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Sriman Madhusudana Sarasvati (c. 1520-
1627 ), the author of the text is one of the
classical writers on Advaita Vedanta. His
best known work Advaitasiddhi along with
the commentary on it by Sri Brahmananda
Sarasvati,  called  Laghucandrika  and
popularly known as Brahmanandi is consi-
dered the high-watermark of  Advaita
dialectics.
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I bow in humble adoration to the line of
seers beginning with Brahma, the Creator,
the makers of the tradition of Wisdom

that is the Infinite.

I bow to the great Ones

I bow to the Preceptors
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FOREWORD

‘The Siddhanta-bindu of Madhusudana Sarasvati
is a valuable introduction to the study of Advaita. It
is valuable for two reasons. Being a commentary on
Sanikara’s Dasasloki, it takes the reader to Sarnkara,
the perennial source of inspiration to all those who
are interested in Advaita. It also helps the rea-
der to have a taste of the style and argumentative
skill of Madhustdana, one of the masterminds of
the school of Advaita. :

~ The Dasasloki, also known as Cidananda-dasa-
sloki, which consists of ten verses, brings out the
nature of the Self which is no other than Brahman,
distinguishing it from the not-self, which is unreal,
insentient, and finite. Sankara says that the Self is
one (eka), auspicious (siva), free from attributes

‘(kevala or nirdharmaka) and eternal, i.e. what remains

for ever without getting sublated (avasishta). The
Siddhanta-bindu written by Madhustdana is a com-
mentary on the Dasasloki. Madhusidana not only
explains the meaning of each verse of the original
text, but also elucidates the various aspects of the
Advaita school. Though the commentary is called
«Siddhanta-bindu”, which means, ‘“a drop of the
doctripe ”, it is indeed a summary or digest of seve-

" ral aspects of the Advaita doctrine. Hence its import-

ance and value.

Swami Acalananda’s translation of the Siddhanta-
bindu is lucid and faithful to the original. The notes

he has provided will be helpful in understanding the
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technical terms and problems. I am sure that this
edition of the text with translation will be useful to
both scholars and laymen interested in Advaita.

R. BALASUBRAMANIAN
) Director
T The Dr. S. Radhakrishnan Institute for
' Do Advanced Study in Philosophy -
University of Madras
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GUIDE TO THE PRONUNCIATION OF
TRANSLITERATED SANSKRIT WORDS

VOWELS

a short like u in but

a long like a in far

i  short like i in pin

i long like ee in seen

u  short like u in put

] Iong like oo in root

r avowel sound

1 a vowel sound

e long like ay in bay

ai long like ai in pain

o long like oa in boat

au long like ou in endow

h the preceding. vowel is aspirated, involving an

expulsion of the breath

CONSONANTS

When two words are given to illustrate a consonant sound,
the two words are said together and not apart.

k
kh
g
gh
n
c
ch

like ¢ in come
like k h in think hard

. like g in gum

like gh in ghost ]
preceding k, kh, g, gh like n in pink
like ch in church

like ch h in match head

like j in judge

like dge h in sledge hammer
preceding c, ch, j, jh; like n in pinch
like t in top .

like t h in hot house

like d in dance
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like d h in round house

like n in punt

like th in pith .

like th in think

like th in that

like dh in Buddhd ) .
preceding t th, d, dh like n in n
like p in put

like p h in up qill

like b in but

like b h in climb high

like m in mind

like y in young

like r in run

like 1 in law

like v in love

like s in Siva

like sh in ship

like s in sea

like h in hard .
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ABBREVIATIONS

Aitareya Upanishad
Brahma Puranam
Brahma Sutram

" Brahma Sutra Bhashyam of
Sri Sankara '

‘Brhadarnyaka Upanishad

Brhadaranyaka Upanishad
Bhashya Vartikam

Brahmabindu Upanishad
Bhagavatam
Bhagavadgita
Bhashaparichhedah
Chandogya-Upanishad
Isavasya Upanishad
Kaivalya Upanishad

' Kathopanishad
Kena Upanishad
Mandikya Karika
N;simha—Uttaré-TEpini-

Upanishad

Panchadasi
Sankshepa Sarirakam

" Svetasvatara Upanishad
Taittiriya Samhitd
Taittiriya Upanishad
Yagnavalkya Smgti
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INTRODUCTION

Sri Madhusiidana Sarasvati is one of the classical writers on

the Advaita Vedanta. His best known work is the 4dvaita-Siddhi. - .

Together with the commentary on it by Sri Brahmananda
Sarasvati, called Laghucandrika but better known by its popular
pame Brahmanandi, it is considered the highwater mark of
Advaita dialectics.

Not much is known about the details of the life of this .
great saint scholar. But the little that is known is full of
interest. Sri P. C. Diwanji of the Bombay Civil Service (judi.
cial) places the date of his birth as 1540 A.D. He tells us also
that the name of Madhiisudana Sarasvati is mentioned in the
Ain-E-Akbari ds the second among the wise men of the Hindus,
the first being that of his guru, Madhava Sarasvati. And Sri
Rajendranath Ghosh, in the very elaborate introduction to the
Bengali translation of the Advaita-Siddhi places the date.of his
birth between 1525 and 1530. In view of the fact that when he
left for Navadveepa as a very young man determined to enter
the monastic order under the guidance of Sri Chaitanya Maha-
prabhu (1485-1532) the latter was presumably still alive, it may
be necessary to advance the date of birth to 1520. Itis agreed
by all that he lived for a hundred and seven years.

Hé was born in a village near Kotalipdra in the Faridpar
District of East Bengal, now Bangladesh, in a family of erudite

"scholars, probably followers of the vaishnava faith. The father’s

name was Pramodana Purandaracarya. The young man, the
third of four sons, was named Kamalanayana.

Receiving his early education from his father and making
very rapid progress Wwith it, Kamalanayana resolved, even as a
very young man, to dedicate his life to the pursuit of truth and
to renounce the worldly life, to enable him to concentrate on-his
aim, without thg distraction of having to maintain a famlly.
His father approved his resolve, blessed him and advised him
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not to enter the monastic order till he had acquired all the
learning required and available.

Resolving and promising his father accordingly, Kamala-
nayana came to Navadveepa, hoping to become a disciple of
Chaitanya Mahaprabhu. Arriving there he found that the Maha-
prabhu had gone away to Puri. Before he could leave for Puri,
he probably heard of the passing away of Sri Chaitanya. He
then started the advanced study of Nyaya under 'the great scholar
Hari Rdma Tarkavagisa. A great devotee of Sri Krishna by
temperament and upbringing, he came to believe that the Advaiza
Siddhanta was the greatest obstacle to bhakti. So he determined
to study it thoroughly so that he could refute it cofnpletely and
advance the cause of bhakti. .

For this purpose he went to Varapasi the great seat of
Advaita Vedanta where his mastery of Nydya was readily recog-
nized and brought him great reputation and honour. He studied

_ the Advaita-vedanta under Madhava Sarasvati, the foremost of

the teachers of Advaita at Varanasi.

As the study proceeded, Kamalanayana, who began asa
confirmed adversary, studying the system so as to refute it
thoroughly, became a convinced convert to the Advaita view of
Reality, because of his keen intellect and a mind open to con-
viction. He was then overcome with remorse for the deceit he
had practised on the Guruto whom he had not revealed his
purpose at the beginning. In this repentant mood he confessed
his sin to the guru and requested him to prescribe a proper atone-

ment for it. The guru told him that sanydsa was the atone’ .
ment for everything and directed him to a brother monk, Visve-

svara Sarasvati for ordination as a monk.

Sri Visvesvara Sarasvati expressed his joy at getting such a
learned candidate for the monastic order but required him,
as a matter of form, to write something on the Advaita-vedanta,
so that his eligibility for ordination could be judged thereby. He
began his commentary on the Gita, the Gidhartha-dipika. What
was ready of it was shown to Sri Visveswara Sarasvati a few
months later when he returned from a pilgrimage; it was appro-

oy S
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ved and Kamalanayana Pandita was ordained as an Advaitin
monk with the name of Madhusidana Sarasvati.

Then he commenced the other work set by his master, viz.
to repel the latest dialectic attack on Advaita by the eminent
Madhva saint-scholar Vyasa Tirtha in his ‘Nyayamrta’. This
he did in his most famous work the Advaita-siddhi wherein, it is
said his mastery of the Advaita Vedanta and of the Nydya disci-
pline are both seen at their best and subtlest. A ‘

It is said that after this work was completed it was seen by
Vyiasa Tirtha also, who feeling that it had to be refuted and that .
he was too old to do it himself directed his disciple Vyasa
Ramacarya to do it. , '

The latter came to Kaisi and studied Advaita-siddhi under
Madhustdana Sarasvati himself, without revealing his intention.
While studying he was also writing his refutation of its thesis and
at the end of his study he presented a copy of his writing, the -
Nyayamrtatarangini to his teacher. The latter saw it and told
Ramacarya that he had known his intentions, even though they
were not revealed by the student and so had taught him the
doctrine without reservation. He also told him that it was not
proper for him to refute the writing of his own student and that
it would be done by a younger man. He asked Sri Brahmananda
Sarasvati who was a student of his student Narayana Tirtha to
undertake this refutation which he did in the form of the
Laghucandrika, a commentary on the Advaita-siddhi.

It is said that Madusidana Sarasvati had to meet the
Emperor Akbar, to ask for his assistance to prevent the killing
by Muslim fanatics of Hindu monks, who had taken the vow of
non-violence to all forms of life, and so could not defend
themselves. As a result of that meeting he organized an order of
militant Hindu monks the nagas, for the defence of the other
sanyasins. It is also said that he liberalized the admission to
monastic order, till then open- to the Brahmanas only, to the
dvijas or traivarnikas. "

Madhustidana lived in an age of giants in every walk of life,
particularly spiritual life.  Saint Tulsidas the poet-saint, author
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of the Ramacaritamanasa was a contemporary and a friend. While
his reputed meeting with Vallabhacarya, the founder of the
vaishnava faith prevailing in parts of Western India cannot be
easily accepted, there appears to be no difficulty about his
meeting W1th Appayya Dikshita from the South, who spent his
last years in Varanasi and with Visvanatha Trakapanchianona who
Wwas a star just rising in the sky of scholarship during the last

-years of Madhustidana+‘Sarasvati.

‘A large number of works-nearly twenty-are ascribed to the
author of the Siddhanta-bindu. But some of them are doubtful.
These which can be definitely ascribed to him according to Sri
P. C. Diwanji are: -

1. Advaita-siddhi, a work on advaita diatectics, establishing
the doctrine after refuting the objections of thé eminent Madhva
saint and scholar Vyasa Tirtha.

2. Advaita-ratnaraksha upholding advaita against the follow-

ers of the Mydya school.

' 3. Vedanta-kalpalatika, a short -general exposition of the _

advaita, particularly the advaitin’s idea of mukti.

4. Siddhanta-bindu, a commentary on Sri Sankara Bhaga-
watapada’s Dasa-sloki. This is the work now translated. ~

s5. Sankshepa-sanraka sara-sangraha, a commentary on the
Sankshepa-sariraka of Saravajnatman.

6 Gadhartha-dipika, a commentary on the Bhagavadgita
based mostly on Sri Sankara’s bhashya and upholding bhakti as
a valid means to liberation.

7. Bhagavad-bhakti-rasiyana, an elaborate exposition of
Bhakti based mostly on the Bhagavara-maha-purana, demonstrating
that it is also a valid means to mukti. o

8. Bhagavata-prathama-$loka-vyakhya, a commentary on the
first verse of the Bhagavata.

Y. Mahimnasiatra-gika, expounding the famous hymn of
Pushpadanta, as being it praise of Hari as well as of Hara>

P
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10. Isvarapratipatti-prakasa an -exposition of the various
jdeas regarding God, held by the different systems of religious

thought, prevailing in the country.

Anpother commentary on the Gita, the Gita-nibandha, which -
is counted by Sri Rajendranath Ghosh as mentioned in the
Gudhartha-dipiks appears to have not been noticed by Sri
Diwanji. The Siddanta-bindu has been translated into English
by Sri P. C. Diwanji of the Bombay Civil Service (Judicial),
published in the Gaekwad’s Oriental Series and by Sri Modi,
Professor of Sanskrit in the Bhavanagar College. Both these
‘books are not readily available now, this translator got them
only after he had completed his work.

There are four commentaries in Sanskrit on the work.
(1) The Bindu-sandipani of Sri Purushottamananda, (2) The
Bindu-vyakya of Sri Narayapa Tirtha, (3) The Nyayaratnavali
of Sri Brahmananda Sarasvatiand (4) A modern commentary
by Mahamahopadhyaya Vasudeva Sastri Abhyankar of Poona.
Only the last two were available to the translator when this
translation was being made. - -

As mentioned earlier, this text is a commentary on Sri
Sankara’s Dasa-sloki, wherein the central theme of the Advaita
Vedanta is expounded in very simple language. The essential
doctrine is the identity of consciousness which is the reality of the
individual with the Infinite, the consciousness which is the reality
of the universe. From this it follows that it is not right to
identify the Self with any of the other ‘categories of experienee ,
on which the perceived activity of life is based or which are -
perceived or conceived or as is done by other thinkers. This is
done in the dasa-sloki taking up the categories from different
points of view. Ineach of the first eight verses the first two
quarters state the denial, the third gives briefly the reason on
which the denial is based‘ and the last quarter asserts the accep-
ted identity. In the ninth verse, .the first two lines give the
reason for the assertion made in the last and the third states the
consequent status of the phenomenal world. In the last verse,

’
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however, there is the admission of the futility of trymg to
express the ineffable.

* In the Siddanta-bindu, the ideas in the original work are
elaborated, the refuted views are stated at some length and the
schools holding them named. In this process, the basic ideas of
Advaita-vedanta are clearly enunciated. The explanation of the
first verse is by far the longest forming nearly half the text.

Most of the basic ideas of the advaita are explained here.
The three vadas of post-Sankara thought in this school, viz.,
the Pratibimba-vada, the Abhdsa-vada and the Avaccheda-vada are
explained and reconciled. These will be referred to again a little
later.

The commentary on the eighth verse isalso very long and
there is a detailed discussion here of the states of conscxousness
Here also some points of interest are clarified.

To go back to the vadas

The Vadas are mostly analogies to illustrate a point. They
are not reasons which explain why something is happening but
analogies to explain how it can be understood. A phenomeiion
with which we are familiar and which the mind has accepted is
chosen and the matter under discussion is shown to be under-
stood like that.. To the question why, however, in the ultimate
sense, there is no answer. To say that it is because of Maya isan
admission that it is unanswerable, because Mayad is itself indefin-
able. Advaita admits the position and demonstrates that this
is so not because of the system’s inability to solve the problem
but because the nature of the problem is such. - Therefore
thinking through analogies is a means of enabling the mind to
accept the finding in terms of previously accepted findings. ‘

The problem here is to explain how the One, Being,
Brahman appears as many; as the perceived world. The analogy
of the rope seen as a snake illustrates how something can appear
as something other, as something which it is not, in fact. The
discussion of the Khyati vadas, the theories of erroneous percep-
tion, leads to the conclusion that while such perception is a fact
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" (phenomenal), it is not possible to explain why or how it happens.

The discussion culminating in this view of the advaitins the
anirvacaniya-vada ‘isvdealt with elaborately in both the Bhamatis
and the Pancapadika. But the multiplicity perceived in the
‘other’ is not sufficiently covered by this illustration, beyond
the otherness including multiplicity also.

These three or rather two vadas,~because, as we shall see
presently, the pratibimba-vada and the abhasavada are not sub-
stantially different-are analogies to illustrate the multiplicity and
the mutability of the perceived and also that these do not
affect in any way the oneness and the immutability of the Real.

Again the ultimate Reality is held to be pure absolute exist-
ence, Being, Sat, which is identical with pure absolute con-

. sciousness, awareness or intelligence, Cit.

In normal life the category with which we are familiar,
which comes nearest to pure existence is space. The common,
thinking mind accepts this though itis not ‘a datum of sense
perception.  This is therefore used as an analogy by which the
mind can be led to an acceptance of the Infinite. The attributes
of space are used to illustrate the integral characteristics (the
svarupa-lakshana) of the Infinite.

The containers like pots, buildings and such others appear
to divide space up into separate units with distinct qualities.
Space, limited by each container appears to have the shape, size
and other qualities of container, and because of these qualities
each such delimited space appears to be different from every
other, delimited by the apparent division made by the containers.
In fact space itself is one, indivisible and totally unaffected by the
apparent divisions made by the containers and the apparent

distinction among such apparently divided units of space.

Modern scientific- thinking makes it possible to take the
analogy even further. Science has reduced matter to energy and
energy to stress or deformation in space. So even the partitions
which apparently divide space, being made of matter are also
space only. This makes the apparent nature of the partition
clearer.
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This is probably the genesis of the avaccheda-vada, the
delimitation view. But here the analogy stops and the last step
has to be taken by the mind itself because the Infinite is beyond
all categorizing, beyond all cognition, while all familiar cate-
gories are within the range of cogmtlon So, for that last step
there is no analogy and there can never be any.

Similarly light is the category within phenomena] experience
that comes: nearest to pure awareness, consciousness or intellig-
ence. While light illumines and makes visible objects which
could not be perceived Visually without it, it does not need

. another light to make it visible. Likewise consciousness illu- .
mines or enables all things to be perceived, including itself. Tt
does not require a second awareness to know awareness.

Another property of 'light‘ also illustrates some of the ideas
regarding pure consciousness. Light reflected from a reflecting
medium does illumine dark places and the objects therein which
would otherwise remain unseen. This reflected light can be .
various and distorted or otherwise deformed by the flaws in the
reflecting media. Each such unit of reflected light could be
different from the other depending on the variety and differences
of the reflecting media. Again, because the reflecting medium
has no luminosity of its own, the light which appears to come
from it has no reality other than the reality of the ongmal or
pure light. .

This could be the origin of the pratzbzmba—vada or the abhasa-
vdda the reflection view or the appearance view which leads the
mind towards reality or the infinite as pure consciousness. But
this analogy also cannot be taken too far and it cannot lead the
mind to pure consciousness itself, which can never be an object
of knowing. Like the other analogy of space this also can only,
prepare the mind for the final leap beyond itself.

'~ Though Sri Madhusidana Sarasvati makes the pratibimba-
vada and abhasavada two distinct views, his senior contemporary
in the South, Appayya. Dikshita, makes the abhasavada a
variation of the pratibimba-vada. What happened between the
writing of the latter’s Siddhanta-lesasangraha and the former’s
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Szddhanta—bmdu to account for this difference is a problem to be
solved by the historjan of Adavaita Vedanta. D

The difference between the pratibimba-vada which says the
reflected image is real and the abhasa-vada which says it is unreal
appears to be more in the form rather than in the content of the
statement. For the pratibimba-vada also holds that theé attributes
of the reflection such as its location, its lateral inversion facing
a direction opposite to the one faced by the object are all false.
The only reality that could be predicated of it is what it receives
from the object. This does not contradict its being false,
bécause what is perceived as other than the original is nothing
but the aggregate of perceived attributes all of which are false.

Sri Sankara uses the word abhdsa, appearance, to include
the pratibimba, reflection, also in his Upadesasahasri
(XVIIL, 31-50). Also in the Brahma-Sutras (Ch. II, 3, 50)
and Sri Sankara’s commentary thereon, abhasa includes the
pratibimba. In fact reflection is also an appearance, a parti-
cular form thereof. While the ‘reflection’ confines the meaning
to the specific form reflected, the more comprehensive word
‘appearance’ includes the diffusion of light through the reflecting
medium. But for this the medium itself could be perceived.

There are more than sixty references to cidabhasain the
Brhadarapyaka-Upanishad-Bhashya-Vartika of Sri Sureshvara,
who is considered the author of the abhasavada. But there is
nowhere a suggestion that this is meant to contradict or is offered
as an alternative to the pratibimba-vada. It would appear only
that Sri Sureshwara preferred the more comprehensive expression
abhasa and that the authors of the Pancpadika preferred the
more specific expression pratibimba. ' ;

Sri Madhusudana Sarasvathi has reconciled these vadas in

/ the words of Sri SureshValfchrya:

Yatha yatha bhavet pumso vyutpattih pratyagatmani\
sa saiva prakriya jneya sadhvi sa canavasthita

By whichever method a person attains knowledge of the
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innerself, that method should be considered the good method
and it is not confined to any one method only.

This great principle could be extended beyond the dlﬁ'erent

approaches within a particular school of thinking, to the
_different schools themselves accepting them all as valuable and

valid for their followers. The time that is now wasted by many

learned men of all schools in proving other modes-of thought to-

be mistaken could be used beneficially in pursuing the realization
of what they hold to be right. The validity of all the views has

- been reiterated for the modern man by Sri Ramakrishna by

arriving at the same goal by all the paths by the effective method
of practising them earnestly and with complete faith.

It has been pointed out that the vadas discussed here were’

only analogies to guide the mind from different points of view
towards the Infinite. In fact nothing can produce a knowledge

of Reality ; because Reality, the Infinite, is itself knowledge -

identical with being. Again the Infinite is one and undifferen-
tiated. The process of knowing which is transitive requires a
subject and an object. It is a function of the mind. Since the

very characteristic of the mind is to differentiate, no function of.

the mind can lead to the undifferentiated Being which is also
absolute knowledge of awateness. That is way absolute Being
which is also pure Consciousness and Bliss is said to be self-
evident and not cognizable by any means of knowing, svatah-
siddha or svatah-pramana and aprameya.

This self-evident Being-consciousness is eternal, immutable.
Therefore it can never become another. But, in our present
state, each of us is aware of his identity as an individual, as the

fundamental fact to which all other knowing is related. The

cause of this, it is held, is ignorance. Avidya, which causes
something to appear as something: which it is really not; the

one to appear as many; pure-consciousness as a mixture of
knowing and unknowing; the eternal as having a beginning

and end and so on ad infinitum. This ignorance, avidya or maya,
is only a hypothesis which holds only so long as the sense of

individuality lasts. The two cease simultaneously.

.
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Now, how is this experienced (within the phenomenal)
ignorance to be overcome or destroyed? We know that
ignorance can be destroyed only by knowledge and by nothing
else. Activity may be necessary to acquire knowledge but it
cannot destroy ignorance. Only knowledge can do that. In
this case since absolute knowledge is eternal it is not to be
brought into being by activity, nor is there any question of
acquiring or achieving it, as it is held to be one’s own svarupa,
Being. So all that is to be achieved is the destruction of .the
hypothetical ignorance.

Again, what is the knowledge that can destroy it ? It
cannot be pure awareness because that, as pure-Being, is the
substratum, locus, or basis of everything including even the
hypothetical ignorance. Pure awareness is one only, without a
second and so there can be no ignorance for it to destroy. Also
being without a second it cannot perform the function of
destruction because a function, work, invariably presupposes a
subject and an object. Therefore the destruction of the hypo- )
thetical ignorance can be only within the phenomenon by
functioning consciousness.

This functioning consciousness is thought, a function. of
the mind, a limited form of absolute consciousness delimited or
determined by ignorance. And it is with this only that the
hypothetical ignorance has to be destroyed.

Here it is necessary to refer briefly to the advaitin’s idea of
the process of perceptional knowing which is the most direct
within the phenomenon. We “have to remember, again, that
according to advaita, the cognizing mind, the faculty which is
the instrument of congnition and the congnized object are all
pure. Being-consciousness only, conditioned by ignorance as
apparently distinct entities, which, by their inter-relation, consti-
tute the process of knowing. So in this process, e.g., of visual
perception, the mind (antahkarapa) limited as the mstrument of
perception goes out through the seat of the visual faculty to
make contact with the object to be perceived. Till the moment
of such contact the object is not known, so it is said to be
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covered by the veil of ignorance. The instrument of perception,
therefore, breaks this cover or veil : that is the dvarana-bhanga,
the breaking of the cover. Then this function of the mind which
went out as the instrument of perceptive cognition, takes the
‘form of the object and is reflected in that form; and that reflec-
tion as the cognized function is the result of the congnition, the
resulting or reﬂectxon, the phalavrtti.

The process of knowing Brahman is the same as this. The
function of the mind generated by the maha-vakya goes out
towards Brahman and breaks the veil which now covers it making
it unknown. The veil is itself the unknownness of Brahman
which is the same as our ignorance of it. When this is destroyed
the function of the mind takes the form of the object viz.,

Brahman. Brahman being infinite has no particular form which °

would finetize it. So the mind taking the form of Brahman
means that the mind loses its finiteness. In that moment when
finiteness is lost, the mind, or what up to that moment was
itself finite and the cause of finiteness and distinction and was
called the mind, has lost its characteristic and is not mind. - It

‘has become the Infinite or Brahman. Then, as there is nothing’

other there is no reflection in a particular form to a particular
cognizer. There is only undifferentiated Being, Consciousness,
Bliss, akhandam saccidanandam.

This is the akhandakara-vritti, the mind function. as the
Infinite. It starts within ignorance, within Maya, and ends as
the undifferentiated the akhanda. It is like the mental function
~ of working up out of a dream, which starts in the dreath state

and ends as the waking state. This is also Jnanam which, as the
vritti, is the means to emanc1patlon, Mukti ad as the akhanda,
© Mukti itself. .

