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PREFACE.

Most of the writers on Sankara-Vedsnta have
dwelt almost exclusively upon the traditional illu-
sory aspect and have tended to relegate its realistic
aspect to the back-ground. I have found it necessary
to refuse to accept the traditional ascetic inferpreta-
tion alone to the entire neglect and inexcusable
exclusion of the realistic; because it seems to
me that the realistic side was very prominent in
Sankara’s own mind" and I have conceived it to be
my duty to try and present a concise account of his
philosophy in its realistic and objective truthfulness
with cofstant reference to the original sources.
Even if this side is at a discount in the general
‘esteem at the present moment, yet the realistic
interpretation cannot be ignored nor evaded, and
it is one of great and growing urgency. This
neglect increases my gratitude to the great founder
of this Fellowship whose impartial and enlightened
generosity has rendered possible the publication
of my studies on the realistic and practical aspect
of the Vedanta and I trust that nothing of first-class
importance has escaped my attention in re-emphasis-
thg this most neglected side of Sankara.

I cannot conelude without mentioning with deep
gratitude the names of Brahmachari Jnana chaitanya
(who has now become Paramahansa) and Brahma-

. ®
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chari Purna chaitanya—two most learned editors of
that excellent Monthly Magazine ~the Pedantan-
Keslzam’—tye renowned orgau of the Rama-Krisna
Matha at Mylapore in Madras, who, by their
sympathy and encouragement, almost from the very
beginning, helped me a great deal, by opening out
the columns of their great Journal for some of these
Lectures they so kindly published therein. The
present learned editor Brahmachiri Furna chaitanya
has placed me under a deep obligation by his kind
appreciation of the merits of my Lectures and
furnishing me with his valuable opinion on my
mterpretation which 1 reproduce below :— ’

“It is perhaps superfluous on our part to express our admira-
tion for the scholarship and originality you have displayed so
abundantly in your interpretation of Adwaita Vedanta, In India,
especially, ( perhaps it may be due to the adverse conflition of
our social and political life ) men have ceased to think originally,
To move even a bit from the old groove of thought is considered
the climax of heterodoxy, and men have seldom shown that
courage of conviction and intellectual vitality so essentially
needed to set at naught such conservative forces at work and
chalk out new paths of thought, We have profound regard for
the strength of your intellectual conviction and originality of
mind that have enabled you to give this new interpretation of
Sankara’s System, Some of our readers, who have taken interest
in Vedanta all through their life, also told us that they are
gathering many new ideas from your lectures, ‘

We feel that of your lectures, those dealing with Maya and
Prina are the best. You have clearly brought out that Maya
does not simply mean a magical power causing some sort of
illusion, but that it is the Lord’s creative power, which is al-
ways there either in a manifested or unmanifested condition,
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- and that it is unreal or illusory only to the ignorant man who

- views it as separate from and unconnected with its substratum
Brahman, while to the vision of the knowing one it appears
in its proper relation to Brahman and therefore ceases to be un-
real. Mdyavada thus interpreted can form a philosophy of life
providing an intellectual basis and a kind of sustaining power
to man in his daily avocations of life. Your interpretation has
shown that Adwaita is not simply a philosophy of asceticism
but a gospel of life that can form the basis of dynamic activism.
This of course is not stated in your lectures in so many words,
but is what seems to us to be clearly implied in them, We do
not know whether we have grasped you correctly, but we feel
certain that if the implication that we have pointed out is cor-
rect, Adwaita, as interpreted by you, can again become a living
force in out national life, and form not only a matter for the
intellectual satisfaction of the Pandits ; but a gospel of life that
can inspire and sustain the youth of the land in the various
fields of life that are open to them. In many respects this is
also the ¢rend of the interpretation given to the Adwaita
Vedanta by the late Swami Vivekananda,

Your lecture on ‘Priqa’ gives some clear and definite ideas
about a much misunderstood subject. Many regard Prana as
some sort of air and others as some sort of energy that is neither
spititual nor material, Your interpretation of it has shown the -
absugdity of all such ideas that view the Prana apart from its
metaphysical significance that you have so ably expounded, In
the light of the wide and comprehensive view you have taken
of Prana, it is possible to understand in a clear and correct
perspective the whole world of meaning underlying this difficult
concept in Indian philosophy.

