).
Cognition of the difference between the knowledge of a
pot and the knowledge of a piece of cloth is based upon
the difference hetween the limitations (SWfis) of know-
ledge viz. the pot and the piece of cloth. In itself
knowledge is one and the same e. g. knowledge (of a
pot), knowledge (of a piece of cloth), ete. (3) The
cognitions of the production and destruction of knowledge
are to bhe explained by the fact that the production
and destruction pertain to the conuection with objects
which must take place before knowledge arises (P. 95).
(4-5) (The genus, viz. potness (92@) and the samayaya
relation between a pot and pofness can be explained
with reference to a pot) because the cognition that one
pot is different from another arises of its own accord,
i. ¢, without a reference to any (external) limitation
(P. 96) and there exists no objection to that perception,
(If it be said that *hecause pots are many, the know-
ledges of pots are many then we reply that in that case)
a plurality of aka’sas, kalas and directions also will
have to be admitted.x

(3) If the kartritva (attributed to Atman) were real,

) there will be no freedom of Atman

3. Kartritva of Atm-  from the cycle of births ; (because
na, unreal. . .

whatever is real will not be des-

troyed by knowledge, so kariritva of Atman will not be

* Because the ether of one pot will be different from that
of another, the two pots being different from each other, or a8
the EAT9®| mays, ' because the ether of a pot is not the ether

pa‘vasding & pisce of cloth,’
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destroyed and consequently wordly existence will conti-
nue for ever), T’

(4). If the imperishable and unconditioned Atman
is not admitted to be self-~luminous,
(4). Atman, the self~ (1o whole world would have to be
laminons, .
taken as blind.

(3). Atman as the object of the Highest Love ix
itself Bliss, ( P. 97.) Thus the
egf)hﬁsz‘man the High- reasoning leads us to conclude that
Atman is Conditionless, Imperishable,
Self<luminous Bliss.
Conelusion —So, ¢ I wm o man, an agent, an expe-
riencer ete.’ is neither remembrance nor right apprehen-
sion. Therefore it must he an erroneous cognition.

II. Cawuse of this Error: Avidyo.

We must try to inagine a proper cause of this error.
This cause, if inferred, can be esta-

A‘«‘gg;;ff-ibis €TI0, lished to exist as falsely supposed
in the secondless Atman (just

as silver is falsely ~supposed where there is a
pearl-shell ; and this e he established Dby the
proof which mentions {the Jharmin 1 e) him in
whom this (Ignorance) dwells as an attribute. This
proof is the coguition of the Sakshin, viz, * T do not
know (Atman).’ ‘I’ is the dharmin of Ignorance
¥ 1t was said above that the kartritwa is not a inodification

of Atman, or Afman itself, nor an attiibute of Atman., Here
it is maid that 4eriritva is noreal, The et says that the
kariritoa here ig the one spoken of Afman in S’ruti-texts like

(Br. Up. 4-3-10). ‘He is indeed an agent.’ That Aertritva glso
13 said to be illusory here.
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(a=afx), So the attribute ¢ Ignorance ’ is the cause of
the error, ‘ I am a man, an agent, an experiencer.’

III, Nature of Avidya.

This ignorance ds ‘such as cannot be explained, for
the following three reasuns :—
(1) Igmorance cannot be of the nature of privation
or negation of knowledge. (a)
Avidya, no priva- oo | .
tion of knowledge, Konwledge is already established
to be imperishable and we have
already said that there is no possibility of the negation
of knowledge. (&) There will be * self-contradiction by

* In the cognition, ‘I do not know Atman’ ‘I’ is the dharmin
and Ignorance (i. e, privation of knowledge HreHISTIH i e
STHYTATAT) is the pratiyogin (just as in the cognition ‘on the
ficor there is no pot,’ floor (3gw) is the dharmin and absence
of a pot sErvTE is the pratiyogin), (The dharmas here are
ARATSITAA —ATFTATG9S and 9ZTWEaw respectively.) We
ask :—'Before the privations (srwras of knowledge of Atman and
of pot are perceived to reside in ‘I’ and ‘floor’s are the dharmins
‘I and ‘floor’, and the prafiyogine ‘knowledge’ (rwuT«) and
the pot (52) of these privations known or not kuown 7 (1) If
the firet case is granted, then there is a self-conixadietion,
because if knowledge==Atman is already known, then theve is
no possibility of its absence. Although if a pot i8 known, then
there is the possibility of its absence being known, yet the case
is different with the knowledge of Knowledge (i e. Atman)
and' its absence, because the S’rutis say, that a# soon as the
Atman=Knowledge i§ known, the Ignorance can no longer
exist. (2) The second alternative also, if granted, inwolvis an
ineonsistency, because if ‘I’ and ‘kmowledge’ are unknown, how
can you know ‘absence of knowledge’ (=Ignorance of Aiman),
becaunee it i8 impossible {0 know ‘absence of a pot® if ome dosg
not know the floor and the pot?
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the admission of the knmowledge or ignorance of the
dharmin ( 91 ) and pratiyogin (wRyfia) if Ignorance
is said to be ‘privation of knowledge’, so this Ignorance
is" not ‘privation of knowledge’ (P. 98).

(2). ‘Ignorance’ cannot be of the nature of an
error, doubt, or a series of the

Awidya, no ertor, . . .
doubt, or impression MPressions on mind of an error or
of- elther doubt (@) Ignorance cannot be an
error etc. either past or future, because these cannot be
known as existent at present, while in the cognition
I do net know Atman’ this Ignorance is knowh as
existing at present, and also because the past and future
error, etc. cannot obstruct any thing at present, while
the Ignorance in question obstructs or conceals Atman
at present. (b) Ajmana cannot be error etc. existing at
present, because this Ignorance at present is the essential
cause of a present error viz., ‘I am a man, an agent,
an experiencer.’ Atman or mind is not the essential
cause of this error, because Atman is changeless (while
& cause must undergo change in order that the effect
may be produced.) (P. 99), and mind is the product

of this Ignorance.

(8). This Ignorance is said to be a power (ufis)

of God, having modes, in the follow-

Avidys a power of ;. Srtis (P. 100) :—¢ Those who
) have followed after meditation and
abetraction, saw the self power of God hidden in Bis own
qualities > (S've. Up' 1. 3): ° One should know that
Nature (75R) is illusion (@), and that the Mighty
Lord is the illusion~maker (FfRF), ; (S've. Up. 4, 10) ;
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‘Indra by his magle powers ( ®ifir: ) goes about in
many forms’ ( Br. Up, 2, 5. 19); * for truly they (le.
all creatures ) are carried astray by what is false (ensd’)’
( Cbh. Up,8.3.2 ); * They are covered with mist (st );
and finully there is cessation of every illusion ( faammr )’
(S've. Up. 1.10). In the above mentioned S'rutis,
this power is designated as, ‘ Maya., Awidya, Anrita,
and Nihara, and it is said to disappear by the knowledge
of Atman,
CONCLUSION .—Thus we cdn reconcile the
ressonining which says that Ignorance
"g?d‘;:"“““blm of s not ¢ privation of knowledge’ or
’ ' ‘an error etc.’ and the S’ruti which
gays that Ignorance has modes and is destroyed by
knowledge, by saying that ignorance is indescribable
( sf*q=dg ). It is the Ignorance which is the cause of
the mutual false ascription of Ignorance with its effects
and Atman.
The arguments said to be disproving the existence
of Ignorance can be refuted by ad-
Beginninglessess of mitting that Ignorance or its effects
Avidya. is beginningless and therefore with-
out any surging up in time. Nor can it be said that
the usufruct of kmowledge ( 3 ) of that Ignorance
involves the gfmas'raya and other blemishes, because that
knowledge is the self~luminous Atman itself ( P. 101 ).
IV, Process of Adhyasa.
{1). Thus, ( first of all there is the mutual false
superimposition of Atman and Igno-
CongruentSuper-im-  yonee ) Then the individualizing
position of Ignomne®  vinciple is falsely superimposed on
Atman advantitiously wrapped 1p
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by the false superimposition of Ignorance on Him. O=
Atman characterised by the Adhyasa of the ego (=e®mT)
there is the fulse superimposition of the attributes of the
€20, viz., desire, formative will, etc, and also of the attri-
butes belonging to the organs, viz., one—eyedness, deafness,
impotency, etc. But the organs themselves are not subject
to perception and therefcre they cannot be falsely super-
imposed on the perceptible dharmin. On Atman chara-
cterised by those attributes, the gross body is falsely
superimposed : this Adhyasa takes place only through the
Adhyasa of one who has got the gross body as an attri-
bute and assumes the form ‘1 am aman’ (P. 102); but
it cannot take place by itself and cannot assume the form
‘I am the body’, because there is no such expetential
certitude. And on Atman characterised by the Adhyasa
of the gross body, are superimposed the fatness, ete..
and on him thus characterised, are superimposed the
attributes of prosperity and adversity of the external
persons ( and things ) such as the son, wife and others.®
(P. 103).

(2). In a similar way, can be explained the false
ascription of Atman to all, beginning

of ataonal (Modption with the ahankara and ending with
the gross body, but this ascription

is due to the mutual contact.$

* 8ee Appendix No, 3.

$ This ascriplion i relational (f@wear) a8 opposed to the
saperimposition of Ignorance on Atman which is a congiuent
ascription (wwaveTg).
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(3). And the difference in the degree of attachment
is due to the difference in the
degree of the intervening screen of
Adhyasa. The Varttikamrita (Br.
Up. Bh. Va, 1. 4. 1031) says :—The son is dearer
than wenlth, the body is dearer than the son, in the
same way an organ is dearer than the body, the prana
is dearer than even the organs, and Atman is by far
dearer than even the prana. The prana means the
inner organ (P. 104). And the fact that the organs
are dearer in comparision with the body is established
by our common experience, because we see that we
close our eyes ete,, at the fall of a weapon or a shower
of rain, etc.

Adhyasa ahd aba-
Zasnent.

(3). Thus from this mutual false superimposition,
. . there results the Adhyase which has
Neces-ity and possi- . .
bility of mutual the form of a knot (i e. an inse-
adhyasa of Atman pamble accident) of knowledge and
and non-Atman. o
Ignorance (P. 1053, If we would
accept the superimposition of only one of these two on
the other (and ot their mutual superimposition), then
this would mean that the other should not be perceived
at all, because in an error only what is falsely superim-
posed can be perceived; and a simultaneous superimpesi-

tion of the two must be admitted
é;*’:;ﬁ;iﬁg dﬁzaﬁn‘ﬂ; as we do in the case where one has
two things, the the erroneous perception: ‘Here

are tin and silver’; a perception
which, has two things together falsely perceived in oue
substratum viz., the shell {P. 106).
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«(4). And as there remains the Atman who is the

3 terminus of the denial of all diversity,

] ﬁgﬁlegﬁf&ﬂ‘}%m‘g there can not arise the occasion of
to Buddhistic Nihilism. the Vedanta view being regarded
as no other than the theory of void.

The Atman must survive because  the appearnace of the
Jusion is caused hy a co-mixture of the Real and the

Unreal,

(3). Each of the successive superimpositions in the
series of the egoistic principle and
Difference between . = P b
the beg'nninglessness Others is dependent upon each of
of Tgnorance and that the preceding ones. This change
of its effects. e - o
of illusions ist without a beginning

in the sense in which the series of seeds and trees is
beginningless (P. 110). The mutual superimposition of
Ignorance and Atman is the only one superimposition
which should be properly called * beginningless.

"V Definitions of Adhyasa.
Query :—If the Adhyasa of Ignorance is without a
beginning at all, you contradict the
£?.nkara’s definitions  words of S'ri S'ankaracharya who
of Adhyasa, « . . .
says “ a superimposition or illusion
i the perception of a thing, once perceived else-

where, occuring in another thing and having tbe form
of remembrance ( Ve. Su. S’a.Bh Introduction ) ” and

t 1, e. This change lasts from the time of its Production
upto the time of the Universal Destruction, as \‘.he wamEet explains,

* i. e. ‘Never born' or ‘ never produc.ed as the same
suthority m
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thereby points out that an illuson i» caured by impre-
ssions of a past experience in as much as an illusion is
a remembrance, as whatever is caused ( by impressions or
otherwise ) is not beginningless.
DETERMINATION:—No. These words of the
Acharya are written with special reference to the super-
imposition of the effect (1. e. the Adhyasa of the whan-
kara and the rest that follow ). The proper definition
of an Adhyasa is only this much, viz., ‘the perception
of one thing in another thing’ because that short defi-
nition is applicable to both the superimpositions—the one
which is the cause i.e. the Adhyase of Atman and Ignorance
and the other which is the effect i. e. the Adhyasa of
the Atman characterised by the Adhyasa of Ignorance
and the egoistic principle. Or rather, there are the words

in the commentary of S’ri S’ankaracharya, viz., ¢ having
mixed the Truth and the Untruth’ and on the hasis
of these words our apodeictic definition is only this, viz.,
“ Illusion is the appearance of the commingling of Reality
and Unreality (P. 111)", Thereby, the definition will not
be inapplicable to the Adhyasa (of Ignorance itself) which
is the cause of all other Adhyasa. And as the Adhyasa
which is the effect, is said ‘to be beginningless, being of the
nature of an infinite series like that of seeds and trees,
there is no room for any fault like atmas'raya or anavastha.
V. Harrneny of Jiva and Is’vara.

When the adhgasa is thus proved, the definite re-
Possibility of mwe mi- conciliation of ?hg Jiv?., Ig'vara, etﬁ
foldness of One cqns- and of perception, object of percep™

ciousaes. tion ete. can be brought about in
one Atman.
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(a) Various theoriss.

(1). The revered author of the Varttika says that
Atman having Ignorance as an adjunct and thinking
himself identical with Ignorance, is not able to distin-
guish between himself and his likeness ( in the Ignorance )
and is therefore called ‘the Inner Ruler, .‘the Witness’,
and ‘the cause of the world’. Atman having Buddhi as
an adjunct and thinking himself identical with Buddhs is
unable to distinguish between himself and his likeness
(in Buddhi ) and is, therefore, called ‘Jiva, an agent, an
experiencer, a perceiver’. And as there is one Buddhi per
body and the Buddhis are diverse, the likenesses of the
Atman in the Buddhis are diverse; and therefore the
Consciousness which cannot be distinguished from the
likenesses, appears, as if it were, diverse. Thus there is
a plurality of Jivas ( P. 112 ). But as Ignorance is
always one and the same, the likeness of Atman in
Ignorance is also one and the same, and there is no pos-
sibility of the Witnessing Consciousness appearing manifold,
(because that Consciousness is not distinguished from the
likeness which is always one). This is the doctrine fn detail
of the author of Varttika. According to this theory, there
is only the exclusive implication in the terms, ¢ That'
and ¢ Thou’ (in * That Thou art’), because the ex-
pressed sense wiz., ¢ the adjunct ( either Ignorance or
Buddhi ) with the likeness ( of Atman in it ) is comp-
letely ( to be ) given up ( in interpreting the sentence
¢ That thou art’). (It cannot be argued that * the
likeness and the adjunct both are unconscious and there-
forz they cannot form the conscious Jiva and Is’vara’)
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because likeness being a likeness of Consciousness is mei-
ther unconscious nor conscious and therefore it is indes-
cribable. { Thus this one objection to the exclusive im-
plication is refuted ). The Sankshepas’ariraka ( I. 169 )
also supports the same argument in the following words :—
‘In the theory in which the term for *Is'vara ie.
¢ That ’ has the expressed sense of Ignorance with the
likeness, the word for the first person pronoun i.e. ° thou’
would expressly mean Buddhi { or Akankera ): and in
in that view, the Implication (resorted to for the in-
terpretation of ¢ That thou art ') will be exclusive. The
resort to this indication cannot be objected to, by saying!
that ¢ As likeaess in Bhuddhi is bound ’ (ie. undergges
transmigration.) and as the Pure Consciousness is the
who enjoys liberation ( from transmigration ), the bdnE-
age and freedom do not belong to the same. person agd
as the effort to get freedom from transmigration is Th
effort to kill oneself, no body would make sufh
an effort. This objection can be refuted because
the Pure Consciousness itself is admitted as bound
through its likeness. The revered author of the Varttika
has well said :—This only is our bondage that Atman
appears as transmigrating. Therefore, ‘bondage’ is due
to the likeness of the Pure Consciousness and the
cessation of that likeness is absolution. Thus there is
no inconsistency.
(2). The view of the Commentator S'ri S’ankara.
The Conscionsness not distinguished
View of Sri’ S'ankara  from  the likeness is also (to be
(Theory of Likeness) included in) the expressed sense of
the terms ‘That' and ‘Thou’. Then,in the indicatica
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resorted to for the interpretation of the sentence, ‘That
thou art, a part of the expressed sense (viz, the
Consciousness not distinguished from the likeness) will
have to be retained and so according to this view, the
indication will be exclusive and inclusive (P. 113)
Thus there would be no flaw in this doctrine. This
very view is known as the ‘Theory of# Likeness'
(Vide P. 85). ;

(8). The author of the Vivarana holds the following
view :—C(Consciousness with Ignorance
a8 an adjunct, which ig reflected
(in Ignorance) is Is'vara. *Conscious-
ness reflected in Ignorance limited by the .inner organ
and its impressions is Jiva. 4

(4). The author of the Sankshepas’ariraka believes
View of Sarvajnatma that Consciousness reflected in Igno-
Muni (Theory of rance (and thinking itself identical
Reflection). with Ignorance, and not didtinguished
from its reflection) is JS'vara; and the same reflected
in Buddhi (and thinking itself identical with Buddhi
and not distinguished from the reflection) is Jiva. The

refiected Consciousness with Ignorance as an adjunct is
Pure' Consciousness,

View of Prakas’
atman.

# The distinction between the views of the Varttikakara and
the Bhashyakara is as follows :—(a@) The former does not make
soy difference between fasayw (or sTVTEHRUE) ¥ and
95301 (i. e. between the reflected consciousness and the Pure
Conscionsress) while S'ankara does; (b) According to S’ankara
we have not the necesity of believing that the Likeness (sfrvre)
# seTeElTyw the conscionsness being included in the expressed
-mse cf the terms “That’ and "Thow’.
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In the views (3) and (4), as there is a diversity of
Buddhis, there is also a diversity of Jivas. As the
reflection is real (it can never be destroyed; and although
the falsely thought identity with Buddhi would dis-
appear in the liberated condition, yet Buddhi would
persist because its cause Ignorance would remain as an
adjunct to Pure Consciousness) the indication will be
exclusive and inclusive (P. 114).

This very doctrine is known as the ‘ Theory of Reflection’.

(3). The view of the revered Vachaspati is as follows:-
View of Vachas Consciousness which is the object
pati Misra. (Theory of Ignorance is Is'vara and the
of Limitaion). same which is the residence of the
Ignorance is Jira (as is evident in the cognition ‘I do
not know Atman’). In this view Ignorances are many,
therefore the Jivas are many, and each Jiva has his
own world (P. 115). The fact that Jiva has for his
adjunct his own Ignorance makes him the essential
ceuse of the world; yet that an object in the world is
recognised as the same by all Jivas is due to the fact
that the worlds of all the Jivas are similar (P, 116).
Some Sruti texts say that ‘fs’vara is the cause of the
world; because Is'vare may be secondarily called the
cause of the world as He is the substratum of the
Ignorance of the Jiva together with the world’. This

same view is called the ‘Theory of Limitation’.
(6). The Theory of Phenomenal Idealism (‘Drish-
Phenomenal lealsm 27004 Vada).
{ Theory of single
Jiva, pre-eminently
thé Voedanta view ),
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() The Consciousness which is reflected and
has for its adjunct Ignorance, is Is'vara; the
Consciousness which is the reflection in
Tgnorance is the Jira (P. 117).

Or

(b)) The Pure Consciousness pot having Ignorance
as its adjunct is [srara and the same having
Ignorance for its adjunct is the Jiva.

Fither of these theories is pre—eminently the Vedant
view. It is called the * Theory of Single Jiva’ or
Drishtisrishti Vada i. e. the theory of Phenomenal Ideali-
sm in which the world (the created) is existing with
perception and if perception ends, the world must end.
And according to this view, Jive only is the essential
as well as the efficient cause of the world, owing to the
potency of his Ignorance. All objects of perception last
till the time of the perception. As there are many
bodies there is an erroneous notion that there are many
Jivas,; (while in reality there is only one Jiva). This
only Jiva gets absolution when there ensues the self-re-
alization through constant (devotion to) hearing, medi-
tating, etc. carried to perfection by the help of the
teacher, the sacred text etc. brought into existence by
himself. And the texts which mention the liberation of
S'ukadeva and others furnish merely illustrations and
explanations. And in the apothem ‘ That thou art ’ the
term © That ' presents the consciousness without any
adjunct by resort to the exclusive and inclusive implica-
cation, as do the terms safyam., ananfam etc. in the sub-
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sidiary statements. This and other minor differences of
views should be the subject of study of the student himself.

(b) Validity of these Theories questioned and ascertained.

QUERY —You say that ¢ There is no possibility
of difference of opinion with regard to a (real) thing
We ask ‘ how can the mutually conflicting views just
put forth by you, be taken as authentic ?’ Please there-
fore, point out which out of these views should be re-
jected and which should be accepted (P. 118).

DETERMINATION :—Who says that ©a variety
of views is impossible in case of a real thing ?’ We see
a divergence of views held with reference to one and
the same thing, it is designated a pillar by one, a man
by another and a demon by a third.

QUERY :—That difference of view (may be allowed
beeause it) does not concern the truth and is due to the
intelligence of a human being. But the difference of
views you have pointed out (can not be allowed because
it) concerns the relation of the Jiva, fs'rara etc. which
is the topic of the sacred Scripture

DETERMINATION :—Indeed, you possess very
keen intellect. The primary aim of the Sacred Texts is
the elucidation of the secondless Agman, for the follow-
ing reasons : (1) The secondless Afpan alone is the final
goal and it cannot be realized throwgh any other reliable
source. But the conjectures of the division of Jive
Is$wara, etc. are the results of the intellect of man :
(and as such they should not be necessarily mentioned
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in the Scriptures) yet they are stated by the Nastus
by way of explanation as they are useful in knowing
the Truth ; (2) because of the maxim which states that
“in the presence of one that is the main puijese. its
auxiliary is of no consequence ; and (3) it is possible
that S'ruti may mention as a thing of secondary imjor-
tance what; is established by the error (the empirical world)

Digression based on Duality as regards Monism,

(The fact that the knowledge of the secondless Brahman

is the means of the summum bonum

&%ﬁbﬁ%ﬁﬁé of man, and that the object of only
Monyxsm by percep- that knowledge is a thing only re-
tion of phenomenal yeled by the S’astras and not re-
duality. alized through any other source,
leads us to conclude that) there is no possibility of the
sublation of the Monism of the Vedanta by the duality
that is perceived in the phenomenal world, because it can
be proved that in the case of the apprehension of the
external objects like a pot etc. which (ajprehension)
assumes the form ¢ There is a pot’ etc. that aspect of it
which refers to only *  being’ (natura naturans) is valid
because it is unknown, (while the other aspect of the
apprebension which pertains to the pot itself (natura
naturate) is invalid because it is not unknown). To
explain the same :—As 2 rule, the subject and object
of knbwledge must be the same as those of ignorance
(P. 119). (‘I do not know the pot ’ is the notion of
ignorance, ¢ I know the pot ’ is the notion of knowledge.)
. #The ‘pot’ is *Conscionsness Jimited by pot’ (Ferafon Ha=)
and the being is, in the Vedanta view, Being of the Consciousness, )
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( The Vedic text * Atman is to be seen’, says that
Atman is unknown or that Ignorance has Atman for
its object and that by knowing Him, absolution will be
attained.) We do not admit the non—Atman ss the
object of Ignorance because there is no authoritative text
for that, nor is our purpose (attainment of absolution)
served by such an admission. (Thus, in the sentence
“There is a jar’, we have explained that that aspect which
refers to Being is valid, because that Being is Brahman,)
The empirical notion, ‘I do not know the jar,’ which
refers Ignorance to the non-Atman, can be explained by
referring that notion to the Ignorance that has for its
object the Atman conditioned by the non-Atman ( viz,
the jar) (P. 122 ).

(2) A means of knowledge is a true one only if it
makes known something which is unknown ( P. 123 ),
If you do not restrict the definition of a true means of
knowledge to this much, even remembrance — which
makes known what was once known — will have to be
admitted as a true means of knowledge.*

* We have proved above in (1) that in the cognition, ‘There
i a jar’ the idea of being is unknown snl that the jar
i3 not the object of ignorance.; the second point proves that
only the unknown aspect of that cognition i valid. Thus the
direct apprehension e. g. there isa jar, isnot opposed to the
Moniem of the Vedanta becauss the direct apprehension is not
itself wholly correct, and that aspect of it which is fandament~
ally correct is not opposed to the theory of the Absolute One.

The view of Madhusudan siands midway between the $heory
of aaRiEER who believes that ‘ direct perception can apprehend
only Pore Being’ and that of G¥waiaar who mys that “the
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Validity Continued,

Thus, whenever, there is found such a conflict of
views in the Vedantas, its reconciliation also will be
of this nature. The revered author of the Vartika
has also said the same on this point : — ¢ By whatever
process in the Vedanta text one realizes the Tnner Self
that same should be accepted as par excellence and there
is no limit to the number of such processes. ( Br. Up.
Bh, Va. 1, 4. 402 ). And the Acharyas have frequently
declared that whatever is inconsistent with Brahman,
which is the sole subject of expounding by the Sacred
Text should be rejected. Therefore the above mentioned
difference of views is of small significance.

CONCLUSION :—1In spite of the fact that Atman
is One, the definite order of Is'vara, Jiva, etc. is well
explained, because Jiva as overpowered by his limitation
bas got transmigration ( P, 129 ) while Is’vara as the
master of his adjunct has got omniscience ete.

VL Systematization of Preception, Object of Precep-
tion, Ete.

(a) INTRODUCTION : AVIDYA AND ITS

VARIED ASPECTS.