The functioning mind, however persists as long as the
aggregate of the body, faculties and mind continues as such,
that is, as long as the individual life lasts. [Since functioning
necessarily comes to an end, if that is mukti or emancipation,
smukti would be transient and not eternal. And this would be

against the doctrine that mukti, is eternal. This doubt does arise .

e S R
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The answer is this :

The akhandakara-vrtti, being a vrti, a function, is certainly
transient and does come to an end. But the fact that, even for
an instant the mind had lost its finiteness and become identified
with the infinite remains as a samskara, an indelible impression
in the mind and this sublates all subsequent thoughts even as they
rise. This sublation destroys the sense of reality in the content
of these subsequent thoughts; they are only badhita anuvriti,
thoughts - the content of which is known to have no reality.
Therefore these thoughts are not capable of producing-any
further impressions on the mind. The old samskaras have been
destroyed by the akhandakara-vrtti; new samskaras are not
produced because of the memory of that vr#ti in the mind, there-
fore there is no bondage or cause of bondage. That is
mukti.

What the akhandakara-vriti does is to destroy the illusion
that we are bound and not free. Really the Self is nitya-suddha-
buddha-muktasvabhavah, ever pure, enlightened and free in its
essence. ‘ »

One more question remains. Why is it that even after long

study and an intellectual conviction about Advaita one does
not get the experience of the infinite or the akhanda-kara-vyeti ?

" What should one do to get it ? .

The intellectual conviction still remains in the mind only-
it is paroksha. That is because at the deeper levels there are
samskaras that cause a hold on the individuality, because of
these being-anadi, having no knowable beginning in time. .So to
get rid of these one has keep on repeating his conviction
mentally till the final function occurs. In practice it means this :
As each thought (vftii) comes. to the surface of the mind,
one denies reality to its content athataddeso neti neti (B.u.
ii, 3, 6). This denial is an assertion of his intellectual

conviction. This process is the nididhyasa for one following the -

vlc.@ramarga, the path of'enquiry. This has to be persisted in
. till the mind attains jndna or the akhandakara-vrtti, ' |
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‘These two questions have been dealt with in the introduc-
tion to his vartikasara by Sri Vidyaranya.

‘This work, the Siddhanta-bindu is meant to remove the
doubts that linger in the minds of even those who have
accepted advaita,” rather than to convince and convert those
holding other views.. The' translator’s hope is that this
translation may be of some use to sadhakas whose
knowledge of Sanskrit is insufficient for them to follow the
original. Lacking, as he does, the necessary training .in the
disciplines of-Nyaya and Mimamsa and also a knowledge of
Western philosophical-thought he could never dream of produc-
ing a work for the approval of scholars, traditional or modern.
If in spite of this, scholars find something of value in it, that
must be due entirely to the intrinsic value of the original work.

Vidwan Sri Sadhu Lakshminarasimha Sastrygaru of
Ba'ngalore has given invaluable help to the translator in studying
the text and the latter is thankful to him for this.

The translator takes this opportunity to express his deep
gratitude to revered Swami Vimalananda Puri Maharaj of Sri
Ramakrishna Ashrama, Nettayam for the time and patience
bestowed by him to listen to the translation following the
original.. His approval of the effort gave the translator a great
satisfaction. :

Dr. K. B. Ramakrishna Rao, Head of the Department
of Philosophy, Mysore University, Dr. K. Krishna Murti, Head
of the Department of Sanskrit, Karnataka University and h_is
colleague, Dr. .Modak and Dr. R. Balasubramanyan, Director,
Radhakrishnan Institute for the Advanced Study of Philosophy,
Madras University, have been kind enough to go through the
script of the translation and the translator feels deeply indebted
to.them for their kindness. The last named friend has also given

" & foreword to the book further incredasing the translator’s

indebtedness. Professor S. S. Raghavachar, (Retired) Head of
the Department of Philosophy and Prof. H. G. Suryanarayana
Rao, (Retired) Professor of the English Department, of the -
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Mysore 'Univérsitjr have also helped in the final shaping of this
WOrk.  The translator would like to thank all of them.

The franslator regrets deeply both the presence and the
length of the errata. He would suggest to the reader that the
CoTrections indicated may be carried out before starting the -

reading of the text. This will make the process of understanding
' SImMOOther, '

The trapslator is also thankful to the Prasaranga of the
Mysore University and the Director Dr. Prabhusankara who _
have accepted this book for publication and thus made it

available to his fellow students. He is thankful to the University
Press and its Director for printing the book so quickly.

Translator
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fagraiTT:

Siddhantabindu

AggrdTEEa fREt frags wore |
IIEHSAET ST 3 A T

Having bowed down in reverence to V1svesvara
the Lord of the Universe, who has descended aaam
as Sri Sankaracarya, I shall make an effort to
instruct those who are keenly interested in learning
the discipline of Vedanta.

2. ¥8 WY IARITALAT 91 gAY Ay gEfdy: wmae
sagdsTonar A% arae frergegegwemre | gadu
_arafag gt aftrEm

1. Sri Sankara has composed a short poem called
the Dasasloki, ten verses (of instruction) for the
purpose of uplifting all souls, directly or gradually,
by teaching them briefly about the Self which is
pure, enlightened and eternally free as distinct from
all non-self.

. T ZEETURASFASART Y %&h@mmwmm gqf
SarsgaEfy mAfT ¢@ Tgair 1 37 FIaFERETIEeE-
T AreATRAnRATS SR Iq—

2. Objection :—But the whole world knows the
self, the content of the idea ‘I’, as distinct from the

INVOCATION
The first half of this verse can also mean:  After bowing

down to Visvesvara, the guru of the world, who is a fresh
incarnation of Sri Sankaracarya,...... ”

Sri Visvegvara Sarasvati was the guru or spiritual preceptor
of Sri Madhusiidana Sarasvati, the author.
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non-self, the content of the idea ‘This’; and yet, it .
continues to suffer. Therefore this instruction
about the truth of the Self is futile because it
conveys only what is already known and serves no
useful purpose.

3. ¥, FagreRaT amT gAY Rftgaaani ofa-
G ASTUESET TEGIP I T FESARAINT g:faaraiy-
AT JSIAV T AWEHFAATA TP 97 13 | TS
AT ITATRATT AIATEANATET T =497 I

3. Answer :—It is not so. The body, the faculties
and the mind are properly the content of the idea
‘This’, i.e., they are objects because they are to be
illumined by consciousness or awareness. But yet
they appear as the content of the idea ‘I’ as the
subject because of non-discrimination. For the
same reason, the pure Self is (wrongly) identified
with the suffering ego. Knowledge of the identity
of the Self (Atman) with the lInfinite (Brahman),
based on the scriptures, completely eliminates all
this suffering and its cause. Thus the instruction
regarding the truth of the Self is not futile because
it teaches something that is not known otherwise
and serves a useful purpose.

¢. 9= FrAqasd ‘aHs’ ‘@g FaEnier’ E"qfﬁafﬂ'ﬂ'
werareads gAEF | A9 ¥ qREETEsIia Sawti a7
qErE:  dFEEEaigEed:  Feadsiigeat  arafy e
HEIESEY guTEataEEEEad

4. This truth can be known as it is, only through
the great statements of the Upanishads, ¢ That thou
art”’, «“I am the infinite”, etc. Statements can
convey instruction only through an understanding

of the meaning of the words. - As the meaning of
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the words, ‘¢ That> and ‘¢ Thou”, which can con-
form to the meaning of these statements, cannot be’
known otherwise, they are also to be known only
through the discipline (of Vedanta), like the meaning
of the words ‘Yapa’ and ‘ Ahavaniya’l. '

. gau ‘zra’rarsﬂrﬁr%rrﬁ'mvﬁl DE| ﬁ'ﬁTﬁ' wafa’
TATET: GEAIEead: JOgaT=ard gafisr: | ‘ ged sraT=y
ATETEG AT | T AN GYRATRATS: T qEre
o ¥ FIgHTRY 9§ I FTRATH Lo GEITEATEAIIT T
@I 9 gEiT o SRATH: cAqeAr=ATdeT qHMGET: | ¢ AsT
fasTma: wIoTy geravaita: 38w | T eRgEr qad: ! QW@
FEATIE |

5. Thus the statements like, ‘- Wherein all these
creatures have their origin by which, after origina-
tion, they continue to live” (T.U.iii, 1.1); give
the meaning of the word ° That’ as expressed or

1< Yipa® is an octagonal post of bard wood to which the
animal to be offered is tied in the sacrifice. The meaning of this
is to be understood from such passages in the scriptures as,
‘“ He tles the animal to the Y@pa’>; *The carpenter cuts the

) Yupa <« He makes the Yipa octagonal .
¢ Jhavam ya® is the name of the one of the three fires to be

kept up by one who has done the ‘ agnyadbana’. From passages
Jike ‘¢ One sacrifices in the ‘garhapatya’ at mght he sacrifices in
the “@havaniya’ by day ”, the @havaniya is understood to be the
fife in which the sacrifice is'made in' the day time. The mean-
ings of the technical words are to be made out only from their.
usage in the concerned disciplines.
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directly spoken.? Statements like ¢ The infinite
(is) Truth, Knowledge, endless’’ (T.U. ii, 1.1),

2 The purpose of a word is to convey a meaning. It does
it in three ways: 1) Expressly, literally, or as spoken;
2) metaphorically and 3) by implication.

The expressed meaning of the word is called the ° vacyar-
tha’-the meaning as spoken. This is also the ¢ mukhyartha’
the principal or literal meaning and sakyartha or meaning
conveyed by the inherent power of the word. The metaphorical
meaning is ‘gouna’, a secondary meaning got through the
possession of some common quality. e. g. when one refers to
the royal Bengal tiger hunted by someone, of course, the word
¢ tiger ’_conveys the literal meaning-the animal. When Tippu
is referred to as the tiger of Mysore the word tiger does not
mean the animal literally, but refers to some quality like
couragé, dignity, noblity etc., which Tippu had in common with
the animal. This is the metaphorical, secondary or *gouna’
sense.

The implied meaning, ©lakshyartha’, is to be looked for
where the other two meanings of the word do not fit into the
sense. This is a meaning which has some association with the

expressed meaning which the word conveys by its own capacity

or ability-¢ sakti’. The association is ¢ sakya-sambandha’.
This implied meaning can be of three kinds: (i) where the
literal meaning of the word is given up completely and the

meaning suggested by association omly is accepted; e. g. the
village on the Ganga. Here the literal meaning of the word

Ganga, namely the mass of flowing water known as the river of-

that name, is given up completely and the meaning of the bank
of the Ganga which is associated with tbe river is accepted. This
is the Jahat-lakshana. ’ .

(ii) Where the literal meaning is retained and something
more is added to complete the sense; e. g. when one is told to
guard the curds against crows, it does not mean that he should
allow it to be destroyed by creatures other than crows. ‘Crows’
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convey its implied meaning. Similarly, the expres-
sed meaning of ‘Thou’ as spoken, is conveyed by
passages which talk about the waking, dream and
deep sleep states of consciousness. e.g. “Even asa
great fish moves about touching both the banks of a
river, the nearer bank and the farther bank, even so
does the person move between both the states of
consciousness, the end of the dream and the end of
waking > (B.U.iv. 3. 18) ; and statements like, ““This
person who is awareness among the faculties, the
light within the hearts” (B.U.iv.3.7,) ¢ You can
not see the seer of sight’’ (B. U.iii, 4.1), convey the
implied meaning of the word ‘Thou’.

€. U7 NYAAITEACATENAISTIEA: Fedr: Sasrgon: J<a-
TIfeara  geArai-agIuesdT  SEuET  STogYi: | gEeY
FrffTmafrsTarpEEste azdaratifaemafasar mgar-
T FereTYEr sufffredwd vty Sesgasy qradr
T g @ gERETE!  g<sf| & awmiuerfr ffE-
FeU IO, qrRyATdRATessgg: | A7 ufafirAE): Agtaraand-
&Y qrAaTEr | admarEAn: et | -
gfgfganar T 7 Tawm@méa FaFeam |l

6. By this, the effort to understand the meaning of
the statement, it will be found that the expressed
meanings (as spoken) of ‘Thou’, the individual soul

is understood to mean crows and all other creatures that are
likely to destroy the curds. This is the ajahat-lakshana.

(iii) Where a part only of the literal meaning is given up; -
e.g, this is that Devadatta whom I had met at Kpsi six years
ago. ‘This’ and ‘That’ refer to the person qualified by the
circumstances under which the person was seen on the two
occasions. But ¢is’ conveys the identity of the person.  In
understanding the identity conflicting elements like the age, the
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and ‘That’, the infinite, will not make sense? in the
statement ‘That thou art’. Then the implied meaning

-of the words having been understood earlier from

the intermediate statements?, the pure meaning of
these words is known reasonably as a non-attribu-
tive memory. Though the words are capable only of
conveying consciousness qualified by the (respective)
temporary adjuncts, yet, because they have been
used for the purpose of conveying awareness of the
nondual Infinite, and their purport is (therefore)
pure consciousness, the latent impression of that part
only is aroused. Also, the experience of the attribute-

dress, the time, and the place of meeting, are given up and
only the person as such is retained as the entity referred to by
‘both the words “that’ and °thjs’. Thus, by giving up the
conflicting part of the meanings of the two words the identity
conveyed by the whole statement is understood. This is the
‘Jahadojahat-lakshana’ or the * bhaga-tyaga-lakhsana’.

In this case the last mode of understanding the implied;
meaning is employed. .

* The meaning of the statement as a whole conveyed by the
verb “art’, is the identity of the meanings of the words ¢ that’
and ‘thou’. Taking their expressed meanings we have the
creator, sustainer etc. of the world and the individual experienc-
ing different states of consciousness as the meanings of °that’
and ‘:ihou’. The two cannot be identified. The identity
which is the purport of the statement has therefore to be under-
stood through the implied meaning.

* The statements cited earlier from which we get the idea of
the expressed and implied meanings of the words °that’ and
‘thou’ are called Intermediate statements, ¢ avantara-vakya’,
because they convey the meanings of the two words s.everally., It
is only the *maha-vakya’, the great statement, which conveys

the identity.
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less witness:consciousness in the state of deep sleep
has been accepteds. The awareness caused by words
like ‘space’ is also taken as attributeless. The functi-
oning of words is controlled by the purport (which
they are intended to convey). Thus the appearance
in awareness of (distinct elements like) ‘knowledge’
and ‘the known’ caused by the understanding of
the great statement is negated. The revealed and the
traditional scriptures- have established non-objective
meditation. Because of the persistence of ‘Remote-
ness’ and ‘Having another’, knowledge of only the
meanings of the words, ‘That’ and “Thou’ will not
serve the purpose.

o, JTEATITNETATETT GREway | JLaed ¥ FutaFasarsT-
a1 T FiiaeraTaigEes (iAeeTRa I
yarafeay || SRFEAEEEAY T g At
@\ " T Pfieewsr gEamEn, 99 e AR
Pradgreaiq | A T SEAAEDEHFA seongaars:; HF-
FaErIigEeaey [Aftud @ afwogonarsaang | ‘

7. Although the expréssed meanings of both words

5 The witness-consciousness is that which is aware of the
objects without being affected by them. The clearest awareness
of its functioning in normal life is-in the state of the deep
sleep. Unlike the ‘I‘-consciousness or ¢go that functions in
the other two states of waking and dreaming and is identified
with the experience of these states, the witness is not so identified
and therefore not affected by what it is aware of. During deep
sleep there is no experience as such but, on waking up, one
remembers the state in terms like, 1 slept happily, 1 did not
know anything’’. This memory necessarily. presupposes an
experience and an experiencer who is the witness. There is
detailed discussion on this under verse VIIIin paras- 154 to
162.
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appear to be one, there is no repetitions. The

® Even the expressed meaning or the vachyartha of the
words conveys an idea of a unified meaning, an identity cum-
difference called ‘tadatmya’ between the meahings because of
the grammatical relation of apposition, ¢ Samanadhikaranya’.
This is the lattributive-substantive relation where a single
perceived object like a black pot, is conceived as consisting of
two distinct elements, the attribute ‘blackness’ and the substance
‘pot’; the oneness being perceptual and the difference conceptual.

The qualifying element could be again a ‘wviseshana’® an
attributive which is persent in the subsantative, barticipates in
its function and distinguishes it; an ¢ upadhi’ an adjunct, which
is also present in the substantive and distinguishes it, but does
not enter into the function of the substantive; or an ¢ upalak-
shapa’, an indicator which only distingushes the substantive.
For example ‘“The black pot is destructible”. Blackness is
present in'the pot, participates in its function of being destructi-
ble and distinguishes it. It is an attribute, a viseshana, * Space
delimited by the labyrinth of the ear is the organ of hearing >’
Delimitation by the labyrinth of the ear is present in the
designated space and distinguishes it, but does not participate in-
its function of being the organ of hearing. This is an upadhi,
an adjunct. “‘ The object seen at the end of the branch is the
moon ”’. Being at the end of the branch distinguishes the moon
but has no relation with the moon itself or with its function
of giving light. It is an upalakshapa, an indicator.

The <tadarmya’ of the attributive and the substantive
includes the identification of the adjunct and the substantive
and the indicator and the substantive. - But when the seeker
who has understood from the proper study of the “Pa"ij’h“d"
that their purport is to convey the absolute non-duality of
Reality, comes across one of the mtfhﬁvﬂk}’a *, great statements,
he proceeds from the unifying meanm'g f:on\{eyed by the. expres-
sed meaning to the absolute no‘n-dns.tmctxon by seeking the
implied meaning by the process of partial abandonmen.t, bhaga-
tyaga-lakshana or the jahat-lakshana, as may be appropriate.
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implied meaning (of both words) being one (and the
same), the meaning of the statement is undifferen-
tiated. The non-attributiveness ' of the memory
generated by words, suitable for producing the
undiff'erentiated meaning of the statement is not con-
tradicted ip experience. The arising of the attribu-
tive meaning of words is a necessary part of the
understanding of an attributive or objective meaning
of a statement. In the present case, the understand-
ing of the statement is non-differentiated because
that alone, being true, has the ability to remove
fgno_rance. Thus the unreasonableness of (accepting)
the implied meaning in the absence of ‘the deter-
minant of the implication does not arise® In the
present case, the arising of the word-meanings
suitable for conveying the statement-meaning makes
it possible to understand both the ability -and the
implication of the words.

Therefore in the statement like °© Satyamjnanam-anantam
Brahma’, the three words satyam, jnanam and anantam are meant
to convey the total non-distinction of the absolute from which-
ever point it may be approached and so there is no repetition.

” Words can convey a meaning only by delimiting or deter-
mining the sense to the particular object. So understanding the
meaning of a word is dependent on understanding the delimiting
principle or determinant. In this case the words of the state-
ment ““That thou art’’ give rise, it is claimed, to an undiffer-
entiated understanding of the Infinite. Since the Infinite cannot
have a determinant how can words covey such a meaning ? That
is the objection. The answer is that because of the inherent
power and the implication through their association words can
convey such a meaning, as demonstrated above and the absence
of a determinant need not necessarily vitiate the process.
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8. Objection :-Since the statements of the Vedanta
(Upanishads) are valid in their own right and since
the (proper) meaning of the words arises from the
statements themselves, what is the purpose of the
discussion ?

R- TEAH, AT, FAMY FT:ATAVA P FeqFAIETETEFT
s, qnsfr g aegdr afsfrmfmfedmEeaT
FFTFAREARHAT | o7 g gaafmst frogargmema-
Ffeffy dyaftemamefanfafafroant fram smoad

9. Answer :—True. The wupanishads being self-
validating do generate non-differentiated self-realiza-
tion. Still the doubts created by the contradictions
of the disputants obstruct the removal of the
ignorance of the less intelligent. When such doubts
are removed by discussion, the removal of the igno-
rance is unobstructed. Therefore the discussion is
begun to refute the contradictions of the disputants
which are the seed of doubt.

Ro. T @1 waH faufaawy: wexd=y-gqeaertey qrerarcdd
fawaaar spafga@sfy arugee aaweRenfitgar aarsa-
RIESICICE . ,

10. Now we shall first show the contradictions of
the disputants regarding the meaning of the word
“Thou’. Though the meaning of the word <That’ is
important because of being the purport of the scrip-
tures, the meaning of the word ‘Thou’ is even more
important because that is to enjoy the fruits of
emancipation.

22. gF ErFTOT aforaTi w=a1fe Jardg cgragie gy Srafar: |
serEify st | ffsaria | 77 $24% | qror At

A
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&ivrs: fysrfiafy gnan | geafafy areafhar . Safsafafcn
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11. Among the disputants the CarVakas, absolute

materialists, hold that the meaning of ‘Thou’ is only
the four elements transformed as the body. Others
hold that it is the faculties of vision etc., taken
separately; yet others, that it is the faculties collecti-
vely. Some think it is the mind, others that it is the
vital breath. Some of the Buddhists, (theVijnana-
vadins) consider it to be thought lasting for an
instant only. The Madhyamikas, (among them) hold
that it is a void, a non-entity. The space-clad ones
(Jainas) think that it is something other than the
body and the faculties but having the same
magnitude as the body. The followers of Vaiseshika,
Nydya and the Prabhakara school of Pirva-mimamsa
" hold that it is the all-pervading, non-sentient doer
and enjoyer. The followers of Kumarila Bhatta hold
that it has two aspects, one "sentient and the other,
non-sentient. The Sankhyas and the followers of
Patanjali, the yogins, hold that it is the enjoyer only
and of the form of absolute knowledge. The follo-
wers of the Upanishads, the Vedantins, hold that it is
participating in doership etc. because of ignorance,
but in reality it is without predications and the pure
awareness that is supreme Bliss.

¢2. ud grargarserAEafyy fagraty aiffmfatafs: aftegrd

FENIATSHATINCAATE WA - —
12. These views are generally prevailing about the
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essence of awareness which is the content of the idea
‘I’. Because of these differences of views of the
disputants, there are doubts about the definite basis
of the concept ‘I’.  To clear these and give a certi-
tude to it, the Acharya Sankara has said :
T IfeT QF = I 7T arg:
T @ Al ar 7 9 Fqa
eI gYTAHiag:
- gEwisafy: B dEasE ooz
[Not earth, not water, not lights not wind
Not space, not a faculty, not all of them together
: is I;
Because all these are varlable, I am the one
which is proved in deep sleep alone
The One, the ultimate residue, Siva, the absolute.]
23. AT FEITTAESTAT | UF: AEAT: | FIRyE: gESqET
Osearfee: | Ry qTAEEIMET:, T9T AgEYErg | Al
Friets: 1 Jmifzdta: gaummoansy: quATTEY qrefwaaf-
9398 0 HF1FF:
13. I’, the basis of the concept I. ‘One’, without a
second. *‘The residue’, which is not sublated or con-
tradicted when all duality is negated. ‘Siva’, the
supreme bliss which is also awareness because that
alone is auspicious. ‘Absolute’, devoid of all predica-
tions. Thus it (this verse) means that the view of the

Upanishads is right and it is that the basis of the
concept ‘I’ is the supreme bliss-awarenes, without a

second, which cannot be negated by any means of
knowing.

R9. qagqqraar&atamatrarﬁr f%rtra?&tzﬁ quR SgrRAaE Ha-
FOART—a st G 7 39 T argF afufa ) sEefafy gg9x
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14. In order to establish this, by refuting the views
of the other disputauats,—first, the view of the Self as
the body is denied by the statement, ‘‘not ‘earth, not
water, not light not wind, not space’’. Here the word
‘I’ is to be taken with the ‘not’ separately in each
denial. I am not that which'is earth; the earth is
not that which I am’’. In this manner, the absence
of mutual identification has to be understood.

. gl FIREAT wAF pEAfEREET  ANgUAR, gEaed
IRGITT | TSR TR AT, TIATAGITH-
TERT | FATIRETAIRIITAR,, ETE gerr Awers
FAPTRT ARAREATEE NifacgrrEr Fage: o

15. This disputant does not admit selfhood of earth
etc., separately because he admits selfhood of the
aggregate only. Yet, because his view does not
accept a composite entity, the need would arise for
the admission of a fifth principle. Again because he
does not admit relations like combination etc., and
there is also no principle to cause the aggregation,
the aggregate could not be reasonably established.
With this in mind, the view of the self-hood of
each element of matter is denied separately

8. UM’ MFageEaa<aarS = matmma-%mﬁwm

Rerarraw aTId SergurErRa | autshy fagy 99 -
RS TRATHFI TR TATCATCHRITTIFAT ITIFTA 1

16. Again, the materialist admits only four elements
of matter. In his view, space is only a void, a non-
entity, the absence of any of the four elements,

i
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enduring® and non-existent and therefore, it cannot
be a material cause of the body. Yet, in the final
view (of the Vedantin) space is existent and a com-
ponent in the material cause of the body, it can

possibly be taken as the basis of selfhood. Therefore -

that is also refuted.
0. FYAT—T FTYIAT {AATH oty | 3 ghafy
FATEH, @G EFATIERAd |l

17. Alternatively the statement ending with,‘not wind’
can be taken as refuting the view of the Self as the
body and ‘not space’ as refuting the view of the Self
as a void or non-entity, because the word ‘Kham’,
has the meaning of void also.

2¢. Afgafafy odsMmtzaomne@fag . 5 agf gag =iy
Fafamr smar 2graaaraner aforaEtifgaon 5 frfserar |
T FEATGETE s @ FUFA | g geramege-
Ty (ACEaEitT S 0

18. ¢*Not a faculty’, thus the seif-hood of any of the
faculties severally is denied. <Not the aggregate of
(any or all of) those’. This expression refutes the
aggregate of the elements, transformed as the body
and all the faculties collectively also. Earlier, without
admitting aggregation, the elements were refuted
individually ; now even admitting the aggregation,
they are refuted collectively ; this is the distinction.