* While expressing our appreciation of the view you have
taken of Adwaita, we would however like to say that the tradi-
tional interpretation of it also has a substantial basis to stand
upon.  But the point is that Adwaita has in the past been
in terpreted in an one'sided manner, Since most of the thinkers
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of this school in the past have been ascetics, whose one object
in life was to transcend all consciousness of relative existence,
it is no wonder that this school of thought conceived “the
Absolute as free from any kind of change either of condition or
of entity, and insisted on regarding the world asa totally non-
existent phantasm, That such an experience is however
possible is evident from the lives of some of our saints and such
scriptural passages as the following Mantra from the Mandukya
Upanishad : —

YamEs a4 afens SWEawT @ uEed | us ams't
FETAFITHFIRRERURITARIUSAATHLRIGR A4S nd um’
faawsd g w9 g g @R "

But this does not mean that the ascetic’s view alone is the
cosrect one, The stand-point you have adopted is equally ten-
able, being supported both by reason and authority as you
have proved by your elaborate arguments and quotations. The
difference is that the traditional interpretation is that of the
ascetic who tries to identify himself with the Absolute by
obliterating the consciousness of relative existence, whereas
yours is the view of the practical man of the world who tries
to transcend the limitation of the world by regarding it as non-
different from Brahman: its stuff and substratum”, &c, &c.

I wish also to thank Prof. Narendra Chandra

Vedantatirtha, a1 A., for the great pains he has faken
in seeing the book through the press.

SENATE HOUSE.
Caleutta University. } KOKILESWAR BHATTACHARYYA.

August, 1931, )



Sresgopal Basu Mallick -
Fellowship Lectures
FOR 1930—1931.

( On Sankara-Vedanta. )

I.
(a) Introductory.

Among the Six main Schools of Vedanta, the
School represented by Sankaracharyya holds a very
unique position. It is not only very popular in
India, but in the Western world also it has found
a number of brilliant and lucid exponents, some
of whom have thrown enthusiastic labour into the
study of his System and succeeded to correctly seize
his main principles. But critics are not wanting both
in India and in Europe who have adversely criticised
him and are unable, they assure us, to accept his
mé&thod. But the objections raised by them seems,
however, to have been founded on misapprehension of
his ideas. These critics have understood Sankara’s— -

“g gf@wd o w’as an  all-inclusive Who.le em-
bracing within it, and entirely immanent in, the in-
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dividual selves ( fagat) and the objects ( fwa),
and that these, they have thought, are mere repro-
ductions of, or parts constituting, the whole. This,
in fact, is an identification of the Absolute with
the process of the Actual. In a different way,
Brahma of Sankara has been taken by some in
the sense of an abstract empty unity in which,
“like a lion’s den” to use Hegel’s phrase~—every-
thing is lost and from which nothing ean come out ;
and Sankara has been credited with the impossible
task of deducing the differences of nama-rupa from
such a blank, barren, empty unity. Another conse-
quence naturally follows. As there is nothing but
Brahma, the world must be an illusion, a kind of
hallucination, a creation of the mind of man. It
is simply the mental ideas with which the finite
man—the knowing subject—conceives the $rue Real-
ity—Brahma. The apparent world exists in the
mind of man and when the mind of man is abolished,
the world ceases to exist. In this way, Sankara’s
doctrine has been reduced by some of these scholars
to a sort of Subjective Idealism.