Query :—Well, the settled divisions of Jiva and Is’vara
may be explained by means, of Ignorance, but how will
you explain the classification of ‘a means of knowledge’,

an object of knowledge’, etc., and the nature of the

wey of the empirical world is no pramana at all because the
definition of 8 pram1aa is.a true meany of revealing Something
apknown ’ { AFEHINH ¥ TATE )-
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process of knowledge, that ‘at a particular time a parti-
calar man knows a particular thing ’?
Determination :=—Nescience is an object to be perceived,
N . (and not the perceiver itself ), it
d§:° capacities of Avi o 1oy unconscious and perish-
able ; as such Nescience is limited.
However, it covers the all-pervasive Consciousness, be-
cause Nescience is beyond huwman thought, being itself
indescribable, and because it has got two capacities viz,
the veiling capacity ( ararana ) and the creating capacity
The limited Ignorance vonceals the all-per-
vasive Atman ( P. 130) as -the
lg?lncg‘;lﬁi’;gy:f At small finger taken near the eye, is
able to cover the large Solar orb.
In this latter instance, it cannot be maintained that “the
eye is covered by the finger and not the solar orb,’
hecause if the eye is covered, then the eye should not be
able to see the finger, which it does see. (Moreover,
that the limited Ignorance covers the all-pervading
Atman is a fact, ulso because the Avidya has got a
power of putting forth ( f&v ) an illusion in the form
of the phenomenal world, and this power it cannot exert
unless Ignorance first conceals Brahman, the substratum
of that illusion;) it is a general rule that noillusion can
be put forth unless the substratum is covered beforehand.

Now, after concealing” Atman, Ignorance transforms it-
gelf into the whole world because

fg‘?:;‘;’;&’m“ﬁm Ignorance is urged to do o by the

actions of the Jivas, which in their
turn are dependent on the impressions on the memory
effected during the former births of the Jivas. Before

(vikshepa ).
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this self-transformation takes place, the Avidya which on
account of its being transparent has
Reflection of Cons-  glready got in it the reflection of
olousness in Avidya . R X
and its effects. Consciousness, becomes identified
with Conciousness by reason of that
very reflection; therefore also the transformation in the
form of the effects of Ignorance is indirectly identified
with (or is interwoven with) Consciousness by reason of

the reflection.
(b) SYSTEMATIZATION NECESSARY FOR
JIVA NOT FOR IS'VARA.
This division is necessary ( to be explained) with
reference to the Individual Consciousness (sta¥a=q) but not
_ in the case of the Cosmic Conscious-
m&’:&e a":mﬁi‘f ness. Because Consciousness, like a
ted, that of Individual lamp illuminates without any exter-
Consciousnesslimited. yy] help all that comes in contact

with it; Cosmic Consciousness which is the essential cause
of the world, ever illuminates the whole world without
the help of any external means of knowledge, and there-
fore it is omniscient. Thus that Consciousness does not

require the division of the means of knowledge, object of
knowledge etc. But that division is indispensable in the

o case of the Individual Soul, because
oo pesaibility 0t 1 he is limited by Buddhi (= the in-
objectsof Knowledge, ner organ) and as such he is him-
eto. self limited. Therefore, ‘at a parti-
cular time, only that particular thing with which a parti-
cular inner organ comes into contact is directly cognised
by the particular Jiva limited by that particular inmer
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organ, because that inner organ is possessed of the capa-
bility of manifesting Consciousness. Thus there is no

possibility of any admixture (of knowers, objects of know-
ledge etc. ) ( P. 131.)

(¢) PROCESS OF PERCEPTION.
1, Nature of Inner Organ,

There is an illusory form, an unreal modification
( frad ) of Ignorance, a transformation of the five sub-
tle elements with the Light ( &= ) form of Ignorance
predominent. Tt is called the inner organ.

2. Parts of Inner Organ.

It stands in the middle of the body and pervades
the whole body. It is pellucid ( so that it can catch
the reflection of a thing ) like mirror When the cogni-
zable things like a pot etc., are to be cognized, this inner
organ comes out of the body through an outer organ
like the eye and pervading the whole of the object as-
sumes the form of that particular object, just as the
molten copper does. ( The extending to the object ( the
efferent current ) and the assumption
of the forms of the various objects,
on the part of the inner organ are
possible because ) it is like the light of the sun, capable
of immediate contraction and extension ( P. 132.) Be-
cause the unreal transformation ( frad ) of Ignorance is
composed of parts, it extends at the time of assuming
the form of the object of perception, from the interior
of the body to the external’ object and stands undivided
between the body and the external object like the eye iteeit.

Qontraction and ex-
sension of Inner organ
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3. Names of these Parts.

Now, that part of the inner organ which is in the body
is called the Ego and also the agent;
that part of it, which extends like
a stick between the body and the object of knowledge is
given the name of ‘a cognition’ ( or the knowledge )
by means of amodification of the inner organ i.e. the effer-
. ent current and also the action; lastly
acﬁz:“””“m‘ the  4he third part of the inner organ which
pervades the object of knowledge is
called “ the capability of the * manifestation of the object,”
which really brings about the conai-
‘s‘;::ig“kgggy“g;"i ton of .the object ?f knowledge in
manifestation. that object. The inner organ con-
gisting of the three parts described
above is very pellucid and therefore Consciousness is made
manifest .in it ( as reflection ).
4. Names of consciousness distinguished by these
Parts.

Now, this manifested Consciousness is really one, yet
owing to the distinction of the parts of the manifest-
- ing inner organ, it is given three designations (P. 133).
The aspect of consciousness limited

: ’;:;“""i! the per- Ly the part of the inner organ

) called the agent ( kartri ) is named
pramatri, the perceiver; that limited by the part called

dham ; the agent.

* ufw=af3s ‘ manifestalion of the object’ is explained as ATy
firgr& i. e. the cesealion of covering of the object. The object
8 pot, is nothing but Atman conditioned by the object (T ioa-
3m=r ). The object is not manifest till the Covering is removed.
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‘action’ ( kriya ), receives the ap-
ggx;;:i‘:z’x. means of pellation of pramana, the means

of perception; the aspect of con-
sciousness limited by the third part of the inner
Pramiti, perception.  OT82D is called pramiti, perception
itself. The Cosmic Consciousness which persists in the
Prameya, object of object (i e. which is the subs-
perceptions tratum of the object ) is ‘called
prameya, the object to be perceived, as long as it is not

perceived; and the same is called
Phala, result of the

procese. phala, the result of the whole
process, when it is perceived {P. 134)

(d) INSTRUMENTALITY OF THE MODI-
FICATION OF INNER ORGAN.

1. Instrumentality in general

Now, in those two theories, viz. (1) the one which

Connection. betweon regards the Jiva as limited by the
Subject-Consciousness  inner organ and (2) the other in
21;:"(2;3‘5“12‘:;:’5“:% which the Jiva is omnipresent but
covering from the unconcerned and a reflection ( of
latier. consciousness ) in  Avidya; the
modification of the inner organ taking place during
the process of perception, performs a two—fold function,
viz. (1) it coonects the subject-consciousness with the
object=consciousness { P. 135. ) and (2) it also removes
tie covering pervading the object consciousness. But the
) third theory according to which
ix:"::";f of eover” ( P 136, ) Jiva is omnipresent, limi-
ted by Avidya and covered ( by it ),

regards Jiva as the essential cause of the world and as
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such ever counected with all things in the world; there-
fore, in that theory the vritfj aims at only removing the
veil ( from the object—consciousness ).

9, Instrumentality in particuiar.

QUERY :—When the vritti serves the purpose of
Pousibility of know- connecting the subject with -tﬁe
leg'ie of these fonr ordinary object ( likke apot) i e.
without oriés. even in that theory which does
not regard the Jiva to be the essential cause of the
world, the Jiva can have the cognition of the Divine
Consciousness, the oyster—shell-silver, the religious
merit and sin, and pleasure and pain without the help
of the vritti because these four are already, by their
very pature, connected with the inner organ (which is
in its turn connected with the Jiva, as being the sub-
stratum of the reflection of Consciousness or as being
the limiting adjunct of the Jiva) (P. 137).

I. Meaning of Perception.

DETERMINATION =Thesubject consciousness must
become identical with or must assume
Peroeptionf-usion of

subject--conseionsnes; the same shape as, the object-con-
willy objeet-conscions-  sciousness, before he can perceive it.

- This means that the object gets %Tg-
oeaaRifieaaan 1. e. receives (or becomes .the substratum
of) the reflection of the subject-consciousness.

II. Conditions of Perception

The prameya can become that substratum if it is both
transparent @3 and at the same time uncovered @&Mgd.
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@8 may be explained as Refifradhsm. i e. the
) innate capability of a prameya to be-
m?ﬁf"’m““y of Pra-  ome the substratum of the reflection
of Consciousness. This capability

(Prafafmaaivas) should be distinguished from frifafisaa,
the former exists e. g. in #&da=, but not in WYk
which gets Rraffiwias ( i. e. which receives the reflection
of Consciousness ) through the writii of the inner organ,
This “capability (*®74@) may be due to three reasons; (1)
if the prameya is an effect of the five subtle elements,
with the form of satfva predominating, e. g. the inner
organ; (2) or if the prameya is an effect of the inner
organ which is itself transparent, e.g. ¢ pleasure and pain’
or (3) if the prameya is the object of a modification of
mind, viz. the temporary c¢ognition that the prameya is

capable of being the substratum of the reflection of Con-
sciousness, the Divine Consciousness.®*

A pramsya is said to be uncovered, if it is not the object

of ignorancel ( by its very mnature

,Ef;:vman“ ofprd- i e. independently of any external
help viz. that of a wifti ). A thing

is “uncovered’ if it not the object of ignorance either’in-
nate or superimposed.§ ( The objects of innate ignorance

* This explination of transparency and that of uncoveredness
which follows are taken from the T@m@®l. The Sauskrit expre.
sslons of the three kinds of transparency are the following :—

(1) grfmiyemmiome e g in 799,

" (2) (w8 ) a:aRuwe e g. in gEE:.

(3) (Sita st raREs IR e. g. AW,

T w9 means  ARIMEARNETERGATIFIRTT or (what
Is the fame ) FIRFTTAIE.

§ s is ST
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are the pot, the piece of cloth, ete. and the object of super-
imposed ignoranceis the Divine Consciousness (sg@a=q ).
Therefore, these, the pot, the piece of cloth, and the
Divine Consciousness are covered ). Or, in other words,
the uncovered prameya is known to the Sakshin, the
witnessing consciousness only. Now, this uncoveredness
is of two kinds: (1) the Uncoveredness of a prameya which
is known to the Witness Consciousness through a
modification of %Ignorance, e. g. that’ of the shell-silver
which is not transparent, yet known to the Witnessing
Consciousness through the modification of Ignorance
( having the mode of Sattva predominent ); (2) and the
uncoveredness of an object known to the YWitnessing
Consciousness of its own accord, e. g. ‘pleasure and pain’,
which are ever known to the Shakshin.

QUERY :—The shell-silver exists only.during the
time of its perception, and therefore it is transparent.

DETERMINATION —Silverness exists in silver
both phenomenal and seeming. The"
essential cause of this silverness is
the lgnorance with the mode of
Dark ( tamas ) predominating or, in other words, the
apparent silver is a transformation of Ignorance with the
tamas predominent. Now, transparency ean belong only
to mind, pleasure and pain, etc., which are tiansforma-
tions of the five elements with Light ( @) predomi-
nating; therefore there can be no transpsrency in the
seeming silver.

AT AR ST -

toargaes means WAz FNATTATN.

Shellsilver, not
{ransparent.
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QUERY :— Divine Consciousness is uncovered, be-
cause of its omniscience due to its self-illuminating
nature which cannot be denied. ,

DETERMINATION —We admit that Brahman
is omniscient because it illuminates
Divine Conscious )] things connected with it (P. 142),
ness not uncovered. , . . .
tand thus there is no innate igno-
rance covering Brahman and so far it is uncovered).
Yet Brahman is the object of the ignorance which limits
the Jiva. To explain the same, in the cognition ‘I do
not know Brahman’, ‘I’ i. e. the Jiva, is the residenee
of ignorance and, Brahman is the object of that ignorance.
So Brahman is covered from the standpoint of the
Jiva, therefore while explaining the writtijnana of Brah-
man, we have to admit that Brahman is covered, because
the vrittijnana takes place while the Jiva is still limited
by his ignorance.
III, Consequence of non—fulfilment of both or either of
these conditions, especially sn four particular cases.

If an object is not both transparent and umcovered
(. e. (1) if it" '« both not—transparent and covered,
(2) if it is not=transparent (and yet uncovered) and
(3) if it is covered (and yet transparent), it has to
seek help from the Vritti (modification of the inmer
organ) before it can be perceived. And the fact that a
particular object of perception is itself connected with
the inner organ does not necessarily mean that the
object is both transparent and wuncovered, and wunder
these circumstances it requires to be helped bw the
Vrith in order that it mav be perceived. »
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Thus (1) the divine Consciousness (Fw¥a=a) which

is connected with the inner organ

Case of Divine pesuee it is omnipresent and which
Consciousness. ) . .

is  transparent, will require the

assistance of the Vritti of the inner organ in as much as

the Divine Consciousness is covered, and then the

pramatri-consciousness i. e. the Jiva will become identical

with the Divine Consciousness (which is the object here).

(2) The seeming silver that is perceived in an
oyster-shell is . uncovered, but it is
not transparent; therefore the Vritti
is necessary for its perception, but in this case the Vritti
required is the Vrit&% of Ignorance, predominated. by the
form of Light ( @4 ) because of the special nature
of the prameya here. ( Ignorance is the cause and the
inner organ is its effect. In the perception of the direct
effects of Ignorance e.'g. the rope-serpent, the shell-silver
etc., the Vritti of Ignorance itself is required; and in
the perception of the indirect effects of Ignorance e. g.
the pot, the piece of cloth, etc. the Vritti of the inner
organ i required.) It is the Witnessing Consciousness
that perceives the shell-silver through the Vrith of
Ignorance ( and the Witnessing Consciousness and the
Individual Consciousness are ultimately .the same.)
( P. 140.)
(3) Religious merit and sin are just like a pot,
. a piece of cloth, etc. They are
%t‘f_n;egﬁms neither transparent nor wuncovered.
They are the effects of sacrificial
performances, etc. ‘And the effects of dharma-
dharmay are © pleasure and pain ' which are connected

Case of shell-silver.
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with the innér organ ; and therefore dharmadharmau and
and their cause Yagadikriya are also connected with the
inner organ, because they are like the pot.

(4) Pleasure and pain are modes of the inner

organ and are perceived by the

Ca:: do;ahp;l.easure Sakshin ( who is ultimately identi-

cal with the Jiva) without any

help of the Vritti, because they are both transparent
and uncovered,

IV  Conclusion.

The fact that a prumeya is connected with the
inner organ does not necessarily

Former statement 3 3 ith-
established. mean that it can be perx?elved with
out the help of the inner organ.

Therefore, we re-assert our first statement (Vide PP.
186-137 ) that in the theory according to which Brah-
man is the essential cause of the Universe (i. e. when
Jiva is not naturally connected with the world ), the
Vritti of the inner organ invariably performs two functions
viz, (1) it connects the subject-Consciousness with the
Object—Consciousness and (2) it removes the covering
from the Object-Consciousness, but in the theory which
regards Jiva as the essential cause of the world, and
thus already connected with that world; theVritt: per-
forms only one function viz. that of wuncovering the
Object-Consciousness,

3. One of the two Uses of Vritti~Removal

of Covering.

QUERIES:—(1) If, as you say, one perception e. g.

that of a pot, removes the covering of Ignorance from
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the object of perception; then we say that the absolution
of all the Jivas must be immediate (after one perception),
because you believe that Ignorance is one (and that
Ignorance is removed in the course of the perceptiou of
one single object ). (2) And if you say that there is
a plurality of Jivas, we point out that at least one Jiva
should attain absolution as soon as one object of percep-
tion is perceived by him, because one Jiva is limited
by one ignorance.

1. Removal of Covering conveying its Suppression.

Just as by the efficacy of potent incantation the
covering power ( i. e. the extingui-

Ability of one Igno-  ghiny quality ) of a gem is over-
:ﬁ:vg.explam this powered, similarly by the presence
of a Vriti the covering power of

[gnorance is overpowered, i e. it-remains latent and s
not destroyed. To explain the same,

Sense of beingover  Jynprance accompanied by the ( an-
f:g:i:imnveyed Y tosedent ) negation of & Vrithh eof
the i mer organ, to be' produced by a

means of perception (e 9. the eye ), is able to produce
the experience that ‘a particular thing does not exist and
is not therefore perceived’; although really it does exist
and can be perceived; and on that account, that ( Igno-
rance ) is called ‘covering. But when that Vritg is
produced, the above-mentioned limitation ( or disting-
uishing feature ) of the Ignorance is absent and therefore
Ignorance, though existing, is, as if it were, non=existent
and therefore it is not powerful to produce its effect
( viz, the covering of the object ) and thus that Igno-
rance is 8aid to have been overpowered (and not destroyed).
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COUNTER-QUERY ==“In that case, when the
knowledge of Brahman arises, the
Ignorance will be overpowered and
not destroyed, just as in the case
of the knowledge of a pot; and therefore the Jiva will
never obtain absolution” (P. 144).

DETERMINATION :—We admit the cessation
or destruction of Ignorance as consequent’'on the percep-
tion of the significance of such apothems as ‘That thou
art’ and others (P. 143). This admission is based upon

the following reasons:—( 1) A
perception can lead to the cessation
of Ignorance if-there is the nature of right apprehension
(sw@) in the object (f4¥a) of that perception, and the
nature of right -apprehension (5%@) is found only in
that object which cannot be denied ( at all times ); now,
the sense of the Mahavalya is such that the object
of its knowledge ( viz. identity of the Jiva and Brah-
man ) is beyond all denial, and therefore only its per-
ception has the nature of right apprehension. (2) The
( objects of) direct perception etc. are subject to denial
and therefore direct perception is erroneous, yet it is
supposed to be a means of knowledge in as much as it
serves the practical purpose. (3) The inability to find
out apother similar case whereby the perception of a
particular object, Ignorance will be destroyed, cannot bé
put forth as an objection ( to this admission), (a) be-
cause that the perception of Brahman destroys Ignorance
is a fact of one's cxperience and (b) also because there

Removal of Igno-
rance from Brahman,

Reasons thereof.

ig. no other explanation of the cessation of Igporancé
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than this; and this absence of explaining a thing other-
wise SAMSETA is itself a means of knowledge, which
is the most authentic of all means of knowledge. This
is said in the following verse. “If a fact is proved by
the absence of any other explanation, that absence
crushes all doubts and objections based upon the impos-
sibility of finding out a parallel illustration, That
absence itself i the most powerful among all means of
Knowledge ”.

II Removal of Covering conveying its destruction.

DETERMINATION —The mainfold states of cove-
ring Ignorance e. g. the one covering a jar etc., are effects
of the one Primal Ignorance. We admit the theory that
there are as many ignorances of the nature of the ante-
cedent non—existences of Knowledge as there are Know-
ledges themselves. Thus when one perception is produ-
ced, only one ignorance is destroyed,- and there is no
objection to the belief that the covering of a pot ete. is
destroyed by its perception.¥
4, Double significance of Covering and its Removal,

QUERY :—Are, the Inference and the remaining
means of knowledge able to remove

Queries basedupon  the covering of an object or know-
’c’:i.‘;g’::mtmn of ledge or not ? .(a) If inference has
got that power, then (1) the erro-

#* Distinction between the mundane ignorance and the
primal one is follows :~—

Mundane Ignorance Primal Ignorance
(1) Many (1) One
(2) negative; absence of (2) positive or indescribab.e
knowledge

(3) to be destroyed bythe  (3) to be destroyed by the
knowledge of pot etc. knowledge of Brahman
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neous perception ( WHRENHA ) e. g. that of ‘yellowness’
of a conch—shell and that which occurs when any
misdirection takes place, ought to be removed by
the inferential knowledge of the whiwness of the
conch—shell, etc, because an error is caused by the
ignorance of thie substratum ( e. g, the error of the
yellowness is due to the ignorance of whiteness which
is the substratim on which yellowness is superim-
posed), and it would cease with the cessation of the
ignorance of the substratum (" i.'e. by the inferential
knowledge of whiteness, in the present cases) (P 146);
but this is never the case ; (2) if the inferential knowledge
of Brahman based upon reasonings be supposed to bring
about the cessation of Ignorance, then the necessity of
‘ hearing > and °‘ contemplating ’ for the purpose of the
direct perception of Brabman, (laid down in the sacred
texts) will be fruitless. (b) If inference has not got
that power, then the dealings (based upon the inferred
presence) of fire (on the mountain) woald not be justi-
fied, because the covering, which obstructs such dealings,
still exists.

(Thus it may be said that inference etc. can neither
put an end to, nor can allow to exist, the covering.)

DETERMINATION:—Covering or obstruction is

. of two kinds :—(1) one, the cause
" Two-foldness of Co- of the cognition that a thing does
:ﬁ?ng;;t;lg:s'foms not existand residing in the Conscious-
néss conditioned by the inner organ;

and (2) the other, the cause of the cognition that a

thing (about .the existence of .which there is no doubt)
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is not perceived and residing in the Brahman Conscious-
ness conditioned by the object of perception. ( We say
that covering is two fold ) because we experience that
covering refers to both the Jiva

and the object, e. g. in the cognition
‘I do not know a pot .

Proof therof.

Out of these two, the former ceases to cxist by
gome valid knowledge only, either
Means of removalof  (fivast or indirect, because 10 cog-
these two coverings. .. X
pition of the nature of ‘thefeis
no fire' arises, when once the existence of the fire is
known even by inferentiul knowledge. But the latter
( covering ) is removed only after the perception of the
object. The general rule is that * Knowledge (i e
inference or perception ) resides both in the knower
(i e thz inner organ ) and the object of knowledgc,
“and is of the nature of ‘A certain object exists’ and ‘A
certain object is perceived’ ( i. e of the nature of in-
ference and perception ), and it destroys the ignorance
similarly situated. The indirect knowledge of an object
takes place in the absence of the connection of an organ
with the object of the knowledge, and therefore resides
in the inner organ only ( P. 147 ); but only the direct
k:owledze .is the result of ghe operation of that connection
and therefore resides in both the object and the inner organ.
The author of the Panchadashi ( 7°45 ) has said:— * The
indirect knowlelge puts an end to ( the ignorunce
which is) the camse of that process of the inner
organ, which is accompanied by the non—existence
(of a thing), while the direct knowledge remroves
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( the one which is ) the cause of that precess which
is characterised by the non-perception (of a thing).”

CONCLUSION:— 1In the case of an indirect
knowledge like the inferential one, only the chstacle of
the non-existence is removed, and therefore in that
case the dealings are restricted to the existence of an
object; and when the obstacle of non-pereeption is
removed ( by direct knowledge i. e. by perception ), the
erroneous perception ( @EmARHT ) together with its
cause viz, ignorance, disappears ( P. 148 ).

5 Digression as regaris Adhyasa.

To conclude the determination of the queries
mentioned on P. 91;the Unconditioned Atman has
been mutually and falsely identified with Ignorance
and its effects, the inner organ; and consequently
one can explain his false identification with the
attributes of the inner organ' viz, that of being an
agent, an experiencer etc.

( A counter—query ( against adhyasa )

QUERY :— You have said that the properties of

the inner organ are falsely attributed to the %Atman,
Now, as you are a believer in the

Adﬁ}“;ﬁ::“}}ﬁ*zm:: Fheo'ry that ‘\zvherever t}xere .is on
not being twofold, illusion, the illusory thing is in-
,ggee;g:;enﬂ and  doseribable; therefore in the case
" of the illusion, “ Atman is an-

agent etc.” the properties of the inmer organ viz,

* i.e. Thereis. gy (ARAN) A (=4d a0 ) wwieEE:)
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Knrtritva ete., which are falsely superimposed on Atman,
appaar as indsscribable in Atman, the substratum. Pur-
suant to ycur opinion, the knowledge of Kartritva ete.
must bz two-fold, practical or phenomenal in the inner
organ and illusory or seeming in Atman, .just as silver-
nzss 13 perceived practically existing in the silver 'and
illusorily in the oyster-shell.

DETERMINATION :There cannot be two-fold
knowledge ( of the existence ) of
Kartritvacannotbe  Rartrimg etc., for either of the two
two~-fold, for either . .
of two reasons. reasons :—~(1) The false identity
always perceived during the wordly
existence of Atman and the inner organ, makes it
imp>ossible t> distingaish between the metallic silver, and
the seeming silver. \2) or, not only that the properties of
the inner organ are falsely attributed to Atman, but even
the inner organ itself ) with all its properties is super-
imposed on Atman, and thus there are no two things
(as we have in the case of illusion of silver,) viz, the
metallic silver with its properties and the pearl-shell,
waere the whiteness of the metallic silver is practically
evisting while the whifeness of the apparent silver in its
substratum the shell, is eristing only durng the time of
its perception (P. 149).

Thus it can be cleary maintained that the one Atman
comes to be connected with different limitations (STi%r s)
and therefore the invariable division
of the perceiver ete., can be explained.
Hence there is no possibility of the Vedanta doctrine
being considered to be the same as the Buddhistic one;
por is there any inconsistency- in the Vedanta theory

General Conclusion,
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itself. Other divisions also will be explained in the
following pages.

To conclude the explanation of the verse :—Because
Atman who is Consciousness ( or
Vg;gflusion of the  kngwledge) is invariably found in
the deep-sleep condition (as also in
the waking and dreaming ones), while the body, the
-organs, etc., are not so found; and (2) because the
latter are objects of knowledge (and not knowledge itself);
the views of the various theorists, who look upon the
body, the organs, etc., as Atman are erroneous; therefore .
it is established that the doctrine based wupon the
Upanishads is the only valid one.

VIL. VALIDITY OF RITUALISTICSACRED TEXTS
(a) D:imonstration of Validity during Adhyasa,

QUERY:— You believe that Atman is attributeless

and that the dealings based wupon the perceiver, object
of perception, etc., are really found-

Theory of Adhyasa  od ypon a mutual false super-impo-

invalidating rituali- ..
stic texts., sition of the Atman and non-Atman.