R EfTETE sy oorETEfi: 1 gEifras o

® In this view, momentarines, existing for just one instant
which is sufficient to produce an effect or a product, is a
characteristic of reality which is equated with such momentary
existence. Therefore the non-existent is non-momentary, endu-

ring.
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g afrstmme ke s@aiagafsfieg =
frT:
19. The refutation (of selfhood) of the elements of
matter leads (automatically) to the refutation (of
selfhood) of mind and life which are material. By
refuting (the selfhood of) the mind, (the selfhood of)
its function, the intelligence or thought lasting for an
instant, and of the extra corporeal principle endowed
with doership, enjoyership etc are refuted.
Ro. fagry arﬁr-“mgmaﬁ A FONHIERFITA; FT9-
TR < A 0 | TR g | 9T JEWT FaerdqaqrA
JIETRRGIATATAARA afqsra wafa i '
20. Because in the final view (of the Vedantins) it is
accepted that knowledge (knowing), will, joy etc., are
functions of the ‘inner instrument’, the mind. Also
because the revealed scripture also tells us, beginning
with desire, will etc.,*(all those are) the mind only”’,
Thus all.the principles, beginning with the body and
ending with ‘only the enjoyer’ accepted as Self by
the different disputants are declared to be non-self.
I7 egAE—ISaFarfefy | safirarfearg e
_ Fc:ﬁr AT N1
21. He tells us the general reason for this refutation :
‘“Because they are variable’. It means that all these
are inconstant and subject to destruction.
R AR SFEOREETRAT AR FeraERAT
EFATTHIAT - ANTATATER JTRAAT WeEdq =T =
ARAATETT, AT TS GO T AT O AT
YT, SFTRII: N R
22. (To clarify :) Because Atman, the Self is not deter-
mined in terms of space and time, objects so deter-
mined like a pot are non-self. All non-self is non-
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sentient because what is other than self is without

selfhood.
Though the Self is one, the different joys and

sorrows felt by different individuals can be under-
stood reasonably by ‘accepting the multiplicity of
minds wherein these feelings are based.

R-{IFT wWHEETES A9 ARES gemgsE ars-
FIE ATITETE, FISTIFITTATTFIT | ‘

23. The Self cannot also be seen to have previous
non-existence or non-existence by destructiou, be-
cause one’s perception of one’s own non-existence is
countradicted; for, at the time of perception the per-
ceiver would not be there and When the perceiver is
there, what is to be perceived viz. his nonexistence or
absence is not there.? Also (if such non-existence is
admitted) it would lead to the loss of what is done
and the happening of what is not done_10

o Non-existence, ‘abhava’ is one of the categories of the
“nyaya-vaiseshika’ school. It is divided into four kinds: 1 praga-
bhava, previous non-existence, the non-existence of an object
before it came into being. In the lump of clay that is to be
shaped into a pot ‘pragabhava’ of the pot is present before the
pot actually comes intp being. 2 Pradhvmsabhava, non-existence
due to destruction; the non-existence of an object which has been
destroyed; 3 ‘anyonyabhava’’, mutual non-existence, the non-exis-
tence implied by one thing not being another as when we say
“‘A potisnota cloth”, 4) ‘atyantibhava’, total non-existence
which is absolute denial. The argument here is to show that
the Self cannot be brought under any of the four kinds of non-
existence and is therefore, eternal and undeniable.

19 The principle involved is the natural and universally admi-
tted fact that every cause must have an effect, every effort must
producea result and every effect necessarily presupposes a cause.
A violation of this principle is not acceptable to reason. .
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Q. T erezx eaamqra’r TEIARHT: qarsnarmra =rrq=amna-
TEI: |
24. Thus it (the Self) cannot have previous non-

existence or non-existance after destruction. The

Self is of the form of Reality or Being.and found

everywhere. Therefore its total non-existence is not
conceivable. I

. O T FeFgaRrAETTIy g et
AT FTRE TSR TEEIaR: |

25. Duality is illusory because it can be apprehen-
ded only as identical with absolute Being which is its
basis ;1! anything superimposed like silver seen in

1''What is difference or distinction ? We see A and B and we
think that A is different from B. What is it that constitutes the
difference? A is'not B.i.e.,, A is denied in the locus B. This
denial can mean only the affirmation of the bare locus. Which
means that the difference between A and B, which is also the
denial of A in B, let ussay dA, is B itself. Now since A is
different from B, B is different from A ; and this difference of B
from A, dB, is A only. Therefore we-have dA is B and dB is A.

Again the difference of A from B is the same as the difference of -

B from A. So dA is dB. So we have three propositions :

dAis B
dB is A and
dA is dB.

" Therefore A is B.
Trying to discover the nature of distinction between A and

B, we have arrived at the identity of A and B or if we peifsist
. in the mutual denial, at the void. Neither of these makes
difference understandable in reason.

It may be held that distinction is itself an entity, visesha
of the vaiseshikas, which makes A different from B. This gives
us three entities, the perceived entities A and B.and the presumed
distinction V. Now V is neither A nor B. What makes it
different? We have to presume two more entities V; which is
neither A nor V-and V, which is neither V nor B. This gives us

2
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shell -cannot be apprehended except through its
identity with the substratum. So the denial of the
identity is not reasonable.

& AT FRAT aTma'rrﬁnhvﬁ aarEafafirg R[fgaea:

3T Y eI
26. Thus the Self is not the counter-correlate of any

form of non-being. The body, the faculties and
_the like are the counter correlates Therefore they
are not Self.

6. g @uETIEEEY Tafy azésﬁ FarafaguRarfyar
wfadr afEtar @fy Rigraasagn

27. But they are creations of the beginningless,
indefinable, ignorance within the Self which is self-
luminous awareness, though it is without a second ;
and therefore they are also indefinable. This is the
secret of the doctrine, the final view.

R¢. Y ARG IRANT JIIFTAR I = afrsrr&rram ‘g
qRASEATY 7 fHfzgafzey’ sfy gifues crtrmzrfa' FIASAI-
NG mm?m—ggmﬁra g :

28. Now a doubt arises : You admit that the Self is
of the form of awareness. In the state of . deep sleep
there is no awareness because the memory of one
who has woken up is of this form, I was in dense
or total ignorance, I did not know anything’’. So how
can the "inconstancy of the self - be avmded‘? .This

ﬁve entmes, which require four distinctions. to. understand their
‘difference. . And so on ad mﬁmtum This inflnite regress is no

solution either.
So we see that the idea of distinction does not bear the
scrutiny of reason and is therefore untenable. As something

which appears to be there but does not stand to reason it is
«called mithya, 1llusory or false.
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doubt is answered by the eXpressi’on, “Proved in
deep sleep alone.”

Q. AFHE:—HTAT: ggfh‘e‘rférerm I qEHEE: | YT RIS
gaRfafy  gwamiguas:,  ARgEEtiEEE ‘qﬁm&'asﬁz
TEEMEGIET: FEFASHTF |

29- ““The meaning of this : Since the Self is the witness
of deep sleep it is not absent in that condition. Other-
wise the remembrance, ‘I was ignorant’ would not
be understandable. Though the knower, the means
of knowing, the mode of knowing and the object
known may vary, the witness of their existence and
non-existence is ever unvarying. »

30, TF UHTHT: HAET, T O FaT HIwT nammmrtma-
qEFART 7 sy oy st Ya—

30. Objection: The cogniser is the locus of knowing.
He is also ‘the doer and the enjoyer. And like a
great light he illumines everything, himself as well
as the others and is not in need of another .witness
to know him, like a pot.”

32, 9, Ry mrcmf‘mﬁ eI ZEATIIIS:
W@;’Hq&mﬁr&am‘aﬁ UFT FEWET gaAIyeAE 0
31. Answer : No. Because heis changing and it is not
reasonable to admit that one can be a witness of his
own change. The seen (the object) can not be accepted
as the seer (the subject). The.cogniser, being subject
to change is an object and only one unchanging
principle can be the witness of all.

R, g gaaﬁﬁm greft g, a{mﬁﬁrmﬁﬁr%an
32. Objection: It ismot possible to accept one
unchanging witness of which no predications are
possible because there is no evidence for it.

QT ‘qig weaagaify 9d g wraT gafg Rl s
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TWEETT tri&:,’ 'aras?r'aer TRNsAIsRT ger’ g aEaT SeEr-
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33. Answer: ¢«While he is shining, everything shines

after Him, by His light all this is illumined’® (S.U.
i, 14); «You cannot see the seer of sight’ (B.U.
i, 4,2) 5 (It is) the Seer who is not seen ; other than
That there is no seer” (B.U. i, 9,2). By such state-
Mments the king of all methods of knowing, the
Upanishads have crowned Him as the witness of all.

¥ T AGIARTIAS SHISAT Ageenfag e Geeemaua i
STRTOTTor: Tt F TR |

33. Objection: This. is magical indeed! That the

greatest of the means of knowing, should make the .

one unchanging principle which is itself not the locus

of valid knowing the witness of all, abandoning the

other non-unchanging principles. which are such
loci.

3, m,ﬁw@ﬁmm%mﬁaﬁﬁrqn

35. Answer: Yes. It is certainly magical being like
a dream, the product of nescience.

8. U T wefEd SR o wATsEREriy I
36. Objection : Even so, how can they, which being
objecis, should be non-sentient like a pot, be the
loci of valid knowing. , :

0. T, FYUTEETsT Famfaframmesa faamaramar-
37. Answer: No. Because of clarity they are able to
catch or hold a reflection of consciousness or by
virtue of the superimposed identity with pure
consciousness, ' SRR
¥¢. T3 freawy Preagas o ahifes s S9— '

38. Objection: But how can there be a reﬂec—tion of

-
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something without form or colour and without
parts either? .
3Q. FETIARt: ? R Rfera) Surggaess He-
geqTly sRfearer nfafaraeaiaa, TesEfh Wf%lﬁl‘(‘qﬂﬁ‘lﬁﬁﬁ
ORI, T4Y: g RradeguTETEgens |
39. Answer : What is unreasonable about it ? Because
the product of illusion can be variegated indeed. The
form and colour of the hybiscus-themselves without
form and colour?-are seen reflected in the crystal ;
even sound has a reflection called an echo. And they
are not different from the accepted reflection.
vo. gursdfgammereda nfvfasa efa 99 ‘
40. Objection:-Even so the reflection.is only of some-
thing that can be perceived through the senses. |
¢2. 7, =girar | afifgaamerer aficassr am@rErEty
TS ARIFNGERII | 94T SIATISCgss afrn e
fr: 3 @ aafifess afteradsiy aftmmgeond
TGNV | @A NS T gy sk syTaI=afaE
AT, T TRNFATHFARAMACTRAT | TR are.gwf%rﬁﬁr
AT TG, TG T 1
41. Answer:-No, because it is notinvariably so. It i$ .
seen that space which is' apprehended by the witness
and not perceived by the senses, is seen reflected in
water. Otherwise, the great depth of space could
not be perceived in water only knee deep. Though
the reflection of space (the sky) is apprehended by

12 Colour and form *ripa’, is a quality: It can not be said
to possess another quality. A quality is said to be inherent in a
substance, and cannot, therefore” be predicated of another
quality. So non-acceptance of one quality in another is a funda-
mental prmclple in ‘nydya’. *Gune guna-anangikdrah’. Thus
the ‘rapa’, the form and the colour, of the hybiscus flower
which is reflected in the crystal is itself without rizpa.
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the witness, the perception of the locus (of reflection,
viz., water) needs the aid‘of the eye. This explains
also the illusory perception of ‘the form <the sky is
blue”. Because in that illusory perception, space
with light is the locus. Therefore it is to be under-
stood that only a visual image necessarily requires
form and colour, not others.

@3- TUTY FARH: wﬁfﬁﬁﬁamrwﬁwf‘a%a

43. Objection:—-Eevn so, what is the evidence of the
reflection of the Self?
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43. An_swer.-Llsten. “In every form He was reﬂected.

That (reflected) form of His, made the-Lord and the

individual self for the purpose of activity based on
‘I” (B.U1,5,19). “He is seen as one and as many like
the moon in the water” (B.U. 4, 12) “Illusion, maya,
creates the appearance of the soul and the Lord.” Such
passages of the Sruti. And the only way of understand-
ing sruti passages like, ‘‘Heonly hasentered here”’
(B.U.i, 47,. “He entered by this door by opening
the delimitation.” (B.U.ii,12). (Because in any other
sense these passages could not be understood reason-

ably.) Again there are the Satras. “And an appear-

ance only” (B.s.iii, 2,18). ‘“‘Therefore the comparison
“like a reflected sun’ (B.S.ii,2, 18) All these are evi-
dence of reflection of the self. .
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44. The supporters of the ‘“reflection theory™? hold
that this, the reflection, is real; the supporters of the
““appearance theory’’ hold that it is only illusory.
About its nature, that it is reflection however, there
isno dispute but that is different. And its being
different from non-sentient matter is evident from the
sruti and also from experience. Thus it is established
that the mind is the locus of valid knowing through
the superimposition of the reflection (of the self).
QL. I FATAISRT U | FAT Fa—-afrqfér o7 AT ?

. FARART qTARAT?
45. Objection :—Even the superimposition cannot be
reasonably accepted. Thus: Isthe non-self super
imposed on the Self or the self on the non-self ? '
Q8. TR, I FIEAMATFARRANAT gaar ArgHEaT arearhs-
WewaT 7 aimEEcaEeER ) Ty e 7@ frearangg-
TR, FraasgARifeTe JREEE | T8 T 9
gfgRchEtgrag=a T & g e, ferdas ar .
AT SRAET—
e geemfafisa=y avgmam
sy ey gifr afres? @t

g’ fafrashgdft) e Redsraa erv:ft-r'
MaAwRAlyg @R SEREAGTREfe  sEsE: I

- "13 padmapadacarya and Sarvajnatman, the authors of the
Panchapadika and the Sankshepagariraraka. : ‘
14 Suregvrachdrya, the author of the Vartikaon the Brha-
daranyaka upanishad-bhasHya.
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46. It cannot be the first. Because the Self cannot
be accepted as having general and special aspects, is
always shining and has no similarity etc., it cannot be
.the locus or substratum of superimposition. Nor
is the second alternative tenable. Because the non-self
is .accepted as illusory, admitting it as the basis of
superimposition would lead to the  void-theory ™.
Holding it, the non-self, to bé real would lead to its
being irremovable and therefore emancipation would
" be impossible. What is real can never be removed
" and scriptural statements like the following teach that
it can be got rid of: ‘“The knot of the heart is
broken, all doubts are cut away and all actions are
reduced . to nothing when That is seen as the great and
the small” (M.U. ii,-1,8); ‘knowing That only one
goes beyond death”; ‘“There is no other way to
liberation” (Su. U. vii, 8, 1,13) ; The knower of the Self
‘crosses SOrrow’’  (Ch. U.vii 8, 1,13)- These. passages
demonstrating that phenomenal existence can be got
rid of by knowledge suggest that it (phenomenal

existence) is illusory. Sruti statements like “One only
without a second” (Ch.Uwil,2); ““All other than
this is mortal”’ (B.U. iv, 4,2) ‘ Here there is no multi-
plicity or manifoldness at all (B.U. iv, 41,9)"”.  Now,
. therefore, the instruction is ‘““Not this, not this”’

(B.U. i, 3, 6), directly expound the illusoriness of the
non-self. It can also beinferred through the cause,
“ bemg visible **, like shell-silver.
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47. Again only after the non-self is established as
Superimposed!® on the self, can the Self be imposed
on it; the imposition of the Self on the non-self
Would lead to the Self having similarity and the like
defects of the non-self. If the self is imposed on
the non-self, that would lead to the defect of ‘self
Support etc. Thus the view has been refuted that

“ there is no scope for the consideration of any alter-

native with reference to the superimposition of the

- self and non-self which ‘is based on ignorance or

nescience. , e ‘
¥¢. EuargreAtT fEET qoggauw: | qar fe—arersasr
TR AT 7 qATS T TRAHANESNAIGE: | I TG

15 The idea of superimosition, adhydsd, is basic to the
understanding of advaita. That the ultimate - truth is non-
differentiated Being-Awareness-Bliss absolute, is proved by the
Proper understanding of Sruti, the only available guide to matters
not susceptible of semsory verification. This could exclude all
differentiation totally. But all of phenomenal experience is.

* based on differentiation only. This persistently perceived diffe-

rence has to be explained. The advaitin finds the only tenable

explanation is that it is an apperance without reality superim-

]zsosed on the absolute Reality of the infinite. Vide Note 19 on p.
9.

Here this explanation is being assailed by the method of
admiting (for argument) that one part of the theory is correct
and trying to prove the other partabsurd. Granting that the
‘Reality is absolute and undifferentiated, superimposition is, for
that very reason, untenable and therefore, not the explanation
e objection

in paras 45 to 48 pp 23 ta 26.
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48. Tt is ‘not reasonable to admit the existence of
ignorance in that Self ‘which is self-luminous. Thus:
Is that (ignorance) superimposed or not super-
imposed? In the first case how can falling into the
error of self-locus or self-support be avoided ¢ Tn
the latter case, since it can never be destroyed or got~
rid of, emancipation would become impossible. If

everything is based on superimposition - oniy, the .

distinction between truth and error would cease
(leading to utter confusio_n). To say that the one
Self is at the same time the means of valid knowing,

‘the object of such knowing, the form or mode of

such knowing and such valid knowing’ itself, is self-
contradictory. If it is accepted as non-contradictory,
we would be admitting the view of the Bouddhas.

?Q. IAAT—AE AI: FA AR R g wRiEr
ST AR YA iy g
frgfeaTfaaan | | o

49. Answer : Now we shall answer this: “J am a man,
the doer (of work) and the enjoyer (of the result of
it)” etc., this.idea is commonly felt by all persons.
This is not a memory because it is experienced direc-
tly without perception of the difference (between the
substantive element ‘I’ and the predicative elements,
map, doer, enjoyer etc). Nor is it valid knowing

" 18 Superimposition is .caused by ignorance which itself is
superimposition. This is the alleged defect of self-support,
¢ svasryadosha’.  The advaitin overcomes the objection by
making superimposition ‘anzdi’, begining ess. See pata 58 p. 31.

T,

R o vy
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because it is sublated by the sruti and reasoning
(which are the means of valid knowing).
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50. Thus the srutis : "‘This person or spirit which
has knowledge for its essence, the light within the
heart.”” (B.U.iii, 4,7) “This Self is the Infinite”
(B.U.ii, 5,19). ““The Infinite is truth, knowledge,
endless ” (T.U.ii, 1,1). - ““The Self which is free from
sin>’ (Ch. U.viii, 7,2). **That which is direct -and
immediate is the Infinite. That which is the Self
that is inside all (else)” (B.U.iii, 4, 1).  Which
goes beyond hunger and thrist, grief, fear and death
(B.U. iii, 5,1) ; ‘“ Whatever he may see there, He is
not followed by it. This person is unattached”
(B.U.iv, 1,15); and the like show that the Self is
neither doer nor enjoyer and is essentially the
Supreme Bliss, the Infinite,

Le. FHIT—Fo: afteray mmraEs: | @9 |9
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51. Reasoning is: Anything that is subject to change,
being limited, has to be non-self. Because of the

contradiction in one being both the subject and the
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object of any act, knowing oneself is not reasonable.
The relation between sight and the object seen cannot
be reasonably explained. The attributive-substantive
relation cannot be reasonably understood as one
of difference or non-difference. If knowledge is
held to be transient .(non-eternal), the various indi-
vidual units of knowledge, their non-existence
-mutual, through destruction and before origination,
inherence, a universal of knowledgeness, have all to
be admitted making.for a great complication. Holding
konowledge to be one leads to great simplicity ; ideas
of different objects like ““knowledge of a pot”’, “know-
ledge of a cloth ” etc., being accounted for by the
association of different temporary adjuncts. - Because
knowledge by itself is always understood uniformly
as knowledge only. Ideas regarding its orgination
and destruction can be reasonably explained by its

relation . with objects that have to be constructed
necessarily. :

4@, IAFETTAIATr &9 0F Teq T Aenda: SSE
TG | . ,
52. Objection :-Because each pot’is perceived by itself
as different from another without reference to any
differentiating temporary adjuncts and there is no
possibility of perceiving any obstruction to it (why
should we not assume each knowledge as a distinct,
transient unit ?) ‘ :
L3, FFTIFSREITHR ATATETGIL | ' :
53. Answer :—(In that case) space, time and direction
‘will have to be accepted as manifold.!? ' ’

17 In the view. of the Naiydyika, who has raised the objec-
tion, these catagories are single, not manifold. His objection
‘would affect his own thesis adversly and is therefore invalid,




fagrafeg - 29

LY. Fg@Ega@aT  FEElaEE ) SEEETEET
TEFATEE | TCARIEET F qETaeesdeard | Fretaf-
HEAFTIGERTS TERAIDT: |

54. If doership etc., should be real, liberation would
become impossible. If self-luminosity is not admitted
for the Self the 1eal world would become dark,
impossible - to apprehend The Self, being the

- ultimate goal of supreme Love, is Bliss. Thus the
_ Self is, without predicates, self-luminous bliss; and

reasons of the same kind.

S gE - afQur wifafafefy Rl geromfs @
ffrcaoeriay | seam ¥ @ afsdErAafT o
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55. Therefore by elimination,'® this (the phenomenal
world of objects) must be an illusion. This having
been established, a proper teason for this has to be
constructed.’® It can be constructed in the non-dual

18 Any idea, pratiti, that occurs must necessarily be (a) a
memory (b) a valid knowing or (c) an illusion. It has been shown
that the basis of all the business which we call life cannot be
classed as memory or as valid knowing. Therefore it can be only
illusion. When all but one of several possibilities are eliminated
the remaining one must be accepted ~ as the only possible
solition. That is the reasonmg by ehmmatxon » °pariseshya
nyaya’.

19 It is important to remember this point. That the whole
mass of thought regarding superimposition and its cause is
¢ kalpana’, a construction ie. it is a hypothesis constructed to
account for the perceived difference and multiplicity. And the

. comstruction is to be done in such a way as to satisfy all possible

objections and to make it plausible from every point of view.
This is also the reason for the difference of view among the post-
sankara advaxtlns on the details of the construction. But the
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Self only as a. superimposition ‘which - causes the
perception of the substantiative (with the predication
of otherness). It is experienced and perceived through
the idea, “I do not know ”’, which is of the witness-
conciousness. It is therefore only ignorance and
indefinable.
W& T ATNAETH; T PreaeT BERICIEEE SR S i
anfmRrE TR = saTas: | 4
56. Nor is it negative (a$ the non-existence of kno-
wledge,) in nature. Because knowledge is eternal
and its non-existence cannot be accepted. Also
because denial of the knowledge and of oneself (as
the locus thereof) would involve a contradiction with
reference to both the locus and the counter-corrc-
late of the negation.
W, T AYIATHET LI, AOAERTG | ArrarTrradd
FYATEEHANT T ATVEGTAT S IGHIFI AT |

"Nor is it a continuous series of mistaken
knowings or doubt and the continuation of "either

vanatlon in detail does not vitiate the main the31s as explained in
this text later in the paras 74-79. Much of the confusion that
appears to occur can be avoided if this is clearly kept in mind and
. the tendency to thmk of and argue about: it as if it is real is
vigilantly avoided. * Vide pages 40-42 where the attack on the
validity of the main advaithic thesis on the ground of the con-
flicts and contradictions among the later thinkers is answered.

20 The idea, ‘I do not know *’ does itself involve the
knowing of ‘I’ as the locus of the ignorance and some knowing
about the entity x, because no denial is possible without
knowmg the denied entity. If the i ignorance implied by ¢do not
know’ is taken as absence of know]edge the idealwould be self-
contradictory. It can make sense if it refers to some positive
ignorance and not to Just the non-existence of the knowledge.
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through memory; because of itsimmediacy. Mistaken
- knowing and doubt which-are past or not yet appre-
hended can never be experienced as immediate.
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58. Jt is also the cause of mistake, being of the
nature of a covering or veil. The Self is unchanging
-and therefore cannot be the cause of a mistake- The
mind etc., are products of ignorance. The scripture -
tells us that it is composed of the three gunas. “The
power of the Divine Self composed of the three quali-
ties”; (s.U.i,3). “Know prakriti to be maya (illusion)
and the supreme Lord as the possessor of mpya”
(S.U.iv, 10). “The Lord is seen in many forms because of
His illusory powers” (B-U.ii,5,19). “(They do not
know the . truth about themselves), being covered by
falsehood”’ (Ch. U. viii, 3, 2);* (You do not know the Self
which created all these creatures,) being surrounded
by mist’’ T.S. iv, 6, 2,2); “Again, at the end, there is
total removal of all illusion” (S.U.i, 10) Because of
such 'scriptural statements also, this ignorance is
illusory, indefinable, untrue and removable or destruc-
tible by knowledge of the truth. Ttis also the cause
of its own and all other superimposition. There is no
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possibility of defects like being its own locus, as
that has been refuted by a(:éeptingit as without a
beginning. Because it is beginningless, it has no
origination. The self-luminous Atman is also self-
awareness. Thus there is superimposition of the ego

.on oneness qualified by superimposition of i lgnorance- .