In the all-comprehensive view noticed above
the finite souls which are mere phases of one in-
clusive unity, appear and vanish with no aim or
purpose and are drifted along as the countless
waves or bubbles on the bosom of the ocean. The
individuals, these authors maintain, have no fre®-
dom of action, no responsibility,—and the sole res-
ponsibility, if any, is attributed only to the whole
which is the only individuality.  The personality
of the J&as has no place, they say, in this System.
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It is forgotten that the finite soul also participates
in the Absolute Self—the Infinite—which is eter-
nally present in him and which is his_true self,
without which his finititude ifself vanishes. The
‘fact is not noted that the finite self, in Sankara-
Vedanta, is both the same ( sar) and not the
same ( oy ) with God. The cultivation of moral
virtues, they would assure us, has been denied by
Sankara and a sort of inertia preached. The union
with Brahma which is sought for in Sankara. System
is, according to these critics, only an absorption in
which all contents and differences are entirely lost
and, contrary to the assurance given in the Gita—

“ae A wuwifa, ¥ 9 &9 nuwfa® (i e, T—the
Supreme Self—will not be lost to him, nor he—
the finite self—will be lost to me’)—the emanci-
pated Jivae, these critics tell us, becomes a total
void and an empty abstraction. Even Paul Deusson,
the most learned and sympathetic interpretor of
Sankara’s System has explained the great ackiryya’s
theory from the point of view of Subjective Ideal-
ism,_following the theory of Kant and Schopenha.ur

as understood by him. ‘

It has also been held by some that the Maya-
vade as is found in the Sankara System was the
creation of his own fertile brain and it has no
sanction and support in the most ancient Upa-
nishads-and in the Brahma-Sutras. :

"Weall of us remember the notorious Sanskris
couplet, particularly its last line—“@rararena=mie

yeEd NEA aq”'-—and you know how Sankara was
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held to ridicule by some of our own countrymen
who represented his great Maya-vada as an YT/

( Asat-Sasra ) and stigmatised him as 2 ggm A%
—a crypto Buddhist. Evidently, the composer
of the lines had in his mind Sunye-vade of a certain
sect of the Buddhists, But the man was counting
without his host. He knew not what he was about.
He not only misunderstood and misinterpreted
Sankara, but also signally failed to grasp the true
sense of the Sunye-vada too, which he was led to
ascribe to Sankara. The great Pali authority gives
the following correct idea of the Sunya-Vada—

“fog frag ¢ e, faw Q@ &9 awl
& e 3w, 6 ‘Trewratefe

The text shows that the Nirvane is not an empty
vacuum ; it is a state where love and hatred, passion
and aversion by which all of us are swayed will
never distract our mind; where all strife and
quarrel will cease to exist and perfect tranquillity
willcome to our possession. Sankara himself has
used the term Nirvana, but he understood it in
quite a different sense than what the versifier

tells us—“gfird ag-freiranes geagd” ( Vide.
Sankara-bhasya on it). When the Nirvana is attained,

we would not, he assures us, reach a vacuum but
—wi® g@H—complete bliss and happiness. N.o

suffering will meet us anymore—“ga a1 #IE:, @
W, Thawqua;” ( quoted in Feo go wte, 3. 4 22..)
—But we shall see more elaborately if Sankara
really daserves such stigma at all,
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Thick accretions of such misapprehension and
hasty opinions have gathered round and have
almost chocked the spirit of this great philosophy,
this glorious Metaphysical System of India.

But if any honest and earnest seeker of truth,
purging off from his mind preconceived ideas, tries
to find out the ftrue meaning of this philosophy,
his success is sure to come. Let him carefully
collect the materials from the original sources which
he will find scattered broad-cast in the writings of
Sankara himself and he will experience no difficulty -
to establish the correct position set forth there-in.