It follows, therefore, that the sacred
texts, ‘A Brahmin should perform a g&fq saeri-

fice’ etc., have no validity, because no activity can. be
expliine] as existing in Atman who is npeither an agent
0or an experiencer. .

(2) And if the sacred text ure not valid, how can
the existance of Brauhman even be established ¥ Because
Brihmin can bz known obnly from the sacred texts. as
& said in the aphorism of Badaruyana, “ The. source of
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tha krowlelge ( of Brahman ) is the sacred ‘“‘texts”

{Pr. Sa. L 1. 8).

(3) Thus in ord:r to ke2p up the validity of the
Velis, you muast admit thz reility of the deilings
basel up»1 the perceiver, the object of perception, ete.

DETERMINATION:— The invalidity of the sacred
taxts which is pointel out, can occur, either (1) before
the knowlecge of the Truth is
Validity of rituali-  gttained, or (2) after its attainment.
stic -texts essential . . . .
during aihyasa. The first case is impossible, because
everything including the means of
kanwlelze, the objest of knowledge, etc., refers to one
it i3 prssessad of Ionorance and the wvalidity of the
sued text cwnot ba questionel because during the
tinz of Ixorancs thers is no opposition to that validity.
Tae sazoal case is possible and we welcome it. This
is maationel in the following verse ( P. 150 )..

(b). VERSE IT

Niithar castes, nor religioas practices and duties of
@ates and Istages of life, nor stexdy abstraction of
minl, contemplation, yoga, and the rest belong to me,

2wse the wrong supnosition of T-nsss and my-—rness
based upon the non—Atman is destroyed. Therefore, I am
gnz, the remiinler, anspicious and absolute......2.
Erplanation of the Verse.

Tas *Jutes’ viz, t1it of Brahmans and others. The
‘stages of life’ via. that of the life of a studeat and the
rest. ‘Ralizious practicas’ viz. bath, purification and the rest,
‘Daties’ viz. the vow of a student life, the attendance
o) one's tescler, etc. Here the compound odharmah
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should be dissolved thus :—tike varnasramah as a dvan-
dva compound and acharadharmah also as a similar cneg
a1l join barth thes2 ermd1nls as a genitive-tataprrusha.
Thus, the sense we get will be ¢ the religious practices
and duties of the castes,” and ‘ the same of the stages
of life’. ¢ Steady abstraction of mind’ means the fixed
concentration of min‘l on Brahman by abandoning externa¥
objects. ¢ Contemplation’ means the thinking of tha
Suoreme Spirit. ‘¢ Yoga’ is the control over the func-
tions of the inner organ. ‘And the rest’ implies the
heiring of Brahman, reasoning on it ete, (P 151 )
What follows is the explanation why all these do not
exist after knowledse is attained :—‘because the wrong
sunposition of the I-ness and my-ness based upon the
mo1r-Atman is destroyed ’ i. e. because the foundation
of the erronus conseptions, viz. the I-ness and my-
ness, which arz ‘bwsel upon’ i e. are essentially due to'
‘ non—Atman ’ i. e. the Ignorance which is opposed to
Atman, ‘is destroyed’; there are no dealings of the
form of castes, stages of life etc., which are based upen
that foundation.
(¢) Invalidity of Ritunlistic Sacred Texts, in absence
of Adhyasa, emphasised.
In order to affirm the illusory nature of the
worldly desings based npon a caste, a stage of life,
etc., by pointing out that tlicse
Decpsiech Sqndition dealings are based only upon false
dity of ritualistic =~ Knowledge, the. Acharya says that
::::ﬁﬁy éiﬁig;:%."f the absence of those dealings is
invariably ( accompanied ) by the
absence of false knowledge e. g. in the deep-sleep conditicn.



[80]
(d). VERSE III

“Neither the mother, nor the father, nor the gods,
nor the worlds, nor the Vedas, nor the sacrificial per-
formances nor the sacred place (is real ) ” say the
$'ruti texts. ( Nor there is void) because the nature
éf complete void is denied in the deep-sleep condition,
( becaygse in- the deep-sleep condition, the Jiva becomes
( of the nature of Brahman which is) beyond hunger
etc.. and the secondless ). Therefore Lam one, thé
remainder, auspicious and absolute.” 3

Erplanation of the Verse.

¢ The mother ’=the female parent., ‘ The father’
sthe mie parent. ‘The gods’=Indra and the rest,
who are to be propitiated. ‘The worlds' = the heaven
and other worlds which are the rewards of the propi-
tiation of the gods, ‘The Vedas’'=the authentic
sentences and principal apothems which declare the means
of happiness or misery in the next world, and Brahman.
Qyerifices’ = jyolishtoma and other sacrifices which are
toe means of heaven ete. ‘Sacred place’ =the countries
like Kurukshetra and other places which are the localities
for the performance of sacrifice. Thus, Pari passu the
perpetration of sins is implied. All these have their
source in the cognition of Atman that ‘I have a body,’
but they are not naturally connected with Atman. So
that, when that cognition disappears these also cease to
exist ( P. 152 ). To cxplain this, the following sacred
text and such other authorities which refer to’
the deep—sleep  condition, coxjrobomte the cessation
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~of all evil when the egoistic idea is mno more
present :—* there a father becomes not a father; a mother
not a mother; the worlds, not the worlds,* the gods,
not the gods;the Vedds, not the Vedas; a thief, nota
thief, There the destroyer of an embryo becomes not
the destroyer of an embryo; a Chandala ( the son of
a S'udra father and a Brahman mother ) is not a Chan
dala, a Paulkasa ( the son of a S’udra father and g
Kshatriya mother ) is not a Paulkasa; a medicant, is not
a medicant; an ascetic is not an asceticc. He is not
followed by good, he is not followed by evil, for then
he has passed beyond all sorrows of the heart ’ ( Br.
Up. 4. 3. 22).

(e) No Pssibility of Void in Deep-sleep Conditions

If it be -objected that when all dealings are non—
existent, there would be a void or Nothing; the Acharya
replies in the negative :—‘Because the nature of a comp-
lete void is denied,’ i. ¢. whatever is, is such that the
pature of complete void is thrown away from it. The
expression faiEafagFaased gives prominence to ¢ the
condition of being ( a complete void )’ ( ip srfvEmwa®a ),
Also because if the deep—sleep condition were to result
in the nature of void, then the fact, that one gets up
again from that deep-sleep condition, cannot be accounted
for, There are sacred texts like the following which
point out that the consciousness is not reduced to a void

*The words, @/l worar found in the extant éditions of the
collections of Upanishads are not found in the text of g
frg ( Kumbhakonam Ed.). On the contrary, Iumdem: of the
text is not found in the extant collections.
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in the deep-sleep condition :—*‘lmperishable, lo, verily, is
this soul and of indestructible quality ” (Br. Up. 4. 5. 14.)
% Verily, while he does not there see ( with the eyes ),
he is verily seeing, though he does not see; for there is
no cessation of the seeing of a seer, because of his im-
perishability ( as a seer ). It is not, however. a second
thing, other than himself and separate, that he may see.”
(Br. Up. 4. 3. 23).

Although this nature of a void had already been
refuted once, yet the denial is mentioned again accor-
ding to the maxim of fixing in a post (EmfrEaa=ng),

(f) Jiva's Identity with Brahman in Deep~sleey
Condition,

Or there is another interpretation of fatemfagra.@wanm,
nirastamethat which is beyond hunger. ete. a#isunyu=
the secondless. These epithets refer to Brahman. In the
deep=sleep condition, the Jiva becomes Brahmatmaka 1. e,
of the nature of Brahman. And the following S'ruti refers
to the same ( P. 153 ):—* When a person here sleeps
( &fufd ), as it is called, then, my dear, he has reached
Being” (Chh. Up. 6. 8. 1.); “ As a man, when in the
embrace of a beloved wife, knows nothing within or
without, so this person, when in embrace of the intelli-
gent Soul, knows nothing within or without ( Br, Up.
4. 3. 21). Thus Brabhman and Jiva are one and the
same. DBrahman is itself complete bliss and knowledge,
omnipotent, omniscient, and the cause of the world.
Therefore Jiva also is not bound in the world. This fact
is proved here.
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VIO DETAILED DISCUSSION OF BRAHMAN. |

(a, VARIOUS THEORIES AS REGAEDS BRAHMAN.,

Introduction *—

Thus in the first three verses, the meaning of the
. term, ‘ Thou’ in ¢ that thou art,’ is
ense of the term -

“That, in the Ape. o.nce for all setfled and at. the same
thems. time the various theories of the
different schools are refuted. Now

the sense of the term ‘That’ is to be similarly establi-
shed. With that aim, we mention the various theories

which will have to be disproved.

. Query ~—The identity of the Jiva with Brahman
‘which the Vedanta lays down in the principal apothem
cannot be maintained. To explain ) the same, Brahman
is the cause of world ; it is spoker of by the term ‘Sat’
~Being and is mentioned in sentences like, ¢ O gentle
student, this (world) was, in the beginning, only Being’
( Chh. Up. 6, 2,1,). Now, (1) the Sankhayas say that

. the cause of the world is Matter
View of Sankhyas. . Nature which is unconscious,

(2) The followers of Pas’'upati say that the cause is
) , Pas’upati only, that he is conscious,
View of Pas'upatas.  gigperant from the Jiva, ( who also
is conscious ) and that he is only the object of the de-
votional meditation of the Jiva. (3) The Pancharatrikas
beliave that the revered Vasudeva, the lord is the csuse
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of the universe. From him is born the Jiva, Sankar-

shana by name; From Him, Pra-

 View of Pancha- Guymana, the mind; and from this
~vatrikas. )

last, Aniruddha, the ego. Thus Jiva

is an effect of Brahman, and Brahman i. e. Vasudeva

the cause is absolutely identical with Jiva, the effect.

(4-5). The followers of Jina and-the Tridandins hold

that Is'wara is subject to change and ( at the same time)

eternal, he is omniscient and both

View of Jainas and 3 . . .
Tridandins (Ramant- different from, and identical® with

jiyas). the Jiva ( P. 154°). (6) The fo-
llowers of the Mimansa (of Jaimini)

say that ‘There is no Brahman possessing ompiscienc?
(as the Vedantins helieve). The whole Veda (including

the Upanishads) is aimed at giving
View of Mimansakas out a ritualistic sense, ahd therefore,

Brahman is not the purport of the
Veda. But the atoms, the Unseen—%1zg, or the Jiva either
of which may be taken as the cause of the world, is to
be worshipped being regarded as the omniscient, just as
the sacred text points out the worship of the Speech
regarded as a cow. (7) The Tarkikas believe that
there is God who has got eternal knowledge, etc, who

is omniscient. Its existence can be
azée{‘}’a‘g,l‘;:ggsﬂ.‘” inferred from the middle term viz,

the effect and the form of the
creation etc ; and he is quite different from the
Jiva. (8) He is transtitory and omniscient. This
is the belief of the followers
of Sugata. (9) The followers
of Patanjali believed that Is'vara is eternal konwledge
itself, unconnected with the five kinds of sufferings,

View of Bauddhas.
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right a.d wrong actions, their fesult and the impres-
sions on the mind, left by the past births. He is
reflected in the Light constituent of Pradhana, and
so he is omniscient. He is quite different from the
world-bound Soul. (10) Those who base their theory

on the Upanishads, hold that Bra-
Views of Vedantists /o0 i Supreme Bliss and is Se-
condless. He is the real Jiva and coming to be distin-
guished as ¢ the omniscient ’ ete. on account of Maya,
the same becomes both the essential and efficient cause
of the world. (P. 155 ).

(b) VERSE 1V.

Thus the exact -signiticance of the term ¢ That®
owing to different opinions among Philosophers is a point
at issue, Tlercfore with a view to give a precise inter
~pretation and to demonstrate the irrefutability of the
Vedant view, the revered Acharya says :

Neither the Sankhya, nor the Pas'upata, ner the
Pancharatra, nor the Jaina nor eventhe Mimansa and other
doctrines (can be maintained), as the (cause of the world)
is of unsullied nature because such is the distinctive
direct apprehension. Therefore I am one, the remainder,
auspicious, and obsolute.

(¢) REFUTATION OF THEORIES.

¢ And other doctrines ’ implies those which are not
mentioned in the verse.
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(1) The Unconscious principle ( of the Sankhyas)
cannot be the essential cause of the

Refutation of the ; § s
view of Saukhyas. world for the following reasons :

(2) The following S'ruti mentions that the creation
was preceded by an ideation ( on
the part of the Creator and the
Pradhanacan have no ideation): ‘It bethought itself, Would
that I were many, Let me procreate myself.’ ( Chh.
Up. 6,72, 3.)

Sruti.

(b) Another S’ruti styles the Creator himself as
the Jiva Atman :—That divinity (i. e. Being) bethought
itself : Come ! Let me enter these three divinities (i. e.
heat, water and food ) with this living Soul ( Jivatman ),
and separate out name and form.” (Chh. Up. 6, 3, 2).

(¢) A S'ruti text asserts that by knowing the one,
the essential cause of the Universe, Al is known. Now
by konowing Pradhana it is not possible to have the
knowledge of the Purushas who are not the effect of
Pradbana (and avho must be included in ¢ All’Y) :—
‘ Through understanding of what, pray, does all this
world become understood, Sir?’ ( Mundaka Up. 1. 1. 3.
or Br. Up. 2, 4,5).

(d) In the following S'ruti, the identity of the
world and the Jiva with the essential cause of the uni-
verse, is preached nine times; ‘this whole world has
that as its soul. That is Reality ( a@w® ). That is
Atman, ( Soul ).. That art thou, S'vetaketu U { Chh.
Op. 6, 8, \6 ).’ '
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() There is one more S'ruti which says that the
essential cause is the Atman : From this soul ( Atman)
verily, space ( Akas'a ) arose: etc. ( Tai. Up. 2,1, 1)

(£) If something,unconscious were the cause of the
Universe, the wonderful order that
we find in the Universe cannot be
explained. (g) And in short, the
Matter, the Intellect, and the rest are not valid. There-
fore the Sankhya view is not correct. (P. 156).

Argument from
Design.

(2=4) Similarly the view of the followers of

. Pag’upati and Jina and of the Pan-

vﬁ?f;‘ tﬁ??asgﬁp;ﬁ: charatras are wrong because they

Jainas, Pancharatri-  are opposed to S'ruti and reasoning.
kas. . . .

(5) Nor is the view of Mimansa
correct. They believe that the Upanishads are a part of
the ritualistic texts which lay down
injunctions; and-therefore they men-
tion no Brahman (but they only praise the performer
of the rites by stating that He is Brahman.) But
according to our view, it cannot be proved that the
Upanishads are subordinate to the Brahmanas. The
method mentioned in the section called “ Arthavada ™
(‘recommending precept’or ‘an explantory statement coupled
with legends and illustrations’), cannot prove this sub-
ordination, because there is a great difference between the
sentences like ‘ The Wind indeed, is the swiftest deity ’
(S’abara’s Bhashys on Jai. Su. 1, 2, 7) and the Vedants
sentences, The sentences of "the former type do not
convey any singoificance with an independent aim, yes

Of Mimansakas.
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we have to suppose that their meaning has got some
aim, otherwise the importance of the text laying down the
the study of one’s own Veda, viz, ‘one should study
one's Veda’, cannot be realised. And the Text ¢ the
Wind ete,” praises the deity who is to receive the oﬂermgs
and thereby completely ‘brings out that part of the in-
junction which (injunction) is not fully grasped as regards
the process *(gfawdsaar) which is one of the three parts
of the apprehension of the words contained in the
injunction.

Both these facts viz, the want of complete sense in
the sentences like “ The Wind...,” and the deficiency of
the preceptory sentence necessitate the supposition that
both these sentences have got one consistent meaning
(P. 157) in accordance with the maxim of the person
whose horse had run away and of the other whose
chariot was burnt. This is the decision arrived at in the
section of Arthavada. But the knowledge resulting from
the Vedants texts independently brings about the prin-
cipal object of human life in the form of the ‘attainment
- of the Highest Bliss and the end of all misery’. Thus,
the Vedanta texts are inezpectant independently deter-
ministic and so there is no possibility of their subordina-
tion to any other texts. But on the contrary the ordain-
ing texts bring about the purifieation of the mind and
thereby become subordinate to the Vedanta ones. Thus

~

*Apprehension of a sentence is two fold~that .of the sense
and that of the word. The latter again is thtee fold (1) That of
object (@r=q ) (2) that of instrumentality ( @re= ) (3) and that
of the precess { <Rwwtrsgan).
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we explain the difference between the Vedanta text and
those like “Wind, indeed, is the swiftest deity.” To
conclude, the Vedanta texts reveal something which itself
fulfils an aim, which cannot be contradicted, and which
it not known from any other source; and thus they have
independent authenticity; therefore there 7¢ Brahwan,
and so the theory of the Mimansakas cannot be proved.
(6) The views of the Tarkikas and others are contra-
dicted by the following S’ruti texts: “ That thou art, ”

( Chh. Up. 6. 8.7 ): whoever thus
vilisvﬁ;tfa:i‘i:&iﬁ;s;ﬁ knows ‘I am Brahman,’ becomes
others. this All”, (Br. Up. 1. 4. 10);

“This Soul is Brahman, the all=per-
ceiving, ” (Br. Up. 2, 5, 19); “ He who knows Brahman
as the real, as knowledge. as the infinite,...(obtains all
desires)”, (Tai. Up. 2. 1. 1); “In the beginning this
world was just Being (&) = Brahman, one only, without
a second” (Chh. Up. 6.2.2.); “There is on zartl
no diversity; (Br. Up. 4. 4. 19),

(7-8). The opinion that “ The Jiva and Is'vara

. are (partially) similar and (partially
B%‘:g“:g;‘gga :if;w.tho? dissimilar to each other and the
the Jainas and the view that “everything is momens
;ﬁ“g?:d;?:wangf :ﬁif tary” are opposed to the following
mentariness (of the S'ruti texts (P. 162) :— * He is
Bauddhas). like ether (akas’a) omnipresent and

eternal,” (Gau. karika 3:3).
In this (fourth) verse the false character of all

the (hostile) views was declared to
Conclusion. be proved, and the reason thereof

12
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is that ¢ That one is of unsuilied nature,’ i. e. “ It is
consciousness  itself, Unconditioned and Secondless,”
The cause for this is:  Because there is a distinctive
direct apprehension. ” ¢ Distinctive ’ means Unlike
the conditioned perceptions.’ It means the direct ap-
prehension which is the result of the apothems like
¢ That thou art’ ete, and which is impartite (¥r@0z).
Thus it is, proved that Brahman is omnipresent

secondless, and it is itself the Highest Bliss and
Consciousness,

IX. OMNIPRESENCE OF BRAHMAN.

QUERY ~Brahman is not omnipresent because (1)
there is a S'ruti text mentioning
ti(gzgfpresence qué  the atomic nature of Brahman :
. “ That which is the finest essence, ”
( Chh. Up. 6-8-6); “ More minute than the minute ”
(Katha. Up, 2.20; S've. Up, 3-20), and because ( 2)
the S'ruti lays down the non—distinction between 1 rab-
man and Jiva who is stated to be atomic in the S'ruti:
# A person of the measure of a thumb......... ” (Katha
Up. 4. 12; 4. 13; 6. 17); “ The lower (self) appears
of the size of the point of an awl, (S've. Up. 5. 8).

(a) VERSE V. AND ITS EXPLENATION.

Determination :—S’ankaracharya says that the S'ruti
texts like “ Brahman, indeed, is this immortal. Brah-
man before, Brahman behind, to right and to left.
Stretched forth below and above, Brahman, indeed, is
this whole world, this widest extent, ” (Mundaka Up.
2. 2. 11); “ This Brahman is without an earlier and
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withont a later, without an inside and without an out-
side, ” (Br. Up. 2. 5. 19), prove only the Absolute
Brahman, and thus the Acharya emphasises what has
been stated already:

VERSE V.

Brakman has no upper or lower, no inner or outer,
or no middle or slanting (part’. It has no eastern of
western direction. Its nature is one and unbroken, be-
cause it is ether—pervading. Therefore I am one, the
remainder, auspicious and absolute (P.163)

Ezplanation of the Verse

¢ Ether—prevading * means ( ) ° omnipresent like
the ether,’ according to the Vedic text ¢ Atman is
omnipresent like ether and eternal’ Gau. Ka. 3. 3),
or (2) ¢ more pervading than the ether’, according to
. the S'ruti: * Atman is greater than
Omnipresence  of the ether akas’a)  and bigger than
Brabman established. ) ¢ big’ (Katha. Up. 2. 20, and
S've Up. 3. 20). Jiva is ‘great’ because we perceive
the consciousness as pervading the whole body inspite
of this, he is said to b« as small as the tip of a
spoke, by falsely gscribing to the Jiva the nature of
its adjunct (or limitation), viz. the inner organ, which
is atomic, We say- this because of the S'ruti text:
“But with only the qualities of intelleet and of self,
the lower (self) appears of the size of the point of an
awl,” (S've. Up. 5. 8).

And Brahman is said to be atomic because it is
intended to point 6ut the subtle nature of Brshman,
The sensé of the remaining words of the verse is clear,
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X. Bliss of Brahman,
Or
Brahman tke Essential Cause of
the World

QUERY :—(1) Brahman is the cause of the world,

‘ (2) There is identity between an

hlrff: Zs;i‘fggh"sfs_]sm' essential cause and its effects. Thus,

Brahman must be of the same

nature as the wonderful world, and therefore Brahman

must be of the nature of misery.

toﬂ}:‘:ﬁﬁ%{:g@;ﬂ?ﬁ And you assert the identity of Jiva

real ~modification’ with ‘Brahman, so the Jiva shall

=parinama.) . i R

never attain the Final Beatitude,

DETERMINATION :—(1) Brahman is self-lumin-

o ous and it is itself the Highest

o iahman estiblish-  Blies (9) Brahman is falsely-said
to be the cause of the world, be-

cwuse Brahman is the substratum of the illusion in the
(Vedanta, estiblish- form of the whole world; (3) Bra-
ed to be the doctrine Dman (the substratum) has got no
?ifo ;“’i‘iilv 'fz?[il;ﬁca- connection with the world the
’ superimposed. Therefore, in Brahmin

is to be found no particle of evil, The Acharya says:—

(4) VERSE VI.

It is neither’ white, nor black, nor red, nor yellow,
por thin, nor thick, nor short, nor long And it is not
an object of thought, because it is of the form of Light.
Therefore, I am one, the remainder, auspicious and
absolute .......(6)
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Ezplanation of the Verse.

(1) ‘Thin’ = ‘atomic’ ‘Thick’ = great. Thus, by
denying the fourfold measurement ( P. 164 ) viz
smallness, bigness, shortness and length, the nature of
a substance is denied to Brahman. That which can be
thought of is ‘a form of thought, i. e. ‘an object of
knowledge’. Thus all those -categories, viz. substance,
quality, action etc., asserted by the various theorists, are
denied (to he Brahman). And the following S'ruti
texts demonstrate that, of the nature of Paramatman
all evil is denied. “Itis not course, not fine, not short,
not long, not glowing (like fire), ...... ” (Br. Up. 5. 8. 8.);
“What is soundless, touchless, formless, imperishable,
likewise tasteless, constant, odorless, ...... ”, (Katha.
Up. 5. 13). (2) In order to definitely fix with the
help of reasoning, the interpretation given in the S’ruti,
the Acharva gives the following ground :—“Because it
is of the form of Light”. It is not an object of knowledge,
because it is itself self-luminous knowledge. If it were
an object of knowledge, it would lead to the undesirable
conclusion that Brahman is unconscious like a pot etc.
The Acharya means to base his doctrine on the S’ruti
text like * This is not an object of knowledge, it is

eternal” (Br. Up. 4. 4. 20).

XI. Validity of Vedantic Sacred Texts

QUERY:—Who is stated by you to become Brah-
man ? It may be either Brahman
or non-Brahman. (1) The second
alternative is not possible, because non-Brahman is un-
conscious and unreal. (2) The first alternative is impo-
ssibie, because in that case, your statement would be

Their invalidity.
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futile, as Brahman has by itself got the nature of Bra-
hman. (3) If it be said that ‘The Jiva may be stated
to become Brahman in as much as his veil of Ignorance
is removed by -knowledge, although Jiva is by itself
Brahman,” we say that it cannot be so. For, the re-
moval of the Ignorance can be either ‘different from
Atman’ or ‘identical with Atman.’ In the first case
you will have to admit that there is a duality, and this
would incidentally disprove (your) Brahman. It is
said in the Varttika. “A thing which is not distingui-
shed from any other thing (-i.e. which it is impossible
to distinguish from any other thing because there is no
other thing ) and which is itself attributeless as well as
free from any qualified things (=f¥) is sajd to be Brah-
wan. If there were a second ( real ) thing, no object
called Brahman can be asserted in philosophy” «( Br. Up.
Bh. Va 2:4.14.(P. 165", In the second case, we have
already pointed out the uselessness of such a statement.
( Thus in either case, there can be nothing like the ces-
sation of Iguorance )

DETERMINATION:—Here we ask: “ Do you
intend to assert the inefficiency of

Their validity from  oyp statement, from the standpoint
tandpoint of pra- b y poin
2:;5 iCPOIt OLPI®  of reality or from that of practical
use ?” The Acharya welcomes the

former view ( viz: Brahman is stated to become Brah-

man ) and thus closes the discussion.
(4) VERSE VII

Neither the preceptor, nor the sacred scripture, nor
thé pupil, nor the precept, nor you, nor I, nor even this
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visible world (is real). The knowledge of one’s own na-
ture, does not admit of any doubt. Therefore T am one
remainder, auspicious, and absolute.