And on such awareness further qualified by the

superimposed ego there is the suprimposition of the’

attributes of the ego like deésire, ‘will etc. , and of the
atributes of the faculties like lameness deafness,
impotence etc. Because the faculties are mediate,?!
they are not supenmposed on the 1mmed1ate substan-
tive. Such is the final view.
«Q. e YEramEy aﬁ‘igrsm’(wa AT SATAET, |
T @E9: 9E 3 TONATH:, AT AepTTE | afsfs ¥ wfiear-
&t afsfRe = T et grecadeetoaateaTe: |
59- On that (the awareness) so qualified (by the
, supenmposmon of i ignorance, the mind, its functions,
~ the functions of the faculties,) the gross body is superi-
. mposed, through its attributes, such as “I am a man’’;
and pot in its true form, “I am the body”. That idea
(“T'am the body’ ’) is not directly perceived or known.

On that again, thus (further) qualified are imposed
the attributes of the body such as stoutness and the

like. And on the same thus further qualified are .

2t The ideas of the faculties or sensesare in the forms “1
have the eyes ’, ‘I have the ears’’ etc., not as ‘T am the eye”’
r “I am the ear’’. Therefore they are not directly
_supenmposed on the qualified consciousness but indirectly as
possessions. But the attributes of the faculties are - directly

superimposed on the qualified consciousness in the form, I
am blind ”’, ‘I am deaf *’ etc.

-~

ki
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superimposed the attributes, like being whole .or defi-
cient, of persons like the son, the wife and such others.
go. G JTATATOELTURY I|IIAATE: I | QeAT-
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60. In thc same manner, the awareness is super-
imposed on the (the objects like) ego-and down to the
body by association. The gradation of love varies
with the proximity or remoteness of the superimposi-
tion. This has been stated in the nectar-like
Vartika: * The son is dearer than wealth, the body is
dearer than the son, .the faculty is dearer than the
body, life is dearer-than the faculties and more than
the faculties, the Self is supremely dear”. The body
means the gross body ; ‘life’ means the inner instru-
ment, the mind. That the faculties are dearer than
the body is proved by the experience of closing the
eyes etc., whea it is likely to be hit by a weapon or
by rain and such others.

§2- FTTNATHATY Faeifaeafaedisana: | EEFTCATATITRFTX
FYITAAIGSR FFRET I THAFETI) 7 @O
sfa gagETITEY FFATHITLAN: |
61. Thus, by this mutual superlmposmon, we have
the knotting together of truth and untruth. If the
superimposition of one only is admitted there is the
possibility of the other not being perceived; the rule

being that in illusion only that is perceived which is
s ‘

o
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superimposed. The perception is like the perception

of a group of objects like ““these are colour and

silver ’. So (the acceptance of) mutual superimposi-

tion is unavoidable. _

£ FAATIERMEITIULRANT ¥ 7 FTAARERE, TATIS-
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62. BecauSewpure consciousness remains as the "limit

of all negation or sublation, there is no possibility

of ending up in the void theory’. Superimposition

is just the appearance of mixing up truth and
untruth. Therefore each subsequent superimposition

of the ego is based on an earlier superimposition and
(the whole series) is without a beginning like the
seed-sprout series. The superimposition of ignora-
nce, however, is only one and also without beginning.
&3 T AFTIF AN ‘Sfaed: 9 qaeeIm@seg: | sfy
FEAT HTSHTOT FRETET FEHITTgeaygs (FeddqfF A |

63. Objection :—But the author of the Bhasya, Sri
Sankara, has stated that superimposition is the appea-
rance elsewhere of something seen earlier and it is
like memory. Does it (the acceptance of suprimposi-
tion as beginningless) not contradict his view which
requires its origination, as a memory, in the
impression of an experience?

&§%. | FATATINAEETIS | 9T GUT 3y gD
IPMPITI FHFRAT | IZT—'FATN faghasr’ sy wrsa-
T, FAATALZ TSRS 3039 fagraseur | a9
FILOMEATISY 7 Feromr=ahy, | Frfcargm 7 vargsdor frargT-
genfEeaivaarT fisfy . |

64. Aunswer :—It does not. Because he had in view
only the resultant or produced superimposition while
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making the statement. The (more-precise) definition
is therefore as, ‘the appearance of something else
elsewhere” and this would cover both cases (causal
and resultant). Or because of the statement in the
Bhashya, “Mixing up truth and untruth”® the finally
established definition would be ¢ The apparent mix-
ing up of truth and untruth is superimposition”. The
causal superimposition would not fall outside this
definition ; nor would there be any flaw indescrib-
ing resultant superimposition as without beginning
like the seed-sprout series.

£ ERSN A8 FERAAT g uisaaT raaenf-
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65. Superimposition having been established in this
manner, the organised distinctions in the one Self as
God and man, and in consciousness as the means of
knowing and the object known can be reasonably
understood. Thus: The Self with ignorance for an
adjunct?? is called the witness, the cause of the world
and the Lord through non-discrimination from the
appearance of its consciousness. which has become
identified with ignorance. But with the mind for an

22 According to the ¢ Nyayaratnavali’ having an adjunct is
being reflected in it and the non-discrimination is between the
reflection and the infusion of the consciousness which is also
present in the adjunct. Of course, the non-discrimination is by
the Jiva, the individual soul. The whole explanation is
from the point of view of that soul, trying to account for its

(apparent) sense of separation from the absolute pure con-
sciounsess.
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adjunct it is called the soul, the doer, the enjoyer, the
cogniser, also through non-discrimination from the
appearance of consciousness which has become identi-
fied with the mind. This is the view of the revered
author of the Vartika.
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66. Because the mmd is dlﬁ”ercnt in each body, the
reflection of consciousness in each mind is also
different and pure consciousness not understood as
distinct from the reflection is seen as if it is different
in each mind also. Because ignorance is the same
everywhere and there is thus no difference in cons-
ciousness within it, the witness-consciousness, seen as
not distinct from it, never appears to be many or
various. In this view, the implied meaning of the
words ‘That’ and ‘thou’ is obtained by the process of
abandoning only ; because the temporary adjunct and

the reflection therein are given up (in the case of .
+ both the words). The appearance also, being neither

insentient nor sentient is indefinable. Thus it has
been said in the ‘Sankshepa Sariraka’ : < If the word
for the Infinite should (explicitly) mean the ignora-
nce and the reflection therein, then the word ‘I’
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would mean the ego. In. that case the implied
meaning is got by abandoning.” (S.S.., 269).
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67. Objection:-Since only the reflection is in bondage
and pure consciousness is free, bondage and freedom
have different loci (and so do not refer to the same
entity); and it is unreasonable to expect anyone to
engage in self-destruction. ‘ ' :

Answer:—This canpot be said. The admitted posi-

tion is that it is pure consciousness iitself that is
bound as reflected. This has been stated by the
* revered author of the Vartika ' This alone we .con-
“sider as disastrous that the Self is seen as subject to
samsgra.” Thus of pure consciousness the reflection
itself is bondage and getting rid of itis liberation;
and there is nothing inconsistent or inexplicable. -
t¢. aa—amraTfe TaEfy SR, I T=dF-
SyeaTanTTg Afer a8 FESTEe T Ffy Qw: | IR
qey AnyETETE B R \ , : ’
68. Or consciousness non-distinct from its appeara-
nce (in ignorance and the mind respectively) is the
expressed meaning of the words, ‘That’ and ‘thou’.
In this case (the identity is understood) by abandon-
ing a part of the (expressed) meaning of each. This
is the method of partial abandonment. Thus there is
po flaw. This view is called the ‘Abhasavadda’, the
appearance view.
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69. Consciousness with the adjunct of ignorance is
the Lord, the Ruler. 1t is the object (that is reflected).
The reflection of this in ignorance determined by the
mind and its impressions is the individual self.- This
is the view of the author of the Vivarana. |

o AT 9 duT, Renfiifias e T amr-
afest g feraa= gefafy AT THFHT: |

70. Consciousness with ignorance for an adjunct is
the Ruler. Consciousness reflected in the (individual)
mind is the individual soul. The protype consciousness,
Consiousness as the object reflected is pure, though
it has ignorance for the adjunct (and is reflected in it).
This is the view of the author of the ‘Sankshepa-
Sariraka’.

Ve. FINA 9erAY: PeAe Naamrag ofyfr=g 5 qie- -

Tfiaarg TESVESHtE TEAIURY | T fafraaE-
JE |

71. In these views there is multiplicity of individual
selves because of the multiplicity of minds. Because
of the reality® of the image, in (understanding) the
words, ‘That’ and ‘thou’, the method of partial
abandonment is to be adopted- This is called the
‘Reflection view’, ‘Pratibimbavada’.

W3, FIARTAIFTSTE AT, aFTHdnIE v fe afr
graeafafasT: | afeis 9f AR SaaERs; aRies 5
AoANS:, Saed EIAgfEdaar  SIgaIeaRans, aRghye

* According to the Pratibimba Vada, the reflected image is,
in essence, not other than the prototype and is, therefore, as
real as the prototype. ’
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72. Vacaspati Misra holds that consciousness as the
object of ignorance is God ; as the locus of ignorance
it is the individual soul. In this view, the multipli-
city of ignorance accounts for the multiplicity of the
individual souls because the individual soul with its
own ignorance as the adjunct is the substantial cause
of the world. Recognition is through vety great simila-
rity. God, the Lord, is only the locus or basis of all
worlds, the individual souls and ignorance and attri-
bution to Him of being. the cause of the word is
by courtesy only. .This is the ‘determination or
delimitation view’ the ‘avaccheda-vada’.

v, ASTENIRT Rradesd $aT, sl S T 3
a1, FSATgAlES Yeuad AT agraEd oF sfw ar ged
Jerafygra uaraareren: | 339 ehgfaaras | afes
98 ShaeaTaAaa Sgaerd fify 7, g uasd. JgRgET
Stetfia’ gFedd 9 EERaTErATguE AT e -
SRATERFTY Gy Aew | FEFEA 7 mgeEe g aars: |
AT 9 OGATIe S IEa T IgaRaR TS SEurag-
WOFH | AT JIEATHET: EIHEAAT:

73. Objection :-Protype consciousness with ignorance
for an adjunct is God ; Consciousness reflected in igno-
rance is the soul; or pure Consciousness without the
adjunct of ignorance is God and with the adjunct of
ignorance, it is soul. This is the principal teaching
of the Vedanta. Tt is calied the ‘one soul view’. This
is also called °‘the view or theory of creation by
seeing’. In this view, the soul itself controlled by its
own ignorance is both the substantial and intelligent
cause of the world. All that is seen is only ideal
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(ideas). ~ The. illusion “of . different souls is due to the
different bodies. When this one soul directly per-
ceives itself by means of the conviction got through
the preceptor and the scriptures which are its own
constructions, it is free, What is heard about the
emancipation  of Suka and others is said in praise
(of the values represent they ). Ip the great statement
the word ‘That’ raises the meaning of the Infinite
without any adjuncts even as also (do) the words
like. ‘Truth’, ‘endless’ Such internal distinctions are
to be understood by oneself.

o9 77 agh feaeEn w cegtRrgaaama |
T 6 a7 847 5 30137 ? sy Sq— :

74. Objection :-But since there can be no difference of
vi‘évs_/s\ab,_‘out the existent, how . can \Wé accept the
validity of these contradictory views? So, among
these which is to be accepted and which is to be
rejected ? S s

o\ T, % UHAE TG Rredr 1 gy, ot gew ai
e Senfefaas aegafy g |
75. Answer:—It is not so. ngjevi;r ‘'said that there
can be no difference of views about the existent;
because the doubt, “Ts it a post, man or a demon ?”,
is seen to occur about an existing thing. [All such
imaginations arising in the mind of a person are not
real.]

Of. AJTRAF qT FATT GEIFEAIATIaT, 79 @ Futiciliciced
sgfTfesaaEyT gy I

76. Objection :~That is unreal imagination arisingin a
person’s mind.  But this (difference.of views, I am
talking about) is the settlement of ideas regarding the
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individual soul, God and the like, accordmg to the
teaching of the scriptures:. ’

wo. T aRrAeT Yar1 | FEAERERRE & e st
FFaAT=T U8F A | say WIrmgaca ARy gEvgfemaT
AR | SATIGAAREAN | FEARTIAIEARS o7’
=T =g mmﬁmaamwmz W ISR e
A ey T : |

77. Answer :—Yon are very clear indeed! The main
point of the scriptural teaching is the Reality of the
Self, without a second, because that is pruposeful and
not known (otherwise). Constructions regarding

.the distinctions between God, soul. etc., are repeated

by the scripture, though they arise only in the mind
of persons, because they are useful in understanding
the essence or truth. In accordance with the
(established) principle, ‘In the presence of the pur-
poseful, “the: unpurposeful is (to' be accepted as)
helping it », it is possible.for the scriptures to frepeat
information regarding even what is proved only
within illusion. - By this,.the sublation of non-dual
knowledge by knowledge of duality is refuted.?*

w¢. gerfEgagameETity FEaaaTAY AN nrqrvzrrrgm%n
THSFATEGAATHAGIEtEAE | W F AFOHASIrAETT-
FEAAZUTAT  FEASAITATHARZE  TACAFHATETAGIR: |
GETHTU ASESUAFETT THTIAT | A=aar TRh agrafafefa

od ATAY FIISFaAY 3T ofwrn  ag: afkiEsrT-
qre: —

4 Statements in the scriputures which may appear toconvey
knowing of duality are to regarded as repetition of what is
generally seen in the world, ‘anuvada’, and not as communica-
tion of an unsublated truth ¢ pramana’. A

~
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78. Even the knowing of duality in a pot or such other
is "accepted as valid only in respect of the reality
aspect which is (otherwise) unknown. Because of the
rule that knowledge and ignorance have a common
locus and object and as valid knowledge of the
inert is purposcless, ignorance also cannot be accepted
about it. Only ignorance of consciousness delimited
by it (the inert object) can be resonably aceepted as
what is called igmorance of it (the object). All
means of valid knowing are valid only because they
convey information of the unknown. Otherwise even
memory could be that (a valid means of knowing)-

In this way, wherever doubts arise in this scrip-
ture of vedanta, this is the method of solving them.
That is why the revered author of the Vartika has
said, ° By whichever method a person attains to
knowledge of the inner Self, that method should be

considered the good method-and it is not of any one
form only *.

o). g ey ¥ 3aA3fT g SENAHEATRT: |
T frfaag

79- We have also declared hundreds of times that
whatever is opposed to the content of the purport of
the scripture should be discarded.- Therefore this
(difference in the method of understanding the state-
means of the Scriptures) is nothing. ’

¢o. ISF SraENaTRAIRR g arATelea: | TwaTeE qaify-
afyET SR A AR graguerd saae |
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80. Thus the individual soul, because he is overcome
by the adjunct is seen to be involved in’ samsara. But
the Surpeme Lord has omniscience etc., because of
his controlling the adjunct. This -practical division
stands well to reason. :
¢2- 97 vEsEfrEEgR SEEETheTeEET | AEdaTemte-
FHsqaed g Fufafy T .
81. Objection:- Let the distinction between God and
soul be based on (the relation to) ignorance. How to
account for the distinctions between the object of
knowledge and valid methods of knowing and the
like in every act (of thought) ; ;
R TAF—eear weadw faitway 9 afdeareatiEn
afrsTiaea s Rrarorer Ao AuRRTEAE S -
TR ety FAeEtRAT GAIST | T R T
AFSTCPTWGF | _ o
82. Answer:—It will be explained. Ignorance is deter-
‘mined or limited because it is an object, it is inert
and it is liable to destruction. Yet, being indefinable
it will not bear scrutiny. Having the two powers of
veiling or -obscuring and scattering,2(a) it obscures
the all-pervading consciousness-self, even as a finger
held close to the eye hides the sun from view.’ When
the eye itself is closed by the finger, even the finger is
not seen. ' ;
ey m——— -GS SR SO IV G GRS IR
Higaiogwsr gt FaawTaTH o gfoomd | &1 9 EIateer-
_7‘-4_(a) fada, vikshepa is generally translated as ‘projection’.
Though this conveys the idea of the otherness of the product it
dues not sufficienly emphasize the multiplicity. Therfore

‘scattering” which emphasizes that aspect and is closer to the
literal meanding of the original word is preferred.
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83. Scattering, cannot be reasonably understood
without obscuring the Jocus. Therefore this (lgno-
rauce) in union with the impression of the earlier
actions of the individual souls, transforms itself in
the form of the whole world. Because it has become
(apparently) identified with Consciouness through the
appearance of Consciousness in it, its product (the
.world) also is continually associated with Conscious-
ness.through the appearance of awareness. .Because
Consciousness illumines everything in contact with it,
like light, the substantial cause of the world? is
always -illumining everying even without. the need
for valid means of knowing and so it is omniscient.
Therefore there is no distinction of kmnowing and
object of knowing in it.

But such distinction is found in the individual
soul ; because it is limited, bemg determined by the
mind. Whenever a particular soul is associated with
a particular mind fit to manifest consciousness, then,
that soul limited by that mind, gets experiences. So

therc is no possibility of mixing up (of one another’s
experlences)

% Pure - Concisiousness which has become identified with
ignorance through identification with the appearance of the
Consciousness in ignorance.
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¢g. @ AkRAT—aTAeY Rud: g ATEATIE: SIETAT
FEAURIATEES:  Feaaoes:  AfqEfaadl  quonieasiies:
ImifegTT frter v e fasam A SNESEmm wafy
FuEifaql 99 F femtead gleda IRralaFEgT-
RR | ¥ T TEIERAR SR e Se) T g
gggeaaedsty gydefaftam safysy a3 PsswFTorIMs-
EETUET: Faeg=aq | Efavyaasagfuevemams=r: gfv-
FTTEE: frdcg=as | fvreassET fvaw gEeRagaE-

Fafsafedmaafng=ay | @ ¥ BarErasoretaEaTs-
@G 970 gAIPEaeay || 99 IINEIwE S99 ERased -

AreqaF F:F OIS Brar-saaat vafa sgarmateatad
mETl fpararmatasafeds: v | EeanatEafeara-
yrmafcafas: afafafn - g g v aar%a'vzrﬁa
I o9 ° F9 9 FoT| :

84. The method is this: What is called the inner instru-
ment or the mind is an apparent.transformation .of
ignorance. It is composed of .the.five subtle elements
and because of  the predominance of the. quality. of
Satva, it is. clear like a mirror. Ineach person it is
stationed in the middle of the body and pervades the
whole body. Going out through the eye etc., it
pervades appropriate objects and assumes the form
of such objects, as molten copper would. It is also
capable of immediate contraction and expansion (i.e.
of taking on the form of any object presented to it)
like sunlight. Being composed of parts it is capable
of transformation and fully pervades inside the body
and the pot (or other object perceived) and also
between the eye and the pot like vision when
it is uninterrupted. The part of the mind 1n81de
the body is called * The doer or agent or ego’’.
The part that stretches between the body and the

)
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object is called the knowing function, the activity.
The part that pervades the object and makes it an
object of knowing is called ** the ability to manifest .
Because of the great clarity of the mind, in its triple
aspect, Consciousness manifests in it. Though Con-

sciousness so manifesting is one, it is considered as .

having three parts. The part delimited by the ‘doer’
portion (of the mind) is the cogniser ; the part deli-
mited by the ‘lunction’ part is the means of knowing ;
the portion that is in the object and delimited by the
‘ ability to manifest’ is called knowing. The object
to be known is Brahman-consciousness itself which
has become the object and is not yet known. The
same (Brahman-consciousness as the object) when it
is known is the result. ‘

¢s. §7 7 AT 98 IFomalfter StT:, afAe qf gEnTdAls
gErsframffea o, shenfy sagSeagomat G-
TWIATAEOMEET  IECFOEM: 1 aféqy  gdsfreafesT:
FHTAr AF: A19F: IRAY 9 AaET FIgUEEAT gdageA™
ATFTOPTETAT gy faas: il

85. In the view of the soul as (Consciousness) deter-
mined by the mind and also in the view of the soul as
omnipresent and unattached and the reflection (of Con-
sciousness) in ignorance, in both these views, the
function of the mind is for making contact with
Consciousness and breaking the veil (of ignorance)
covering consciousness-as-object. In the view of the
- soul as omnipresent and covered by the limiting adju-
nct of ignorance, the soul itself being the substantial
cause of the world and therefore, in contact with
everything, the function of the mind is for the purpose
of breaking the vei] only. This is the differenc e.

i)
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86. Objection :-If the view is that a function of the
mind is required for making contact with Conscious-
ness, catagories like dharma, adharma and Brahman
which are by themselves in constant contact with the
mind should be constantly perceived even without
such a function.

2o T Y, I99Y TISIFIEEANE | qeuEd Eeosiy J&r
ATAIETON,  FAGASRAGRFITIEIEE=sER, T g
JE=SAGIITAIZT | AT TADSAFY AAVGAT TEIHITAT,
FAEASAEEES  gReTHArd AT SEIFIET,  dEN
w=d g gEgE & 2R AR OTGEAEAT AATEE: |

87. Answer:—It cannot be. Because of thc absence of

the respective particular forms in Consciousness. The

absence is due to the covering (by ignorance) in the’
case of Brahman-consciousness; to non-clerity in the

case of shell-silver and the like though there is nocover-

ing in these cases ; in the case of dharma and adharma

to both non-clarity and covering. Therefore the

mind (determined by which a_nd reflected in or

appearing in which pure consciousness has become

the soul) takes different forms through different fun-

ctions; in the case of what is clear but covered

(Brahman), by the function of valid knowiedge; in
the case of what is not clear though uncovered, like
the shell silver, by the function of ignorance; in the
case of what is uncovered and clear, like joy and sorrow
by itself. Thus there is no possibility of any percep-
tion (arising) only by contact with the mind.
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88. Objection :—Brahman is faultless, Self-luminous
and omniscieni. Therefore how can it be covered ?

¢R- TG ; FIEEIATIFAT FAAN AT F LT esTH q1T-
FrAfavgar argafafy saua | g A9 SEaIEEMRT
ug fagoomal  smeonTgel 9 gfw ) SiEdEREEd g
FrETOIFTART N '
89. ' Answer:~True. It is no doubt all-knowing because
it illumnines everything that is associated with it.
Yet, as the object of ignorance of the soul which is
limited by the mind it is conceived as covered.

“Therefore, in the view that Brahman- is the sub-
stantial cause of the world, the function of the mind
is for the purpose of making contact with Conscious-
ness and for breaking the covering or veil. In the
view. of the soul as the substantial cause of the world,
the function is only for breaking the cover.