In the course of these Lectures, it will be my
earnest endeavour to present before my learned
audience the correct views of Sankara-Vedanta as
appear from his own writings and to show the un-
tenability of the opinions formed by some of the
‘Western as well as Indian critics of this great and
~celebrated Maya-vada. An attempt will be made
to discover the source of this Adwaitavada which
I have tried to trace to the Rg-veda itself. An
attempt will also be made in the following course
of Lectures to show, here and there, the merits of
Vedanta as compared with the Western Schools of
thought which would, I hope, also throw some
light on the place this School of philosophy
8ccupies in the philosophical world, but our success
.would, T feel sure, only be partial, if we fail to
disperse even to a partial extent, the mist which
‘threatens to throw its brilliancy into the shade.
I have, therefore, thrown my main lahour in this
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direction with a view to draw your special atten-
tion to it. It is needless to add that the task is
very diffienlt, but I crave your kind indulgexfce
and sympathetic appreciation.

In bringing these preliminary observations to a
close, it is my pleasant duty to invite your kind
attention to a most essential fact which I cannet
too earnestly impress upon you. To present before
you the main features of the Doctrine of Sankara
in its various aspects my reliance would, as I have
hinted above, be placed mainly upon the Sanskrit
texts. To arrive at the correct conclusion, especially
in the face of adverse views entertained in some
quarters, much attentive and single-minded study
of Sankara’s own writings is needed. Unlike the
great Buddha, Sankara did not make use of the
current language of the country. Whatever he
wrote, he wrote, as you know, in Sanskrit, and
that again in a diffuse and dispersed manner. His
doctrine may be collected from the various com-
mentaries written by him on the ten Upanishads,
on the Brahma-Sutra and the Gita, as also from
the metrical works of his own composition which
have never been excelled in the exquisite beauty and
charm of the beautiful verses and the perspecuity
of the ideas embodied there-in. Many of you with
the exception of very few, who are so kind as to
take the trouble to attend here—which shows hot
great an interest you take in, and the love you
cherish for, the Vedanta, are not, I venture to pre-
sume, very well acquainted with the first-hand
Sanskrit*texts. This imperfect and 'superﬁcial know-
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ledge of the original texts—I mean the comment-
aries of Sankara as also his Prakarana books, is, to
my view, responsible for the inaccuraje modern
interpretation, both in Europe and in India, of
the great Maya-vada. To correctly understand
Sankara and to reach his inner heart, it is absolutely
necessary that we must all of us acquire the first-
hand original knowledge of Sankara’s own writings.
But I see around me some of your faces which are
naturally so bright with the illumination of in-
telligence and learning, growing somewhat darkened
ab the mention of Sanskrit texts. But, believe me,
you have no reason to feel disheartened. Whenever
quoting texts from Sankara’s writings, it would be
my pleasant duty to put before you a faithful and
literal English translation. To keep close to the
original #s what mainly concerns us and I shall try
my best to represent the texts as faithfully as in
me lies. If you follow this procedure, you will
yourself have no difficulty in finding out the true
view of this great Indian philosopher.

Another point I should like to impress upon your
kind attention is this. Too many abstruse things
given at a time may prove confusing and you may
grow impatient. I have thought it advisable to
distribute the whole theory, specially its metaphy-
sical portion, into some broad heads, and to deal
With each of the topics under those heads success-
ively one after the other, but not at the same time
~ losing the thread of connection running through
them.

L
OSSRy [ ]



(b)—The Absolute Reality ( foay a-awy )
And God ( 3w ),

e o

(1) Brahma is absolute and perfect in its
nature. Brabma does not undergo any mutation
in time, hence it is made up of absolute Being or
Reality. There were critics of the Hegelian type
who thought Brahma to be a sort of “negative
Infinite’ —“a not-finite”—an empty, contentless
abstraction. There were others who took it® as
a “void—without consciousness, without activity, a
characterless vacuum”. But Nirguna Brahma in

Vedanta is not nothing—

R RITA T s aas s A TGGHR™ (Ao Go Wio, 3, 2, 22. )

) [ Its negation is not possible......it is felt as an existence. ]
The word Nirguna is a technical term. The
term yu {s employed to denote what is phenomenal
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and hence Nirguna means that anything pheno-
menal does not constitutively belong to Brahma— .