Explan-iion of the Verse
‘The preceptor’ = the tutor who gives moral advice,

‘The sacred scriptures’ =the instrument of hmparting
moral advice. ‘The pupil’=the person to whom the

moral advice is imparted. ‘The precept’ = the action
of advising. ‘You’ = the hearer. ‘I’ =the speaker.
(1) The sense is that this visible world, (established
by all the means of proof, the direct apprchension and
the rest) viz, the body, the organs, etc., which is (the
cause of) all evil has no real existence. The second
view (that non-Brahman is stated to become Brahman)
is thus refuted :—‘The knowledge of one’s own nature
does not admit of any doubt. The sense is as follows:
Although when the doubt, ‘whether the cessation, of
Ignorance is different from or identical with Atman, is
raised, it is not possible to come to a decisive conclusion,
yet the knowledge of one’s own nature, the result of
all discussions is apprehended. Nor should anybody
doubt as to how this happens. Because of the destruc-
tiony of all quality, no uncertainty can be allowed. In
a matter of perception, there is no impropriety (P.'166).
(8) So also S'ruti texts like the following, point out
the condition of Brahman (to be achieved) through
knowledge, by Jiva who is even at first nothing else
but Brabman. (P. 167), and rejects all visible world as
unreal :—“There is no dissolution, no creation, none in
bondage, no pupilage, none desirous of liberation, none
liberated; this is the absolute truth,” (Gau. Ka. 2. 32).
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“Verily, in the beginning this world was Brahman.
It knew only itself: ‘I am Brahman' Therefore it
became the All” (Br. Up. 1. 4. 10) (P. 168).

XII, Brahman not subject tc three conditions.

QUERY :=How would you explain the accepted
classification of the three conditions of the Atman—the
. waking. the dreaming, and the
ti‘;f"::;’;ggi ;’é' def:p--sleep ones, because Atman
being self=luminous consciousness
itself is ever shining? Nor can it be said that this division
is merely due to an illusion, because if it were so, you
will have to admit that every condition is a aream, but
this you cannot.

DETERMINATION:—You are wrong. The

character of a dream (or an illusion)
belongs by nature ‘to all the three
conditions (in as much as all the
three are effects of Ignorance ) yet from the practical
point of view ( 1) there is the possibility of a mutual
distinction, among them, caused by Ignorance itself, and
(2 ) all the .three are " distinguished by their being
different from real and unreal. So the classification can
be explained. However, from the standpoint of reality,
there is no such classification. Therefore says the
Acharya:—

Possibility of their
explanation,

(4 ) VERSE VIIL.

I have neither the waking, nor the dreaming, nor
even the deep--sleep condition. I am neitheir the Vis'va,
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nor the Taijasa, nor the Prajna, because all the three are
effects of Ignorance. I am the fourth. Therefore I am
one, the remainder, auspicious, and absolute, ... ... (8)

Ezplanation of the Verse.

In the verse a condition is mentioned earlier or
later according as the order of the disappearance ( of
itself or of a foregoing one ). To explain, in this theory
f Vedanta, there are two view—points, the Knower and

the Knowable. All categories con-
Two view-points of jectured by the ( other ) theorists

Vedanta, the Knower
and the Knowable.  come under these two.

XIII. The Knower.
or
Pure Consciousness and its Three Forms.

Qut of these two view=-points, the first, the
Knower is Pure Consciousness ( the

fér.msI?I ames of these Atman) who is (transcendentally)
real and ome. (1) Although his

nature is the same always, he /s phmomenally three=fold
on account of the difference in his adjuncts, viz. the
cosmic Consciousness ( the Is'vara ), the individual con-
sciousness (the Jiva) and the witnessing Consciousness
(the Sakshin). (2) Out of these, the first has for his
) adjunct that Ignorance which is the

ﬂfés e-AfngrE: ots of  ause of the world; the second has
for his adjunct the Ignorance con-

ditioned by the inner organ and its impressions of past
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lives, This has already been explained in details, (3) (a)

In the theory which explains -the
3. Various views  (Cosmic Consciousness (i e. Is'vara)
a;]slrge%a;g:ctieu\;v;::.ss- as the reflection (of Pure Con-

sciousness ) in Ignorance, the reflec-
ted consciousness is called the Witnessing Consciousness.
() In the view which regards the reflected conscious-
ness as Is'vara, the Consciousness which persists in the
Jiva and the Is'vara just as the form of the face which
permeates the images which form the reflection and the
original, and which (Consciousness) co-exists in both and
conjoins hoth is called the Witnessing Consciousness
(P.169). (c) In the opinion of Sures'varacharya
the Ig'vara himself is the Witnessing Consciousness;
therefore the Knower is two fold only, viz, the Jiva and
the Is'vara.

(e¢) THE COSMIC CONSCIOUSNESS.

Now, the Cosmic Comsciousness is again three~fold
because he has three forms known as

Three forms of this  Vishnu, Brakma, and Rudra, due to
Consciousness, Vis-

bou, Brahma, Rudra,  the difference between the three

modes of the Ignorance which forms
the adjunct “of the Cosmic Consciousness. Thus as
connected with the Sattva stage (the mode of plasticity)
of Ignorance in its causal condition
he is called Vishnu, the Protector.
As conditioned by the Rajas stage (the mode of activity)

of that same Ignorance he is called
Hiranyagarbha,  Bpghma, the Creator, Hiranyagar-
ormeuished from  p1a is associated with the five subtle

elements (which are the effects of

Three adjuncts.
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Ignorance) and not with any stage of Ignorance in its
causal conditioh. Therefore he is not Brahma. However
as the creator of the gross elements, sometimes the
appellation ‘Brahma’ is secondarily applied to him. As
associated with the Tamas stage (the mode of ob<fruction)
of the Cansal Ignorance, the Cosmic Consciousness is
called Rudra, the Destroyer. Thus, it should be under-
stood that the male forms cnlled
I‘(ﬁa}ezﬁtffet‘;:slz ft(}):rg:s Chaturbhuja, Chaturinukha, Panch-
amuka, etc. and also the female
ones called S'ri, Bharati, Bhavani, etc. belong to one and
the same. And also the innumerable incarnations, the
Fish (P. 170 ), the Tortoise, and
Incarnations of the the rest, of the (One have their
Cosmic Conscious- . . .
ness. manifestation by way of only Lila
( the Divine Amusement ) for the
sake of granting grace to the devotees, “Brahman, Pure
Consciousness, Secondless, Impartite and Formless, is
believed o have forms for the (fulfilment of the) purposes
of His devotess,” (Ramapurvatapini Upanishad 1. 7).

(b) THE INDIVIDUAL CONSCIOUSNESS.

Jiva also is threefold. He is called by three
different names, Vis'va, Taijasa, and

CThf?e forms %f, f}“’is Prajna, on account of the minor
fg?:;::‘?::js,;a‘ V% Jifference in his limitations Thus,
as conditioned by Ignorance, the

inner organ, and the gross body, and as one who thinks
] himself conscious of the waking con-

Theic limifing & giion, Jiva is called Vi'oa. When
that same Jiva is unconscious of the
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gross body, and is limited by only two of his adjuncts (viz,
the inner organ and the ( individual ) Ignorance ) and is
conscious of the dreaming condition, he is called Taijasa.
Devoid of the two limitations, the body and the inner
organ and conditioned only by the (individual) Ignorance
characterised by the impressions of the inner organ,
and regarding himself conscious of the deep—sleep condi-
tion, he is called Prajna. * *

In the case of the three forms of Jiva, there are
no such mutually exclusive limita-

Difference between
the basis of the thrge
forms of the Cosmic

Consciousness  and
that qf the Individual
Consciousness.

tions, and therefore there is no
possibility of exclusive distinction
of each form; yet owing to the
minor distinction of the limitations,
we can, for practical purposes, speak

of the minor ifference of the three forms, although

they are really one.

(¢) THE WITNESSING CONSCIOUSNESS.
The Witnessing Consciousness conjoins all, is present

One form only of
this consciousness,
the Turiya.

according to some,

Uniform character
of the adjunct of
Sakshin.

in all (forms of Consciousness), is
only of one type and is called the
Turiya. In his case, although there
is a difference in the adjuncts, e. g.
the Witnessing Consciousness, has
got for his limitation reflectedness
{i. e. fa¥a@); aceording to others,
the Witnessing Consciousness is not
different from the Cosmic Consci-

*% In the case of the three forms of the Cosmic
Consciousness, the mutual distinction is based upon adjuncts
‘each of which solely belongs to one of the forms.
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ousness, etc.; there are never different forms of the
Sakshin, because his adjunct, whatever it may be, is
always uniform.

XIV. The Knowable.
(4) PROCESS OF CREATIUN.

The second view-point, the Knowable is the visible
world, consisting of Ignorance, what
is pervaded by it (viz, the connec-
tion of Ignorance with Conscious-
ness ), and its effect. Although it has no real existence
yet its practical existence, is admitted, and inasmuch as
it is useful in the matter of worship, meditation ete,
and therefore its consideration is
of ‘-'ggiclgm ;:ﬁ:nce not useless as the interpretation of
the objects of dream.

The second view-
point; whatitincludes.

This view=point is also three~fold ( P, 178 ) because

Thres § it has three different forms viz. the
ree rorms o 18 : .

view—point, the Us- Unevolved, the TUnembodied, the

evolved, the Unem- Embodied.
bodied, the Embodied.

1. 1he Unevolved.

Out of these, what is known as the Unevolved con-
sists of Ignorance with the reflection ( of Consciousness )
in it, which ( Ignorance) is the germinating power
( swrafRs ) of the Unembodied and the Embodied forms
along with (1) the connection of Ignorance with Cons-
ciousness, (2) the distinction between Jiva and Is’vara,
and (3) the reflection of Cousciousness—which three are
pervaded hy [gnorance ingemuch as although they are not
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produced by ignorance, they disappear along with the
disappearance of Ignorance. These three are included in
the Unevolved, because they are beginningless like (the un-

evolved ) lgnorance. The view-point
KISSabgg,rE . :cflj ugﬁ called the Unevelved is the adjunct

te Cosmic Conscious- of Is'vara.
ness.

2. The Unembodied.

And that unevolved, though itself unconsciousness

. is illuminated by the reflection of

ofS ig;“éﬁ:i%ﬂi?;ﬁ Consciousness, which (reflection) ir
to the five subtle ele- conscious, propelled by the actions
ments. of Jivas, in the form of impres-
sions, coming down from a series of past births, and
produces the five s#great elements called the ether,
the wind, the fire, the water, and the earth, each of
which is characterised by sound, touch, form, taste, and
smell respectively. Therein, the Ignorance which has
assumed the form of the preceding element is the cause
of the succeeding one and therefore the properties of the
preceding element persist in a succeeding one (P. 179).

( Darkness, Time and Space.)

Darkness is a positive entity. It is of the nature

of ‘covering,’ is oppused to optical

Darkness, a positive  perception, and is destroyed by lights,
entity, a creation of ) )

the Unevolved. It suddenly springs out from Igno-

rance and vanishes with the velocity

* FETANT great elements. qEawegTyaT« subtle (great) el -
roents, FWERAN gross (great) elements. :
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of a lightning flash. This is the Vedanta view of dark-
ness, This cannot be objected to by painting out that

‘the production of darkness is not mentioned in S'rutis
in the Section of Creation,” because

darkness (is not mcntioned as it )

18 not the essential cause of the
body which is the cause of the worldly existence.

Non mention of its
creation in S’rutf.

The S'ruti does nat mention space ( f&% ) and tiwe,
ldentity of Time and because they are not vahd.. More-
Space (Dik) with Ig- ever Akasa serves the practical pur-
porance and Akasa ee fylfilled by ¢ Dik’ and there
{ space). ) - C
is a S'ruti text viz. ‘the quarters,
becoming hearing, entered the ears’ ( Ait. Up. 2, 4 ).
Time is nothing else than Ignorance, because Ignorance
alone is the ‘substratum of ail,’ {which is the definition

of ‘time’ given by those who helieve that ‘time’ is an
entity by itself) (P. 180).

The Unembodied (continued.)

These five great elements are subtle and not (as yet) -
quintuple ( 951%a ), therefore they are-
Characteristics  of cqlled ‘theunembodied.” Each of these
the subtle elements.
elements has two powers—those of
action and knowledge, Each of these five elements has three

modes, the Sattva, the Rajas, and the Tamas, because
each element must have the modes of 1its cause viz.

Ignorance. All these five together give Tise to one
pellucid substance of a wonderful form (fa=&9)* indeed,
in which Sattva particles of each element are predomi-

* Pr&T is specially mentioned to bring out the diverse
aspect of the @<®R=a which like the f1s7 is constituted by,
various comp anents.
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nant and which is characterised by the two powers of
knowledge and action. The portion of this substance
in which the power of knowledge is
predominant is called the inner or-
organ. That organ is given two
appellations, Reason and Mind. That
portion in which the power of ac-
elements. tion is predominant is called ¢ the
vital air of life’. It is five—fold :—the Prana (the vital
air which has its seat in the lungs, ) the Apana
(that which goes downwards and out at the anus), the
Vyana (the one which is diffused through the whole
body), Udana (the one which rises up the throat and
enters intp the head), and the Samane (the one which
has its seat in the cavity of the navel and is essential
to digestion. In the same way (i. e. by the predomi-
nance of one of the two powers of knowledge and action),
from each element taken singly, one pair of organs is

produced. Thus, from the Ether, rise

Creation of the in-
ner organ (i. e. Bu-
ddHi-reason and Ma-
nas—mind) and of the
vital air, due to the
joint operation of five

Creation of five pairs

of orgahs, each cun-
sisting of one organ
of kmowledge and one
of action, due to the
several operations of
each element.

Earth, the nose and the organ of generation.

the ear and the organ of speech ;
from the Air, the skin and the
hands ; from the Fire, the eyes and
the feet ; from the Water, the ton-
gue and the arms ; and from the
(Here some

hold the view that ¢ the organ of speech arises from the

Creation of organ of
speech and the feet
from the Ether and
the Fire, (not from
the'Fire and the Eth-
‘er) respectively.

Fire (and not from the Ether) be-
cause of the S'ruti text : ¢ the organ
of speech is produced from the Fire”
(Chh. Up. 6, 5,4) ; and that the
feet arise from the Ether (and not
from the Fire)’. But our conjee~



{105

ture seems to be correct, (1) because as the organs that
menifest sound, the ear and the organ. of speech should
hoth be the effect of one and the same element viz. the
Ether ; and (2) because we find that one gets rid of an
optical disease by applying medicine to the feet (P. 181)
The feet also. should be supposed to he produced from
the Fire as is the eye. (3) The S'ruti which mentions the
organ of speech as an effect of the fire, should be
explained to mean that the organ of speech is helped
by the fire (i. e. the organ of speech is improved by
taking medical preparations of gold which is an effect
of the fire). This interpretation of the S'ruti‘is not
unusual. It has a parallel example in the interpretation
of the Sruti text (Chh. Up. 6, 5, 4,) which states
Mind, the effect of the five elements, to be produced
from the Earth only., Mind as the receiver of the
properties of the five elements, must be inherently
possessing those properties and therefore it must be
formed of all the five elementss But all this discussion
is only by the way).
The deities also that rule over these organs
» o must possess both the powers of
o&?ﬁﬁise £§;gfng knowledge and a-ction but in each
of them one kind of powers is
predominant. They are Dik and Fire, Wind and Indra,
the Sun and Vishnu, Varuna and Mitra, the two As’'wins
and Prajapati. Herein the aggregate power of knowledge
is the inner orgen and that of action is the vital air,

* i. e. the inner orgad co~operates with all the organs
of Sense and the vital air, with all the organs of action, 4s
the wamE® explains,
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The ear, the skin, the eye, the tongue, and the
Organs of know- DOse are the five organs of
ledge helped by the sense and have the power to
jrorgn ool percive  somd,  touch, form
air. taste, and smell. The skin and
the eye perceive even the substance which is the

substratum of the qualities (touch
arid form ) perceived by these
organs., The ear goes out (i e
extends from the body) before perceiving the sound,
just as the eye (goes out before perceiving the form ).
(P, 182). The organ of speech (Vak), the hands, the
feet, the anus and the organ of generation are the five
organs of action and they perform the functions of speech,
grasp, gait, giving out and causing delight. All these

seventeen (five organs of sense, five
Creation °f"h°b(%ﬁ°‘ organs of action, five vital airs,
{,ﬁmm} U2t Reason and Minc) collectively con-

stitute ‘the subtle body’. The subtle
body (in the macrocosm) is called Hiranyagarbha, when
we specially speak of its power of knowledge, and Sutra

when we refer to its power of
blg{ia;rocosmic subtle astion, This unembodied form of

the second view—point, the Know-
able, in the macrocosm or microcosm, forms the limiting

junct of the Ji
The Unembodied adj e Jiva (and not of

and the Unevolved Is'vara ) because it is an ¢ effect™
:g:lunftf-. to the Jiva (while Is'vara with his adjuncts is
ﬁmy.s Vara, Tespec  the creator of the effect and as

. such his adjunct, in all his three
forms, is the causal Ignorance):

Functions of these
organs,
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These elements in that subtle condition cannot

] formulate in Jiva the experience of

P’lli‘g:t‘i):;z of quintu- 4o fruit of his actions (in past births).

as long as the body which is the seat

of experience and the objects of sense

which are to be experienced are not

p->lacel. Therefore, being prompted by the actions of

tne Jiva; they ‘become quintuple in order to attain

grossness (and thus to produce the body and the objects).

The process by which each element becomes fivefold is
‘as follows (P. 183) :—

Each of the five elements is first of all divided
into two halves. One out of these two is again divided
into four (i. e. each division is one—eighth and there are
-four such divisions). Each of these four one-eighths
passes out from the element to which it naturally
belongs und enters the one-half of each of the other
four elements. Thus each gross element is & mixture,
being five—fold, consisting of one half of itself and one=-
eighth of each of the other four elements. These (gross)
elements are called the Ether, etc, because of the pre-
ponderance of that parficular ‘element in it, although it
is not pure Ether ete.

(Theory of Triplication).

(Here, Vachaspati Mis'ra, and the author of Xal-

pataru and others think that the
Ether and the Wind are independent; ’
pure elements, and the other three- elements are each

a
Creation of the five
gross elements.

{ts assertion.
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tripartite i. e. each of them consists of one~half of itself
and one-fourth of each of the other two. These the-
orists base their view on (1) the S'ruti text, ° Lel me
make each of these three elements three=fold’ (Chh. Up.
6,3 3), (2) On the Vedanta Sutra II, 4,21. viz., ‘Becanse
of the mention of him making each {element) three-fold’
and (3) on their conviction according to which only
three elements are inter-mixed.
This theory is to be refuted by the method in the
gection of the Vedanta Aphorisms
Its refutation, referring to ( the production of ) the
Ether (Br. Su. I1.8.6). To explain the same~{1) be-
cause in Taittiriyaka Upanishad (2, 1,1) we are told,
‘from this soul ( Atman ), verily, space, ( Akas’a ) arose
and from space, wind was produced, etc; and because in
the Chh. Up. 6. 2. 3—4. we read of the production of
only three elements, viz, the Fire, the Water and the
Earth; we have to add to these latter, the other two
viz, the Ether and the Wind. Why these two are
added can be accounted for on the following grounds:—
(1) Those who hold the theory of Trivritkarana
say that the Fire is the first element, according to the
Chh. Up. (and that there are only three elements, Fire,
Water and FEarth) i e they give precedence to the
attribute of ‘being the first among elements, residing
in Fire according to the Chh. Up. Now ¢ being the first
among elements,” is an attribute of an element, ) while
Ether and Wind ( mentioned in the Taitiriyaka Upani-
shad, with the other three elements ) are elements. The
sitribute of an element is less important than an ele-



11653

ment. Therefore the fact that according to the Chb,
Up. the Fire receives the attribute of being the first
element is of less importance when we consider that the
Ether and the Wind are elements.* (2) In the Chh.
Up. 6. 1.1, it"is stated by knowing the on¢ (Brahman)
one knows all.' Therefore we must necessarily admit
that the Ether and the Wind which are unconscious are
the effects of Brahman.} (P, 184 ). (8) The statement
of the Chh. Upanishad that each element was made tri-
pattite can be explained in consistency with the theory
of Panchikarana thus :— '

Each (gross) element is a mixture of five elements,
the statement in the Chh. Up. is an explanatory one of
what is already mentioned elsewhere (i e, in the Taiti-
riaka Upanishad ), explaining the thing by divisions of
the thing. (4) The opinion that the theory of only the
three—fold formation of the element is mentioned in the
Chh. Up. requires two statements 1. e. this opinion is
subject to the fault called  a double assertion’ (#FFa9IT)
viz. (a) ¢ Let me make each element three-fold and (b)
Let me make it five-fold.” (5) The aphorism viz. * be-
catige of the mention of him making each element tri-
partite, cannot set aside the fact that each element is five=

* which if admiited as elements would force us to give
#p the idea that the Fire has the attribute of  being the first
element,’ because the Ether and the Wind being more subtle
than the Fire etc, will have to be placed prior to the Fire
while considering the order of the production of these glements
from Avidya.

1 Because by knowing the one we can know all, only if
the “Ope’ is the ‘cause’ and ‘gl 'the effect.



Fold, which is based upon reasoning, because that aphe-
‘yism is an explanatory statement, (6) The conviction
' that a gross element is a mixture (of all the five ele-
ments ) is equally strong in the case of all elements, if
we judge from the gross elements as we find them in
the body ete. ( P. 185). (7) And finally the commen-
tator S'ri  Shankaracharya has statedt that the five
great elements are each five—fold, Therefore we should
Letter give up the ‘consideration of what is nen-Atman,
We have simply suggested the line of thought for refu-
ting the ¢rivritkarana theory.

3. The Embodied (conid.)
These hve gross elements each of which 1is five-
) fold and which are called the em-
* Creation of the Podied form of Dwns'ya, having
%&i{ocosm‘c) 9% joined together, form the seat of
the organs which is the abode of
experience and which is their effect. This same is
called the body. Now, the body in which Sattva ( the
mode of purity ) is predominant is the body of a God.
The one, with Rajas, ( the mode of
bzgf:: types of gross  paegion ) dominating, is the body
of 2 human being. That in which
Tamas ( the ‘mode of illusion ) prevails over the other '
two, is the body for all beginning with lower animals
and ending with. the immovable ( trees etc). This body
-mdy have, it .is not impossible sometimes, the five elements
iir an -unequal proportion, although it is formed: of al!
of them. A -parallel instance-is furnished -by :fasev
which constitutes one ®% even when the constituent coleurs

" In his ‘Panchikarana’
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are mixed without proportion. Thus the fisgs viz. the
regions also are produced from all the five elements
and are called the fourteen worlds. According as the

regions are the uppermost, the mi
Creation of the (dle and the lowest, the modes of
fourteen regions, . X . i

purity, passion, and illusion prevail
in them. All this is called ‘the egg of Brahn.an' the
Virat, and the Embodied (P. 186)
This is the process of creation me-
ntioned in the Upanishads,

Macrocesmic gross
body.

(b) PROCESS OF REABSORPTION.
(1) Dissolution of the Embodied.

The destruction takes place in a reverse order.
Thus, what is called the Virat in-
The every~day re (lyding the five quintuple elements
absorption. and their effects disappear in their
source, which is called Hiranyagarbha, the Unembodied,
which copsists of the five elements which are not five-
fold. This dissolution takes place by the dissolution of
ench ( gross ) element, the Earth, etc singly. This ~nqer§-

ing is the one which occurs daily.

(2.) Dissolution of the Unembodied:
And the #Unembodied fgrm gets immersed into its
source, the Unevolved, which is the
_ The reabsorption gadjunct of Is'wara. But this Un-
intq t evolved is beginningless and has no
orikin and therefore does not dissolve itself; hecause

¥ The Unembodied is both cause and effect, but the
Unevolved is only a cause.
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diésolution means that ,the dissolved is latent in a
subtle form in its origin. This- (dissolution of the
Unembhodied into the Unevolved) is called the reabsorp-
tion into Prakriti.

(3.) Absolute Destruction.

The absolute destruction resulting from the reali-
zation of Brahman is the pure annibilation; and this
beging with the destruction of the cause, because the
final destruction of the effect is posterior to the - des
truction of the cause (P, 187).

(¢c) CREATION AND DESTRUCTION,
PHENOMENAL.

All this, the creation, the destruction, etc. of the
world (of the waking condition) is unreal like that of
the dreaming world, but it enables us to carry on our
practical dealings because its impression is very mdehble
on us. Therefore, though unreal, it is not non-existent.
These things are clearly 1aentioned in the books (e. g.
.in the commentary of S'ankara) in the same way
as here,

XV. Classification of Three Cenditions:
Waking, Dreaming and Deep—~Sleep.
Under such circumstances, we describe the divisions
of the conditions, waking, etc.
(a) WAKING CONDITION.

The waking condmon is the one in which the (direct)
apprehension of the various objects is simultaneous with



[ 113]

the functioning of the organss Therein the Embodied,
called Virat, the object, to which a phenomenal existence
belongs, because it can be dealt with, with the six means of
proof, like that of direct perception and the rest, is
experienced by the Jiva called Vis'va,
Vis'va, the Jiva con- He is so called either becanse he
scious of that cond-
tion, has enfered the body, organs, etc, or
because he pervades the body, ete,
It is recorded ( Dhatupatha (6) 1425 and (3)'1095)
that the root ‘yis’ means to enter or to pervade, (P. 188)
Here although the Vis'va can have the knowledge of
Unembodied and the Unevolved, by such means of proof
as that of inference etc, yet all that has got practical
existence, can be known by the Vis'vaonly. On account
of this invariable condition, and also because the Vis'va
is conscious of the gross body, his presence is not coe-
val with any other condition ( than the waking one. )

The silver perceived in a pearl-shell has not got

any practical existence, because its

Applicability of the pgyledge is not epistemologically
definition of the waks= . .

ing condition to the true. In spite of this, that know-

perception of shell~ Jedoe can be explained as belonging

silver. to the waking condition of the Jiva,

because it co—gxists with the operation of the organ (e. g

he eye used in seeing the mother-o-pearl without which

here can be no knowledge of the seeming silver ).

The process of the rise of knowledge (in the wak-
PI'GCBSS of knowle- jng Oondition) 18 ah'eady. dem:bed
dge in this condition. above,
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(4) DREAMING CONDITION.
(1.) General Remarks.