. AY AT TSR 93 e Aemas: AsrTEaET
mrw@scirm: SiragararariraTg |
90. Objection :~When the veil (of ignorance) is dcs-
toyed in the process of knowing a pot (and the like),
since there is only one ignorance, one should become
immediately free. Even in the view of ignorance as
many, one ignorance being the determinant or limiting
adjunct of each soul, (such a soul should become free).
Q2. 7, SNNHHANT AT AT ARPIATAFITIG | FT
T AU FOGSATTEggaqsn= afq Wiafy aghy afa
Ty’ iy sfeTmgrTETfegsad gt @At g
ATREFMER faaATmeEafraamgAiafy 1 aedemaarT,; -
JaTfingafaRg=as i
91. Answer:-No. Because we accept that the over-
coming of the covering by the mind—function is like




fegrafasg 49

" that of the (cooling) gem by the aggravator. Thus:

Ignorance, accompanied by the abseace of the mind-
function generated by the means of valid knowing, is

. able to create the ideas, ‘It is pot’, ‘It is not

perceived > even about something actually existing
and perceived. Such ignorance is called the covering
or veil. When the function arises, even though igno-
rance is still there, it is as good as not being there
and it is unable to produce its effect, because then the

determining absence is not there. Then it is said to
be overcome or defeated. e

Q- 7T U8 TR sErETAeEtET afgS i —
92. Objection:-If it is so, ignorance would not be
removed even by the knowlédge of the Infipite, by
Brahmajnana. And there would be no liberation
at all.
]3. 7, TRAAA AT M T g g Efayamare—
¥ afyfEdEanguag AeEENEEE aiRiaeEr
THRATE | AT g qifuafayvasar yaasiy sqagreamedT
AETARAER | FEESARINTAAETT i, §-
wafaga, ATIISIIIT FIA ToTAR | IgHA—
gt sy |
fraehine ¥ adTehm . o fr

93. Aunswer :-No. Weaccept that ignorance is removed
by the knowledge arising from the statements. ¢ That
thou art ” and the like. It is able to dispel ignorance

because of {f)@mg Vﬁf{g with reference to its own

object. Only knowledge arising from the gi’éﬂf
statements is valid because its object is never sublated.
The content of sensory perception and other means

of knowing is liable to be sublated and such knowing
4
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is invalid only. Yet, as it has a validity within pheno-
mena, it is considered as valid only by courtesy.
Therefore the fact that the total removal of igno-
rance by knowledge is not known in any other
instance has no significance. This (removal of igno-
rance by knowledge arising from the proper under-
standing of the scriptural “‘great statements’ ’) is pro-
ved in one’s own experience. Also because, that it
cannot be understood otherwise® is more powerful
than any other (means of knowing). Therefore it
has been said : “If Reality is made clear (by a certain
means) and cannot be- known by any other means,
the objection that it is not ssen to function in any
other instance is ground down ; and that (meaans) is
the most powerful .
Q. Y T, YIHIAERAT FAAMT "y Tonty I
FFFAE FAAAVPIERTHEEAT FrEafta Sy qasgsra=a-
PO G FTAT GRS AT TS T Ara<orarashy
q Friaggaafss: ,
94. Alternatively (another explantion is possible);
Ignorances covering objects like a pot are states of a
primal ignorance. Since ignorance is like the previ-
ous mnon-existance of knowing there .is nothing
unreasonable in accepting that there are as many igno-
rances as there are knowings-
Q4. I ATAMMRATIATO FET T a1 a1 grerreaiore-
Ty FFAE;: FearagareT Fafomas:, afrermarr-
qEFFAT  HAE aig fran ) ReWeRy agERe
% Sacriptural statements like It shatters the knot of igno-

rance”” (M.U. ii, I, 10), cannot be understood otherwise than by
admitting that knowledge arising from the great statements

dispells ignorance.
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95. Objection :-Is the covering removed by mference
or is it not ? o :

In the first case, even the mistake rising from

direct perception is liable to be removed by inference
as the mistaken perception of vellowness in the cornch
or of rotation of the direetions is removed by the
inference of whiteness and the like. Because, a
mistake has ignorance of the object forits cause and
when that (ignorance) is removed it is also removed.
Thus the ignorance - regarding Brahman can be
removed by knowledge arising from reasoning and
there is no need for the process of listening and other
means, for realization. In the second case, even
activity' with regard to fire etc., would be impossible
because there would be an obstruction.#
R&.. 3TN, [EfaHmEoTy, UHFHERAIIESHH:F Oafea9T
fafre, agrmEEs favarafseTaamaateg, geqg T 9T
HGIATT DI | TAE TS TTATITTLOTHHATATION i,
FgfHAshy g TRARTAEgEaR | Ea g e
Frac, asied agF S JEEE AN AT
faa | gemeE 9 shaatmaefiashmas aeesaor-
AFHARA, FTNGTART fawgsaarsaa7 fugraacon-
HIWMRAT JQafIea | qgoHa—

27 If the covering of ignorance is not removed by inference
and other means of valid knowing, one could not act on the
certainty of the unseen fire inferred from seen smoke. But this
is against experience as inference is seen to produce certainty of
knowing leading to appropriate action.
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96. Answer :-It will be explained: Covering or veiling
is of two kinds. One is stationed in the witness, deli-
mited by the mind and produces the idea of non-
existence. The other which produces the idea of
non-perception is stationed in Brahman-conscious-
ness delimited as the object. Because both these
determinants are experienced in the idea, ‘“I do not
know the pot”. The first of these is removed by
knowledge in general which may be mediate or im-
mediate. Because the idea of non-existence does not
arise in the case of fire and such others known even by
inference which is mediate. The second one is removed
by direct perception only. Because the rule is that
knowing of a particular form (object) in a particular
locus removes only ignorance of that particular form
in that particular locus. In mediate knowledge, there
is no contact of the faculty with the object and its
station is, therefore, in the mind only; while direct
knowing only, being generated by proximity of the
object to the faculty is stationed in both the object
and the mind. Therefore it is said, * By mediate
knowing, the cause of the covering (in the form of
the idea) of no-nexistence is destroyed, by immediate
knowing the cause of covering (in the form of the idea
of) non-perception is destroyed >>. Thus, in inference
and such means the covering in the form of non-
existence is removed and so it is considered in that
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way. By the removal of the covering of non-percep-
tion, the error of mistaken perception is not removed.

RV, TEATH I FATRANSHTAT: FORISREATATEG TgH-
FERANFATTATE TG !

97. Therefore it is clear that though the Self is with-

out any predication, yet, because of the superimposi-

tion on it of identity with ignorance and the mind,

the mistaken predications of doership, enjoyership etc.,

are also superimposed on it.

Q<. T NS AFFT NI A FIACANST:H Tt

ARTAAFT ¥ AfEgfamsERaery iy a=ag1 qur =

ST EHTARIFIT STETEEaT |

98. Objection:-In your view, since you acceptthe‘inde
finable’ theory (of erroneous perception), you have to
say that the predicates of doership etc., which are
superimposed on the self do originate there in an
indefinable manner.286 Thus there would be a differ-
ence between the practical and conceptual doer and
enjoyer. So each should be perceived as twofold.

QR. T W, ASRATRHATIRAFR, TP IeLar:HToT-
ARTTaaaT ZaMEEl || TE SEERAT ST
TR qu S, T oar e o= afy
SFFRYT: WETTHAEEANE I |

99. Answer :-It cannot be so. Because of the feeling of
identity they are not perceived as distinct. Or because
the mind with all its attributes or predicates is super-
imposed as the Self, there is no duplication (of practi-
cal and conceptual doership and the like.) Thus as
the one self is accepted differently as the knower and

28 Advaitins have accepted the origination of the indefina-
ble object seen in illusion. This objection and the answer to it
are based on that admission.
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the like, because of difference in the adjuncts, there is
no possibility of ending up with the Buddhist theory
(of the void). Other (practical) distinctions will be
explained more clearly further on.

300, N FEEIARHT: guu@eataifcarefgardiai =
sfraifa] =g TaaRAgfgear st aifeEr
wiftgfraiafreg =< urffafa faeq uza
100. Because the Self as awareness does not very
even in deep sleep and the gross body, the faculties
and the like, do very, the ideas that these are the Self
are only the delusions of the different disputants. This
view of the upanishads has been established thus.

202, HIRTW, ARHAAT FvHed  TAEIREIIE @I AT
‘FRION FAT FATATET ATATATTATIITHE:, G T T
oY FAY aefafgy, @ TRETEER, rEdtRa’
i <ATAT | T9T I ASATHOAT TAIGATRSAIETTH FAAT VG~
JarftreTTE | |

101. If this is so the doubt then arises: Since the Self
is without attributes because the usage of being
the knower is all based on superimposition, scriptural
ipjunctions like, “ The Brahmana shall sacrifice”,
would become invalid. The Self being the non-enjoyer
and non-doer, no activity could be reasonably
ascribed to him. If the scriptures should be"invalid,
how can the Infinite be proved? Because it can be
understood only through them. The rule of reason
also says, ¢ Because the scriptures are His source”’
(B.S. 1, i, 3) Therefore for securing validity to the scrip-
- tures, the usage of knower and the like should be
accepted as real.

¢ox. [ TAFERIGANHUIAGERS ? 364 91?1 qAr2d gaui

A
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102. The doubter is asked, “Is invalidity ascribed to
the scriptures before the awareness of truth or after ?
In the first case, since ail means of knowing are meant
for the ignorant, they are not sublated in that state
and their validity is unquestioned. In the latter case,
wbat is desired is achieved. So the Acarya says:-
[Not the classes, not the practices nor the observance
of the laws of conduct of the classes’ and the
orders; | |
Not steadying the mind nor concentration- nor Yoga
and such others ; none of these is relevant to me.
Because of discarding the superimposition of ¢ Me,
 and ¢ Mine ’ which are based on non-self.
Therefore, I am the one, the residue, Siva, the
absolute.} '

03, FUIT. ATAOISA: | ATSAT: FFIFISA: 1 ATFITC: AT
T o AGEITERAEd: | AT SFESATHIEINgEN quri-
JIETETCTRT  ATAHIOTHCATITCEHIYT =T | 9T Sgfor
TR g9gIaq | I AT | Ak
gt | IR HAUHAARAY TN | gasT Se -
FO AYRY  AFHE—IATHATNATEAATATIETAIR, 1 _1eAT
IrRAfFARET aifre IETEaEEAET ASEFCAAS AT
TR Y TRIFATAT G TG HAVISHISATE T AT : 1R
103. Classess, brahman-hood and the like. Orders of
life,celibate studenship and-the like. Practices,bathing,
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clenliness and such. Observarice of the laws of conduct,
studying of scriputure, celibacy, serving the teacher
and such others. Because of the nature of the com-
pound word, it means the practice and observance of
the laws pertaining to the classess and the practices
and observance of the laws pertaining to the orders

of life. Steadying the mind, in the Infinite, by

discarding all external objects. Concentration, think-
ing of the Supreme Self. Yoga, the total cessation of

.the mind-function. By the expression ‘and such

other’s, listening, mentation and the like are under-
stood. He states the reason for all these being non-
existent after enlightenment. * Because of discarding
I’ and ¢ Mine’ based on non-self. > Non-self that
which is opposed to Self, ignorance. The super-
imposition of the ideas of ‘I’ and ‘Mine’ is
based on this ignorance i.e., it has ignorance for its
substance. Even the root of this has been discarded
through the knowledge of truth. Therefore the
usage based on classes, orders and the like is npot
there (for the man of knowledge). This is the meaning.

20¢. AVIHAIREAAEITE PraEEgead  Rrawd  gatag
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To confirm the falsity of all this business

rof living with all jts division) of classes, orders
and so on, because all these are rooted in illusory
knowing, the Acarya says :

—— e
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[Not mother, not father, not the gods, not the

worlds,
Not the scriptures, not the sacrifices, not the sacred

places, they say,
in deep sleep. The total void is also denied ;
Therefore, 1 am the one, the residue, Siva, the

absolute,]
Rot . WINT TG | faT Fw: QAT ST FHIST FTTIEAT: |
I TSR S 3T AP EIEI -
afiaTeFIfy Femfaaeat = THoEEE | IS SieEn-
dhgar cafTeETEE: | @ FwETeAE: geedTesR: | o
qUFHIIEAFICGISGONANRT | I AT aTaS e
FEREEMEGRTATRES: |
105. Mother, the female progemtor Father, the male
progenitor. The gods, Indra and others to be wor-
shipped- Worlds, heaven and such other states of
being, the result of such WOl‘Sh]p Scriptures, state-
ments that produce valid knowledge regarding the
means of securing good and (avoiding) evil in other
worlds and about the Infinite. Sacrifices, Jyotishtoma
and such means of obtaining heaven. Sacred places
Kurukshetra and such places prescrlbed for the
performance of sacrifice. This includes also the
means which cause demerit, evil or sin. All these
are rooted in the identification with the body and so
when that (identiﬁcation) ceases they also cease to
exist. That is the meaning.
2o%. guT ¥ gt nge gfe— a7 ReEr w@EwT éan
ST 3T ardeT AT dEar QRS FA AUTETHITET FT0ST-
JST0E:  QeFgrsiiesy: HAISHA: e

oAT FEETE g Qo fE 9er gatd W gad A
g ARTAEPIY gatrdfgfmgaeian |
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106. Thus, the scripture says about deep sleep :

*“1In this state the father becomes no father ; the
mother, no mother; the worlds, no worlds; the gods,
Do gods ; the sacriptures, no scriptures ; the sacrifices,
no sacrifices. The thief becomes no thief, the
murderer, no murderer; the candala no candala; the
pulkasa is no pulkasa, the monk, no monk; the
ascetic, no ascetic; unaccompanied by good, unac-
companied by evil; then he has crossed beyond all the
sorrows of the heart”. (B.U. iv, 3, 22). They are speak-
ing of the experiences of the removal of all grief and
sorrow when identification is removed. o
200, T FIATEIAA AT @ |
107- Objection :- In the absence of all activity it
would be a total void.

Roc. FE, MTwamasaifkiy | froe I ARASE
FENEN T PR g ggRrarasargaeer-
T | A A st ey s3fesfaaat’ * am=T-
Tgiead qa ' ‘w3ET om@ft em v qmfyl T R
SEEfARord e afrmfivara 7 g afdaafe gersaf
T TR A 5 gy e |

108. Answer :-He says, ‘No’. Because the essence
being a total void is also denied. It is such that total
voidness is denied of it. This indicates the positive
nature of existence. Because, though it, the void, can
account for thestate of deep sleep, it cannot reasonably
explain the waking up again. < Lo, this Self is indes-
structible, continuity is jts nature, It has no contact
with objects when it is not seeing, Even while
continuing to (be able to) see, it does not see. There
is never any loss of the ability of the seer to perceive
because that (ability) is indestructible. There is no

e P

3
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second which it can see as other, separate from
itself > (B.U. iv, 3,23). From such scriptural state-
ments it is clear that there is no voidness of the Self
in deep sleep. ‘ ’ ' ‘
20k Frrgaradag Tl spunfrar=mds FafFas
Though it (the voidness of the Self) has been
refuted, it is refuted again on the analogy of the
process of fixing a post.?®

g20. FgT, FrsgmgTEEdT ATt aE ISE-
@ T ¥ give—aer 3 gew: @iy 9 gar §@nw ar
graay aEfy !’ ‘g faan. fegr geafear T 91 e 8
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AU FRFAEIOET S i fagm o 2

110. Another way of understanding the third line of
the verseis : Denied, the non-dual of which hunger and
the like have been denied because of its being beyond
the predicates. Total void, the Infinite; being in essence
one with it. Thus the scripture says, ‘When the
person is said to sleep, then, by boy, he becomes one
with Reality.” (Ch.U.vi, B, 1). “Even as a man who is
embraced by a beloved woman does not know any
other, outside or inside.” (B.U.iv, 3, 21). Becavse he is
one with the Infinite which is the cause of the WOl‘l'd’
all-knowing, all-powerful, and perfect or total Bliss
and Consciousness, therefore, the soul is not subject
to Samsara, the endless movement. This is thus
established. - ' .

222, g SrERafy: @F AERERERARTETES  Hoerf

2 While fixing a post it is repeatedly shaken to make sure
that it is fixed firmly and each shaking makes the fixture more
firm. This is the ‘Sthana-nikhanananyaya’ the analogy of
fixing the post.
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111. Thus, by these three verses, the meaning of the
word ¢ Thou ’ has beep ascertained after refuting the
contradictory views of tpe disputants. WNow the
meaning of the Word ‘Thay’ has to be ascertajned in
the same way. So the contradictory views of the
disputants which have to pe refuted are being shown.
R T T AN I Aqdqmmmuary | qo7 fy, gegsearsd
ST AW W Ve vy geRaaeT sy
TRETOT | ARy =T |

112. Objection :-The opepegs . of the soul withthe
Infinite is not acceptable to reason. Thus: The Infinite,
Brahman, is the cause of tpe world, expressed by the
word ‘Reality’, in the STuti-statement, “My dear boy,
in the beginning all this wag Reality.” (Ch. U.iv, 2, 1)
But the Sankhyas hold that the cause of the world is
pradhdna which is insentjent.

223, TYIRTT TTH, g 7 Sqeirshy ftatfier: g sy 3R
qrRgast: |

113, Pasupati (the Lord of creatures) only is the cause
of the world- Though He is'sentient, He is different
from the individual soul apng only to be worshipped
(by the soul). This is the view of the Pasupatas.

22g. WTAR TEST A Tirewroory, qemigegeay ggsorrEdr
sffe, T AT AR, JOsggsheg: | 39 FreRacSEd
AT g€ A AW AYERTRTIANE 2fy = TIRET: |

114. The blessed Vasudeya, the Lord, is the cause of
the world. The soul called Sankarashana originates
from Him; from that, the mind, Pradyumna; out of
that again, the ego, Aniryddhg. Therefore, since the
soul is a product, it is totally different from the cause
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V asudeva, the Infinite. This is the view of the Pancha-
ratrikas.

23y, afturrY Prereadst Pt iy S, Prefiean

115. That (God) is eternal and subject to transfor-
mation, omniscient, different and non-different (from
the soul) is the view of the Jainas and the Tridandins.
228, TIRT gaSRATIAS A, AHEAH fraTIutET 9 IRaAt-
qER | fig andeaEcaaERaTGEeT WRFTH  qTHAIS
Sty a1 Iare gfa AHES: |

116. The mimamsakas hold that there is nothing like
the Infinite, < Brahman’. Because all scriptures have
action for their purport, the scriptures do not - have
the purport (the non-dual, attributeless Infinite) that
you ascribe to them. But like the statement,” Speech
is the Cow °, and such others, (they have to be under-
stood to ordain) the worship of either the atom and the
like or the indivudial soul, as pOSe€ssing omniscience
and such qualities and as the cause of the world-

20, FRT RESAIRATEET gaa: gREfearafeagim:, ¥
T sfrarfhgs wafy arfEen: |

118. There is the Lord, having attributes like eternal
wisdom and all knowing wWho can be inferred from the
products like the earth and such others- He is
however, different from the individual soul; this is
the view of the tarkikas, the logicians.

22¢. exforggaer gfy mat: | :

118. He is omniscient but endures for an instant only
say the Bauddhas. '
222, FyFRRqETTIETEEl AERTTET: TATESageT -
wfoqaar gaer: darfcgesfeenT gafq TREeT: |

119. The followers of Patanjali hold that He is un-
touched by sorrow, activity and change, essentially
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eternal knowledge, all knowing because of His being
reflected in the quality of satva, which is a part of
pradhana and certainly different from the soul which
is involved in samsara.

tRe. AEHIITHIAR oF Aar, 99 AW TS @ed, qgAr 7
FERAITE ST sqrert frfrer SfRr st | .

120. The followers of the Upanishads hold that the
Iifinite is non-dual supreme Bliss only. That is the
real essence of the individual soul. ‘Because of Mgya
it has the attributes like omniscience and such others.

It is both the substantial and the intelligent cause of
the world,

22 g Frfefamfaafafin afend s stafguecg gl
qREETE A —

wmwi‘ﬁ’rwaﬁmﬁtﬁ

T I 7 NAEHIET av |
Rfaergmn fFggemam .
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121. Thus, because of these conflicting views of the
disputants, the true meaning of the word “That” is in
doubt. To ascertain that (by refuting other views
and showing that) the view of the Upanishads is the
only one left, the Blessed Lord (Sankara) has said:

Not the Sankhya, not the Saiva, not the Pancha-
ratra ;

Not the Jaina, not the view of the Mimamsakas and
others.

Because I am essence of the pure Self, experienced in a
special manner,

I am the one, the residue, Siva, the Absolute.
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122. The word “other” sums up all the views not
specifically mentioned. :

A non-sentient principle can not be the cause of
the world. Scriptural statements like, “It thought, I
shall become many, I shall multiply.” (Ch.u. vi, 2, 3).
“Having entered (into this creation) as the essence
of this soul, [ shall manifest names.and forms’’,
(Ch.u. vi, 3, 2) specifically mention that the indi-
vidual soul is the self. There is the statement < When
That is known everything becomes known”, (M u.i,1,3)
which assures the knowing of all by knowing one ; and
by knowing the pradhana, the purushas, the units of
intelligence which are of an enirely different character
cannot be known. * All this has That for its essence,
That is the Truth, That is the Self, That thou art
O,Svetaketu.” (Ch.u. vi, 8, 7) This instruction is
repeated nine times. Another passage of the scrip-
ture says, *“ From this Self, space came into being.”
(T ii, LI). If a non-sentient principle should be
the cause of the world, the wonderful (and complex)
creation cannot be reasonably understood. There is
also no evidence for the existence of principles like
pradhana and mahat. Because of all these reasons
the view of the Sankhya is not tenable.
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2. @F qrggaHd qrEfE §9 9 99 gRrgfrarfacaege v |
123. Likewise, the views of the Saivas, the pancha-
ratras and the jainas are all contradicted by the scrip-
tures and reason and are therefore untenable.

Q. AT t%rfﬁirq?aﬁgﬁrfr g afguegdifa agsas o9,
afegaaTisfiRvae 1 arEfmorEiRyeEy, S|
124. The view of the mimamsakas that all statements
are part of injunctions and therefore, the scriptures do
not teach about the Infinite is also not valid. Because
it has not been established that all statements are
parts of injunctions. It cannot be claimed that the
subordination to injuctions is proved by the reasons
given in the topic of ‘statements in praise’; because
there is a difference.

2. EITNTAISAIRATSHTT * argT AftreT Jaaqr’ SATH-
M @EraEfafagTaIEITT  TANTIRI Y FTH
FepTEREaTIaTEEE Rl HerRRy awigiErer
IEAYLHFEAT  ASTAFITIATAT T ATHAAT AT oy
froffa | ,

125. Statement like,  Vayu is the fastest God ”, (T.s.
ii, I, I) which do not expound a meaning that is useful
by itself, cannot be understood reasonably without
reference to the injuction regarding the study of the
scriptures. When it (the statement regarding the
speed of Vayu) has to be construed as having a
purposeful meaning, the question remains regarding
why it is to be done with reference to injunction. This
is satisfied by the praise of the God who is to receive
the sacrifice. Therefore, on the analogy of the lost
horses and the burnt chariot3s, the two statements are

30 If, in the course of a battle, the horses of one chariot are
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understood as having a common purport. This is the -

conclusion (of the discussion) on the topic regardmg
statements in praise.

2RE. AFATETAANT  FIEET  GTAFTAIN: ﬁwi’mga-
fafan geanf o iy foewEErawRagsETn, age
frea o sraFToTgfeETT TdNRT e iy SETTHESTTEE-
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Haeaafafs: |

126. But by the knowledge arising from the state—
ments of the upanishads, supreme bliss is directly
obtained and sorrow is totally destroyed. And thus
the supreme value is achieved. It is thus not depen-
dent on any other. So there is no possibility of
understanding it as subordinate to or part of any
other (statement or injunction). On the other hand,
injunctions themselves become subordinate to it, as
aids to the purification of the mind- The statements
of the Vedanta, which have a useful purpose and
convey knowledge that is not kmown and is not
sublated, are thus valid by themselves. Thgrefore,
there is the lnfinite and the view of the mimamsakas
is untenable.

tRe. qUEHEL = o ¢ aﬁqﬂ-r"afaaarr&q"armmm
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127. The view of the Tarkikas and such others is
contradicted by the statements of the scriptures,

destroyed and another chariot only is destoyed leaving the
horses intact, it is'possible’ to -use those horses ‘with the” un-
destroyed chariot making a useful unit of. two otherwise useléss

parts. This is the ¢ nashiasva-dagdha-ratha-nyaya’, the analogy

of the lost horses and the burnt chariot. T R BT
5 -
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“That thou art ”, (Ch.u.vi,8,7). ¢ am the Infinite”
(Ma.u. 2) < This Self is the Infinite (B.u.vi, 4, 10).
“ Brahman, The Infinite, (is) truth, knowledge endless ”
(T.u. ii, L,I). Also by such statements.as ‘ The Infinite
(is) one only without a second ” ¢ Here there is no
multiplicity whatever.”” (K.u. 11, I, 22).

2¢. fafrred gftracd 9 ¢ enargacgamad frea:’ sl
gfvenfas 1 a1 gdu [owes aew frggrasam ik
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128. The difference-cum-identity view and the view of

momentariness are contradicted by statements like,
“He is present everywhere like space, and eternal.”
In thus asserting and demonstrating the incorrectness
of all other views, the reasonis * Being the essence
of the pure Self.”” It means that it is of the nature
of indubitable, non-dual, consciousness. The reason
for this again is “ Because of a special experience.”
Special is what is different from all other experiences
which have objects, the non-differentiated experience
generated by the statements, “That thou art’ and
such others. It means because of such an experience.

§3%- I7 gFAMFAEHE qrarEsRed 3 grafs RgA e
129. Thus it is established that the Infinite is all
pervading without a second and supreme Bliss-con-
sciousness. 4

g30- I ‘TaNSPAT’ gonTofgT’ gfr ARORSIRELS
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130. Brahman, the Infinite, has been described in some
scriptures as “ That which is very small, (Ch. ud, 8,7)
‘“Smaller than the atom.” (X.u.ii, 20) The soul has
also been described as ““The person who is just as
large as the thumb”’, (K.u. iv, 12). “Is scen as smaller
than the end of the needle’’, (S-u. V> 7). The Infinite.
is not different from the soul as described above.

~ Therefore He cannot be all-pervading. Such a doubt
may arise.

But scriptural passages like ¢ This immortal
(principle) in front is the Infinite only; what is behind
is also the Infinite. On the right Brahman, on the left
is also the Infinite. Below and above also the Infinite
spreads. This beautiful universe is the Infinite only.”
(M. ii, 2, 1) «Therefore this Infinite. is without a
before or an after, without an inside or an outside
(Bau.ii, 5, 19); indicate only the Infinite without any
attributes. Thus confirming what has been said
already, tbe dcarya says:

[Not above, not below, not inside, not out31de
Not in the middle, not sideways, not the direction in
front or behind.

Because It covers space and is one and non—dlﬁ'erentl-
ated in essence

Tlierefore [ am the one, the residue, Siva, the abso-
ute.]
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131. Because it covers space : Because of the scrip-
tural statement, Tt is all covering like space,” It
covers space also; or because of the statement, It is
greater than space ”’, (Ch.u.iii,14,3) ¢ Greater than the
greatest’” (K.u.ii, 20). Though the soul also is great
because it is seen to be the consciousness pervading
all bodies, yet by the superimposition of the attribute
of the adjunct, it is spoken of as being as the end of
the needle. The scripture says, ¢ By the quality of
the mind He is seen as being as the end of the needle
though by His own quality He is great’ (S.u.v,8),
The infinite is spoken of as small, to convey that it is
subtle. The meaning of the rest is clear.

23R. IF AU WAGUIRITRATE STSFIATSAAN AT ﬁ-ﬂ%—a-
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132. An objection may arise: The Infinite is the
substantial cause of the world; the cause and the
product are not different in substance. And so the
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Infinite being non-different from the wonderful world,
it would be essentially sorrowful. The individual soul -
being non-different from Brahman could never attain
the highest purpose. The answer is that the Infinite is
self-luminous supreme Bliss, and being the basis or
locus for the superimposition of the illusion of the
world, it is, in that sense only, called the cause. There
can the no relation with what is superimposed; and
therefore not the least trace of any disvalues llke
grief and such others.