“gE g gar, a9t d AT AR (e We, 13, #,)

Brahma is all<illuminating, all-pervading Reality
without change, process or progress. It is ‘the
essence of all conscious souls ( fagat ) and uncons-
cious appearances ( fawar ) and it abides independent-
ly of, and transcends, the relation of subject and
object—

“Jaas Aq arAa AR, 9 T 9w TER?
_ (Mo wre, 13, 2.)
AU TG T oo, T AL
(3 Wte, 5. 5. 2.)

[ That knowledge by which the subject and the object are
known 1ie, which transcends their cor-relativity—is considered
by me to be the true knowledge, ]

[ They are correlative ; and there is thus a higher Principle
which makes their correlativity possible. ]

- Brahma is one Reality consisting of being,
thought and bliss ( afggm= ). Eternal being, con-
sciougness and bliss are not aftributes of Brahma,
but Vedanta regards them, in their inseparable
identity, as Brahma itself. They are so inseparably
united that we cannot think of the one without
thinking of the other. There can be no separation
of, these in Brahma, no parting off ; for, if there
were, they would fall outside of the D1V1ne Essence
The Being cannot be denied. We may think a,Way
anything, but we cannot think away Being

or Existence. It is—gma YmH—Reality.of all
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realifies,—Being of all beings. It is presupposed
in all forms or existence; as Plato argues in his
Dialogug, “the existence of one means the existence
of others which share in its being.” We ourselves ¥
are immediately conscious not merely of our own
existence, but as an existence that is consecious.
Being is thus identical with consciousness. If one
is different from the other, a dualism would arise

—two absolute existences would co-exist, which is
absurd.—

“afe gwavRe aw, 4 duawefEid ww aga ..
&9 1 (499 a9 AW 919 aw WS T sqwa P
g Aivaeads 7w, 7 gty a6 TgR—
‘e uwee: sakgfiadrasy |
4 31 facmadw AdisuaTs P

(=0 go w0, 3,2 21 ).

The sense of the above is clear : “Brahma can
not be defined merely as being, but not as conscious-
ness. How otherwiSe Brahma could have been instruct-
ed as the ‘self’ of the finite souls ? Nor can its
definition be as consciousness alone, but not being ;
for, such Srutis as ‘it is to be felt as existence’—
would then become useless. Consciousness which
has no existence cannot be admitted.”

While we distinguish these three, we must also
see that the whole unity is present and active in each

* We can know the pature of Brahma from the nature of
our own self—'‘wimfEHz: ag fg, ‘SwnEngaRer’—
. ‘ (gewwe, 2, 2,1C.)
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of them. These, therefore, do not destroy the unity of
the one Divine Essence. These constitute the nature
of Brahma ; they are its—wnaga and Gannot be
parted off.

These three are not separable from one another
but together constitute the nature of Brahma—

‘‘afe swifase sf=la sefbgeva’, efagfa
A — (#e @, 4, 3, 20.)

[ “A thing cannot be depnved of 1ts own natutre, as the
heat and hght of the sun,” ]

We have seen that consciousness or knowledge
is not separable from Being. Bliss ( srw= ) is also
not separable from knowledge. For, Sankara says,
—“As Bliss constitutes the nature of Brahma, it
must be eternally present ; it cannot be absent or
separate from knowledge. If it be separated or
absent from knowledge, it would become non-eternal
or sifasg ; for, knowledge does not illumine it, being
separate or absent from it, And what is non-eternal
( wfa&r ) cannot constitute the nature of the Eternal
Self and would be dependent on some stimulating
cause for its production.”’— :

‘‘am wiwgaRy afkfE, Suafuaaqagaey:, fafamneEg |
*  wy gafeefamsd P~—suafugaamn wmagd aikf,
wsfwsfmras:” | (we wie, 4, 4.6.)