Thus when the action (of the Jiva), which gdve
rise to the experience during the waking condition, ends,
and the action which causes the experience in the
dreaming one arises; when the idea that the gross body
belongs to one’s self is removed by the working of the
Dark mode of mind called ‘sleep,’ and ‘finally when all
the organs retard inasmuch as they stop their working
because of the absence of the support of their deities,

Dfinition of fhis the Vis'va also is said to be ‘absor-
condition. bed’. Then begins the dreaming

condition. There, in the dream, the
knowledge of things is acquired without the functioning
of the organs and is due to the previous impressions
left on the mind.

(2.) Essential Cause of Objects of Dream and means of

their knowledge.
1. Statement of two Theories,

Some believe that it is the mind itself, which is

- the essential cause of the illusory
eory I. Mind and )

a o feation fox:ms of elephant, horse, and other

Ignorance. objects, and that the means ‘of

their knowledge is a modification

of Ignorance,

Others hold that the objects of dream are the
products of Ignorance itself just as

Theo! H.Ignoran 1 In-—
andax:xyociiﬂca.ﬁon z:, the s:lver—u.x the-shell, 'and. the
Tgnorance, means of their knowledge is a 14

of Ignorance,
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II. Demonstration of Theory I1.

Which of the two views is the more correct one?
(P. 189). Evidently the latter, because wherever there
is an illusory object and illusory knowledge, their
essential cause is always admitted to be Ignorances And
the fact that in some texts these (object and knowledge)
are said to be the transformation of mind is due to
the impressions left on mind which are taken to be
the efficient cause.

QUERY :—If in a dream, mind is not admitted to
be the essential cause of the objects, then it may possibly
b the Atman and the perceiver ( of these objects ), and
in that cise, its self~luminous nature, which you assert,
would be contradicted. -

DETERMINATION:—It is not so. In a dream,
mind is not the knower because of the absence, then,
of the operation of the external organs, and it is an
invariable rule that mind knows things only through
their agency. ( The knower ) in a dream is not Pra-
matri though the inner organ is then present, because-
there is an invariable rule that Jiva becomes a Pramatri
only when he is characterised by the inner organ when
operating ( zfrw=awwmaftaew ).

(3.) Substratium of Objects of Dream.
I. Statement of Two Theories,
What is the substratum of the illusory things of
Theory I Jiva. con- & dream ? Some say it is Jiva,
ditioned by the mind. gonditioned by the mind.
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‘Others hold that it is Brahman limited by Primal
Theory II. Brah- Ignorancia. Which is the more
man limited by Pri- correct view ? 1 Both are equally
mal Ignorance. correct, because they are based upon
different lines of argument.

II. Demonstration of Theory I.
(Cessation of Dream meaning its Destruction,)
The first view is explained and maintained thus ;—

(1) The cessation of the illusion of a dream by the
knowledge in the waking condition is admitted (by both
these theorists ), and an illusion ceases only by the know-
ledge of its substratam; (and the illusion of a dream
terminates on the knowledge of its substratum, therefore
the knowledge in the waking condition must be the
knowledge of the substratumn of the illusion of a dream).
If this substratum is Brahman, it is impossible that one
can have its knowledge during the worldly existence
(which comprises within its range the waking condition ),
and if one can have the knowledge of Brahman, all dua-
lity must end and therefore there would be no scope for
the cessation of a dream which cessation is brought
about by the kuowledge in the waking condition, ( be-
cause the consciousness of the cessation of a dream by
the knowledge in the waking condition is also a phase
of duality ).

(2) There is also a S'ruti text, mentioning the
o Kartritva of Jiva of the dreamw=ob-

Possibility of Jiva . . “ .
being the substratum, 49t Viz. “ There aré no tanks
there, no lotns-pools, no strean:s.

T A third theory is mentioned on P. 193.
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But he projects from himself tanks, lotus—pools, streams.
For he is a creators” ( Br. Up, 4. 3.10). (P, 190).
(8) (1f Brahman as conditioned by the primal Igno-
rance is the substratum of a dream),
Blfa?h ngssi)giiifgy ﬂ:: then there would arise an undesi-
substratum. rable occasion of all being subject
to the illusion of a common dream,
just as they are, to the Ether and the rest of the visi-
ble world ( of which Brahman is the substratum ).
Therefore, Brahman as conditioned by Ignorance cannot
be the substratum.
(4) QUERY :—Because Jiva as being uncovered
(i. e. the existence of ‘I’ is never questioned by any-
body ) is always self-manifest, how can he become the
substratam ?%

DETERMINATION :—1It is not so. We believe
that in the dreaming condition there
Possibility of Jiva exists a particular condition of Tgno-
being the substratum rance which is conducive to the illu-
sion of a dream and preventive of the knowledge of
the practically existing aggregate, and that in that con-
dition the knowledge of another aggregate which is em-
pirical props up its head—the knowledge of the form of “1I
am a man, etc,’ just as there arises the knowledge of
another bed in that dream condition, expressed in the
cognition of the dreaming man: “Iam lying in a bed;”
a1d the meaas of knowledge is equally absent in both
the cognitions, ( vie. “I am a man” and “1 am lying
in a bed”~both of the dreaming man ).

* A thing, e. g a rope can become the substratum of
the illusory thing, e. g a serpeat, only when the thing presents
its metamorphosis to the eye.
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(5) QUERY :—You say that the knowledge of the
practical aggregate viz. “ I am a man etc,” removes the
illusion of -the dreaming state.” We reply it cannot do
so, because that knowledge is not produced by any means
of proof (e. g. the eye ). If your supposition is resorted

to because of the impossibility of
(ng ‘iﬁf d::;fsllt;:’; explaining otherwise the rise of the
one) destroying -dre- other condition ( viz, the waking
aming one. one ), then we say that “ you can

as well suppose that the knowledge which puts an end
to the dream exists in the deep=sleep condition which
arises when there is no dreaming condition.” But this
supposition is disagreeable to you ( P, 191 ), because in
that case the deep-sleep condition will be nothing else
than the waking one, ( as both the deep—sleep and the
waking conditions fulfil the same function viz, that of

putting an end to the dreaming condition ).

DETERMINAZTON —Well; but the undesitable

comhmon " arrivela by “you is impossible because (1)
the ignorauce of the dreammg condition accompanied by
“the absorption of the innér organ is tentamount to the
natare of the deep—sleep condition; (2) It is ouly in the
waking condition that we have the direct perception viz.
“ falsely, indeed, the dream arose,” and (3) the know-
ledge, “ I am a man,” consists of two cognitions, viz,
“I” -and “Being & man”, out of these, the cognition
‘P’ is true, although it is not produced by any means
of proof (e.g. the eye) and the cognition referring to
the body ete, Whlch is based upon such a means of proof
is also true; therefore the wholesale cogllmon, “T am a
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wan s trae: therefore the faet that the knowledge of
the waking condition contradicts the ignorance  of the
dreaming one 1s established by direct perception. The
specific % ignorance of the drcam does not disappear with-
out the Vritti of the inner organ caused by a wmemns of
the proof (e g. the eye).

(6) That the Saishin is not the cause of the

cessation of the ignorance of the
SNIS . posséb@lity ﬂ(:f dreaming condition is proved by
b e € the fact _that the Sakshin is one
who testifies to Ignorance, as being
an attribute of one who has Ignorance, in the statement

“] am ignorant.”

(7) Because we suppose that there are as many
states of ignorance as there are statesof knowledge, the
repetition of the illusion of dream-condition is not
inexplicable although once that state of Ignorance might

have been destroyed by the know-
Possibility of re- Jedge of the waking condition, just
iﬁﬁﬁcfn. of dream™ . the error of shell-silver recurs

although once it has been destroyed
by the knowledge of the shell. In this way there is
no inconsistency in the alternative theory, viz. the Jiva
himself is the substratum (of the illusion of dream).

III, Demonstration of Theory 11,
(Cessation of dream, imeaning its Suppression).

Now let us consider the other theo;'y aooording to
which Brahman is that substratum. In this theéry it
is asserted that the igmorance of the dream condition

*The specific ignorance refers to the objects e. g. the
‘“serpent seen in the dream.
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ends only after the knowledge of Brahman, the subs-
tratum of that illusion, is attained. (1) In the daily
life, the illusion of dreaming condition is not destroyed,
but is overpowered (and thus it continues to exist in a
latent condition) by the illusion of the waking condition,
(2) And this can be illustrated by the example
in swhich the rope is the substratum, first, of the illu-
sory serpent, and then, of the seeming stick (because- it
is then seen that there is no movement in what was
thought to be a serpent), and in
which the first illusion is over-
powered by the second although the (real) substratum
i. e. the rope is not yet perccived.
When Brahman which corresponds to the rope is
known, the illusion of the different
Absolute cessation  conditions i, e. the Ignorance (which
of dream. is only one in this theory) will be
destroyed. Thus, this theory also is not defective.
' (3) The fact that the nature of the illusion of
dream iz not the same with all
Vz?;eiteytyof %freaxn' Jivas (although the substratum is
the same in the dreams of all Jivas)-
is due to the fact that the impressions left on the
minds of the Jivas—~which form the instrumental cause

in the illusion of the dream—are not the same with
all Jivas,

Parallel instance.

IV. Theory III.
There is a third view, which, though not very
important, may be noted here.
n?si:il?; ; tedcol:}si?:;: According to this view the Divine
the substratum,  Consciousness (#9i94) limited by
. the mind 'is the substratum of the
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objécts of the dream. Although this Consciousness
‘Hmited by the mind is ever-shining, yet as we admit
that a particular ignorance covers that Consciousness
{and then it becomes the substratum of the objects of
that dream), there is no flaw in this view also It is
simply due to this fact that the sacred scriptures some-
times make mention of this view. (P 193).

V. Elaborate Ezplanaten of Theories I & I1.
QUERIES : (1) Query {opposed to the first view :~

In the case of the theory which regards the Jiva
limited by the mind, as the substratum, the elephant
should be perceived as being in the same case-relation as
the ego ( the subgtratum ), and should be expressed by
the form ‘I am an elephant,” just as the perception of

. . ilver ‘which is in the same-case-re-
Further discussion 8 .
of theory 1.‘1=sossibi- lation as the shell ( the substratum)
lityv of Jiva being the and which has the form * this is
substratum. silver.” It cannot be expressed by’
the form ¢ this is an elephant.”

(2) Query ( opposed to the second. view ) :—

In the case of the view which regards Brahmman

as the substratum, the perception of’
Further discussion

of theory II-Possibi. a0 elephant should be of the form

lity of Brahman “gap elephant exists,” and not “this
being the substratum. is an elephant.”

In both the theories, the external object which is
denoted by the demonstrative epithet “ this” is equally
absent.# '

Because neither the ego which is expressed always by
“} % san ‘b expressed by “this” nor Brahman which is
invisible be expressed by “This
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DETERMINATION —~The ego, just like the sheh,

is the determining characteristic of
Phenomenal existe- 4. o hotratum and therefore there
nce of “This” in | . « ”
“this is silver”-a isno room for the “ supposed
cognition of waking gony of the illusion viz. * I am an
condition. .

elephant ’ just as for the form,
“ the shell is silver.” There are two reasons for thiste
(1) The cognition *“ I am” is opposed to the illusion,
just as the cognition “ this is shell” and (2) we believe
that only (one portion of the cognition) viz. the demon-
strative epithet “ this’’ which is not antagonistic to
the illusion, persists in the form, ¢ this is silver.”

But in the case of the objects of dream, the cog-
nition “this’” arises by way of
ofsﬁ?‘ggi‘;g,, i;"is,?’tﬁ: glusion juff as does the cognition
is an elephant "—a “ elephant.” When the knowledge
°°5§.i:.i°n°f dreaming which is made up of both these
condition. cognitions, viz. “this is an elephant”
is contradicted by the waking condition and therefore
disappears (i. e. is destroyed or overpowered), the Con-
sciousness which forms the substratum (viz. the Jiva
according to the first view and Brahman according to
the second) remains uncontradicted. And thus there is
no possibility for the occasion of the theory of void.

Or rather, we may believe that even the cognition
“ this,” in “this is silver,” which is perceived in the
waking condition, is of seeming existence and is quite
different from the cognition *this,” in * this is a shell.”
It is said in the Sankshepas’ariraka ( 1.36) that “whatever
appears in the illusion has seeming existence (or is super

-lmposed).”
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Even if we stick to our first view expressed above
viz, that the cognition ““this” (in * this is silver” ),
which is manifest in the illusion, belongs to the shell,
the real (or practical) existence of the (cognition) “this,”
is not an essential requisite of the illusion; but what is
necessarily required is that the substratum ( of silver )
should be real. And the substratum in that case is the
unknown ¢ Consciousness conditioned by the idea of
shell.” Similarly here also the Witnessing Consciousness
does exist as the substratum and this has been establi-
shed above. Therefore there is no weak point in both
these theories.

( 1. General Remarks contd. )
Here the Jiva as the experiencer of the objects seen
" . in the dreaming condition is called
e % Tuijasa ( the billious ) because he
condition, has an excess of bile called Pitta
( the Luminous ) because he is radiant even in the absence
of the light of the sun, etc,

(¢) DEEP-SLEEP CONDITION.
1. General Remarks,

Thus, when the action which causes both the wak-
ing and the dreaming conditions is

m:‘:.“ of this exhausted and when the inner organ
distinguished by the power of know-

ledge, together with its impressions exists as the causal
body ( e ) there appears the condition of deep—sleep,
which is the resting place of the Jiva who is exhausted
on account of his experience of both these conditions.
Sushupti is the perception of only the causal body in its
quiescenee, in the from of “ I know nothing.” In that
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condition, the knowledge of the objects of experience of
the other two conditions, does not exist, yet we believe
that there are, then, three modifications of ‘Ignorance
('P. 194 ), one of the form of the Witnessing Soul, the
other of the form of happiness, and the third of that
of the Ignorance of that condition. There is ho parti
cularised* Vritfi, because of the absence of ego ‘and also
because otherwise there would arise the'undesirable con-
sequence of the non-existence of deep=sleep cordition.

Because in the Sushup# there are the. modifications
of Ignorance while they are absent
thlz, izzggfis‘{:egegowfgﬁ in the condition of the Universal Des-
tion and the pralaya truction, both these conditions do not
conditiqa. overiap each other ( P. 195 ), while
there is no reason for supposing that the modifications of
Igoorance exists in the Pralaya condition, they must be
supposed to exist in the Sushupti condition, because of the
remembrance of one who has got up after having slept~
the remembrance of the form of * 1 glept happily and
knew nothing. ” A remembrance cannot be explained in
the absence of a previous experience, ( and an experience
of the Sushupti cannot be explained in ‘the absence of the
modifications of Ignhorance:in that condition ).

2, “I slept happily and knew nothing -
a remembrance.

1. QUERY :—This knowledge is not a remem-
brance. There are t iti
Absence of particulari- W0 cognitions

sationin this remem- one of “ happiness ”* ( §&7 ) and the
sbrance. other of “Ignorance”. (7 fefigifiga,

* A particularised Vritti e.g “I do not know a pet ete.
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But these cognitions do not mention their “ demonsurs-
tive peculiarity ” ( i. e, we are not told what kind of

happiness was experienced or what object was not known
in the. deep—sleep ).

DETERMINATION —No, because the absence of
this .peculiarity in the remembrance can be explained by
the fact that this remembrance is not brought about by

the experience .arising at the time of the Jiva’s contact
with the mind.

2. Moreover, remembrance is not invariably accom-
panied by the re-production of the particular distinction
of the object remembered even though the experience
includes that particular distinction.*

3. “I slept etc” cannot be explained as an experi:

Impossibility of this 0% of the waking condition ( P.
being an experience 196 ); ( because it is no experi-
of waking condition. ence at all )
4. It cannot be an inference because if the whole-
cognition. “I slept happily and knew
blrppossib.illjfty of this noihing ”, be put in a} Sanskrit
CIng &R IMGINCe:  syllogistic form, there would be
found two fallacies viz. (1) the want of * a middle term’

* A definite or determinate remembrance is possible if
there is a similar experience. says the 'Ratnavali.

Here mamRaad{¥aed is a middle term, as e in Swshupibi
has got a Vritti of Ignorance, this middle term will not do,
‘nor can any other middle term be possibly found.to prove .the
condition, Again just’'as ¥RXfE=ae cannot be found in TFEARMAT,
similarly FrATREWHUITE can never be found in #Te, because
it is impossible to have GYHHEEIATHAT in the ‘waking- cendi-
tion as it is to find WA,
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and (2) the presence of a ‘cause’ the subject of which
is devoid of the distinctive character of the supposed
paksha (i. e. “ presence of a non—existent subject ).

5. The ego is experienced only at the time of ris-

ing from sleep, while he being ab-

_Identity of the sub- gorbed at the time of the deep~sleep.

ﬁ;ﬁﬁiﬁ?ﬁﬁ‘gﬁ:ﬁ;‘f condition is not experienced in that

condition. Therefore the ego can-

not be the subject of remembrance. But * I slept ” c¢an
be & remembrance in the following way :—

When the mirror is the substratum of the reflection
of the face (and also that of the red colour of the
Japa flower), there arises a false perception viz. “ the
face is red ”, on account of the false attribution of the
red colour to the face. In a like manner, the Witness-
ing Consciousness is the substratum of the *zbsorbed ego
and also that of the remembrance. Thus because there
i§ 2 eommon substratum, there arises a perception I
slept ete. ” This perception 1s not caused by the ego
being the substratum of * Sound sleep ” (because the
ego is never such a substratym), anlike the perception
in the waking condition “ I atn happy ”, where ‘I’ is
the substratum of happiness.

The Witnessing Consciousness is invariably the sub-

i _ stratum of remembrance, doubt,
o sty and false knowledge; while the ego
the substratum ofall js always the substratum of all
mmngm ™ knowledge caused by a means of

. proof ( e.g. the gye, etc). The

* This absorbed ego may be compared with the reflection

of the face and the ego in “1 slept etc " f.e. the ego of the
waking condition with the face.
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distinguishing character of the operation of the ego is
that it is right knowledge while all erronecus knowle-
dge 1s distinguished by its origination from Ignorance
( and Ignorance is the adjunct of the Witnessing Con-
sciousness ). ( P. 197. ) Because of this invariable rule,
the scholars of the Vedanta philosophy opine that “in-
direct illusion”* caused by the words of an unreliable
person, is only a modification of Ignorance and not that
of the inner organ, because although the materials that
cause the modification of the inner organ were possibly
present here, in this case the inherent power of the
inner organ has not acted as an impediment to the absence
of rightness of knowledge, as it does if it at all acts.

¢ DIGRESSION—(1) ADHYASA REQUIRED
IN UPASANA, (2) TARKA, AND (3)
VIDHI IN VEDANTA: MFNTAL
ACTIONS. )

(1) The S'ruti text: * One should meditate on

Nama as Brabman ” (Chb. Up. 7

Adhyasa of Brah- y 53 pequires the attribution of
y tc. 9 *7

man on Nomd, et e idea of Brahman to Noma. (But

it cannot be argued that this attribution is af§ false

* Indirect illusion (sgs™) 4. e. the belief in the report
of an unreliable person' asking us to go and fetch the ten
mangoes lying on the shore of a river, where we go and fhd
no trace of these objects. The direct illusion (WrgERRym) is
the illusion of shell-silver.

§ A false knowledge whereof Ignorance or Sakshin having
Jgnorance for its adjunct is not the substratum, but the Hvm
by the inner organ, and therefore the statentent in 5 dbeve is
pot invariably true.
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knowledge like that of shell-silver) based wpon a modifi-
cation of the mind ”, because it is no knowledge at all,
but it is only an operation of the mind distinct from
knowledge right or wrong, because it depends upon the
will of the meditator, just like the desire of sensual
enjoyment ; (while the false attribution taking place in
the illusory. perception of silver in the shell is indepen-
dent of the will of the perceiver). It is said (S’a. Bh. on
Br. Su. I, 1, 4.) :—* Hence, as the attribution of Brahman

to Nama is made by scriptural injunction, it is a mental
action, and no knowledge (the result of that action) ™.

(2) The above discussion explains how a reductio
ad absurdum is only a mwodification
of thé mind. A TZarka or false
assumption which is the deduction as regards the exis-
tence of a comprehensive substance by the wropg hypo-
thesis of a limited one, is dependent on our will and so,
it is different from knowledge right or wrong.
(3) Bacause Tarka is a me of the mind, in the
careful perusal of the Vedant text.
i s, Whichreguires ¢ earing” and which is
' amompgmed by thinking and répeat-
ed meditation, the admission of the injunction viz. ‘It
Equivalerice of this should!’ be heard, thought of, and
Vidhi to a reductio .contemplated upon ' { Br. Up. 2. 4.5
#d absurdum. or 4. 5 6 ), Is explicable ( P. 198 ),
because that injunction is nothing else than a reductio ad
absurdum in the form of four-fold % non-existence of the
. * Ratnavali explains r/qq, as &RYqaRIed and SARH
& N[, and AEERRE: as GFRSARIRE: , the nan—exlstence

of an object hased upon the very fact that the object ‘exists
in a-gubstratum by the connection of false identity with. thé
substratam.

Tarka.
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world based upon its connection of false identity ( with
its substratum. Brahman ). The non-existence } of the
Four mainreductions POb Piece of clothand other objects of
to absurdity in Veda- perception, based upon their connec-
nta. tion of false identity with -( 1) the
pereciving* Consciousness (i. e. Jiva ); The non-existence
of the silver perceived in the shell and such other things
that are known by (2) the Witnessing Consciousness, based
upon their connection of false identity with the Witnes-
sing Consciousness ; the non-existence of the world dis-
tinguished by being subject to creation and destruction,
based upon its connection of false identity with (3) the
Is’vara or Cosmic Consciousness who is devoid of that
distinction ; the non—existence of the world that causes
misery, based upon its connection of false identity with
its substratum (4) the Pure Consciousness which is the
seat of the Highest Bliss, these four non—existences are
the topics of the four chapters of the Vedanta Sutras,
styled ¢ Mutual Connection, * ‘Removal of Inconsistencies,
¢ Means, ’ and ‘the Goal ’ ana there is a fifth non-existence
of the things of the world, which are mutually exclusive,
based upon their connection of false identity with Brah-
man which is immanent in all things as their Being. Of
all the reductions to absurdity, favourable to the Vedanta
doctrine, mentioned in the Vedanta Sutras of four chapters,

i The word used in the text is @gq=qfiR=": and not
FaqsqaARaY; therefore the explanation of Ratnavali is supported.

* Consciouness is four—fold (fy=gfiur). And as the
words used here are &, & etc, it seems that the conscious-
ness in all its four aspects is established here' in contra—dis-
tinction to the whole world here denied.
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these five # are the-typical ones. This is the view of the
ancient Acharyas. ( P. 199.) The detaileo account of
this should be found out from Vedantakalpalatika.

Therefore, in this way, in the Sushupti, there is an

experierce of Bliss, and its experiencer,
_Appellation of Jiva who refers Sushupti to himself is
gof ceprsleep condi-  lled Prajna (the Ignorant, the
Quiescent) because he is ‘thoroughly
ignorant (quiescent)’ or (the Knower) because he is ‘tho-
roughly knowing ’, on account of the absence of any limi-

tation in the form of distinction (of his knowledge).

In that condition though the inner organ is absarbed,
the Jiva is limited by its impres-

No omniscience of gong and therefore there is no pos-
Jiva, in deepsleed  gility either of the non—existence
of Jiva or of his becoming omniscient.

(P.200). And the § statement (in Br. Up. 4, 3, 21-32)
that he becomes identical with Is’vara in Sushupti is
die to his being devoid of the idea that the body, the

organs, etc. belong to him, and is therefore figurative.
3. No Plurality of Sakshins.

The essential cause of the ¥ operations which have

for their substratum the Witnessing

_Ignorance, the ad-  (Consciousness, does not include the
junct of Sakshin, uni- . . o
form. impressions of the inner organ, but

these impressions are the efficient

* See Appendix 3 (¢ ) for the Sanskrit expression of
these five Tarkas.

§ Vide Page 61.

9 These operations are * remembrance, doubt etc.’, and
their essential cause is Ignorance.
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causes of these operations, Therefore though there is a
plurality of these impressions (based upon the plurality
of inner- organs), the Witnessing Consciousness is only
One (because this essential cause i. e. ignorance which is
the adjunct of the Witnessing Conscioysness is one). In
the waking condition, however $ the essential cause of the
operations, that have for their substratum the Perceiver, in-
cludes the inner organ. This inner organ is the limiting ad-
junct of the Perceiver and as there
Inner organs the li-  gre many such inner organs, there are
miting adujncts of .
Jivas, many. many perceivers. And because the
Perceiver is no other than the Wit-
nessing Consciousness possessed of more adjuncts,* the
blending ( of the experience and its remembrance as cause
and effect)is not unaccountable (even
ai‘:ld‘}{l’:‘:y of Sakshin  though the experiencer be the Jiva
and the remembrancer be the Witnes-
sing soul or vice— versa. ) The author of the Varitika
( Br. Up. Va.3. 4. 54-55 ) has stated
that ¢ Although the Perceiver, and
the means of perception differ in each body, the Witness-
ing Consciousness is the same justas the external objects ;
therefore that Witnessing Consciousness is called Atman.
This Atman does not alter unlike the Perceiver, etc.
which do alter ; because both the change (in the wak-
ing condition ) and the absence ( in the dream and deep—

Authority of Varttika.

¢ This essential cause is the inner organ, and its opera-
tions are e.g. ‘I perceive a pot etc.’ of the waking state.

* The petceiving consciousness has for its adjunct, Igno
rance, the inner organ, and the impressions of the inner organ
and the gross body. The adjuncts of the Witnessing Conscious-
ness are ignorance and the impressions of the inmer organ.
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sleep conditions) of the Perceiver, etc., are witnessed by
the Witnessing Consciousness. Thus, the revered author
of the Vurttika denies a variety of the Witnessing Con-
sciousness even in the phenomenal world, therefore the
belief of some scholars, in a plurality of the Witnessing
souls in Sushupti must be regarded as showing their
bewilderment ( P. 201 ).
4, Experience of Misery in Sushupti.
QUERY :—Some man sometimes remembers after
getting up from deep—sleep that ¢ he
Remembrance of  wag unhappy in his sleep.” There-
this misery. . . .
fore we must admit the experience
of misery also in the deep—sleep condition.