So the Acarya says:

Not white, not black, not red, not yellow,

Not dwarfed, not fat, not short, not long.

And without form being like light,

I am the one, the residue, Siva, the absolute. 6
333. o9 JUI  fF  HIJ! %aarqxqaaaaa“rsrﬁﬁr
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133. Dwarfed, small; fat, large-thus by discarding the
four kinds of magnitude, small, large, short and big,
substance-hood is denied of it. That which is seen is
‘rupa’, colour and form, what can be measured or
known. Without form, immeasurable. By this, the
different categories like substance, quality, activity
etc., accepted by different disputants are refuted. The
scriptures say ‘Not stout, not small, not short, not
long not red’ (B.u- iii, 8, 8); also “Without sound,
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without form or colour, without dimiunishing, also
without taste, eternal and without smell’”,(K.u. iii, I0).
These statements indicate the supreme Self devoid of
all disvalue. To ascertain this meaning of the scriptures
by reason, he states the reason, ‘Being like light .
Because it is immesurable, not an object of know-
ledge, being self-luminous awareness. If it should be
knowable it would become insentient like a pot. The
scriptures also say,‘“This is immeasurable, permanent”
(B-u. iv, 4, 20).
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134. An objection can be raised : Now who is being
taught that heis Brahman, is it Brahman or non-
Brahman ? It is not the latter because that is nonsenti-
ent and non-existent. Not the former, because its being
Brahman is self- evident and instruction would be
useless. If you say that though the soul is itself the
Infinite, the intervention of ignorance is being removed
by knowledge, that is not so. Because, if the re-
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moval of ignorance is the Self, duality 1s reached and
the Infinite (as defined by you) is not proved. It has
been said in the Vartika <The Infinite is said to be
Reality which is neither other nor the same (as
anything else). In this Reality, if there should be
a second, it would be impossible to find it.”

In the case of identity (i.e., of the instruction
regarding the Infinite is to the Infinite itself); the
teaching has been said to be futile. Is this futility
Meant in the ultimate sense or conceptually also? If
it is the former, the objection is answered by accepting
it as the attainment of what is desired-

[Not the instructor, not the scripture, not the disciple,
not the instruction,

Not you, not I, not this world.

The awareness of the Self doesnot bear questioning.

Therefore I am the one, the residue, Siva, the

absolute]. . 1
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135. The Instructor, oné who teaches, the Guru, the
scripture, the means of imstrnction. Disciple, the
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object of ‘instruction who is instructed. Instruction.
the activity, the process of teaching. You, the listener,
I, the speaker. This, the object presented by all means
of knowing. It means that the world, presented by
all the means of knowing does not exist in reality. He
refutes’the second by the statement “The awareness
of the Self does not bear questioning.”” The meaning
is this : Though it isnot possible to specifically answer

the question whether the removal of ignorance results |

in the self or the non-self, still the result or know-
ledge, the awareness of the self is a fact of experience.
The question “How is it?” does not rise at all.
Because when all duality has been negated there can
be no question. What is experienced cannot be
rejected as unreasonable. Thus the scripture says,
‘“ No destruction, no origination, none enlightened,
none who is trying (to be enlightened), none desiring
freedom, none free; this is the supreme truth.”

(M.k. ii, 32) «“In the beginning this was the Infinite only."

It knew itself as “l am the Infinite”. Therefore it
became all” (B.u.b- 4, 10). And demonstrates the beco-
ming Infinite through knowledge, of the soul which
was even originally the Infinite. And all duality is
negated.

236 TEARHT: WAHIITARTA ey WIgaeeIT Wy
TANGATAT FIH? | 7 T A<IAT sqqeqfy qreasg) qur 9F
gaedq EoTAa I, SHTIRGOTEY  qeyshy TfIg-
AsfrergaERTeaN g3aleandT ¥ gRRwEETEEY-
q: | TCATYIEg T FISRy saaedeme—

T AT A @ a1 gyl
7 et 7 a1 o s AT

e

Y



VI ey

fagrafa-g 78
SIEBIRE R RIS HEE :
qempisafire: fa: Faaisgy 1<\

136. But, because the Self being self-luminous con-
sciousness is always shining, how can there be any
distinctions between the state of waking, dreaming
and deep sleep? It is not proper to say that such
distinction is only illusory, because, in that case, every-
thing would be a dream. The answer to this objection
is that though, properly by their characteristics, all
three states are dream only, there can bs apparent
distinctions caused by ignorance because it is neither
existent nor nonexistent. 1n reality there is no distin-
ction. The Acarya tells us thus:

There is no waking state for me, nor-dream, nor sleep,
Not the viswa, not taijasa, not the prajna, .

Because all these are essentially ignorance,

T am the fourth, with reference to these three ;

I am the one, the residue, Siva, the absolute. 8
230 I IFAA NaATqTF LT |

137. Here the order of mentioning is the order in which
they are absorbed.
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138. Thus:

In this view there are only two categories, sight,
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the subject and the seen, the object ; because al] the
categories constructed by other disputants are included
in these two.

Of these, the subject is the Self. Itis ultimately
real, only one, and though always one appears as three,
because of temporary adjuncts ; God, the soul and the
witness. . God has causal ignorance as the adjunct,
the soul has the mind and .its impressions for the
adjunct. This has been dealt with elaborately already.
In the view of God as the reflection (of consciousness)
in ignorance, consciousness, as the thing reflected,3!
is the witness. In the view of God as the thing reflected,
the witness is consciousness as the thinker of all
thought, which is common, like the face by itself, to
both the reflected thing and the reflected image of it.
In the view of the author of the Vartika, God himself
is the witness. Thus sight has only two-fold distinc-
tion as the soul and God.
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31 The thing-by-itself is there whether the reflecting medium
(the adjunct, upa@dhi) is present or not. When the adjunct is
present the thing becomes the thing reflected and there is also a
~ reflected image of it.
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139. God, again, is three-fold. Because of the three
fold distinction in the qualities that constitue His
temporary adjunct, He is Vishnu, Brahma or Rudra-
Vishnu is the protector or sustainer, determined by
the causal quality of satva. Brahma the Creator has
the causal quality of rajas as His adjanct. Hiranya-
garbha is not Brahma because he is not the creator
of the subtle (primordial) elements. But as the creator
of the gross elements he is called Brahma, sometimes,
by courtesy. Rudra, the destroyer, has the causal
quality of tamas for his adjunct. Thus one (consciou-
sness) alone has the male forms with four arms, four
faces, five faces and so on and female forms of Srz,
Bhérati, Bhavani and so on. Other endless descents
like the fish, the tortoise etc., alsc manifest in sport
only, for the purpose cf blessing the devotees. Thus it
has to be understood.. ¢ Of that (infinite) which is
consciousness, One without parts and without a body,
forms are constructed (imagined) for the purpose of
those who worship it”. : .
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140. The soul also is threefold because of the internal
distinctions in its adjunct. He is viswa, tajjasa Or
prajna. With ignorance, the mind and the gross
body for his determinant and identified with the
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waking state, he is visva. He alone, without the
gross body and with the other two adjuncts only is
the taijasa, identified with the dream state. Without
the two adjuncts of the gross body and the mind,
having as an adjunct only ignorance determined by
the impressions of the mind and identified with the
state of deep sleep, he is prajna. Because the adjuncts
which are the basis of the distinctions are not inde-
pendent, these three are not totally distinct entities,
but one only, which is conceived as three for practical
purposes. But the witness as the seer of all,
continuing in all, called the fourth, is one only. In
that there are no distinctions even due to the distinc-
tion of adjuncts, because the adjunct thereof is also

of one form only.
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141. The world which consists of ignorance is perva-
ded by it and is a product of it, is the meaning
of the word the “seen” (the object). Though it has
no absolute reality, since a phenomenal reality is
conceded to it, to describe jt is not meaningless like
a thing seen in a dream. It is useful in meditation
and the like. That also (worship or meditation) is of
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~ three kinds. Because of the distinction (of the object)
as unmanifest, with form and without form- Among
these the unmanifest is ignorance along with the
appearance of consciousness, in the form of the seed-
power of the world with and without form. It
pervades ignorance, the relation between itself and
consciousness, the distinction between the soul and
God and the appearance of consciousness in itself,
divided as God and.soul, all of which are not generated
by it but are removed with its removal and is, like
them, without a beginning. Though itself inert it is
made luminous by the appearance of consciousness
which is non-inert. In combination with the impres-
sions of the previous actions of the souls, it generates
the five great elements, space, wind, light, water and
earth which are characterised by (the quality of)
sound, touch, colour, taste and smell. Since ignora-
nce in the form of each earlier element is the cause of
each later element, the qualities of the earlier element
enter the later.
293, TEARTTETT ErEIETO ST MTaEd QI TOTRAT TSI
FTFTIAS Sy nefrgeEanaty frnafy Sf R
FrAgRATEERARTETe 7 AR gfenfrmEmEE Q|
feameY ETIRTEETE, ATHNET TR ORI E A,
e shonr S ¥4 | SR, TUT O gt o
142. In the same way, only because of being ignora-
nce, darkness is also a positive entity, produced by
ignorance. It is characterised by obscuration, oppos-
ed to visual knowing and liable to destruction by
light. It manifests and disappears instantaneously
like a mighty flash of lightning. This is the final
view of the doctrine. Because it is not. a sybstantial

oo "
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cause in the production of the body which is caused
by samsgra, it is not mentioned by the scriptures
while describing creation. So this fact does not con-
tradict its being an entity. Direction-and time are
not mentioned because there is no evidence (of their
existence). Because it is possible for space only to
be treated as the basis of the sense of direction. Also
because the Sruti says, * Direction is the faculty of
hearing” (B.u.iii, 2,13). Time is ignorance only.
Because again; that (ignorance) is the basis of all
(phenomena)- '
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143. The same five great elements, in their subtle
form and uncombined, consist of their cause, the
three qualities of satva, rajas and tamas because of
identity (of the product) with the cause. Together
they generate like a picture a single clear substance
having the powers of knowing and action, because
of the predominance of the satva part. Of this clear
substance, again, the part in which the power of
knowing predominates is the inner instrument, the
mind. This is said to be twofold, intelligence
and the mind. The part in which the power of acti-
vity predominates is prana life-prana, apana, vyana,
udana, and samana.
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144. 1n the same way, each of the five elements pro-
duces two faculties distinguished by the powers of
knowing and activity. Space produces hearing and
speech ; wind produces the tactile faculty and hold-
ing; light produces vision and locomotion, water
produces taste and elimination; and earth produces
smell and procreation. Among these again some
hold that, because the scripture says, “ Speech is a
product of light’, speech is 2 product of light
and locomotion of space. We consider it proper
to classify speech as spatial because it mani-
fests sound (the quality of space), like hearing, and
locomotion as luminous because that function needs
the help of light, like vision. Also because the eyes

.are seen to improve by the treatment of feet: The

scriptural text regarding the luminosity (of speech)
should be uaderstood, like the text which speaks of
the mind as consisting of food, to mean that, though
it consists of all the five elements, it is aided by light.
Because the mind is able to perceive the qualities of
all the elements, it is known to have all these quali-
ties and so consists of all the five great elements and
is a separate facuity. o
t9y. QTS Sar afy s — R
TR anfafyeo | FEUIRR | abgwerad | @ A
gaAfr . gTony  fearafeaats: w4

145. The deities presiding on these facultiés also have
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a predominance of knowing or activity. They are:
Direction and Fire; Vayu and Indra, the Sun and
Vishnu, Varuna and Mitra the Ashvins and Prajapathi.
Here the totality of the power of knowing is the mind
and the totality of activity is life, prana.

298, FSSTREITTTIAREN  SIaseTgawnedity  qx
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146. The five faculties of knowing are the ear, the
skin, the eye, the tongue, and tbe nose which are
able to perceive sound, touch, form and colour, taste
and smell respectively. The skin and the eye perceive
also the substance which is the locus of the quality
that they perceive. The ear also goes out, like the
eye, to perceive its object; because of the notion
*The sound is distant.’ '

298, TEAEAMRIHIMFEATHIAT TEAATOAIEYIITENEaTy 9
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147. The five faculties of activity are the voice, the
hands, the feet, the organ of elimination and the
organ of procreation. These give rise to the activities
of speech, moving, elimination and joy. All
this together consisting of seventeen components is
the (cosmic) symbolic (or subtle) body. When the
emphasis is on the knowing power it is called Hiranya
garbha and when the emphasis is on the power of
activity, it is called the Ssutra (or Satratman). This
entity which is without form is a product and as
such, is only the adjunct of the soul in its individual
as well as its collective aspects.

P,
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148. Those, such elements, being unable to generate
experience without a locus of experience, the body
and the thing experienced, the object; and being
impelled by the (previous) actions of the soul, com-
bine in a fivefold way and become gross. In this
process, each of the five elements is divided into two
halves. Again one half of each element is divided
into four parts. Each of these quartered halves of
each element combines with a half of every element
other than itself. Thus (the aggregate) formed by the
fivefold combination of a half of each element with
an eighth of every other element is called by the name
of the predominating element as space and the like.
¢, ¥y ¥ ‘Praw PBrggRes swEifn’ s g% GoraEa
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149. In. this context, some consider that there is
only a threefold mixture because of the statement
of the scripture, ‘I shall make each of these three-
fold’ (Ch. u.vi. 3.3) and of the satra ¢ Because of the
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instruction about the maker of the threefold”-
(B.S. iii,4,). That view has been refuted by the
arguments in the topic on space. Thus: In the
Taittiriya Upanishad it is said, “ From that such self
space came into being” (T.uw.ii,,I) ..,.. and so
on; in the Chandogya we hear of the creation of
three elements-light, water and food; two elements
have been abridged. Because space and wind (energy)
being substances are more powerful than light which
js an attribute of a substance ; because the knowing of
all through the knowing of one is proclaimed and space
and wind which are non-sentient must necessarily
be taught as products of Brahman ; if the combination
of five (elements) is accepted, the statement regarding
the combination of three can be understood as only
an omission of the two (which can be supplied)

yo. ‘PrIETd SRIYW’ Iy gy EgaEEaTT  afETor
ey SfgERaEd | Ao mdifyy gAY gurAmifida,
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150. The sitra “ Because of the inSt‘fiJciio_n regarding
‘the maker of the threefold ”, is only a repetition (of
the makership of the threefold by the Supreme Self)
and is not meant to contradict the creation of the
five elements established by reason. The idea of the
combination of the five elements in the formation of
the body etc., is general. The author of the Bhashya,
sri Sankara, also talks of the *five great elements in
their fivefold combination”. Therefore enough of
this discussion of the non-self. This is the direction

(the way it goes ).
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151. These five great elements, -combined fivefold,
which are said to possess a form, combine and create
a product which is the basis or locus of the faculties
and the abode of experiences. That is called the
body. Among them, satva predommates in the bodies
of the gods, rajas predommates in the bodies of the
men and tamas predominates in-bodies, - from those
of animals down to the immovable ones.. Though
the body is composed of the five elements one or the
other of these being somewhat more .or less in some
cases does not contradict this fact, as the dommance
or recession of any colour in any part of a picture
would not vitiate it- Thus the objects called the
fourteen worlds are also the products of the several
elements in their combined or gross form; above, in
the middle and below, according to the predominance
of satva, rajas or tamas. All this together called the
cosmic egg, is also known as the Virat and as having
form. This is the Upamshadzc order (process) of
creation.
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152. The otder or process of absorption is the oppo-
site of this- " “The universe with form, called Virat,
con31stmo of the five gross elements and their pro-
ducts is merged in its cause, the umverse without
form’ consastmg of the five uncombined or subtle
elements and called Hiranyagarbha. This is the daily
absorption. The universe without form merges in the
. unmanifest which is the adjunct of the Supreme Lord.
The unmanifest having no origination has also no
cause,. therefore it does not merge (in anything). The
definition of merging is to be in the cause in subtle
form. This is the merging of nature.

P43, FREHSRAS TISY ARAFTF: 7T: 1 g ¥ F0-
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153. The total destruction of all this by the know-
ledge of the Infinite is total dissolution. This also
occurs in the order of the causation, (i.e. in the reverse
order) because the product is destroyed only when
the cause is destroyed. All this creation and dissolu-
tion is unreal like creation and dissolution in a
dream. Yet because of the strength of the impres-
sion it is the basis of all the activity of living. Thus,
though it is illusory it is not non-existent. This is
made clear in the original. ‘
Phy. TF Y SRoTfeaaesaY | gfgagfasreraraiaeedr
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154. This being so, the distinctions of waking and
other (states of consciousness) will be explained.
Knowing of objects when' the faculties are function-
ing is the waking state. In that condition, the soul
called Visva enjoys the world of forms called Virat
through the six ways of knowing, sensory perception
and others.8? Because it is the state of all practical
activity it is called practical or phenomenal. The
soul is then called Visva because of its having entered
into the body, the faculties etc. The word is derived
from the root vis., meaning to enter or vishl, to
pervade. Though, the Visva does experience the form-
less and the unmanifested through inference and the
like, yet there is no extension of this state because of
the rule that all that is practical is enjoyed by the Visva
alone and also because of the Visva being identified
with the gross body. Shell-silver and such knowings
are not practical and the objects of such knowings
have no practical value. Yet because of occuiring
while the faculties are functioning they are accepted

32 The six ways of valid knowing ¢ pramanas’, accepted
by the advaitin are: sensroy perception, ¢ pratyaksha’ ;
inference, ¢ anumana’ ; verbal testimony, Sabda’ ; comparision,
‘upamana’, presumption, °©arthapatti’ and non-cognition,
‘ anupalabdhi’.
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as pertaining to wakening. The process by which
knowing arises was explained earlier.
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155. When the karma that can be experienced in
waking only is exhausted and when karma arises
which can be experienced in dream, the identity with
the gross body is set aside by the function of tamas
called sleep. Then because of the absence of the
grace of the presiding deities, all the faculties cease
functioning and merge (in their cause), the Visva is also
said to merge. Then is the state of dream. Dream is the
state of knowing caused when the faculties are not func-
tioning, by the impressions that have got into the
mind. Inthat state the mind itself is apparently trans-
formed into objects like elephants, horses and such
others and is known through the functioning of
ignorance. This is the view of some. Others hold
that ignorance itself- is transformed into the dream
objects, as happens in the ‘case of shell-silver
and the like and is also known through the
functioning of ignorance. Which is the better
view? The latter. Because ignorance only has been
constructed as the substantial cause of the super-
imposition of objects as well as of knowings and it is
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sometimes spoken of as undergoing transformations
caused by the impressions in the mind.
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156. Objection : If the transformation of the mind as
the object is not admitted in that condition it would
become the subject and the self-luminosity of the Self
would be disproved. '
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157. Answer : No. Because the knower through
the means of valid knowing, the cogniser, is only
consciousness delimited by the mind, the mind can
perceive only by means of the functions generated by
the faculties; and such functioning being absent in
that condition the mind cannot perceive, the mind
cannot be the cogniser: o
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158. What is the substratum, basis or locus of the
superimposition of dream ? Some hold that it is the
soul-consciousness determined by the mind. Others
hold that it is the Brahman-consciousness determined
by the primal or root ignorance. Which is better?
Both (are good), depending on the difference of
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opinion. It is admitted that the illusion of dream is
dispelled only by the knowledge of tke locus. Since
the. knowledge of. Brahman-consciousness is not
attainable when one is still involved in samsdra, then
the illusion of dream would not be dispelled by the
awareness of waking, if Brahman-consciousness is
accepted as the locus. There is also the statement of
the scripture about the soul in dream, that he is the
maker. Again the experience of a particular dream
should be, then, common to all souls like the
experience of space. Therefore, Brahman—ccnscious-
ness determined by primal ignorance is not the locus.

4R, Y AFTIGAGIET FaaT NTEAITAT FAATATA ! -

159. Objection : Since the soul-consciousness is always
seen brightly, being continuous, how can that become
the locus ? '

ggo. GER | TIAMY @ATAIIEAIaglFaFarfg U -
FETFTARGITAT FASET I 77T FArarfifaagraraT
HEATITTR TA1aT @R Raraeraq  aEaraagIEs
g

160. Answer: True. In thatcondition also a state of
ignorance suitable for the superimposition of the
dream and unsuitable for the shining of the aggregate
(seen) in waking is admitted. It is also admitted that
the objects experienced in dream in the form <I am a
man’ and the like are different (from those experienced
in waking) like the bed seen while dreaming. ‘I am
sleeping in a bed’, being different (from the bed in
which one is actually sleeping at the time). The
absence of the accessories to perception is, of course,

similar.

s _\—-4_1‘



fagrafag - 89

282 A AT TANCATERINETFAAE AAOITIFRFHI~
FETAEGHAT | AFATIOIAIIIAT TFIT GYNTAfy -
FrIFSTTHENAT, e, IEEIl | ,
161. Objection: The waking knowing of aggregates, ‘1
am a man’ and the like is not generated by means of
valid knowing. How can it dispel ignorance? The
change of state caanot be accepted as the cause, rea-
sonably. If such a possibility is accepted, in deep sleep
there could be a knowing which could sublate dream.
That is not acceptable, because it would result in deep
sleep being the same as waking up. '

7€3. JETAR: | @WEAMEEET  FEFOIINETE gu-
EIRATT T FET: | Seer g fedd aEmsniEpEre
AL ATRIOTTFFsh aurefeae AR & THoTa<Er-
FaEnEERARRITEfgey) RS g T aEeeEagN-
TR frEdy)  giioeieiEEaEnTE: TR
affmgFATEye: 5 7 fefeae |

162. Answer: You have spoken well.  (The state of)
deep sleep is the ignorance of the dream state only,
along with the dissolution of the mind and so it does
not contradict the dream state. In waking, there is the
exper:ence, “The dream perceived was unreal”. The
knowing of ‘I’ (in that state), though not generated
by means of valid knowing, yet corresponds. to the
actual object. The knowing of the body etc., is
. generated by the means of valid knowing.3® Thus it
T % 1nthe knowing ‘1 am a man”’, there are two objects ‘T,
and ‘man’. The knowing of ‘I’ is not generated by the means
of valid knowing because that (valid knowing) has been defined
in para 84 as that part of the mind which stretches between the
body and the object ; and the ‘I’ sense being internal, that part

is not there. But the knowing of ‘man’, being dependent on the
body, which is visible, is generated by means of valid knowing.

.
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is clear that the ignorance (in general, which produces
the ' dream objects) is opposed to the ignorance
that produces the objects of the waking state-
Special ignorance, however, is not dispelled except
by the function generated by means of valid
knowing. ‘The witness which proves the existence of
ignorance cannot dispel ignorance, for that very reason.
It is proved by the perception of the qualified. Thus
everything is accounted for.

283, AMEART TR FrE<ATIEANRT INGaTAr ghesaaa
SAEERFEEIIATEITg At Ty wefagamrma
EATATE RTINS SaseaaaieEtfy od 1 Aisfy & |

163. It is also agreed.that there are as many knowings
as there are ignorances. So even though ignorance of
the dream state is dispelled by the knowing of the
aggregates of the practical (waking) state, as in the
knowing of the shell, the possibility of the recurrence
of the dream cannot be copsidered as unreasonable,
even like the recurrence of the illusion of sjlver. Thus
by accepting the soul-consciousness as the locus there
is no defect.

289, ST § TIAIATARAATIITIGYTH: g7 Tosa] Suzuor
FEAARTATERETRATIASTY SEgdor @amyafraaraaess:
FERTAnd EUEAEEEAfaAf a@sfy 7 #fySw 1 ofydfia
EATATAIENT0E § AATIATFTA G0 |

164. Again, when it is agreed that ignorance is re-
moved only by Brahman-knowledge, then like the
illusion of the serpent disappearing by the illusion of
a stick, even without the knowledge of the locus, it
would be reasonable to accept the disappearance of
dream illusion by the waking illusion. In that case

e —
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even accepting Brahman—consciousness as the locus of
illusion would not be.objectionable. But the unique-
ness of the dream superimposition for each individual

soul is due to the umqueness of the impressions in the
mind.

REY. HAYaAf®eT ata%aaﬁarﬁsmmql wiaTfy & a3g-

zmaﬁwwarﬁﬁmﬂar arsar:gqq%r | FF O imsrg wf e
JaT SO |

165. Or Brahman-consciousness delimited by the
mind can be considered as the locus. Tn this view
the ignorance of that state alone is accepted as the
covering ; therefore, there is no unreasonableness.
That is why it is so described in some places in the
disciplines.

RE§. AZ ANASTITAATIETS e TS FATITSFTIITAIATRY-
FTOIT TANITEA, 35 taafafy ghramafrsteds -
gifeeg, T @d W sh  seRTwEtsEEuasy aw
geaTHTed udifgeeT @d 79 g | SErdiegTeeadniaaTeTai-
o gATTRaTfEfa 99 1 :

166. Objection : If consciousness limited by the mind
is taken as the locus, the (dream) idea of an elephant
should arise as, <I am an elephant’, having a common
basis with the 1’ concept or the ego, even as the idea
of silver arises as ¢ This is silver’, having a common
basis with shell. And not as This is an elephant’.
Becausethe absence of the outer object which is the

contentof the ‘this’ idea is common (as the basis) to
both cases.