Then, again, says Sankara—‘“when both have the
same identical ‘substratum, one cannot .remain
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separated or absent from the other ; either otk must

be present or both must be absent.”—
L ]

“‘Suafu-gammed g, FaaaEEEas: ; eSesfEn,
Fwfw=fmai’ |

Again he says—

“a ¢ ‘gumEmer AswmgaE siufwatat-fasg.
faufaa” gamfar—

“There cannot be a subject-object relation among
the essential properties which constitute a thing.”
Hence, knowledge and Bliss can be immediately felt,
without one of them being the object of the other.

For, an object ( fawg ) cannot constitute the essen-
tial property ( €%t or @&q ) of the subject. *

In this manner Sankara has proved that know-

ledge ( feq), Being (®@q) and Bliss ( W= )—are
eternally present and inseparable from one another,
and they fogether constitute the nature or gwig of

the Absolute ( ‘sasgarary’ ). .

Thus, it will be seen that the Absolute Brahma,
as pointed out by Sankara has a nature, a &g of
its own and it is not a vacuum-——

“q wwafEmEg? (Fe go wie, 3, 2, 22 ), .

» For, the object being a partial expression of its subject,
there is ‘subordination i. e. dependence, aot co-ordination or
qumrsiiE, o
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And this nature—gq-fag-sme—we find continu-
ously present (stgng) behind the differences of names

and forms ( @rR-us ) in the world —

“agarsly ‘amERT’ @wE; TEmifEy SqanaE 2wa’ |
(Fogedie, 2,1.6).

[ “The ether and the like are accompanied by the
being of Brahma which is its characteristic nature.” ]

 ‘emavgra 999 fMyEerar T@q”
{gowe,2.4,7).

[“As knowledge is an accompaniment of all objects
everywhere, everything has knowledge as its Swarupa
(nature). | ’ ' Y

“ ‘e sEafagfena Wi 990y aw@an
(Feowwe, 2,7).
[ “The Bliss Divine is present behind a,ll. the joys
conpected with the mutually exclusive objects of the
world.” ]

(2) Brahma is the cause—

Far from reducing Brahma to a negation or non-
entity, Vedanta makes Brahma—Sacchidanands in
édsence—the first cawse. To strengthen the jdea I
would quote Ramatirtha.

ogqufafafaersnd sfterammmasw’ ag” |
( Gloss on Ved. Sara .
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[“Therefore, it is stated that Brahma—truth, know-
ledge, infinite, bliss,—one in essence—is the eause of
production pf the world.” ]

~ About the causality of Brahma—gfgze in
essence, the Vedantic idea may be stated as follows :—

The differences of names and forms (wH-€q)
prior to their actualisation existed in Brahma in an
undeveloped and undifferentiated state (qwxam,
gafqsa at-&d ) indistinguishably blended in its
nature (“fa@=maran fadtadrq’—sue o). It exists as
a whole (§5% ) in which the differences are merged,
but not obliterated.*

Sankara himself describes this as—

C'aufEmanfiivads agmwmd”? (FowWe, 1. 4.7 ),
In e e, 5 also ‘@ gH@RERT aROTE T4
( gafase= ).

As in our own consciousness, our ideas, before
being expressed in words, exist in avyakte form—
undifferentiated, unmanifested, submerged,—which
has been beautifully expressed by the late Upa-
dhyaya Gouragovinda in his Gita-Samanvaya-
bhasya, P. 232.—

HaW F Al SFY gEaReE TME T EEnE T,
aqt 4 feafs wwegea’ aww sfa fanfaefa—eamT@
qaat ¥ AW wewifaEg e | sgEE S g afa
T4 sfwawida fafariggfafen”—sak—