DETERMINATION —No. There is no possibility

of the expenience of the misery then,

(1) Nopossibility of (1) on account of the absence of the

the experience of mi- . . . .

sery in Sushupti. materials of misery in Sushupti,

(2) the happiness ( of the deep—sleep

~oncition ) is imperishable because it is of the nature of

Atman and (3) the conviction, ‘I slépt miserably ' may

be explained, by understanding ‘ misery ’ in a secondary

sense i. e. misery due to the fact that the bed etc. was not
properly arranged.

Or, the experience of misery in Sushupti may be
accounted for by accepting the view

u(,ﬁ i%?:ﬁgi?th :rfe_ th.at all the three conditi_ons are each
in. of three types. To explain, the right
apprehension is waking~in~waking

( P. 202 ), the error of shell-silver etc, is dream-in-waking,
the condition of stupefaction caused by weariness is deep~

* #leep-in—waking. Similarly being initiated in an incantation
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etc. in dream is waking-in-dream ; the cognition in dream
viz. ‘1 saw a dream ’ is dream-in-dream ; when some-
thing is experienced in dream which cannot be narrated
after getting up from sleep, it is deep-sleep~in~dream.
Similarly the modification of the Saffva mode of Igno-
rance in Sushupti is waking=-in-deep-sleep, and when
that modification disappears, there is a remembrance viz.
‘1 slept soundly ' ; in the same condition the modifica-
tion of its Rajas mode is dream—in—deep—sleep and only
as subsequent to it we can explain the remembrance. ¢ 1
had a painful sleep ’ ; and the modification of the Tamas
mode of Ignorance is called deep—sleep~in—deep—sleep and
after it we have a remembrance ‘ I slept soundly as one
who is stupefied.’ This is explained in Yoga Vashishta
Varttikamrta etc, exactly in the same way as it really is.
XVI. UTILITY OF FOREGOING KNOWLEBGE,
Or
UPASANA OF TBE PRANAVA,

Thus we have the following three groups:—* (1)
In microcosin— Vis'va, in macrocosm
—Virat, in cosmos—Brahman, and

in microcosm—the waking condition, in cosmos —creation,
pertaining to the modeof Causal Ignorance—the Rajas mode.

* (1). i.e. The Consciousness which is‘ determined ’ by

the gross bodies, when we look upon them individually, is term-
ed Vis'va ; when they are regarded as a unity, it is called

Virat or Vais'vanara, { Vide Gaudapadra’s Karikas on Mandu-

kya Upanishad Ch. 1) This phase of the individual gross
body is called * waking, ¥ which is a condition experienced

by Vis’va because only in it the forms of gross ‘phenomenon
are projected upon this Consciousness, as a waking man
only can behold outer thing, conventionally speaking, in direct
perception. The Consciousness which is characterised by the

Causal Ignorance with the mode of Rajas “predominating, is
styled Brahman and his operation is called “ Creation,

Three groups.
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T (2). In microcosm—Taijasa, in macrocosm—
Hiranyagarbha, in cosmos— Vishnu, and in microcosm—
the dream-condition, in cosmos—growth, pertaining to
the mode of Causal Ignorance—the Saffva mode.

$(3)- In microcosm—Prajna, in macrocosm—Avya-
krita, in cosmos—Rudra, and in microcosm—the deeg-sleep
condition, in cosmos—destruction, pertaining to the mode
of Causal Ignorance—the Tamas mode.

t (2) The Consciousness, which is severally determined by
the subtle bodies regarded individually, is called Taijas. The
subtle bodies regarded as a Cosmic aggregate determine the
Consciousness into a form called variously Swiratman, Hirnya-
garbha and Prana. This phase of the individual subtle body
is called dream condition which is experienced by Taijas, be-
cause therein arise the subtle or elemental forms which are
conjured up upon this Consciousness, as a dreaming man only
can behold the Unembodied forms of the outer material world.
The Consciousness which is distinguished by the Cansal Igno-
rance with the mode of Sattya predominating, is termed Vishnu
and his operation is called ‘ growth ’!

$ (3) The Consciousness to which ( Collective Ignorance
or ) Causal bodies taken as a unity act as a determinant is
called Is'vara or Avyakrita. The Consciousness which the
Causal bodies (or particular ignorances ) severally * determine
is.termed Prajna. This phase of the individual Causal body
is styled ‘ deepsleep ’ which is ‘the condition experienced by
Prajna, because in it the substance of Ignorance investing the
Consciousness is almost wholly izia.ctive_, without creative self-
transformation. The Consciousness characterised by the Cﬁu-
sal Ignorance with the mode of Temasa predominating, is
called Rudra and his operation is called * destruction.
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These three groups are respectively expressed by
the three parts of Pranava, therefore
pﬁ:ﬁnﬁtg’f °1f>r;:;:: these groups are identical with thei.r
with those groups.  Corresponding parts of Pranava. This
identity should be first meditated
upon. Thus there would be three identificationsof Vachya
( the group ) and vachaka ( the part of the Pranava/).
Then one should meditate on the identity of the first
group, the effect with the second group, the cause, and
then one should meditate on the identity of the second
group, the effect with the third, its
Successive identity  cquse, Thus in the end there will
of the groups. .. . .
be the meditation of the identity—
which is a fact—of the Microcosm, the Macrocosm and
the Cosmos. By the meditation of this identity ( or
unity ), one attains the Satyaloka, the
world of Hiranyagarbha and then
by the ( complete ) purification of the inner organ he
attains to absolution by stages ( i e. he is liberated along
with Hiranyagarbha who rules over that world ). But
by throwing off all those limitations and by the know-
ledge of only the Witnessing Conscious-
ness one immediately obtains Moksha.

Moksha by stages.

Immediate Moksha.

Thus all the three, Vis'va, Tajjasa, and Prajna, along-
with their conditions, are objects of perception because
they share the nature of Ignorance and as such they are
wnreal. Because of this “ I am the Witness, absolute
and unique, called the Fourth. ”

Thus as all systematic orders can be explained from
the standpoint of the phenominal world and as no such
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order exists from the trancendental standpoint there is no
inconsistency in the Vedanta doctrine. This has been
explained in details by us in the Vedantakalpalatika, so
we finish.

XVI, WITNESSING CONSCIOUSNESS :
THE ONLY REALITY.

QUERY :—As all the three conditions—the waking,

dreaming, and deep—-sleep ones—and

ss?:;%lgzs&fo&:z: also those three who are conscious

of those conditions, are unreal, even

the one who witnesses those conditions must be unreal

because the Witnessing One can not be distinguished from
the three.

DETERMINATION :—The Witnessing Conscious-
ness is real because his distinction can be emphasised
from the three, thus ( P. 204 ):—

(¢) VERSE IX.

“The whole world, which is.( by its nature ) other
than that ( Witnessing Consciousness ), is illusory, because
He is also' unlimiited, because the word ‘ Bonum ’ is
applied to Him, because His essence is self-proved, and
because He has no substratum but Himself. Therefore,
1 am one, the remainder, auspicious, and absolute. ”’

There is a S'ruti text which begins with a descrip-
tion of the Witnessing Consciousness:

Impossibility of den- iz,
ial of Witnessing iz You can not see the seer of

Comsciousness. seeing " ( Br. Up. 3.4 2 ) and states
that ¢ All else than this ( Witness-
 ing soul ) is wretched ’, ( Br Up. 3.4.2.). Therefore
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whatever is other than the Witnessing Soul, whatever s
the object to be witnessed i. e. the phenomenal world, is
unreal, but not gso the Sakshin. For, this latter is beyond
ail contradiction or denial { as he persists after all else is
contradicted or dispoved , (‘he cannot be contradicted
because what is known can be contradicted, while ) the
Witnessing Soul as the substratum of illusion is unknown,
(even if we suppose that the Witnessing Soul can be
cantradicted, it cannot be proved that he is contradicted,
because there is no one who can testify to the denial of
the Sakshin. All this which is not mentioned in the
verse is intended to be conveyed by the verse by the
word ‘also’. There is a Sruti text : “ Whatever is Ex-
iguity is mortal.” ( Chh. Up.
Impossibilityof any 9 4 1,); and therefore limitation
limitation of Brah- . .
man., and unreality are co-extensive, and so
by denying limitation, the unreality
would also be denied. With this intention, the Acharya
gays ‘because He is wunlimited ° The Aiman is not
limited by space, time, (and thing-in-general) because
the S'ruti “ Verily, this whole world is Brahman ”,
(Chh. Up. 3, 14, 1), states that Brahman is the essence
of all. The akas'a, etc., are indeed limited by space,
time, ete, yet they are figuratively called ‘ unlimited ’,
on account of their comparatively wide extensiveness
(P. 205),
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XVIII. NATURE OF ABSOLUTION.
(a) ABSOLUTION, ATMAN I1SELF: ATMAN,
SUPREME BLISS.

QUERY :—(The gcal of every man is to attain
) ; happiness accompanied by negation of

d};::; S;E;:ng%’th;{ all misery). Atman as being omni-
ness, with the nature present is eternal and he is also of
of Atman. the nature of existence, (i, e. Atman
is eternal existence) ; thercfore, Atmah is neither nega-
tion of misery (because existence cannot.be negation of
anything), nor happiness, because all happiness (e. g. the
happiness produced by the organs), is by its very nature,
perishable, and g0 happiness cannot be the nature of
the eternal Atman. Consequently the absolution which

is the realization of the nature of Atman cannot be
the goal of any mau.

DETERMINATION :—The Acharya says; ° Be-
cause the word ¢ Bonum ’ is applied to him ’. ¢ Bonum ?
means the principal aim of human life because he is
said to be the Highest Bliss in the following S'ruti
texts ; “ That self is this Atman, is dearer than a som,
dearer than wealth, dearer than all else, since this self
is nearer ”, (Br. Up. 1,4, 8). * Verily a plenum is
the same as pleasure ”. (Chh. Up. 7,28, 1), “ This
truly is the highest bliss ”. (Br. Up. 4, 3, 33). “ Brahman
is knowledge, is Bliss ”. (Br. Up. 3, 9, 28). Although
He is eternal His production and destruction of the
Feaai f emperical world should be understood

igurative sense of  jn g gecondary sense inasmuch as
iness,” O %™ Ho s manifested (ot produced)
: by the various Saifva modifications,
of the ianer organ brought about by the religious merit



f139]

(b) SIGNIFICANCE OF ATTAINMENT OF
ABSOLUTION.

QUERY —If the eternal Atman is the goal, it is
not necessary for any body to try to attain to it, as He is
the self of all and as such He is already obtained.

DETERMINATION :—Atman is, as it were, to be

obtained, inasmuch as He is enve-
Identity of attainment Joped by Ignorance and when the
31&%% Iw‘th des- Ignorance disappears by the acquisi-

gnorance.

tion of knowledge only, ( that enve-
lopement is destroyed and ) He is, as it were, obtained.
Thus the efforts of the sages striving after final emancipation
with the aim of obtaining Him, can be explained.

The visible world which is supposed to exist_is of
the nature of misery and Brahman is the substratum of
that world, ( and as a substratum does not participate of
the nature of the Superimposed ) Brahman is the nepa-
tion of inisery. Thus Brahman can be explained as the
aim and object of human life if that aim and object be
defined as “ absence of misery. ”

(¢) SUPREME BLISS, NO OBJECT OF
KNOWLEDGE, BEING SELF-LUMI-
NOUS KNOWLEDGE.

QUERY :—1Is the happiness in final liberation known

by the liberated or not ? It can

Supreme Bliss neith- pnot be known. A thing can be
e known nof ROY" ynown either by the help of the
means like the body, organs ete,

or without their help, The happiness cannot be known
because in the state of absolution these means of know-
ledge do-not exist. And if it he asserted that the
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happiness is known even without the presence of those
instruments, then this assertion would necessitate the
knowledge of that Supreme happiness even in the worldly
existence, (2) nor can it be not—known, because such a
final beatitude in which the happiness is unknown, will
not be accepted as the goal of human life by any body.
If that happiness be known ( and experienced ), then
only it can be the aim of human life. For this very
reason, those who think themselves to be the devoteés
of Vishnu say that the happiness of final emancipation is
known and yet cannot be described just as the taste ‘of
sugar can be known by one who eats it but it - cannot be
described by him ( P. 206 ).
DETERMINATION —*“ Because His essence is

self-proved, ” i. e. because Atman is
Supreme Bliss, self~  golf—Juminous Knowledge. Although
luminous. ‘. A

during the worldly existence, the
pature of Atman is covered by Ignorance and therefore
He does not then shine in His form of Supreme Blisy:
however wheu that lgnorance ceases to exist on account
of the knowledge of reality, He shines by Himself as
the Highest Bliss because He is Self-luminous. There-
fore, at that time, no instrument which would manifest
the Bliss is requisitioned.

(d) KNOWLEDGE, NATURE OF SUPREME
BLISS AND EMPERICAL KNOWLEDGE.
QUERY :—Evenif the Highest Blissis Self~luminous

Knowledge, it cannot be Atman
~b§t?;h*§f;$ attr  (but it can be an attribute of Atman) -
(1) because the nature of Knowledge
is' identical with the significance of the forms of the
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root “ Jnz 7 and as such it is an action, and as an action,
it must bave a substratum, and (2) because our perception
assumes the form “I know ” { i. e. I am the substratum
of Knowledge ) and not “ I am Knowledge, ” (and (3)
because us an action, Knowledge has both production
and destruction, while Atman is eternal). Under such
circurmnstances how can you assert your doctrine of the
Absolute Brahman ( because there are two things—one,
the eternal Atman and the other, the perishable Self=
luminous Knowledge ) ?

DETERMINATION :—* Because Atman has got
no substratum ( but himself ), ”’ be-
_Knowledge, Atman cauge of the S'ruti texts like (1)
itself. « . . .
Explain to me him who is the
Brahman present and not beyond our Ken ” ( Br. Up.
3.4.1); “ He is your soul ( Atman ), which is in all
things” ( Br. Up. 3. 4. 1 ); “ He who knows Brahman as
the real, as kuowledge, as the infinite......” (Tai. Up.
9. 2,1 ); % Brahman is Knowledge, is Bliss. ” { Br. Up.
3.9.28 '; Atman is velf-luminous Knowledge and Bliss.
And because the modification of the inner organ is fal-
sely supposed to be Knowledge T—
this false supposition being due to the
fact that the inner organ, the limi-
ting adjunct of Atman, is falsely supposed to be Atman—
there arises the cognition “ 1 know ” where ‘I’ the
Atman is the substratum of Knowledge. And the modi-
fication of the imner organ is the sense of the root

”

Distinction between
Jnana and Jnapti

¢ This knowledge which is Atman is called ¥ft. The
modification of the inner organ which manifests that knowledge
is called ¥ or TR,
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« Jna ” to know i. e, % ), and has got production and
destruction. ( P. 207 ). Thus the radical knowledge
which is knowledge pure and simple (i. e. ¥f&) has no
other substratum than itself as it is the substratum of
all, there is no occasion for duality.

CONCLUSION :—Therefore, it is proved that the
Atman who i1s Knowledge and Bliss is the only reality
and that the whole world which is other than Atman
is unreal,

XIX., NEGATION OF WORLD.

MAIN QUERY —(1) If the whole world is a
nonentity like the horn of a hare, it
ey . cannot be denied (i e. the denial
of a nonentity is meaningless), and
if the world cannot be denied, you cannot establish
the reality viz. Atman (because this demonstration depends
upon the denial of the world). (2) If the world is
somewhere proved, it may be negatived elsewhere be-
cause what is proved somewhere, may be negatived
elsewhere, e. g. a pot which is proved to be in the
market is negatived in our room). So an all-pervasive
negation of the world which you assert is inexplicable ;
therefore the world is not entirely non=existent.
(a) VERSE X.

Brahman is not one (first). How, then, can it be
second ? It is neither alone, nor not-alone. It is neither
void, nor non-void. All this~because it is devoid of
dualitye How can I describe it? Tt is demonstrated
by all the Vedanta texts.
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Onie ' means the Ordinal number ¢ first ’. “Second”
Explanation of the 10€ans the ordinal number “second”
verse. which comes into being in contrast
with “ first. ” Then if it is not first, how can it he
second ? “ Second ” implies “ third ", ete,

(1) QUERY —The Sruti—“in the beginning,
my dear, this world was just Being, one only, without
a second (Chh. Up. 6, 2, 1)”~—establishes that Brahman
is one,

DETERMINATION :—No. “It is neither alone”.
“ Being alone ” means “ being one . (Brahman is not
one) because * Oneness ” is due to Ignerance.

(2) QUERY :—If S'ruti does not lay down that
Atman is one, then, in accordance with the means of
proof, like the direct perception, etc. Brahman will be many.

DETERMINATION :—* Nor not-alone ”. “ Be-
ing not-alone means ¢ Being many ”. There are the
following S'rutison this point (P. 208)—* There is om
earth no diversity ~. (Br. Up. 4, 4, 19) ; “ In the be-
ginning, my dear, this world was just Being, one only,
without a second ”, (Chh. Up, 6, 2, 1) ; “ hence, now,
there is the teaching, * not this ! not this ! ” (Br. Up.
2, 3, 6).

(3) QUERY :—Then, if you deny everything of
Brahman, it is a vacuum.

DETERMINATION :—No. “It is neither void ",
because Atman is the subshmtun}, of all illusion, and
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survives the negation of all else, a.na also the following
S’rutis establish that Atman is real. ‘ Non-—existent
himself does one become, if he knows that Brahman ie
non—existent. If one knows that Brahman exists, people
thereby know such a ohe as existent ’, (Tai. Up. 2, 6, 1);
“ He whe knows Brahman as the real, as knowlege, as
the infinite...... “(Tai Up. 2,2,1)”; In the beginning
my dear, this world was just Being ” {Chh. Up. 6, 2, 1.
_“ This world has, That as its sonl; That is reality,
That is Atman. That art thou, S'vetaketu,” ( Chh
Up. 6,8, 7).
(4) QUERY .—Then, Atman may be as wel! said tu
have the characteristics of being real, being knowledge, etc.
DETERMINATION :—*“Nor non-void”. Although
the two words, “one” and “ secondless ” (in the S'ruti-
Brahman is one only, and- secondless~) deny all distinc-
tion in Atman (arising from the supposed existence of
things like and unlike Atman', yet the word ‘ only’, is
used to negative such distinction as is due to the rela-
tion of am attribute and the possessor of that attribute
between two things (e. g. here Atman and knowledge etc).
The Acharya mentions the ground of all' the state-
ments in the verse :—* because it is devoid of duality ”.
What is divided into two i “ dual ”, the state of being
. dual is duality. It is stated in the Varttika (Br. Up.
Bh. Va, 4, 3, 1807), that “ they say that what is divid-
ed into two is “ dual ” and the abstract noun from it
is said to be “ Duality ”  That, in which there exists
no duslity i e. division, is * devoid of duality” This
is the literal sense. There is a S'ruti :=* An oeesn, a

seer, alone without duality, becomes he whose world is
Brabman 7 ( Br. Upl 4. 3.32) ( P. 209 ;.
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1. (Negation of world continued )

DETERMINATION OF THE MAIN QUERY —

o The latter part of the main query

ﬁlz gsi‘g’%;glif 082" does not stand, because only the
knowledge ¥ of the counter entity

of a negation is the essential cause of understanding
the notion of the negation or denial of a thing as this

supposition has the advantage of Simplicity.

The first part of this query does not stand (i. e.
the world or duality is not non—existent like the horn
of a hare ) because it is admitted to be “indescribable ”
and therefore capable of being known by such means of
proof as the direct perception, etc.. Thus the negation
of duality can be satisfactorily explained.

(3) QUERY :—Then let such an Atman be
demonstrated by pointing it out with the finger.

DETERMINATION —No. * How can I describe
it ?” “How” implies the impossibility of its description,

t gerwe or |uiAT is the negation of 52 or @9 Its counter
entity ( SRR ) is 9= or &9. « In order to realise the notion
of SZWN or TUIWE, the actual existence (WTg ) of the §= or
@ ( somewhere. else than the place where S or GYATT
is found ) is mecessary according to the Naiyayaikas. The
Vedantins hold that only the false perception aof §2 or ®Y is
necessary to understand the megation of ¥z or &4, and the
actual existence o B2 or @9 is not necessary; thus a man
who perceives a serpent in a rope is able to understand also
the megation of the serpent in the rope. So the understanding
‘of the absence of a thing essentially requires the illusory per-
ception l‘g that thing, not its existence.
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because Atman being void of duality is not an object
of speech. There are the following S'ruti texts. * He
explained without uttering a single word ”. ( Nr. Utta.-
Up. 7 ); “ wherefrom words turn back, together with
the mind, not having attained ( Him )” ( Tai. Up. 2.
4.1); “You cannot understand the understander of
understanding ” ( Br. -Up. 8. 4. 2 ).

(6) QUERY:—If Atman is not an object of
speech, how’ will the Vedanta texts be regarded as
authority for the existence of Atman ?

DETERMINATION :—No. Although Atman is
not an object of speech, Vedanta texts expel only the
Ignorance about Atman by a modification ( of the inner
organ ) of the form of the pure Atman. *

For this reason, .the Acharya says :(—“ It is de-
monstrated by all the Vedanta texts,” The following

* While explaining the systematization of the perceiver,
the object of perception, etc, it was stated that the pot which
is Consciousness limited by the object pot is Prameya as long
as it is unknown but when it is known or perceived, it is
called phala. The Ratnavali states that the Vedanta texts
are an authority ( 5w ) for the realization of Atman inas
much as they are the instrument of right apprehension which
has the form of Atman, but they ate not an insttument of
the phala encompassing Atman. T4 T NHIVE AEFARLSAT-
e | 9Y aafAvaseaoa® | The Ratnavali quotes a verse
which means that the Vritti of Brahman is invariably required
for expelling the Ignorance of Brahman, What the S’astrakaras
invariably deny ( by stating that Brahman is not an object of
knowledge ) is that Brahman is a phala”. ( sEmagrasrgpd-

- TR AR | TR TR B |
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S'ruti texts show that Atman is not an object {P. 210):—
“Tt is conceived of by him by whom it is not con-
ceived of. He by whom It is conceived of, knows it
not ” ( Kena Up. 11 ) :==* that which one thinks not
with thought ( lit. mind ), that with which they say,
thought ( lit. mind ) is thought, that indeed know as
Brahman, not this that people worship as this ” (Kena.
Up. 5 )

Thus we have proved that when the Ignorance
is destroyed by the modification ( of the inner organ )
which is accomplished by the Vedanta' apothems and
the form of which is uninterrupted, all misery supposed
through Ignorance to exist is destoyed. Then, the
Jiva realizing his own nature of Supreme Bliss, has
his aim achieved.

CONCLUSION OF SIODHANTABINDU,

I praise not that Vyasa who could not well put
together ( %' lit. bind ) the complete sense of the
Vedanta even with all the aphorisms ( g lit. strings ).
I bow to S'ri S’ankaracharya and S'ri Sure'varacharya
who collected the whole meaning of the Vedantas even
without the help of the aphorisms (Lit. strings). (1).

This composition, like a desire-yielding gem, iy
pregnant with meaning {also, “ giving abundant wealth)
though pithy (also, small in size ). Tt has been pre-
psred by Madhusudan Muni for the diversion of the
meritorious. (2)

Whatever excellence is found in this composition
belongs to my Preceptor, not to me indeed. What-
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ever is not exquisite here is mine only, net of my

Preceptor indeed. { P. 211 ). ).

I composed this short dissertation for Balabhadra
being often requested by him. Let the magnanimous
erudite persons discriminate between what is faulty and
what is free from defects herein ( P. 212 ). (4)




APPENDIX I

(a) Books and Authors referred to
in the Siddhantabindu.

NAMES OF BOOKS PAGE NO.
Aitareya Upanishad,

L. 4 180
1L 12 95
Brihad aranyaka Upanishad.

L 47 85
4-8 206
4-10 11, 162, 167
5-3 64

I. 3-6 . 87, 208
4-5 ' 156, 198
5-19 163. 82, 92, 93, 162

I 4-1 207
4-2 14, 77, 87, 205, 210
4-7 14
5-1 92, 93, 207
7-33 - 77
8-8 165
9-28 92, 95, 206, 207-

IV. 37 : 92, 93
3-10 190
3-15 100
3-18 12-14
3-21 153
3-22 153
3-32 209
3-33 206
4-20 165
5-6 198
5=14 133
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NAMES OF BOOKS,

PAGE NO.
Brhadaranyaka Upanishad Bhashya Vartika:
1~4~402 129
(with wfRAT@m instead of ST Y1)
1-4-1031 104
(with srreTifSrraaea: instead of sromaTeRT TCsRMAe)
2~4~14 165
FEgOETd g6 ARIEREY |
e ae fftd afy s
instead of
AETEAGTE  qeg AeG  AoAA
TR gaST &y afy aeghrn
3-4~54~55 201
4-3-1807 209
Brahmabindu Upanishad.
12 85
(This is quoted as a Smrti.)
Chhandogya Upanishad
I 14-1 205
VL 1-1 184
2-1 87, 154, 208, 209
2=2 162
2-3 156, 184
2=4 184
32 156
3-3 184
5-4 181, 182
&1 153
8-7 156, 162, 163, 209
VIL 1-3 2
1-5 198
23-1 206
24-1 205
VII, 1-5 92, 93
3-2

100
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NAMES OF BOOKS.
IX. 8~7
Dhatupatha.
(3) 1095
(6) 1425
Gaudapada Karika.
2-32 (quoted as a S’ruti).
3-3
Jaimini Sutra Bhashya.
1~2~7
Kathopnishad.
. 20
I, 15
IV, 12
Iv. 13
V. 9-10
15
VI 10
17
Kenopanishad :
5
11
20
Mundaka Upanishad:
1~1-5
2-2-8
2~2-10
2-2-11
Nrisinha-uttaratapini Upanishad.
7
9
Panchadas’l,
7=45~46
Panchikarana (by Sri S’ankara)

Ramapurvatapini Upanishad.