28¢. AT 98 JEFTH gﬁsaafﬁmmaa-mﬁ TN -
affRraed ot =Ry T srwTonEs: | wEfaft SR ghvhdy
aeea yAAfRE | gHETE T saiaafes @ 95w



92 fagrafasg

QU | R g T RATFTESAHATSASY Ffeaq a7 | @

IR SAFIETAITIATTT - LATAEATE: | AHeE ™
THcERfaeanreE  adifvFeda TGRS HTARgaTTE |

‘reaeaafe afcgth sy’ sy =g gRgHTIadshy SgEy

FEFAHEATY TS feafemaasay | after 3 aarmad |
heaaatramnfy afrEed oy organfeaa g
gergasia srstagaafs: |

167. Answer: No. Since the determinant of the

locus is absent as in the case of the shell (where
the illusory knowing does not take the form, ‘“The
shell is silver”) there is no possibility of its taking the
form “I am an elephant”. The knowing of the locus
as ‘I’ would be opposed to the illusion even as the
knowing of the locus as ‘shell’ would be. So the
appearance of the aspect ‘this’ only which is not
opposed to the illusion is accepted as being perceived
therein. In the dream, however, the form ‘this’ is 2
construction even like the form ‘elephant’. Even when
both these forms are sublated, the ultimate substratum
Consciousness, is not sublated and so there is no void.
Even in the waking state, it is agreed that the silver
seen is only notional or conceptual and different in
nature form the shell seen as ‘ This’. The reason is
that ‘in iltusory knowing only the superimposed is
seen’. Even in the view that only the ¢ This’ element
of shell is seen, the reality of the * this’ element does
not participate in the illusion; but what does is the
reality of the locus. The locus, likethe unknown

shell-consciousness, in that case is here also as the

witness-consciousness. This has  been  explained.
Therefore, there is nothing unreasonable in either
view. o ‘

—
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168. -In this condition, the enjoyer+of the objects of
the dream is called Taijasa, because of the predomi-
nance of light in the form of bile; or because he is
able to illumine objects even without the help of the
sun or other powers of light.

ER. UF  THEAMMITEAT HTRE  Wa™ ag\mrtwmair
FEATFAARSTE  FEAETITFOE  FCOTRAASTAT
fagrmea gyeeamn | 9 fefycafeefafs  srommEaes
gufi: | T IERETErEUEEETETIESRy aeaTETl gErEs -
FETHIATL AT FRATIAZIAS

169. The resting place for the soul, tired by the expe-
riences of the waking and the dream, when the Karma
producing these states has been exhausted, is the state
.of deep sleep. Then the mind with all its impressions,
delimited by the power of knowing, is identified with
its cause only (i.e., merged in ignorance). Deep sleep
is the knowing of the cause only in the form, “Iknow
mnothing . Even though the experience of the objects
of the waking and dream states is absent in that

condition, three functions of ignorance, are accepted,
as the witness, as bliss and as the non-knowmg
of the state.

R0, FFFTCHETE Yo fafxeafs:, EEWWW%' IR S C
FRTErRqEnTEET  wesasfisi:, I SRETAEtTET
I8 ¥ ‘ganedercgy, 7 rfEsafkey sfy aiftaam atmmiq
TN T gUHDiEIER | A SN TS IS SR
T T TNSEMIsR STOORATIAAf:, T Ig@RaRnT-
FTE SEETEATRETE eI aEITS:, feanTaETaafager ag-

HAATGRTET | HESTERITgAT  gariad, guer a”rﬁ'ﬁ
FEFAEER wv:urrgwﬁ I
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170. Because of the absense of the ego it is not one
composite function. Because it (the presence of the
€go) would lead to the possibility of the absence of
deep sleep. Therefore® and also because there is no
knowing of the functioning form, the definition does

not extend to total dissolution. There (in dissolution) -

the seeds for the construction of that (functioning
form) are absent. In this case, one who wakes up
after sleep recalls, I slept well, T did not know
anything’’. In the absence of experience, memory
cannot be accepted. The experience (of deep sleep)
does not occur at a time when there was contact with
the mind (i.e., it does not occur as a function of the
mind but of ignorance), therefore, it is not perceived
as such in the recalled experience. The _pon-percep-
tion of suchness does not bar its being (classed as)
memory, because, there is no rule of the invariable
perception of suchness in memory. The knowing
‘I slept’, in the waking state cannot be accounted for
otherwise. Because the absence of the sign would
vitiate the locus and inference would be impossible.
The ego is experienced only in the waking state.
Because it is merged (in its source, ignorance) and so
it is not experienced and memory thereof would not
‘be reasonable. ‘
202, genfafaarsd am?r ﬁrwr@ngv’rﬁ'anarm T gaEfafa
A NaEgTUsEgIi=Tas FNEEIggHsETa Ay - qrT-
T TogrAifa:, T g9 gEfyagsEaan givsaatagggort
FfgATaEgEFaAeEesd T ARV SITAISaE AT |
TS qFEqIEEoe | AMATEE=ST ¥ afyer oF
" # Because of the acceptance of deep sleep as a functlon of
ignorance.




fagrafasg 95

FIORAE |- qq AN QafpasafraE -
A ISFIRE | T ReRfaaTserEiaeEsiy rARar-
HEEUST F-q:HFOTFTETAE T N o
171. When the redness of a hybiscus is superimposed
on a mirror reflectiig the face, one gets the- idea,
*The face is red’. Similarly, the witness-conscious-
ness is the locus of both the concept ‘1° and of the
memory and the two ideas having & common basis
give rise to the idea °I slept happy’. Not because it
is the locus of the qualified experience, ‘Isleptasa
happy person ’. The rule is that witness-consciousness
is the locus of memory, doubt and mistake; and
‘I-ness’ is the locus of knowings (cognition) generated
' by .evidence, the means of valid knowing. That it
(cognition) is a product is determined by its being
generated by evidence. Ignorance as the cause of
I-ness is determined by its (the I-ness) being not
generated by evidence.3 That is why the knowers of
Vedanta admit that even the illusion generated by the
words of the unattained is also a function of ignorance
only.? In that case, though the accessories needed for
generating the function of the mind are present, the
mind is unable to perform the function because of
obstruction by the absence of evidential value.®*
3 In the waking state three is no' sign bywhich the prece-
ding state of deep sleep could be inferred. So this idea ‘I slept
well” cannot be an inference;- therefore it must be only a

memory of an experienced state.
3¢ See note 33.

%7 Sabda, verbal testimony, to be a pramdna, has to be the
word of ah @pta, one who has attainéd the truth. The words of

those who have not attained truth are, theréfore, without value
‘as evidence. - L -
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172. But the superimposition of Brahman as name
and the like is optional, subject to ope’s will and is
therefore another kind of mental function, like desire
and the others, different from both illusion and
evidential knowing. So it has been said, ‘¢ This is an
activity of the mind, because of being generated by
an injunction and- is net knowing.” (B.S.B.i,i,4)
This explains reasoning also (as a mental func-
tion distinct from knowing). Depending on the
acceptance of the (presence of the) pervaded to find
the (presence of the) pervading principle, reasoning
is subject to willing.  And is therefore distinct from
both iltusion and cognition. That is the reason why
the discussion of the statements of the Vedanta, called
listening, along with reasoning aad intense concentra-
tion is prescribed (for achieving Bhramajnana).
203, 9 Ui @ aFeran, Te@ragsaai:,
FifgaEATFTsaRE: ATTAIaET TS E: g RaqTaiAT-
MIFAENTS 3T | qIIIAGAFAIAMNTE: I599: | Gy gIAT
ATATIFSTHIOTT a@aawﬂ'q‘wmwﬁmﬁwrawawﬁmﬁr
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173. Reasoning with co-occurrence and absence is of
four kinds: The co-occurrence and absence of sight
and the seen;. the co-occurreace and absence of the
witness and the witnessed; the co-occurrence and
absence of what comes and goes and the limit thereof:;
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and the co-occurrence and absence of being sorrowful
and the object of supreme love. There is a fifth kind
of co-occurrence and absence, that of continuation
and distinction (bemg and non-being). The wise
elders say that these are the indication of a]l the
arguments suitable for understanding the Vedanta
employed in the discussions (regarding Brahman) in
the work of four chapters. The elaboration of this
may be studied in the Vedanta-Kalpalatika. '
299, TF PUTASTEIRTATAT=AT, Farel ¥ gyeafyari
TS I | HEN O SRATqaS T RANIE=IETAT NFEaRaTzT |
ﬁrmmtwaﬁsﬁﬂmm#vﬁmmamu
T a7 grEeaafs:

174. Therefore, there is the experlence of Bllss in deep
sleep in this manner. The experience of that condi-
tion identified with it, is called ¢ Prajna’, because of
having enhanced ignorance. Or it may be taken to
mean that because of the absence of particular deter-
minants, his knowing is enhanced- In that cendition,
though the mind is absorbed because the impressions
are there as the determinant, there is no possibility of
ceasing to be a soul,. nor the attainment of omnis-
cience.

o, dmmiemfroes @ gOfmEEbTEEREEETEET
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175. Because of the absence of identity with the body,
the faculties and the like, it is described by courtesy,
as non different from God. The impressions therein
being the intelligent cause (of the other states), it
cannot be included in the group of the substantial

causes of the products which have their locus in
7
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the witness. Because of this difference in the
impressions it is different from the witness.
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176. In the state of waking, the mind is included in
the group of substantial causes of the products based
on the cognizer and is therefore different from the
cognizer.

The witness only with added adjuncts becomes
the congizer, therefore, it is not unreasonable to
attribute memory to it.

‘“ The witness does not differ from body to body
though the cognizer and the means of knowing do
differ ; (in this it is) like the object; therefore it is
called the Self- The variation of the cognizer and
such other categories and their absence also are seen
by the witness; but not the absence of itself because
it is the Self.” (B.u.v. iii. 4, 54, 55). Thus, the
revered author of Vartika has refuted multiplicity of
the witness even in the waking state. Therefore, the
view of some who would construct distinctions in the
witness in the deep sleep is to be understood only as a
great delusion.




fegrafag 99

0. T GEHETETHH FRFAFIFEITAI g gET

AT | :

177. Objection: Some persons, sometimes, have the

remembrance in the form ‘I slept painfully’. There-

fore the experience of pain in deep sleep isto be

accepted. _ :

g9s. 7, qerlt SEarifaRor IEIER | §EE 9 ARASEE
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178. Answer: No. Pain is absent in that condi-

tion because the accessories that produce pain are
absent. Bliss being the essence of the Self is eternal

ever present. The hardness etc., of the bed (felt in
the last instant of the waking state, before entering in
to deep . sleep) conventionally considered as ‘pain,
accounts for the idea ¢ 1 slept painfully’.

2e2. @ g7 ETEAEy ARFATNF T GINAUEEHITE |
Far fy, s STEEE, GRECIAHSRRT AR
st cgsdpTaT SToREER: | OF @R A ST
SRy eear T <€ gfy gy EoTETT: | AT #utay T
FE, WA ¥ AR gy | gyee-
qeerraTafy aTia®r ar gEET gf: 91 gERAEERl IgTT
e TR fART ATl | I3 A a3 9 g
SEeisteC BERCL G G RIN quagigafs: | 39 F1 ey
gfin 1 gufrggh, JETEE T FEISEAETRAN TTER: |
T T AT AFEAFAFHIE FE U ,
179. Alternately, another explanation is possible :
Admitting the threefold nature of the three states,
grief can be explained even in deep sleep- Thus :
Evidential knowing or cognition is waking in waking,
delusions like shell-silver are waking dream ; stillness
resulting from fatigue and the like is waking sleep.
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Similarly, the getting of a mantra in a dream is
dream-waking the knowing ‘I am dreaming’ in the
dream-state is dream-dream; when the experience
cannot be retold in the (subsequent) waking state it
is dream sleep. In the same way, even in deep sleep
the function of satva in the form of joy is waking-
sleep ; after that only there is the memory °I slept
happy’. In the same condition, the function of the
rajas is sleep-dream. After that only there is the
memory, ‘I slept painfully”. In the same state
the function of ramas is sleep-sleep. After that the
memory is of the form “I slept in deep non-know-
ing”’. All this is clearly explained in the (yoga)-
Vasishtha and the nectar-like Vartika.

t¢o. wERARH oo, afnid R, afeds fysop, aremest
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180. Thus, based on the soul as body, it is stva,
based on the elements, Viragt and based on the gods,
Vishnu. (With reference to the function), based on the
soul as mind it is waking; based on the gods it is
protection or sustenance; based on the elements it is
the quality of satva. Similarly, based on the self as the
states of the soul is raijasa, based on the elements it is
Hirawyagarbha, based on the gods ir is Brahma.
Based on the soul as the states of consciousness it
is dream, based on the gods it is creation, based on
the elements the quality of ragjas. Similarly, based on
the soul, it is prdjna, based on the elements, the
unmanifest; based on the gods, Rudra ; based on the
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soul it is sleep, based on the gods, dissolution; based
on the elements tamas- ,
. 2. CEMETRHTRpE TS AT, AT T A e R -
qfsaETSaqrEaaT  RroamiaEaifi:, ATHLOTIEETTT HH—-
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181. Thus all these based on the soul, the gods and
the elements are one. By meditating on the unity of .
these with their adjuncts as identical with the three
parts of the pranava, one attains tothe world of
Hiranyagarbha. By the purification of the mind
gradually there is liberation also. But by discarding
all the adjuncts and knowing pure consciousness
directly, liberation is direct. ‘
243 TE FATTHCASRATAARREAET frAaSE Al A
AT exFAT T Preararegafe: Faownel TNATEASTRSL: |
182. Thus, because they are knowable, these three
Viswa, Taijasa and Prajna are products of ignorance
and so they are false; but I am the absolute, the
witness without any adjunct, called the fourth. This
is the meaning. B
3£3. UF AT GaeqaeNquT: qcAIE: AT afy sggemaT
AT FICAUART: | FHErOT ST AeN e Eao i -
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183. Thus, within the practical or phenomenal all the
distinctions are reasonable but in reality as there is no
distinction of any sort whatever; there is nothing
unreasonable. This has been dealt with elaborately
by us in the Vedanta-kalpalatika. We shall now stop. 8
$¢9. 93  WOeEqgIRITEERAEt AR aefmtEt
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184. A doubt may occur: The three states of cons-
ciousness and the entities identified with them being
false, the witness of these could also be false because
there is no distinction. To dispel this doubt the
Acarya affirms the reality of the witness by showing
the distinction :

And because Tt is pervasive and taught as (most)
desirable,

Because It is self-evident being and not dependent
on any other,

The whole world is unreal but being other than that,

I am the One, the residue, Siva, the Absolute. 9

ek ‘T eEEr g’ gfy mifaer ogew, ‘adisagiEm
gfy g9 qifyNs=Rargd af wgeen, T g gt argEfa-
A FATIETEIET STaaTs e HIaRATaIh e g T4aT-
afsfrzeg 1

185. Regarding the witness, beginning with “You can-
not see the seer of sight (B.u. iii, 4, 2), the Sruti goes on
to say, ‘“ All other Than that is mortal” (B.u. iii, 4, 2),
Therefore, all that is witnessed, the whole world
other than the witness, is unreal; but not so the witness.
Because it is the limit of all sublation, it is known as
the basis or locus of illusory knowing and there is
pone to grasp its sublation. The word “‘and”
stands for the totality of the above and all other
reasons not specifically mentioned.
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186. ¢ Now, that which is finite is mortal” (Ch.u. vii,
24,4) From this statement of the scriptures and
because limitation and unreality are. mutually perva-
sive, it is said that unreality is removed by removing
the state of being limited. The word ‘pervasive’
means this. Because ¢ All this is verily Brahman”,
(Ch.u. iii, 14, 1) It is taught-as the Self of all and as
being unlimited by space and time. Space and the like
are by courtesy called pervasive because they are

_comparatively so, though (in the absolute sense) they

are limited.

R0, T FIAMFIT FIERATEEeRA ARA 7 garghaes,
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187. It may be objected that because the Self is all
pervading, eternal and of the form of pure existence,
He cannot be of the form of the removal of pain. Nor
is He of the form of joy; because joy is non-eternal
and cannot be accepted as being the essence of the
eternal Self. Then liberation which is the essence
of the Self would be only a non-value. This is answered
by ““Because It is taught as most desirable.”

2¢¢. fgaed gavian | ¢ gT: IO FeTEsTERas-
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188. Being desirable is being a value for the person,
purushgrtha. ““That which is innermost, is dearer than
a somn, dearer than wealth, dearer than all this, is the
Self.” +¢(B.u.i. 4, 8). “That which is great (infinite) is
joy” (Ch.u.vill, 23,i) “This aloneis supreme Bliss”
(B.u.iv, 3, 33). “«The Infinite is knowledge and Bliss
(B.u. iii, 9,28). These and such other passages of
the sruti teach Its essence as supreme Bliss. Though
It is eternal, in the world it is conventionally known
as having a beginning and an end corresponding to
the rise and subsidence of the several functions of the

mind caused by dharma. Because of the intervention

of ignorance It appears to be unattained. Only when
ignorance is removed by knowledge, It appears to be
attained. The efforts of the person who desires to be
free can be understood only as meant to achieve
this (removal of igporance). This world whichis a
superimposition is the basis of all that is pain or
sorrow ; it (the world) is itself non-existent. That
(knowing) has also a value for a person as the know-
ing of the absence of the pain and sorrow.

3¢R- T MY G qag@, F Ar? 9w | a2 g
AT JEIAFEI | SAAFTHASRy  qESGARGITH I
TTATARY 997 GG | 7 AT | ALRATIAIIS: | FIAATAT
I QNI | AT 0F FhTqRraa @i a‘iwammgmt
Ty =

-189. Objection : ‘In liberation, is there ‘the khowing
of joy or is it not there? It cannot be the first.
Becase of the absence of the body the faculties and
the like in that condition, there is nothing that can
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If it is agreed that it can be known even
in the absence of the means of manifestation, that
should, then, be possible even in the state of Samsara.
It cannot be the second because in that case, it would
cease to have any value. Only as being known, it
can be a value like sugar and its enjoyer. This is
the contention of those who claim to be devotees of
Vishnu. , .

tRe. YIrE, wWafgg: WAy  EvEmEEERATERd:
i EITSIATAREIIEERAERAT qTATTERAT T 0u
Fuisfa Tafrrafyafiah @nemea @afs  gwERIar
TEES SN T SAHHAET | :

190. Answer: «<No, ’he says; “because It is self-evident
being.”” It means ‘Because It is self-luminous know-
ledge.” In the state of samsara, the Self is not known
as being the supreme Bliss because of being covered
by ignorance. Yet when ignorance has been removed
by knowledge, It shines as supreme Bliss by itself
because it is self-luminous. So it does not need
another principle to manifest it.
§R2, 7Y QU FANFIITAEIISN ACHEAAT | FITA  read-
FIGGT BRI FIEERAT AT AR HE A T |
JAT T FIASTATS AT RAG—IAATAN | F=@w-
QETALTERT ' * FAARAT T ° C FF I A =
TS Fqar | g g9 ENFRSATET WIAT A9:H oA
frTerraa@T 9 TS FEEAIEEArTHIR S |
grEaTEgaRatEaReasd . arRETEYaR  sieagers
gt AETSAEnTET™ samEf L

191. Objection : Even if bliss should be self-evident
knowledge it is not the Self- Knowledge needs an
object by the very nature of the meaning of the root
(‘to knhow’). .Also the idea about’ anything is of the

manifest it.
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form ‘I know’ and not of the form ‘I am knowledge.’
So. how cap this theory of non-duality stand ?

- Answer: He says, ‘No, because it is not dependent
On any other.” ‘The Infinite is that which is, direct
and immediate’ (B.u. iii, 4, i). ¢ The Infinite is truth,
knowledge, - endless” (T.u.ii,1,1). “The Infinite is
knowledge and Bliss’ (B.u. ii, 9, 28).

Because of these and such other statements of the
seripture, the Self is self-luminous knowledge and
Bliss. The idea, ‘I know’, arises from the superim-
position of identity with the mind and  its - function.
The meaning of the rest as well as the ideas of origi-
nation and destruction pertain to knowing, which is
a function of the mind only. Therefore, knowledge
which is pure awareness and so the locus of everything
else does not need another support. So there is no
lapsing into duality.
2R3 T FHGERAF ARAT T | JRET 9 gF segafify
fagg ugu o
192. Thus it is established that the Self is in essence
Knowledge and Bliss and only That is real and the
whole world, other than That, is unrea]. 9
2], I TET W: geaed Al arIaamiyaf: 7 @il T
fer rferor Fifvedm, sfofid sfafifieas iy ) @
= FETII9RAT T e gesafafy o, B

T 9% Ty gama.

T 97 IS T IEASA
T T T YATRAFAT

T g zT=afag AR 0 0 0

ERATEAANNT 057 | FEdemgfyaafEaasaraiT fedfa
qg @A EE g ) fedra 9 g aaTgu ey |
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193. An objection can be raised thus: If the whole

world is unreal, knowledge of the Self cannot arise by

the denial of the world. The horn of a hare (an unreal

entity) is never denied. The rule is that something

known through evidence on some occasion is denied

on some other oceasion. Therefore, denial is itself

unreasonable and the world is pot unreal. He says

‘No . ) ‘

Not (even) the one is there, how can there be a
second other than it? .

Not absoluteness not even non-absoluteness.

Not the void nor the non-void because of Its non-
duality.

How can I speak of That which is established by ail
the Upanishads? o 10

The one, which can be associated with the numeri-

cal property of oneness. ‘Second’ that which can be

properly associated with the numerical value of two,

which is relative to the idea of one. So when the one

is not there how can there be a second? “Second’ 1is

indicative of the third and the rest. -

2qe. g ‘aadafzaad 3R FRAT G AlaqrEN |

194. Objection: Does not the Sruti say * Brahman is

one only without a second” (Ch.u.vi.2,1), and so

establish oneness ?

geu. eqrE, W AT FASEMT | FASTAATER | FETET-
FAT |
195. Answer : ‘No.” He says, ‘not absoluteness.’

Absoluteness is oneness; (it is denied) because it is
essentially ignorance. ;

28, FARHAT WaA FAT T ANAEN e A@TiEAAOEIE
Faag @y Iq
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196. Objection: If the scripture does not establish
Oneness, then let it, the Reality, be the manifoldness
aS presented by perception and other means of valid

knOWing.
¥R, A" —T r¥aveafifnl abavay FIFET | Tg AR
R’ erianfditers” ¢ sy sy 3fr 3f gy ina: |-
197. Answer: No, He says, ‘Not non-absoluteness.’
Non - absoluteness s manifoldness.  Because of
scriptural statements : 19
““ There is no manifoldness whatever * (B. u. iv. 4, 29)
“ One-only without a second * (ch. u. vi. 2, I). “Now
 therefore the instruction is ‘Not this; not this’
(B uli, 3, 6) and such others which totally deny all
manifoldness. . -
¥R¢. I FAafdar=graiganify |
198. Objection : Then since everything is denied let It
be the void. : _
2% IE, IR argdg g wafy | FT9ZRfT 3 A
aRT ARMT =1 T T g oy ged AFHTT 7
‘T W Ay’ sema, e 7w
AT J<aAfY ' '&'Wﬁﬂrﬁ'ﬁ?: < TR -
<aTq gEIaTaRRATT | :
199. Answer : ‘No’, he says ‘not the void’ Because
of the scriptural statements, if one knows Brahman to
be non-existent, he becomes non-existent ;- if he
knows that Brahman exists, he is known as existing or
good (T-w-ii, 6, 1) Brohman is Reality, Knowledge*
endless’ (T-w.ii, I, 1), The passage commencing with
‘My dear boy, in the beginning all this was Reality
only” and going on to say <“All this has That for its
essence, That is Real, That is the Self, That thou art”
(Ch. u. Vi, 8,7) and such others which establish Reality.
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Also because it is the locus of all illusion and the limit
of all pegation. o
R00. Gf§ gERATTRATIE TR W
200. Objection : In that caselet it have at least the
attrributes of being real and of being known. :
w02, ¥gre, 7 =rEal | EAkEafly TgEdR weE-
afdsegsrer  aRafnafaieafilae | gET sgAE—
Feafeir | BT = 2M) 99 Wi SHl g
rfgd— '

fedrd Srafag: TEE S9g=aT | "

1 fyed 9 fEaniEr o geEatgT: | ‘afes @
gErsn? sfy o AREARETEEE STERTEES ST
FrenfrsaaEEier reafeIa gt
201. Answer: No, he says, ‘Not also nonvoid’.
Because by the two expressions ‘one and without a
second ’, everything else has been negated ; and by the
expression ‘only’, even the (internal) distinctions of
substantive and predicative have been refuted. The
reason for all this is given, “being non-dual”’. Being
known in two ways is dual; its abstract is duality-
So it has been said in the Vartika.