* ‘‘wrEmRd: 99IAA sfaq 3 ‘eslo arTwEE aegEE wed
sf wa ‘gsEn —( TEad ),
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—[ “Without object there can be no knowledge, Knowledge
of Brahma will have then to depend on an object.  Butas it is
independent of all, how can there be consciousnegs of Brahma 7
The reply is—“In the knowledge of our Self all objects remain
included, We are ourselves conscious of the presence of our
own objects in our own consciousness before their manifestation,
identically blended with it ]

Here I would call your pointed attention toa
misunderstanding of Sankara’s position. You must
carefully note his idea about Nirguna Brahma. His
idea is found very explicitly recorded in the Katha-
bhasya. There are many by whom Sankara has been
supposed to deduce the world of differences from an
abstract, empty, barren unity and they have compared
his System, in this respect, to that of Parmenides.
From the Eleatic abstract one, there can be no
passage J&o0 the actual world of many. Sankarais
credited with the performance of an impossible feat !
He does not deduce the world from the unity. His
object is mnot to deduce ; he takes the world as éf ds,
he only shows that it is the manifestation of Brahma
and it has no reality apart from Brahma. Brahma
is ifs presupposition, Brahma is its end—

“genfRY.. JaaHT 1 17—
( V‘ﬁO 9. R0, )

Take the passage.—

¢ lagmme @ wEgmE veife  Goaasaned
(EORE g@aWEEEt e, qguwANRE FANR Y—

; (9o Wle 31435 ).
5697 et

TN I0RK
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—{ “Tae Sruti takes the world as i# is ( ggWE )—the world
presented by Avidyd --and consisting o£'agent, action and
result, Sruti begins with the world,” ] .

L ]

7 Sankara thus begins with the objective world as
he has found it; he only shows its unity with
Brahma.—

“‘squfufafrmmft  ‘adsweErar e,
gEgarifE e qeEma: | —

[ “The statement given in the Sruti about the creation, etc,
of the world is not with a view to show Brahma as assuming
parts or as an aggregate of @14-&9 but to strengthen the unity of
the world with Brahma,” ]

But how does Sankara show this unity ? Take
this illustration.—

“fawy, e W W WRTREEAA, HAE fow
s EwEmEE: P —

[ “The scintillation (spark) before it came out of fire, was
nothing but fire ; affer it comes out of fire it is the same with
the fire, and so is the world.” ]

Thus we find, as Brahma is the source of the
world and Brahma is the end, so the world is*one
with Brahma, not separate from Brahma, it cannot
be taken apart from Brahma.

We see, then, he does not deduce the world of
many from the unity. He begins with the world,

[ )
as he finds it. And then he arrived at the idea of

Brahma through the @3-s171q, then through the s

(cause) which is intimately connected with the =31
(effect), he reached the idea of Brahma which is
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beyond FA- W (effect and cause ). We would
- quote him here—

“gdn, N e W ggEE e Sqe
gadl | uNN, eEaEsiafeey wmaEaEL.Af 2t gl
fafSe: wdief.. goaaifa Suaasa:’— (=3 We ¢3 )

—[ “Atma should be known as exésting, as producing effects
.«sessthen the true nature of the ‘Atma’ unconditioned, devoid of
indicative marks,.....and indicated by Srutis ‘not this’ ‘not this’
faces him who had previously realised it as existent.” ]

“gafafuflrfedisht s qafreanaemg wee, adsfEnea
G- FTEA 0o TS GHARGAGRGAT WY W33 (TR
saafa 1 gfEl® @ wnd seedaigmtand —(@8 ), ed-
FRYGAE YRR GOQ G a% F99qa? |— (o We 3= ),

~[ *Though devoid of attributes, he certainly evises ; for
that into which effects are absorbed must certainly exist, For,
the effects traeed back in ascending series of subtlety leads only
to/the conviction of something as exisfens. Intellect even in the
ultimate analysis...is still pregnant with a belief in the existence
of something®—( %3 ). *After ascertaining the truth of effect
and its cause, we ascertain Brahma which is truth of all truths,” ]

‘Sankara, it should be noted carefully, never sepa-
ratedsthe world from Brahma, both after and before
its manifestation ; he never separated many from the
unity, He repeatedly observed that the world of
AH-&q (name and form) had no existence apart from
Brahma. He never made the infinite a mere correla-
tive of the finite. The true Infinite is such which
finds expression in the finite.