PAGE NO
9

188
188

167
162, 164

157

164~165
165
163
163
82
77
18
163

211
210
163

156
88

77
163

21
85

148

186
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NAMES OF BOOKS. PAGE NO.
1~7 178
S*vetas’vatara Upanishad.
1-3 100
1-10 100
3-20 163
4-9 85
4-10 100
5-8 163-4
6~14 77
6~15 86
Sankshepa S ariraka.
1~36 194
1-169 115
S'abara Bhashya
IV. 4-19 119
Taitriiya Upanishad.
2-1~1 92, 156, 184, 209
2~2-1 207
2-6~1 85,209
3-1~1 12
Vedanta Sutra.
2-3-6 184
2-3-30 85
2-4=21 1845
3-2-18 85
Vedanta Suira S’ankara Bhasha.
Introduction. 111
1-1 4 198

Quotations not traced:—
(a) T TRFFERIR :marrita fg DSt FedaramEredng 113

(h) sgF-srraTsgaataiaRa Tegfie
fiveuefiined @9 qEa@nwE I 146
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(b)) Important Readings in Siddhantabinds.

Reading in
Kumbhzakonam Brahmananda’s
Text Commentary { on
. Siddhantabindu ),
Reading published along
. with (1)
PAGE NO.

17 ©wegge:
23 FrEUMEEaEN
Qrgrean
56 © Pggam
56 JLIBRET
82 wngyfiradaer- sgwafifesads «9-
A griey
92 Smg:| YA,
ST
106 wmgsIaaa
146 @f:qafigg-
A
146 erefaaan
147 STE€AETHT-
YA
148 frersarais=q-
& Ryara-
O A IET
agaatTsEa
165 sfrgfgsuam-
w9 g
182 aeafesrarg agrafa=an
194 sifumrama=a-
AN,
203 dzfaung

Reading in the
Benares Text.

e ELE
ARG T NEA~

e RagreEn,
° fraea
ELbiEoi

QUEISFITHRTG,
ARwINAE Y-

S e
ST FOTHT SIS,

fradfiadfratemarn-

HWF\F’T ﬁm:a‘:

Hnwafigam

sifafrgrroalime
?ﬁvﬁr:

Ry
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203 Kumbhakonam Text of Kumbhakonam Text of
Siddhantabindu. Brahmananda’s Com.

qw eiftpm wfids somaw  aftem wfale
{ﬁr’a: oz fasp | fams fawg EL
W @YU qead | smeg, g afd:
{%ﬁm: foand: aa dwe  froamt: fisg:

@w  gT: g {Eaca gAY ey

N. B. Tne third group is the same according to both the readings. "The

reading in the commentory seems to be the correct one becanse

STy s the climax of physical actjvity and therefore its corresponds to
g 8nd qofzroy and because ‘creation, growth and destruotion ’

is the invariable order of the stages of evolution,

211. sasgd: a9E 7 gl
(¢) “Superimposition ” of Atman on non-Atman,

srarafe snemreara: {0 The sifysm must preexist the
e )
aﬁﬁﬂ?: fafa: ( > warwn is illusory.)
mmﬁrmam ( ' %@ requires SAfqgwe of enmw)
s sifgraEy (. sf¥gE presupposes FyATd)
e Quaed (- Awaer of SN presupposes
| HAETAE In ST )
o T
(d) Mautual False Superimposition of Atman
and non-Atman.

1. sAa=gARATE: ( EEa ) |
gefifa ;s
(1) e v sl (gfy affacifn:) = sfydamafs sarsem
(2) odltsga =oewATEE! 9F = FFETAERARRY gy
(or=t Pl s s ) AFTH e |



(3)

@)
(5)
(6)

(1)
2)
(3)

(1)
(2)
(3)
(4)
(5
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o gel, o getak)| = smmsuraeffat  aef

o &on, A Y gafy } agEIaaL: ZRETTaAlE e

og age: = sEHEaak AR enwfa
ey HeAE:

o ey A oW R = yeeRfl ewfy g
SEET:

ol o gfeisd (s = JwdRfl e TmgE-

safifirs) AIRTAT: ST |

2. AN ARAAE: ( GG )

g oA = gER (or ARHWN) SAWA-
fafig: smar @sged: |

geft o, woilsg (FIR) = srgmiwdly  gfmawdy 4
sgERfafig; oo eTEd; |

AT = ey sRmRPATeiaRS:
AT SEd: |

(e) Five-fold Reductio ad Absurdum of Vedanta.
waEmen: ovqda fog wTwER T AR e @
Y @IFINEA: AATASGU=TE T e |

fafis afign: emadw fag gRasa-awafes sl afy
ad @ aff fRmefya: soaeai=fER T aq
ARNHINIIRRE  oad o€ swrg aff ed e, aff
arefiag sraftaguzeanmamfy T i)

WANMIETRET AEW: erqda fad Sng afk 9 @ a
WHHAIIRAGI: SqcTqiyaau=g - QameT T &g )

wgiv @iy WgIy amfr @eedw Rty sogefr R

A € 63 SIgIOwE: SIS EITR=Et -
TN T OEg:



APPENDIX IIL

Bhaktimarga as conceived by Madhusudana.
I. Devotion=the principal object of Human Life.

In order to stablish that Bhakti is the principal aim of
human life, one must first decide upon the nature of this aim.
Madhusudana says “the chief object of a man is no other than
Bliss unmixed with misery .

Naiyayikas add a rider to this view and say that it is
Theory of *Bliss so- *Bliss and absence of misery both’.
companied by absence of This opinion is controverted because the
midery. knowledge that ‘a thing will bring hap-
piness ', and not the knowledge that ‘a thing will give happi-
ness or absence of misery’, generates a desire for the thing
itself. Moreover, when there is bliss, there is always absence
of misery, but the non-existence of misery does not always
insure the existence of bliss, as in the deep-sleep condition
and in the universal destruction. Thus, absence of misery
being invariably co-existent with bliss and not vice versa, we
may say that absence of misery is less extensive than bliss

‘,an/d therefore it is implied in bliss. Therefore, the definition
that ‘bliss only is the principal aim of human life’ is the
proper definition.

This bliss is not °bliss mixed with' misery’, and.there-
fore :Madhusudana becomes more explicit by saying that ‘ Bliss
unmixed with misery’ is the Purushartha.

The well-known idea that ‘discharge of duty, acquisition
Popular .idea of four of wealth, gratification of desire, and
guozl.lsharthu, and Devo-  fina] emancipation are the four principal
objects of human life’ must be under.

stood in a secondary semse just as the sentence ‘the plough-
share is life’. Dharma, Artha, and Kama are means to Moksha.
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Thus Bliss~Moksha alone is the Purusharitha. Or,-to those
who have blind faith in the popular notion about Purushar-
thas it may be pointed out that the Bliss of Devotian is
generated by the devotional duties and therefore it can be in-
cluded under ‘discharge of duties’ and that because devotees
have to be released from transmigration, bliss of Bhakti may
also be classified as Moksha. Thus either as one of the four
Purusharthas or as an independent object of human life, Bhakti
is the aim of man, inasmuch as Bhakti is also the highest bliss.

There are many sacred texts in the Bhagavata Purana
and the DBhagvad Gita which assert
Devotion as the object of human pur-
suit. (It is significant that Madhusudana quotes no - passage
from the Upanishads in this respect, nor does he seem to hold
that the doctrine of Bhakti is non-Vedic because he has given only
a single quotation from the Bhagvad Gita.) “That by assidu-
ous application to devotion one should surrender his mind unto
me,—This alone is the orientation of Final Beatitude of mar
in this world , (Bha. Pu. III. 25, 44), And also, ‘ And wmong
all Yogis, he who, full of faith, with his mind fixed on me,
adores me, is considered to be the most completely possessed
of Yoga (B. G. VI 47).

Testimony of word.

Bhakti is two ~fold, that which is a cause or an instru
ment and that which is an effect or a
usufruct. Thus in the Bhagavata Purana
it is stated that ‘the devotees them-
selves recounting and reminding one another of Hari who removes
mass of sins, bear a body horripilated on acecount of Bhakti
generated by Bhakti’, (Bha. Pu.XI.3.31.) Thus Bhakti is a
means to Religious acts, to Knowledge and also to Bhakti,
It is therefore, that Bhakti is described in the intermedjate
six chapters of Bhagavad Gita and the Path of Actions and
that of Knowledge in the first and last six ones respectively
( vide Iéa’iro. to Gudha.) Thus it will be incorrect to refer-to

Instrumental and usu.
fructory Devotion.
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B. G. XVIIL 55. viz: ‘ By devotion he knows me in essence,
who and what I am’, and thereby to assert that Bhakti is
always a means and pever the aim.
‘Devotion to God® must be distinguished from the
* Knowledge of Brahma.® There isno
OP ﬁ;‘;ﬁ;ﬁ_ﬂnd knowledge  g.ubt that both are described in the
scriptures as necessarily preceded by
the performance of all religious acts such as the study of the
Veda, sacrifice, donation, penance, etc; yet there are four
points of difference between them, viz: their nature, their
means, their goal and the persons entitled to both. Bhakti
is of the nature of a conditional modification of the liquefied
mind, experiencing beatification. Brahma-Vidya is of the
nature of a conditionless maodification of the inflexible mind
illumined by the secondless Atman. The means of Bhakti is
the hearing of books which record the merits of the Worship-
ful, while that of Brahman~Knowledge is the principal Apothem
like ‘ That thou art’ etc. Their fruits are respectively intense
love for God and the disappearance of Ignorance the Prime
Cause of all evil. All beings (including even birds and
beasts ) are entitled to Bhakti, but only Sannyasins having
the four preliminaries are fit for Brahma~Vidya. If there were
identity all through the above mentioned points, then aonly the
two paths will be identical, but not if only a fragment of
the means is common to both. The Book of Brahma-
Vidya is the Vedanta~Sutras and the same book is to be used
$r the Bhakta for knowing the nature of Brahma the object
of his love.
Meox s it to be supposed that because Bhakti is not the
Syvetion and Heaven. same as Brahma-Vidya, it may be the
same as or similar to Swarge which is
not the most excellent aim of man. Swargs is to be enjoyed
in a particular place, -at particular time and by a particular
bady but the bliss of Bhakti, like Brahma~Vidya is enjoyable
in all places, at all times and by all bodies. Swarga is subject
to decay and is controlled by Indra and so it is after all not
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unmixed with misery, but the Bliss of Bhakti is not of this
type and is therefore unsurpassed.

It must be noted that Madhusudana here differs from
the Acharyas of other schools than that of S’ankara Vedanta
who believe that Vraja or Gokula or Vaikuntha is the place
for devotees and that it cannot be attained but by the giving

up of the body.

Madhusudana quotes a verse from the Bhagavata~Purana,
viz, “ Even sages who enjoy the Bliss
of Atman and who are free from all
bonds spontaneously dedicate themselves
to Vishnu, without having auy purposez in view. Such is the
excellence of Hari ( Bha. Pu. 1.7.10. )’ This verse is quoted
by Madhusudana, both in his Bhaktirasayana and Gudhar.
thadipika. He says that even Jivanmukias are said to have
been loving God and therefore also Bhakti is the highest goal
of human life.

Pursuit of ¢ Devotion ' by
Jivanmuktas,

II. Intrinsic Form of Mind: Homogenious with God.

The Upanishads say that Brahman which is Bliss is the

_ . cause of the Universe. * Having Per-
:&hﬁﬁfgﬁgmmml formed austerity, he understood that
Brahma is Bliss. For truly, indeed,

beings here are born from Bliss, when born they live by
Bliss, on deceasing they enter into Bliss ( Tai.IIl.7.)” The
Vedanta Sutras, viz, ‘that from which this ( visible world )
has its origin etc’, ( Br,Su.1.1.2) and ¢ the world is identical
with Brahma because of the Chhandogya S’ruti, °the effect
has its beginning in name only’, ( Br.Su. IL.1.15,) also assert
that the world is identical with Brahma which is its essential
canse. The omnipresent God, who is the substratum of the
superimposed Ignorance called Maya the essential cause of the
subtle element. which.are themselves the cause of the gross
world, which (Maya) has various wonderful Powers is the
Inner Ruler of all and as such He is immanent in all,
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Therefore it is immanent in the mind also. Thus the mind can
be sa.d to be of the form of the Brahma— Bliss, the Venerable
One.

This innate God~form of the mind is ( the substratum
of the objectifieation of the mind and

This wnate form com- g therefore ) substantiating the latter
patible with md’s . L A .
objectification. and is eo—existing with it: so this innate

form is not incompatible with the mind’s
assuming the form of objeets. It is therefore that the God—form
of the mind is concealed as it were and not perceived in our
daily life.

I1I. Adventitious Form of Mind:
that of Objects.

The theory of pereeption is explained in detail by Madhu-
sudana in his Siddhantabindu, ‘which
forms a commentary on the Das’as’loki
of S'ankara ( vide pp- 130-133 of the
" Kumbhakonam Edition of Siddhantabindu ). A few lines of that
explanation, periaining to the subjeet under discussion are
travslated here.

Explanation of Theory
of Perception.

“ The inner organ stands in the middle of the body and
pervades the whole body. It is pellucid ( so that it can eatch
the reflection of a thing ) like a mirror. When the cognizable
things like & pot ete., are to be eognized, this inner 6rgan eomes
out of the body through an outer organ like the eye and
pervading the whole of the objest assumes the form of that par-
tienlar objeet, just as the molten copper does. ( The extending
to the object ( the efferent eurrent ) and the assumption of the
forms of the various objests, on the part of the inner organ are

possible becaunse ) it is like the light of the sum, capable of
imunediate contraetion and extension. Becanse the mureal trans-
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formation of Ignoranee is'eomposed of parts, it extends at the
time of assuming the form of the object of pereeption, from the
interior of the body to the external object and stands undivided
between the body aud the external objeet like the eye itself. ”’

This assumption of the form of the objeets on the part of

the mind js said to have no beginning in

Accidental nature of 3 i iti
cauges oi Objectification time ( although it has an end ), but it is

of mind, at the same time aceidental becanse in

the waking state it is due to ( the con-
tact of the mind with the gross objects through ) the eonnection
of an organ of sense with its objeet; in the dreaming state the
mind assumes the form of the subtle objects on account of the
subeonscions impressions remaining in the mind from past
actions; while in the deep-sleep conrdition the mind is
metaphorieslly said to have been dissolved beeause it is then
devoid of ( or separated from ) any ¢bjest gross or subtle, Thus
in a condition the objeet=transformation of the mind is due to
some external eanses.

The objest—form of the mind is accidental also because the

objects themselves are superimposed on

o%jl::gy mature of  pyahman-Being with which they are

really identical as the pot is with elay

‘&nd as uch phey are invalidated or obliferated ( at the time of

Moksha ) just as the objects of a dream are during the waking

condition. This illasory nature of the objects lends a fortiors an

illusory existence to the object—form of the mind. Therefore, the
objest-form of the mind is adventitious.

IV. Re-transformation of mind into its
Intrinsic Form: Path of Devotion.

As has already been stated above the esoterie aim of
all seriptures is only to bring about the estopal of the object~
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form of the mind and then to re—establish its God~form.
Various Sacred Books endeavour to aceomplish this aim only
by different methods,

The theory of the process of pereeption proves that the
mind is vendered flmid and then it as<
Liquefaction of Mmd  ynmeg the torm of the objeet of per-

during Process of Per- . .
ception. ception ( see Supra. p. 158 ).

This brings us o the consideration of the three states of
the mind. ( a ) By its nature the mind

Three States of Mind jq 5 yipid substance like lae and its

and their causes.

rigidity like that of the lae, ecannot be
removed without the application to it of heating agents of

| Inflexibilibs of the nature of fire ¢ Bhakti. I. 5 ). Thus
iy opurel nflextbiity O 46 the mind which is purified by aetions
dedicated to God is hard and inflexible,

the aspirer of emancipation is adviged to take himself
to the Path of Knowledge. He will achieve his aim by the
uninterrapted intuitive pereeption of Brahma thremgh an
nninterrupted modification of the purified though rigid
mind, but snch a modification is not mseful to the Devotee.
(b) If the agents are not intensely inflaming, the mind

will be only flaceid or lax like the lae
Relaxation of mind by  when it comes into eontact with the
slight-heating causes.

heat of the sun. This happens when
the mind comes into quick or precipitate tomeh with the
object only., Although the ecomponent parts of the mind are
loosened, the mind receives no ever-lasting impression of the
objest beoanse then the impressiom, if it is reesived at
all, endures till the mind pereeives another object. The
so=called impressions of the mind due to its perception ef
the objects, a jar, a piece of elothy ete. are of this type'
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(o) There is a third condition of the mind whemn it is
liquetied. This state also is illustrated
Iﬁg&"gﬂﬁfgg:ﬁﬁﬂ‘:&;}' by its comparison with laé, by Madhus-
dana both in his Bhakiirasayana (I, 8)
and in his commentary on the Bhagavad Gita ( XII. 2). Just as
the lae is rendered liquid by the application of fire, so does the
mind also by its eontact with the econflagratery agents ( ta-
pakas ). These agents are ( excessive ) Longing, Anger, Fear,
Love, Joy, Sorrow, Compassion ete. When these heaters cease
working, the mind again becomes stiff as does the lae also.

This lighefaction of the mind is particularly useful because
the form of an objeet, impressed on the
o?*f;;ﬁf:ﬁi:“ﬁiﬁ“““ liquefied mind is ever lasting ( Bhakti.
. 1,6.), as the mind eannot erage the
indelible stamp of this impressidn evén when it perceives another
object, just as the lac in its melted eondition, having received
the vermilion colour -and then cooling down, exhibits the same
colour over again when it is heated a second time and is app-
lied to wooden things, so the liquid mind being onee a recepta-
cle of the form of God, can never-lose the sight of that form
and despite the perception of other mundane objests, the de.
votee will mentally realise the immaﬁent presence of the
Worshipful One, so it is said in the Bhagvata Purana:-

“ He who perceives the God~transformation of his mind in
all beings and also all beings in the God-transformed mind,
is the most advanced of all devotees of the Vemerable, ”’
( Bha. Pu. ).

When the mind liquefied by devotional acts, assumes an

uninterrupted form of the Bhagavat,

Bhakti=Uninter ind i i
R s tio“glanh;;m that state of the mind is ealled Bhakti

by Liguefied mind, ( Bhati, i. 3.), Thus Bhakti is neither
the uninterrupted medifieation of the



[ 164 )

unlignefied mind ( whish helps the Jnanin ) nor is it the tem-
porary modifieation of the flaceid mind ( which enables one to
perceive the objeets of the world ). The attainment of this
Bhakti accomplishes the purpose of the Seriptures. So Madhu-
sudans says:~"* When the melted mind grasps the Venerable
One who is omnipresent.and eternal, and who is a Plenum of
Knowledge and Bliss, natarally nothing remains further to be
achieved. ' ( Bhakti. I ).

Y. Sentiment in Devotion and Sentiments
in Rhetorics.

According to Bharata, the anthor of Natyas'astra, Senti-
ment is ( the permanent mood ) brought
out into manifestation by the union of
an Excitant, an Ensuant and an Ao3zessory. The Excitants are
two-fold; those oalled the essential and others ocalled the

enhaneer.

In Bhaktirasa, the essential excitant is the Worshipfal One,
the enhancer~excitant, leaves of the Basil plant ( L. Ocinum
Sancium), sandal paste ete. The ensuants are the gestures of
the eyes ete. The accessory moods are disgust with the world
ete. The permanent mood subsequently developed by the eo—
operant forces mentioned above is identical with a state spe-
cially designated as ‘ Bhakti-sentiment’ and thisis the form
of God manifesting itself and is of the nature of the intnitional
perception of the’ Highest Bliss ( =Beatificatian ). This very
mood itself is the Bhakti~Yoga, and true devotees give it the
name of ‘ the Snmnm Bonum of human life’. Thus Devotion
is a sentiment because it Tulfils the conditions of a sentiment
12id down by rhetoricians.

Bhakti, & Sentiment.

There are two forms of an objeet, the physical and the

_ . psychieal. The physical form is un-
&m;"}‘;igxe;‘:m varying, but the psychical forms are
Mood of Mind, different, Thus the single woman has got
many forms as residing in the mjnds of



[165 ]

men, viz: she is the wife, the daughter~in-law, the hnsband’s
sister ( sister-in-law ), the husband’s brother’s wife and
the mother. Similarly the same man is mentally understood to
be the son~in-law, the father-in-law, the son, the father, ete.
by various persons. In all these eases, the physieal or objective
f>rm of the person may disappear, yet the mental or snbjeetive
form survives. It is more duarable than the physieal form.

There’ore that only is ealled ‘the permanent mood’ in

rhetories.

It has been stated above that Bhakti is the uninterrapted
( i e. eternal ) modifieation of the liguefied mind, of the form
of God. Thus the Holy One,. the Supreme Bliss, by nature,
being present ( as reflection ) in the mind Himself becomes the
sentiment in.its highest plenitude, so that Bhakti—rass is nothing
but Supzeme Bliss ( Bhakti I. 10 ). Therelore, the term * per-
manent mood ’ ean be applied to Bhakti in its literal senseand
not in its technieal semse of rhetorie. Thuns Bhakéirass is
superior to the sentiment of rhetoricians.

It has been already stated that the essential Excitant of
Bhakti-sentiment is the Worshipful One

Explenation of Iden- gyq g160 that the manifested permanent
;ﬁ %ﬁé?f&?%’i’&fﬁ%‘%" mood is the Holy One. Thus the essential
exeitant and the permanent mood of the

Sentiment of Devotion seem to be identieal, which is not the
ease in the sentiments of the alankarikas, but Madhusudana
explains that they are pot indentical, becanse they can be
distinguished inasmuch as the permanent mood is the image of
God~Bliss reflected in mind and the essential exeitant is God-

Bliss, the origin of the image.
The God~Bliss—form of the mind is the permanent mood of
_ the sentiment of Devotion and the same
Distinction of both g g)ao the case with the sentiments of
these seintiments: the .
one, perfvct, the other, rhetoricians, but there is a reason why
imperfect, manifestation
of Bhagavat. in these latter the permanent moods are
5 not manifested as God=Bliss, ( Bhakti.
2 .
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L 11 ). In the sentiments of rhetoricians, the objeot of love ete.
or the essential excitants are the beloved "and others. These
latter ave the effects of G d-Bliss veiled in Ignorance; i. e in
the Vedanta phraseology Parmanandavishayavacchinnachai-
tanya is the alambanavibhavs in the rhetorical sentiments,
while Parmanandarupa Ohastanya itself is the alambana vibhava
of the sentiment of Devotion. The enjoyment produced by the
sentiments of Love and others is not so perfect ag the Bliss of
Bhakti-rasa because in the former the God—Bliss is limited by
the objeets, while in the latter the Gtod-Bliss is unlimited. In
the former, the Objeet-Bliss is at first the essential exsitant and
-then its refleetion in the mind is the permanent mood which
finally becomes manifest as the sentiments S’ringara, ete. :In
the latter God—Bliss or Subject~Bliss is the sole source of all
these processes. Subjeet—Bliss is unconditioned, but Objet~Bliss
is conditioned. Subject~Bliss is not mixed with Ignoranee,
Objeet—Bliss is mixed with lgnoranee ( I. 13 ), This limitation
through or association with Ignorance is the cause of the
defieiensy of bliss in the sentiments of rl etoricians. This also

proves the superiority of Bhakii-Rasa over the sentiments of
rhetories.

VI, Eleven-fold Path of Devotion.

The Bhagavata Purana desoribes the stories of many
Bhagavatas or devotees. These stories have been collated and
classified by Madhusudana in the order of growth of devotion
in the Devotee, so as to offer a deseription of the warious
stages the devotee has to pass through before he remches God~
Bliss. Below is given a deseription of these with necessary
notes:—

The first four steps of Bhakti are purely instrumental, the

) o last eight being eonsequent. The inter-
The main classification. medjate three steps are to be reashed by
the self-exertion of the Devotee while
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the last four are automatically reached by bim. Thus,the first
four, the intermediate three and the last four steps are de-
scribed as W or IFFEIA, FFY or FEWINWALY and FIGHT

respectively.

(i) Servies of the Great. This way be * Service of the
Devotee of the Holy One, followed by its result, the serviee of
the Holy One ’ or  service or Love for the Holy One Himself.’
An example of the former is Narada who served the Great
( Bha. Pu. I. 5. 28-39 ). The latter is illustrated by the serviee
of Vibhishana, Hanuman, the Elephant, the Gopis, ( Bha. Pu.
X1, 12, 1-6 ).

(ii ) Fitness for the Mercy of the Great. This fitness is

attained by those only who possess the virtmes, compassion,
enduranee, impartiality, freedom from passion, desirelessness,

moderateness in eating ete. ( enumerated in Bha. Pu. X[, 11.
29-31 ). To such the Great or God may show Merey of their or
His own aecord or out of regard for the efforts of the Devotee.
God Siva showed merey to His devotees the princes of His own
acoord ( Bha. Pu. IV, 24:25-32 ). Narada and Dhruva had to
toil hard before they could win the favour of the Great and
God respectively (Bba. Pu. I. 5.24 and Bha. Pu. IV.

8. 85~42 ).

( iii ) Faith in Devotional Aels: ' Faith * means the partien-
lar inclination or liking for the devotional acts, expressed in
the words: ‘ I shall have achieved my aim by the performanee
of these acts ’. Such a kind of Faith is deseribed by Brahma in
his prayer to Lord Krishna in Bha. Pa. X. 14, 30.

(iv ) Performance of Devotional Acts: These acts are
nine in number: (1) the hearing of the aclievements of God,
(2) celebrating those achievements, (3) remembering them (4)
¢ foot-salutation ’, i e. showing respest to Vishna by touchin
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His feet, ( 5 ) worship of Vishnu, ( 6 ) bowing to Vishnu, (7)
aeting as a servant of God, ( 8 ) thinking (Yod as the intimate

friend of omeself, ( 9 ) self-sarrender. ( Bha. Pa. VIL
5. 23-24 ).