« Being known in two modes is dual; its abstraf:t
or being is duality . (B.uv. iv, 3, 186). The state in
which there is no duality is non-dual” Thisis th”e
literal meaning. “The one seer is like water, non-dual”,
(B.u. iv, 3, 32), says the scripture- Knowledge of . the
counter-correlate is admitted as the basis of the idea
of negation only for the sake of simplicity and,(‘luahty
is accepted as indefinable. Because of all this and
since negation is known through sensory perception
and the like the denial stands to reason. This is the
meaning of the expression.
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RoR. TG ATAT AR wirerarify |
202. Objection : If that is so, let such Self be clearly
explained as if being pointed out with the finger.
Rex. AR, F FAART | fFNAT | aEIEAT arTyTERET |
‘FEINIE AT qat at PEES L @ S g |
freifdsmar fromhar’ sonfzafe: |
203. Answer: No. He says “How can 1 speak?”
‘“ How ” expresses the impossibility of verbalising,
Because being non-dual it is not an object of

speech, as shown. by scriptural passages like, “He
expounded through silence only * (N.u.t.u. 7), “Whence
words return without reaching there, along with
thought’> (T.u.ii,4,I). ‘“You cannot know the
knower of knowing >’ (B.u. iii, 4, 2) and such others.
0%, ANMEUTR ST 0 I AE0FRHRT 3 |
204. Objection : If it is not the object of speech how
can the Vedanta produce valid knowledge about it ?
0k, . AYASARART TIHTGRRY FEREfadaaae
gaagTafaetafe | 9ar 7 gfe—

TR T A F AH TIZ Tq:

EIEEISHEEIERIMRRICUIEEIRSICE]

F=TET T qIA FTEHA T |

37 7w @ fafg 3% afggmay o

TS ATAeaH =T Ay |

205. Answer: Though it is not an object, (the Sruti
conveys knowledge of ity by dispelling ignorance
about the Self only by the mind-function of that
form. He says this by the expression, ‘“‘what is establi-
shed by all the Vedanta . -So the Sruti also says, < It
is known by one who does not know; whoever
(thinks he) knows does not know. Unknown to the
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knowers, known only by the non-knowers® (Ke.u. ii, 3);

¢ Which is not known by the mind, by which, they

say, the mind is known ; know That to be Brahman,

not this which is worshipped >’ (Xe.u.i, 5). Such passa-

ges demonstrate that the Self is not an object.

0%, F2E IFTFAAATATEISTHILGAT AfFafg= Twiua-
FFSTARE T GTATTRETET, TG Hafa g I

206. Thus, therefore, it is established that, when
ignorance has been dispelled by the (mind) fonction
in the form of the Infinite all disvalues created by it
(ignorance) are also dispelled and He is as Supreme
Bliss and is fulfilled. 10

T & AR &g R A 59 0

iy &: aefymfeed @ g At gl g n
sty agdaefa-amfnfa fassw

gz i fafeay gt e w0

7z qied fefag agdts a7 f
FeEed g s g e wx

FEAETAT TN TSHED T T e 0
Fegefrf o= gu aeaia fAswrg we

3fT sfieaeagaafammrdsifasa<-
FTETITERAE AR ET gLEad-
fadeam: frgrafssgamn
oeq; gATS:

, Itis not that I do not praise Vyasa who brought
together all the meaning (of the Upanishads) by
means of the Satras (threads). I salute Sankara and
Sureshwara who have brought all the meanings
together even without those Sitras. 1
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This composition, like the.Cintamani, the wish-
fulfilling jewel, conveys much meaning, though it is
small (in size). It is composed by the thoughtful
ascetic Madhusudana for the entertainment of those
who are qualified. 2

‘Whatever is good in this is the Guru's only and
not mine; whatever is not good herein is mine only
and not the Guru’s. 3

This small work was composed by me for the
sake of Balabhadra who asked much for it. Whatever
is right in this and whatever is not right, let the
generous wise men decide.

The Sidhanta-bindu composed by Maduhsudana
Sarasvati, a disciple of the revered Visveswara

Sarasvati, a wandering monk of the paramahamsa
order and a teacher, is concluded.

Y Fegg

s . .



GLOSSARY

Absolute.

Not related to any otber in any way; mnot to the -
world as its creator, not to the word as its meaning.
Not even‘as the opposite of ¢relative’, because that
would have the relation of being the opposite of
something. kevalah, ¥3:. ' )

Absolute knowledge-

Knowledge without any association. Normally
knowledge is associated with the knower, the subject
. and the known, the object. But absolute knowledge
is knowledge without such association- Awareness,
knowledge, consciousness, pure consciousness also
have the same meaning. kevalasjnanam, jnanam,
caitanyam, suddha-caitanyam, cit, cinmatram; FAST™,
T, S, gedSed, fag, Foee. This is held to be
undifferentiated, homogeneous and the same as pure
or absolute Being and Bliss-

Adjunct.

A qualifying principle that is not integral with
the substance it qualifies. upadhihs sqif: see note
6 on page 8.

Aggregate. .

A combination of several constituents, not
necessarily a separate entity resulting from such

combination. sanghatah ; SETT:.
8

e et e -
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Attribute. :

A qualifying principle that restricts, limits,
determines, particularizes the meaning of a word or
expression.  Viseshapam, avacchedakam; fy3sot
JTTDTF.

Attributive.

Havmg an attribute or particulars, qualified,
savisesham ; @fa3.

Awareness.
See absolute knowledge above.

Basis

A substance or an idea on which an idea or a
statement is based. Support, asrayam, alambanam,
AT amta# :

Beginning.
- Origination. A pomt in time or space or sub-
stance at which something starts. adzh mulam 5 afe:

TS,
Beginningless.

. Without a beginning or origin; without an ascer-
tainable begmnmg, anadih; RS,

Bliss.

Absolute or pure joy. Not the joy we are
familiar with, which has its origin in a possession,
an association of or contact with another. But the
pure joy that is the Self only and so identical with
Being and Awareness. anagndah; d73;:. ‘

4
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Cogniser.

One who knows through the means of valid
knowing or evidence; the person or principle i.n and
for whom such means of valid knowing or evidence .
produce knowing. pramata; HHNI-

Cognition.

Knowing of the object through such valid means
or evidence. prama; HHT.

Combination.

A relation between substances that have in themc-1
selves or in their parts a definite shape or forfn and
are capable of coming in contact. samyogah; ATz

Consciousness-
See Absolute Consciousness.

Construction.

A postulate, hypothesis; supposition of a;sunzg;
tion. Something or fact assumed as eX1stiDg orfact
purpose of understanding some other thl:ai girng o'i'
Its only purpose is to facilitate the unders e of
the other fact. It need mot be? real or even

kalpana ; w9,

Content of an idea or a word.

. veyed

The object or the fact that is meant 0 ?et‘;nwegr 4

by the idea or the word, the meaning o ~
vishayah, arthah ; fowa:, ae:.

Contradiction.

3 ot
When the contents of two words or ideas cannots
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in fact, exist together, they are said to comtradict
each other. That relation is contradiction. virodhah ;

ferrer:

Co-occurrence and absence.

In reasoning, two things are seen to occur to-
gether- Eg.  Wherever there is smoke, there is fire.
This concomittance of fire and smoke is co-occurre-
nce. ‘Where there is no fire there is no smoke’, this
is the absence of one when there is to the absence of

the other. In this example smoke is the pervading

and fire the pervaded principle. Co-occurrence is
anvayah, &33: and absence is vyatirekah, safis..

Counter-correlate.

Where some thing is denied, it is always denied
in some locus. The object denied is the counter-
correlate of the denial or negation (abhava—) prati-
yogi.(3E—) ufwarft.  Eg. “ There is no pot (here).”
The ‘pot’ which is denied is the counter-correlate of

the denial. ‘Here’, the visible piece of the earth’s
surface is the locus of the denia].

Deep sleep.

The state of consciousness in which there is no
knowing of the external world of objects or of the
internal world of imagination and thought. But a
knowing of the non-knowing is inferred from the
memory of that state which occurs in the waking

state. sushuptih ; ggftq.. vide paras 29, 106, 108, 162,
169, 171. ’



Glossary 117

Discipline. g

A branch of knowledge with its own purpose,
technique and terminology. sastrah ; AE:.

-4

Determine.

To delimit or confine the meaning' of word to its
proper object, so that it covers the object cpmpletely
witbout going beyond it

Determinant. o | |
That which determines, delimits, confines or

qualifies. avacchedakams HI=DEH-

Discrimination. ' o .
Ability to know clearly and distinctly. vivekah;

faa=..

Disputant.

One who hblds another view and therefore. dis-
putes or challenges the correctness of other views.
vadi; 1y,

Disvalue.

The opposite of value, something to be shunned
rejected or avoided. anarthah s ¥

Doer. . . .
One ‘who dbes. The mental fu,{ctlol;c;fjd;:?tl-
fying oneself as the one who does action. FE7id, =,

Doership.

Identification as the doer- The abstract of or
being, © the doer’, kartytvam; -

AN
.
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Dream.

The state of consciousness in which the mind

sees objects of its own creation without the help of
the faculties. svapram ; e,

Duality,

The condition wherein another is perceived,

The doctrine which holds the perceived other to be
real. dvaitam; 4.

Ego.

The apparent meaning .of the word, ‘I’. The
principle or function of the mind that identifies itself
as the performer of the functions of the faculties, as the
hearer, the feeler (toucher), the seer, the taster, the
speaker, the holder, the. goer, the eliminator, the
enjoyer, the cognizer and the knower. This is what
each one of us thinks he is. But this is only a
transient appearance constructed by ignorance and

lasting only so long as ignorance lasts. ahamkarah ; .

AEFTT:.
End of dream.

!

Waking or deep sleep. svapnantam ; AT,
End of waking.

Dream or deep sleep. jagaritantam ; srfears-

These two expressions cover the three changing
states of consciousness, waking, dream and deep
sleep-

Enjoyer- _ . .
The principle or function of the mind that identi-

|
|

et e
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fies itself as the one who experiences pleasure or pain
as a result of the contact of the mind with the objects

through the faculties in waking and by itself in the
dream. bhokta; a1 '

Flements of mattér.

The division of matter into elements is based on
the basic means by which we know. These means
are the faculties or the senses through which all know-
ing occurs. These are five in number; the faculties
of hearing, feeling (touch), seeing, tasting and small-
ing. These have exclusive fields or objects of know-
ing.” One cannot touch a sound, hear a colour or see
a smell. These basic and descrete objects are called
tanmatras (¢ that onlys). It is hel‘d that those can
not be perceived through the senses. ‘Only when they
become gross DY the process of pancikarana
(vide paras 142, 148 and 149) do they become objects
of the faculties. bhatani; e, -

Essence.

That which makes a thing what it is, that-ness.
tatvam a?a'-, .

Entra-Corporeal.

Other than the body which may be gross, SlIb.tle
or causal. This principle is other than all these which
have ‘to be transce’nded one after ano'pher before
reaching it, deh atiriktam, 2gTRifca.

Faculty.

The means by which we getto know the outer
world through the mind. The ear, the skin, the. €ye,

e et e

—— it
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the tongue and the nose are the organs through which
these faculties function. The faculties themselves
cannot to perceived by the senses. indriyam; sfiza.

Function of the mind.

The way the mind works or functions in the pro-
cess of knowing, each of the changes that take place in
the mind during the process and the changing mind it-
self.. antahkaranavyttih, cittavyttih ; FqFTOgfa:, fag-
3. The sanskrit expression has been translated as,
‘ modifications of the mind-stuff’, ¢ modification of the
mind’ and ‘ poychosis ’ also.

Function of the word.

The way the word functions to produce its
meaning. sabda-vyttih, T3

Function of a statement.

The way the statement functions to produce the
purport or the meaning intended by the speaker.
The meanings of the words of the statement have to
be modified or changed so that the whole statement
conveys the meaning intended by the speaker. The
understanding of these changes leads to the under-
standing of the way the statement functions. This
last is the vakya-vyttih, amagfy.. .

A statement or a vakya is pot always just a
sentence. It'may be a sentence, a paragraph, a chapter,
a whole text or even 2 whole mass of literature having
a common purport. It’is the possession of this
common purport that constitutes itg ekavakyata,
g#FarEaar.  After the purport. is first understood the




Glossary 121

statement is analysed to show how it functions to
produce that purport. '

Having another.

Knowing or being aware of a second, one other
than the knower- The known other may be a group
of sensations and the consequent idea produced in the
mind by an external object or by the mind itself
without such an object. So long as one is aware of
another he is “having another”. sadvitiyatvam;

i,
Identify.

(wrongly). To think that one is something which
he is really not; like a person thinking that be is the
body. Such thinking is abhimanam ; &TAT-

Identity

Is also the relation of one-ness in which 2 single
entity is considered as being composed of two distinct
but inseparable elements. For example a red flower 1
one entity, but itis considered as consisting of two
‘elements, the substance, flower and the red colour} or
quality of redness which are inseparable- samavayah ;

gaar: of the naiyayikas and tadatmyam qrareed of the
vedantins. '

Ignorance.

Limited knowledge. Knowledge being infinite and
real, any limitation of it, beng limited is unreal. Itis
not the non-existence of knowledge but is considered
a positive entity which is less real than the absolutely
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real Brahman. This is the -postulate or hypothesis

made to explain the appearance of multiplicity in the
one undifferentiated Reality. avidya; aifaar.

INusion.

The cause of ignorance is again held to be an
inexplicable principle of differentiation. This is also
hypothetical or imaginary, the cause of its own and
all other imagination. It'is sometimes, or in some
views, held to be identical with ignorance. Like the
latter it cannot be defined as existent or as non-
existent, as real or astotally unreal. It cannot be
said to be the same as Brahman nor as totally diffe-
rent por as partaking of sameness as well as differe-
nce- As it is a postulate, all that can be asked of it
is, “Does it explain completely what it is supposed to
explain? Does it serve the purpose adequately?” maya;
HET.

Illusory-

The false, the not-real, that is caused by maya.
A state of things which cannot be described as real
or unreal. Not real because it is subject to change-
and destruction. Not totally unreal because it lasts .
for some time and functions while it lasts. mithya;

fiea.
Immediate.

Not. having anything in between. Immediate
knowledge is that where nothing whatever inter-
venes between the subject and the object. In emperi-
cal knowing sensory perception is the most direct




Glossary 128

form of knowing. This is sakshat ; of g or praiya:
ksham; seq¢;- Sometimes it is described as aparo--
ksham ; 793¢ or immediate because of the identifica-
tion of the self with the mind and the senses at that
level. In fact as the mind and the senses which are
not the self are there between the self, the subject and
the object, emperical knowing is not really immediate.
It is mediate or paroksham only. Only the final
knowing when the subject is the object and none other
and where knowing is Beingand not a relation bet-
ween the two can be described -as immediate.
aparoksham, aTQAE. Immediate knowing could possi~
bly be described as knowing by identity.

Impression (Latent)

Every one of our thoughts and actions leaves on
our mind a mark which gives rise fo a similat th9ufght
and a tendency to repeat the action under similar
condition in the future. This mark is callc?d the
latent impression. It is this that causes the. feelings of
pleasure and pain, judgements of good and bad and
all the complex reactions of the mind to the S?nsat
tions that the faculties present tO it. sa_mskarah,
RSEST I KN

Inconstant.
Changing, variable. vyabhicaris SRS
Indefinable.

Something that cannot be defined as having ellther
of two opposite characteristics ; neither as 1ea nor
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as unreal, neither as different nor as the same and
80 on. anirvacaniyam ; afyga4.

Infinite.

Not limited, measured or finite, endless. Finite-
ness can be of three kinds, in time, in space and in
substance. The truly infinite is therefore totally
without limitation in time, space and substance. It
is everywhere, at all times and everything. If it were
not any particular thing, that particular thing would
limitit and it would not be unlimited or infinite. There
cannot be two infinites. If there were, each would
limit the other because the other is not that, and so
neither of them would be infinite. anantam ; bhama,

Ioner instrument.

The means of knowing that is inside the body,
the mind. antahkaranam ; s=x.5cot.

Inner Self.

The innermost core of Being and Consciousness,
prathygatma, T
Knowing.

The knowing of an object by a subject; a func-
tion of the mind or of ignorance. One element of

the three that are inseparable and always found
together in usage. jnanam; gr=.

Knowledge. ,
Knowing in the absolute sense. Not one of the
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three inseparable elements but the principle (?f which
these three are apparent divisions, jnanam, M-

Knower 7 e
One who knows, the locus of knowu.lg-_ .Anor

of the triad which is found inseparable. jnatd: SISIE

Known. , - e
The objectof knowing. Another elemezthletmm.

inseparable triad of usage. jneyam, vishayam, KS ’

_%’q..’ %qq.l ga"‘

Life. .

' i 1o-

The vital energy ; the energy that functions bio

i of
gically ; the vital breath ; one of ‘-the five functions |
the vital breath ; respiration. pranahs WIoT:.

Non-attributive.

icati ent;
Not having an attribute or Pfedlcatg; elem J
unqualified. nirvisesham, nirvikalpam; ﬁ{ﬁ !

Non-attributive memory- ¢ colf Wi

. with-
The recalling by the mind of the Objsgiﬁtsshich it
out the association of any .attr}b“tesmr il G-
was perceived earlier. nirvikalpaka-sm! '

.

Non-discrimination. . avivelahs
Failure to discriminate of distingut )y

FfFa:.

Non-objective.

N ,nirvikal-
Objectless,without an object- nirvishay am "~
pams fafgm=, Bif§eed. - - 0 -

e et i = et
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Non-self.

That which is not the Self or subject; what is
‘Presented as object in emperical knowing. anatman;

AR,

Non~sentient.

Without consciousness, sentience or awareness.
acetanah, jadah; s3.. we:.

Non-unchanging.
Changing, variable. akauzasthahs qFIE:
Predicative.

What is said of the thing or substantive. e.g. In
the simple statement, ‘Tt is’, is-ness or existence is
predicated of the sustantive It "." The element of the
statement thdt conveys the predicate is the predi-
* cative element of the statement. visesana ; faRvoi.

Purport of a statement.

What it is meant to convey ; the sense that the
.speaker or writer wishes to Communicate or convey to
his listener or reader. There are six criteria by which
this purport is understood or made out. They are
(1) the harmony of the commencement and conclu-
sion, {2) repetition, (3) novelty, (4)a definite result,

(5) praise of what is taught and (6) reasoning in
support of it.

upakramopasamharavabhyaso' purvata phalam

arthavadopapatti ca lingam tatparyanirpaye

tatparyam ; g, v
Product.

What is produced; what results from a given
cause- karyam, vikrtih; #4. faghy.: -
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Remote.

Being remote or at a distance ; mediate, having
something in between, indirect, paroksh; a0

Remoteness.

The abstract or state of being removed, paroksh-
yam; qQeq.

Revealed | scripture- .

Revelation that has come to us through the pure
minds of wise persons, who, however, are not the
authors of what they communicate but the seer§,.the
rshis. In popular language, the word of God; in the
language of the sastra the wisdom that. has revealed
itself, the jmpersonal word, vedah, srutih, apaurushya-
sabdah ; ¥z, gft:, adETT=:- '

Self. *

The ultimate principle ; the final seer who is never
seen ; the final knower who is never };gownl; The
ultimate and pure meaning of the idea . _t, w g_n all
the varying predications associated with it are discar-
ded. Pure being which is also pure awareness and
absolute Bliss. The inner Reality. Thils immanent
Reality is not different from the tra}lscend ent Re_:ahty, |
the Infinite, according to the advaita-vedanta. atman,
sanmatram, cinmatram,;brahman; FRAT, T, Prenre
ERE R

Self-hood. ' ‘
The state of being the Self or th.e abstract of ‘thg
Self- Since the Self isitself the hlgheSt_ abstraction

?

\
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further abstraction does not alter the meaning in any
way. atmatvam ; HTHE.

Self-luminous.

Something that does not need anything else to
make it known or to manifest it, which can manifest
or illumine itself. All objects that can be seen need
the help of light to be seen, to become manifest, to
become visible, or to be object of visual perception.
But light which manifests other things does not need
any other means to manifest it. It manifests itself.
Similarly, in all knowing, the objects are made known
or manifested by consciousness or intelligence. But
consciousness or awareness does not require anything
else to make it known, or to illumine or manifest it.
It is self-luminous. svayam-jyotih, svayam-prakasah ;

IS, FATFTI

Sentient.

Being conscious, possessing consciousness Or
awarentss. Such a principle does not need ‘any
other to illumine or manifest it unlike the insentient
which does. cetanam ;. 9.

Sight. .
Vision, the abstract of seeing, the principle. of
seeing. drshtzh drk zfe:, ==.

Soul

The self limited by the mind as an individual.
The mind, a product of ignorance, is the limiting
adjunct. When this limitation is destroyed, that is
when it is realized as unreal, the soul becomes the

e — e
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Self, or is said to know that it is and always was the
Self. The sense of individuality or of the limitation
which constituted it is lost or destroyed, but not the
underlying Reality; jivah. icH

SpaCe. ‘

When two separate objects are seem, what is in
between them is space. This cannot be perceived by
any of the senses. It is this through which light and
other forms of radiant epergy move. The sky,
akasah, JTEHR:- This is also the basis of the sense of
direction, dik; &%

Space-clad. : ‘
Clothed in space, the sky or nothing; naked.
digambarah, digvasanah ; fmearc:, fRra@ . :

Sublate-

To contradict Of cancel in a special way. .To
illustrate : Walking in the dusk one sees 2 snake,}ymg
across the path. He thinks, There 1s snake :fmd.
halts, perhaps he is afraid to go0 vnearer. Some.tul?e
later, he: sees the snake move away. He then thm. s.
«“There is no snake . This latter tho.ught ::onttadlc;s
the first thought. But he does not think, °There was
no snake’. On another .occasiot 'undc;r tht:, same
circumstances he thinks, ¢ There is a spake . He
shines alight on the Object n frOﬂt .and ﬁnds :t g a
rope. Now also he thinks, « There 1S N0 snake ”. But
because, with the light, he has seen the rope Whl.ch
looked like a snake in the dusk, he know5. with
certainty that there was no snake there even while he
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had thought there was one. This latter case is an
instance of sublation, a special kind of contradiction
where the original perception or idea is now known
to have been wrong or erroneous and the object
perceived is subsequcently known not to have existed
there even when it was perceived. Such sublation is
badha; arar. The object sublated is a badhita-vishayah ;
TRERETT: and the idea sublated is a badhita-pratyayah ;

éubsvtkantive. '

Every statement has two elements : something is
said about some other thing. Let us take the simplest
statement, ‘It is’. Here existence is said or predi-
cated of the thing, ‘It’, In this statement, ‘It ’ is the
substantive element and ‘is’, the predicative,

viseshyam; fa3sz.
Suffering. -
Sorrow; grief ; pain. duhkham ; gg.

Superimpose.

To see something as something else which it is
not or to see an attribute which is not “actually
present in the object. When a rope is seen as a snake,
the snake is superimposed on the rope. When a conch
which is actually white is seen as yellow, the yellow
colour is superimposed on the conch. Such erroneous
perception is said to be due to superimposition and
the object seen in error is said to be superimposed.
Such an object cannot be described as real or unreal.
It cannot be called real because it is actuall_y not
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there; it cannot be called unreal because the unreal
is never seen. The error is discovered when the defect
in the means of perception is removed and the real
object seen as it is. The defect that causes the error
in non-sensory perception or apprehension is called
ignorance or nescience, avidya, #f¥an- Such superin-
position is adhyasah or adhyaropah; FAW:; FAAT:-

Undifferentiated-

| Wherein no distinction actual or conceptual is
possible ; indivisible ; undivided the same everywhere
or throughout; akhandam, fATE.

Value.

Something to be soughts the source of satisfac-
" tion. arthah; <.

Variable. . |

Changing; subject tO change or variation.; not
the same at all times and at all places anekantikam 3
qAIFTF.

Vital breath.
The breath of life. pranah; A

Waking. |

The state of consciousness in whic.:h exterr::l
objects are experienced through the faculties and the
mind. Empirically considered as the state wherein
knowing the truth is possible. With reference to
this the other two states are considered false or untrue.
jagrat; .
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The translator, Swami Achalananda
Sarasvati is an advaitin monk. Retiring
from the service of the Government he
took to spiritual life earnestly under the
guidance of Srimat Swami Yatiswaranandaji
Maharaj of the Ramakrishna Math and
Mission who was then the President of the
Ramakrishna Ashrama at Bangalore. Early
in 1966 he was ordained as a sanyasin by
Srimat Swami Chidananda Sarasvati Maha-
raj, President of the Divine Life Society.

He is a keen student of the Vedanta
and is trying to share his understanding
with fellow-seekers by translations of some
of the classics of that Sastra.
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Aspects of Bhakti—K. C. Varadachari
Yoga a Therapeutic Fact—Swami Adidevananda

Advaita as Philosophy and Religion— Dr. K. B.
Ramakrishna Rao

Is Bhagavadgeetha Antiquated 2—Swamy Chidbhavananda

Philosophy of Evolution—Western and Indian : Thakur
Jaidev Singh

Vedanta Delights of Being—N. A. Nikam

The Insights of Advaita— Dr, T. M. P. Mahadevan

The Four Values in Indian Philosophy and Culture—
Dr. P. Nagaraja Rao

Mystics Awareness—Dr. K. B. Ramakrishna Rao
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Chattopadhyaya

Dvaita Philosophy and Its Place in the Vedanta—H. N.
Raghavendrachar

The Philosophy of Mahatma Gandhi and other Essays
Philosophy and Social—A. R. Wadia

Brahma Mimamsa Vol. I—H. N. Raghavendrachar
Naiskarma Siddhi—S. S. Raghavachar

The Concept of Cosmic Harmony in the Rg-Veda—
G. N. Chakravarthy

Contributions to Interpretation of Rg-Veda—Dr. A.
Venkatasubbaiah

The Karma Theory—N. N. Bhide ?

The Philosophy of A. N. Whitehead—L. v, Rajagopal
Sankhya— Dr. K. B. Ramakrishna Rao
Vishishtadvaita—N. S. Anantharangachar