(v ) Budding Forth of Love for Bhagavat: ‘ Love (= Rati
for Bhagavat). means ’ a partieular impression of the mind,
which is the permanent mood of the sentiment of Bhakti and
which has the form of God ( impressed on the liguefied mind ).
This step is the very soul of Bhakti. The six sneceeding wteps
are but the result of the development of this step only. Bha.
Pu. IIL. 28,256 & X. 51, 53. describe the above fonr steps as
necessarily preceding this stage of Rati for God.

( vi) Self-:salication: This vealization means ‘ the intui-
tional perception of the Inner Soul as different from the gross
and subtle bodies, and it is followed by ceomplete indifierence
to the world. ) All the passages of the Bhagavata Puran(e. g.

I, 26, 6-7, VI, 7,» 19-20; X. 14~55) emphasmng the
knowledge of Atman are to be understood in thi 0

(vii ) Growth of Love for Bhagavat: This is a mneeessary
consequence of the previous stages.

( viii ). Conseiousness of  Bhagavat,dawning: This is the
intuitional pereeption of the Worshipful, the objeet of the Love
of the Devotée. The Bha. Pu. ( VII. 4, 37-48, II1. 25-34 ) slate
that devotees qf Bhagavat do not, wish to be identified with or
immersed into Bhagavat.

(ix ). Performance of Devotional Acts, becoming habitual:

It must be noted that the fourth step is not identical with this

ninth step. Trthe former the performance of these aots is

~accomplished by thoughtful efforts on the pari; of the Devotee:
in the latter, it is the very patare of the Devotee. The deseri-
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ption of Bharata in the Vishnupurana and Ambarisha in the

Bhagavata-Purana belong to this stage of Bhakti ( Bha Pu. VI
24. 18-21 ).

(x). Appearance of the qualities of Bhagavaia in the
Devotes: The Bhagavata Purana states that ““ If they wish to
have my prowess ( Vibhati ), my power ( Maya), my divine
glory ( Bhagavati 8'ri), and the eight-fold Lordship ( Ais'
varya ), they obtain all these in this very life from me, the
Supreme ( Bha. Pu. II1. 25-37 ).

(xi). Inadility to endure separationfrom Bhagavat, even
to the point of death: An illustration of this stage of Bhakti is
supplied by, the story of the Gopis in Bha. Pu. X. 31. 15.

B —

APPENDIX. III.
Madhusudana and S’ankara

ON

Bhaktimarga in Gita,

Till the time of Madhustidana, the followers of S’ankara

Vedanta eontinued jn some way or
S’ankara and his g Other

followers prior to to uphold the main tenet of S'ankara,
Madhusudana believed Viz. * Knowledge and knowledge alone
in the Path of Jnana.  is the Path to Salvation,

S'ankara himself did not emphasise the importance of

Devotion ( =Bhakti)as a means to
S'ankara’s interpreta- Moksha. If we examine the imterpre.
tion of Bhakii evamined-  tations of S'ankara and Madhusndang

of the word * Bhakti ’ in the Bhagavad
Gita, we ean clearly appreciate the significance of the oon.
tribution of the latter to the S'ankara Vedanta.
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The Word * Bhakti ’ occurs about thirteen times* in the
Sambard's intorgrts Blhagav;d ]:}ita.d In Tteight tOf these
aces, S'ankara does not try to inter-
9.“?.’: o?sum:m 11:ret ‘ Bhakti, ° wherens i}r’n all these
cases Madhusudana finds it eonvenient
to explain the word as ‘‘ the r.ost ardent love for God
( Parames'vare parah prems ).” We teel thatthe silence of
'ankara hers Jends ample scope to Madhusudana for thorough
exposition of the term ‘ Bhakti . But in § four other cases
S'ankara explains ‘ Bhakti® as ‘ Jodna’. In £ two of these
places Madhusudana does not adhere to this interpretation and
understands the word in the sense of ‘ Love for God’, while in
the remaining two places Madohnsudana had to aceept
S'ankara’s interpretation. In the $ thirteenth place, Sankara
and Madhusudana both understand the word ‘ Bhakti’
¢ serviee of (God.’
In order to show the glaring difference between §'ankara’s
and Madhusldana’s interpretations of
Bhacind G iz> @ Bhakti, we might note their explanation

of eertain verses of the Bhagavad Gita.
In 26th verse of Adh. IX S Krishna

says to Arjuna: °“ He who offers to me with devntion a
leaf, a flower, a fruit, water, that I eat of him with
the purifiel mind as he offers it with devotion. ” This
verse ‘in ‘passed over by S ankara without noticing
the zreat importance it has in the development of the
doetrine of Bhakti. But this silence of S'ankara has offered
Madhusudana an opportunity to freely explain his view of the

* B, G. Adh. VIIL 10, 22; IX. 14, 26, 20; XI. 64¢; XIIL 10; XV1IL
54, 55, 68; XTI 17,19; X1V, 26,

1 ¢ Bhajanam-khaktih’ is the only interpretation in B. G. Adh. VIIIL.
10; IX. 14, 26, 20 XY 54; XTI 17; 19;jand XIV. 26.

1 Adh, VIIT, 22; XTIT. 10; X VIIL, ‘54, 56.

£ Adh, VIII, 22 and XIII, 10,

$ Adh. XVIIL 68.
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verse.. Aeccording to Madhusndana, (1) °devotion’ means
‘ Jove for God implying the knowledge that ’ there is nothing
higher than Vasudeva’ ( na Vasudevat param asti kinchit ), (2)
¢ offers’ means ‘offers a leaf ete.as a servant offers the master’s
own things to his master’ , (8)' 1 eat ’ may beunderstood not
only in the implied sense of ‘ I aveept, ’ supported by the
S'riti that ¢ Gods neither eat nor drink but they are satisfied
only by seeing whatever is offered to them ’, but even literal
gense of ‘ 1 eat  is not objeeted to by Madhdsudana, so that it
also means ' I eat ’ personally a leaf, u flower ete. offered to
me by my devotee and I do not mind the rule of injunetion and’
prohibition of eating, just as I ate the grains of rice brought
to me by the Brahmin §’riddman. (4 ) The repetition of the
word ‘ devotion ’ in the latter half of the verse, is explained as
suggesting that neither the birth as a Brahmin nor th: per-
formance of severe penance is the cause of my acceptance of
the offerings made to Me, but devotion and devotion alone ean
attraot fe. ( 5 ) The words ‘ a leaf ’, ‘ a flower ’ ete. point out
that ¢ devotion alone satisfies Me and not the rich and planteous
offerings presented with great pomp and pageantry, as iz the
oase with other deities.

Another verse shedding a greater light on the dissension

_ . undertaken is: — “ Abandoning all
.Bﬁ'ﬁ;;fmwgg:“tx@gl IOI{ dharmas sarrender thyself unto Me. Be
66. not sorry, I will liberate thee from all
sins. ”' ( B. G, XVIIL 66). 8't1 §'ankara

has written a very long commentary on this verse, a snmniary
whreof here would be out of place. Suffice it to say that he

makes much of the word ‘abandoning’, negleets the importancé

of ' surrender thyself ' and draws the conelusion that ** the
Path of Knowledge accompanied by the abandonment of all

actions, *’ is the purport of this verse and that of the whole of
the Bhagavad Gita, (sarvadharmdn parityajya=sannyasya
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sarvakarménityetat...... ). Madhusudana explains ° surrender
thyself ' as ‘ think of Me with ardent love uninterraptedly ’,
He says “ This verse does not lay stress upon the abandonment
of actions but on the self~surrender unto God with indifference
to the fruit of works ( which may be even continuned ), by all
the four Aa’ramas the staudent, the householder, the forest
anchorite and the rehgious mendicant in general. ’’ According
to Madhusudana the highest aim of all Seriptures is to teach the
self~surrender unto God 4nd therefore God Krishna econcluded
the Gita &astra with the same, beeause'without self-surrender
even abandonment of actions will not bring about the result
which it is expected to do. Madhusudana says that the teaching
of sannyiss could not be imparted to Arjuna and therefore
sannyasa as S'ankara understands it cannot be the sense of the
verse becaunse if it were so, the prononns * thyself ' and * thee '
will not be applieable:to Arjuna whom they are meant to refer
to. ‘Inthis Gitas’astra f{Aree Paths inter~related as means
and aims have been taught. The Path of Action reaching the
abandonment of all actions is summed wup in * .eeveersc by
worshipping Him in his own actions « man wing Perfeetion, ’
( Adh, XVIIL 46. ), The Path of Knowledge, accompamied by
the three processes of * hearing ’ ete. completely operated upon
and preceded by abandonment of actions, is wounded up in
% veeseses having thns known Me in essence he forthwith enters
into the Supreme '’ ( AGh. XVIIL 55 ), The third Path, the Path
of Devotion to God is the means to and also the end of the Path
of Aections.and the Path of Knowledge and is finally deseribed
in ¢ Abandoning all dharmas surrender thyself unto Me......’
( Adh. XVIII. 66 ).

While writing his Gudharthadipika Madhusudana had
always before him S'ankara’s commentary ard therefore he
has noted the irreconcilable difference between his own inter-

pretation of this verse gnd that of §'ankara, by writing:—
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* But $'ankara in his commentaty on this verse says that the
verse XVIII, 66, reiterates the abandonment of all actions in
‘ abandoning all dharmas’ and sums up the Path of Jnana in
‘ surrender thyself “ unto Me alone, >’ where he (Madhu-
sudana ) signifieantly remarzs, “ What insignifieant and
worthless ereatures are we o expatiate upon the exaet purport

of the Lori! ”

One oecasion in the Gudharthadipika makes it quite

' evident that Madhusudana differed
_yad?&i‘:dfgg :ioilfff; largely from S'ankava’s interpretation
e 3 of the Bhagavad Gita. In the intro-

verse B. G. XII 13
duetory verses to his eommentary on
the B. G., Madhusudana fays that with the Jivammukta, the
Love for God is spontaneous. This Love for Hari is the very
nature of the Jivanmuka-devotee g8 much as ‘ absenece of ill
will * ete. ( deseribed in B. @G. X1IL 18 ) are his intrinsie virtues.
In B. G. Adh. XIIL 13, the Loving Devotee ( Premabhaktah ) is
deseribed, becanse it is stated in B, G. VIL 17 that ‘Of these,
the wise eonstantly absorbed in meditation and devoted to the
Oneis the best.’ ( Vide verses 387 and 89. Madhusudana’s
jntrodunetion to his cemm: on the B. G. ) But in the commentary
on this verse in the very body of the book Madhnsudana tells
ue that (1) the verse refers to the aksharop@saka i. e. the
Jnépi and not to the Bhakta, (2) that the verse is to be
interpreted in consideration of the verse VII. 18 of B, G
Noble are all these, but I hold the wise as verily Myself. ’ So
the verse does not dsseribe the Vishnabhakta ( Vide verse 28
in the introduction to the Gudharthadipika ). The reason of
this evident self-contradietion is also patent. We have only
to open S'ankara’s explanation of B. G. XIL 13. Because
§anksra takes the verse to refer to Jnani, in his commentray
on the verze, Madhusudana had to explain the verse in the

same way.
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The strong leanings to the Path of Devotion, that Madhu.

sudana had, become manifest (&) in

His leanings %o the .
paéf, of 1;23&50.,,0 the references he makes to eertain

devotees, in order to illustrate the
meaning of eertain verses of the Gita, (b )ir his verses ex-
pressive of his fervent love for God and lastly (e ) in eertain
views which are particalarly ( mentioned and ) emphasised
by Madhusudana only among all the followers of Sankara~—
all these we find seattered all over his commentary on the Gita.
The names of §'ridaman ( IX. 26), Ajamila ( IX. 30 and 81),

Prahiada (IX. 81, XVIIL 66 ), Dhruva, Gajendra (IX. 31,)
Ambarisha and also Gopis ( XVIIL 66 ) are noted by way of
illustrations in his commentary on the Gita. Similarly his own’
verses ineo>porated in his interpretation of verses XIIL 1, XV,
19-20, XVIII 78, may be referred to. In XIIL 1, he says: * If
the yogins, with their mind subdued by constant meditation
are able to see some so—ealled Highest Lustre devoid of -
all attributes and activities, let them see it. But may
that Lustre alone, which, cerulean and indeseribable r¥uns,
on the sandy baunks of the Kalindi be for ever for the admira-
tion and feasting of our eyes. ” In XV. 20 we find, ** Those
silly persons whd eannot endure the wonderful greatness of |
8'ri Krishna, established by various proofs of evidenee,' go
indeed to the hell, ’ and again ‘ I know no Reality superior to
811 Krishna 'with the splendonr of a fresh clond, with Hig
hands adorned with the Lute, with His yellow garment, with
His lower lip like the reddish Bimba-fruit, with His face
beautiful like the full moon, with His eyes like the lotus’.
Madhusudana bélieved ( 1) that God even personally partakes
of whatever humble food the devotee lovingly and sineerely
offers to Him (IX. 26 of B. @ ), as He did in the ease of the
vice-grains offered by S'ridaman and (2) God assumes
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human body at His own will and for the sole purpose of
conferrving boons npon His devotees.

Thus althongh Madhusadana was a disciple of Sankara,
he differed widely from S'ankara and
€onclusiou. his followers. As distinguished from
the latter, Madhasudana reestablished the
exact meaning of eertain verses of the Bhagavad Gita, inspite
of the fact that he was bound down by S'ankara’s interprets-
tion which he always kept before him when he wrote his own
commentary on the Gita, that according to S'ankara there are
only two Paths mentioned in the B. &. Jbat Madhusudana
eaphatically stated that there are three Paths to absolution
dicussed in the B, G. and that in his opinion the Path of
Devotion was as good as that of Kuowledge and as sueh he
himself followed tuat Path, though he did not adversely
criticise the Jnanamarga. -
APPENDIX 1IV.

Subhashitas from Madhusudana.
(1) At the end of Harilillavyakhya:—
(@) a1 goieaar a1y &=
PreaAmasRiing Aaray |
FERaE: RINTS GRS
i sqdeg, WA S
(2) In Madusudana’s tika on the Samkshepa-S'ariraka:—
( @) Gt TFRAAGIYE Il AT TG
ARG Srrera |
S FANABAI(QOET FaR
A IRARFYIYT TSV |
(3) From Bhaktirasayana~First Ullasasa.):—
( @ ) TAERET R ER AR, |
& gEe FRAEE 793 agaia Sivg |1
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(4 ) Igvarapratipattiprakas’a;—
(@) sFaaRlr gasaRt anRRERaRnd: |
7: BEhi A E o] AR
(5) Mahimnastotratika:—
ARgfaIeT fEasE T |
TR A7 (45T g 7 uT 7 1)
(6) Gudharthadipika: —
(@) 3&Re 7 BAmRed: S e |
& g TWRT 99 0 A g qGe|ay ||
At the begit ning of 7th Adh,
( &) R AREFTHEAF ARG
e AR aRR SRR Qi WE: |
SFIEURTR O AgwI A W
£ e Rgha Rwet frgia areaE 1)
( At the end of Bh. G. IX.)
(¢ ) FAfa 3 &l ARg@Ea
& By Fgeaantada |
IR HAFCT 7T~
A AR, GERGEAR 1)
( at the end of Bh. G. Adh. X. )
( @) emraEaaieds. qaar arRih [ieed
Fif: fema QIR 9’ o aEia wrsg Y
AR T AYT DAITHANY FAMRL
FRSIHAY, aftwalt afie ad a|i o
( Beginning of Gu. on Bh. Gi. XI11).
(e)}wm&wti@mmm
Grydarate 9] FWRAS g |
( End of Gu. on Bh. Gi, X1v,)
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( f-g ) FrEoad TATTAE: TAAL
T St Rerfiae |
aRrgRFIN: JRITHE
AYYIRT AR T R AFAW 0
¥ FOTR ReeT Q-
HTEarT QAREACET gaed |
AMGUIET ARATAAAII-
ARAEIRIECTE g 5 |
( End'of u Bh, G XV. 18. )
( b)) FreeEd segERa] e
ASTROT G FEWSHIL FAHI N
e @Ik Fgeaar agw
AY AR I 70 F@oRgaa: |l
( End of Gu. Bh. Gi, XV. 19.)
(¢ ) FArpRaETTiEmE-
rAFIUT RN SEESEIS, ||
GRS e
Eaiterlic GGte e R |
(7 ) soRsR il Fomgregaga |
TagAla ¥ 61 3 gar: faeg w0
(End Gu. on Bh. GL XV.)
This nerse is again repeated at the end of Gii. n Bh,
Gi. XVIII.
(7) Advaitasiddhi:—
( @) AR TG @ TSN ¢
FamAgaRAs: FRREArareE=T: |
RregramaRgaiy AR FaATS
A 78 TR @9 Foy Rrfwedfga: 1
Beginning of Advaitasiddhi.
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( b)) aefiffierumaierag, ete.

( Advaitasiddhi—Parichcheda IL P, 750)
(¢) = wewan fReemIgy AT 50 &eqr
9: gafeEaAT O §9d e @ |
gah fge amElea EHSY
3 qR8 9 R o @ T Qi )
( End of Advaitasiddbi )
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APPENDIX V

Books and Authors referred to by Madhusudana
in his works.

O

N. B. Those marked with* secw to have been lost for ever,

(1) smag ( 9% ) InPeEs
( 2 ) sfeaeh (9% ) s9gyus
(2)amw ( 9% ) SadERE
( %) sdame (9% ) FogERRg
«( v ) wena (or ewa on ¢ 3¢) LS
S ) (1‘.)%@1’35
( Ro ) HEES

This is referred to by
Madhusudana in his com- (29 )WWW
mentary on @i (R ) SrEEAIIE

verse 7. ( Grammar )

L § )RR (1) (y) =RE

(o) sTmacayE ( ¢ ) FIER

(e ) smwgerEmr ( x4 ) @RI

( Q) SATEETERTG ( xg ) gomedm

Y0 ) TARTIT ((Re) ¥z

(N ) spEraeEeTEs ( ¢ ) @ of atfw
( 9% ) gRie ( %) SR

This is referred to in the ( 1° ) WIH AEgm
elosing verseof thesidafn® ( 39 ) @veaER ( i e. +feg )
-iR=3% IV Again, in (132 ) @oeTERER
Aeacarg, Madhusidana (o ) e (2)
gives a quotation from ad azﬁﬁq.
R —amfa ey @ 3 )™ (on )
TR A (¢ ) W

( 9y ) sggTE ( 4 ) i (Nyaya)
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( 3% ) Wewg ( AVFFIHGE)
3V )ﬂm(onﬁ’m)
This reference oecurs in
the Gudharthadipika on
Bhagavad Gita-Adhyayas
V and VI
( 3¢ ) MaA=rggs
( 3% ) MNawearr
( 3%a ) g (1)
( ¥o ) &
( ¥y ) fugamd
( ¥ )gmR (in 8
Adhyayas of
frgeam )
¥3 ) BT
¥¥ ) AEYRENF
¥y ) &fE (FFEDe )
%3 )a?ma'ﬂﬂs
¥ )?ﬂ!ﬁaﬁmw
ve ) ( PRESt ) Smwew
#sgrea  (by =2139-
amg ) (1)
( ¥ ) &=
Thjs is referred to
sgaa af=ee 1.
(9o ) acgaigdi
( Q) aeagifar or
(492 ) TR
( 4R ) dwgh
( »3 ) aRGgands
( uv ) fgie:
wY-) FEeR
( »% ) Zgarmme by RS
( we ) Rewmedid

-
~ e~ e e~

in

*( 4z ) sfeEE
See footnote on { 96 )

*( 4y ) agagaE by e
This reference to a work
on the Military scienee
which we find in the
geqTeAg, the comjmentary
by Madhusudana on verse
7 of the wi¥F&a1y, is noticed

by Prof.- Winternitz ( p.
532 of History of Sanskrit

Literatare ). It is also no-
ticed by Weber in his
Indian Literature.

( wea ) FiftiFm

( §o ) =iguE

( &%) =g

( §R ) ARFIEUHH

(&2 ) araeafy
( s ) Fres
(tua) -“lrram"ér( ’*’)

(\soa) FfRasaa (1)

( vy ) FgandE

(v9a) rREEy

(w2 ) STIEAR )

(w3 ) w9 (on wRER )
Grrammar,

( vy ) qEgH

(w4 ) qEIEE
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{ v4a ) TEmMIH to in Madhusudana’s Cornm
( w§ ) s on THTIRITH.
( we ) TEEEEE { %o ) ARTWET

( ve ) yomasa(acomon ¢ ) SHE:
the [3hagavata | %= ) ariimnggs
Purana ( °3 ) eeTerg

This book is referred to ( ef‘ )iiffﬂm'—ﬁqﬁ@m'
by Madhusudans in his co- AR .
mmentary on TREET of ( g¥a) WW{W
drexg. ( Vide pp. 8-4, 7. ( 2y ) a“[amaq:mﬁﬂ'
Calentta Edition ). Accor- (% ) mEAty (in REUTE)

ding to Aufrecht ( Catalo- PN
gus Catalogorum Vol 1. P, In I,I 1. 221 of.the S
a “arsgHR” is  referred to

6 ), vonEalmr i.
616 ) was wr by the anthor &gl Ma.

tten by Frq3T.
Ly ) ‘Tgili * dhusundana says that it is
sfiraar zfqe =g, who wrote a co-
(e4a ) g graE (1) mmentary on the aphoris-
(s3b) TN tic sentemees written by
(wee ) anf@ spgeif*x. These ‘‘aphoris-
| ¢co ) TR iZEr tic sentences’’ were &

commentary on the =&
uferug, This is roticed by
Aufrecht ( Catalogas

( €9 ) TASSHIAITY
R ) mgaqr'm

( <2 ) TE - Catalogorun Vol. I. p. 248)
( 3@ figwam (SRAR ) ( se ) AsfERaREE

( e¥ ) gumid ( s ) et ( Ly awsali )

( ¢4 ) ge9wE (a comment- "This work is referred to

ator on gR@®@ ) ind thle ﬂiﬂ?ﬂg’"@ﬁ ;

: ) ana ailso a e Ofe O

(( :: ; m aftsdg IV of the" same

work. In wrRecercg it is

( ¢ ) sHUeH (ﬁ‘i{'ﬁlt) quoted: -—mﬁz&(aa)wm

{ ¢% ) SeEivye (a comment- fad: * gdwa® av ey

ator on ¥&rariw) Haftad | guEe  afwew:

sAafays  Comm. on T AR €’
&R, This is roforrej? ( %ea) FqEAS
24
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(%3 ) wza (AN wE 2 )

(%%a ) wids

(%e0) WErad ( TRTHT 2 )

(909 ) W ( A )

(9e9a) 9%E ( TT=E )

(01 ) WGq9E On HWAS
While ceommenting on
o 1. 7, Madhusa
dana tells us that wgxuz
and others wyrote a co-
mmentary on the sgwTs,

(vo3 ) 7GR (FrFasdiv )

(90%) RS

(Y04 ) ATET

( teg ) WA

(30s) wrsmER (i, e.
JETT )

(329 a) AM ( =graiv=aEt 2)

(3o b) AATR

( 90¢ ) woeafas (author of)

aghde )

(0 + &) RIBHMAF

(%) @q

(vo% &) AGHRW: ( = TFGoeA: )

( WMo ) WEMRA

( R499 ) wfemedin

(9% ) 9@ ( fagmzad )

( 993) g9E3 ( by ai9:T )
(v13 &) AEw

{ 9v) 79l

( 91¢) TS FafEET

( 19k ) grRaETIER
(39w @) 9re® ( anthor of

1% & fqwz ) .
( 99¢) grmeg
( W% ) gRgdaRETAReg
( 92 ) qATI®
(9% ) @@ ( *eIgd )
( 931 ) feae@
(923) af@s ( on 9 )
( 93¥ ) aRBTRERTER
(934 ) FRzEN ‘
(33a) THIFRX ( FA )
( 93¢ ) 9z (on medicine)
(315 a) TIFETARS
(3% b) acearaa ( #wam )
(135 e) FwrnH.mE (%)
(32¢)araE
(12va udsEL (g )
(1Re)TidmAT (1)
(9% ) @ T .
(33%a) @7 ( on T=ATIH )
(1 %b) s
*( 130 ) i
fyasg’s Comm. on  &¥-

aqr&. This is referred
toin Madhusudana’s Comm.

on FHITIALH.
(3 708) [ FemcqE sdTaE
(3 30D) Aemad e
(3%9) Fs}EQ@
(93 <) FOEEERE
(3¢ FeeR
(91¥) dadfRars
(33 ¥a) qEA
(33vh) Fffee
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(Y9vc) ey (ama t)
(93v) ayaea®
(9%¢) Armram ( weag )
(11v) TFER
( 93¢) amaaafi
(932 ) TaEEnd
(%) aEe
(9%Y) i on iar
» on > go
( ¥¥)) grargefc
(3¥1a) Triae
( 9¥3) T
(vvza) e (@i )
(9¥3a) Rrmra
(v¥¢ ) REa
(3¥¥q) Rermy
(9¥4) e (on far and
qrEg )
(t¥ua) 3Ry
(1¢g) GEveR
( ¥ dau Five by S@R
d@xdogsr (referred to
in syafifE )
In this Com. on wiaF=sdiT
Madhusudana says that

TEIEROE was written by
I and that it is the
well-known Zqarive. This
is perhaps the same book
as §w9urgrs to which Ma-
dhusudana refers in the
seeond Paricheheda of the
EEnicd

(9%¢) CRITAE

(9¥%) QRTRIATETREETS

(3¢%a) @Ay R (author of

M )

(940 SiEETEIGT

(149) siegsR=

(9%R) angagin

#( 943 ) R

This is referred to in
aRarfE-afegr L
(3412) GoRaRE
(guv) gga
(Y4va) goErcnE
(3u4) giER (by a2 ?)
(94s ) gdggRem (by SR ?)
(9w<a) €@ar ( from HrvEg )
(a4v) saER

(94¢ ) THFR ([FNT)