The theory of ggmwwar is a well-known tenet

of Vedanta. Theye must be a positive subsjratum
2



18 SREEGOPAL BASU MALLICK FELLOWSHIP

( wfagia ) of the emergent effects, in which the latter
existed in potential form ( srraaan )—

“eEige gEEgEd | gWE R fafe Wl ze 9@,
AR RIRTAET T 1,000,377 GIATHEE  GINSOTDNS, H3-
fawmalanfs ‘wie ag ag’— (&o w0 =g ),

—[It cannot be said that Brahma does not exist; for, ether,
etc, of which the cause is Brahma is perceived by the senses,
That from which something proceeds exists--He knows Brahma
as existing, that Brabhma who is the source of all energy and in
whom all determinations cease to exist ; #.6., which excludes all
determinations which would only make it finite],

In his Atma-Bodhe, Sankara observes that it is
Brahma which must be regarded as the cause of the
world, otherwise the absurd hypothesis, véz., from
pure negation ( wgq ) comes something positive (&g
would have to be admitted. For, says he, an energy
to produce something must have a positive substra-
tum for its operation. Energy opest from the subs-
tratum is a figment of imagination.—

“wronefzfa afeq, wggwear wag FRwEa)
wgwmw  wfm,  ef6 g A9 ehw) g
sronefel 999, T € fFIRq wEE 0 .

~[Some say that the cause is a non-entity. But the non-
existence cannot be a cause, The gower to generate a sprout
is visible to all only if the seed exists. He who declares the
cause to be a non-entity, can manage affairs with the son of a
barren woman }, .

Prior to their manifestation, Nama-Rupas existed
in Brahma in Avyakta form, undeveloped form “siag

- wREEE ‘AeumaEd’ (qo ge |, 14.2)”; it has,
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therefore, been called in several places as Atma, since

it existed indistinguishable from Brahma.—*Srangd

¥fa @a, ‘s’ ] w9 8 —( Jowre ) .
Namo~rupe could not be separated from Brahma

in that stage and hence it was that Brahma’s unity
was not destroyed.— ‘ '

“afe wwAsARYE a-RlEwERnAE gw Al ¥q afaaw
ag fag? ; wdl, MAGY galaW AWy WwEA—  (Fowe =-¢ ).

~—[*There is nothing which is divided from it, either in
space or in time, which is subtle, distant, different, that was
past, that is to be. Therefore, name and form, under all circum-
stances, are possessed of Atma only, by Brahma,”]

“As the spider produces its thread from its own
stores, so Brahma produces the world from its own
stores.” When the srm-%us (names and forms) came
out, there*is some differentiation; they could be
distinguished, but can never be separeted from
Brahma. ' ‘

g i safwad wweld AR, qel aWed wmwsaaitan®-
f7 awa fwadaad gatveng AkaR— ( §e o 2-¢ ).

~{*Because they were in the Atma with their names and
forms unmanifested, and are unfolded by the Atma, and when
so unfolded became the object of the designation ‘Shaped’
and ‘Shapeless’ and still they are inseparable from the Atma,
both in space and time,” ] o

«Sankara never made Brahma a logical abstraction,
a homogeneous unity. It transcends all, but is not
utterly unrelated to the world. Nature presupposes
unity of which it is the manifestation ; differences-
have no meaning apart from the wnity. The Ldiffer-
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ences of wIH-gu are not to be taken in Veddnta as
separate from Brahma, existing outside of Brahma,
as mere .correla,tive. In that case, Brahma would
be limited by them, would be finite itself.—

Y AT O AEAAGNA TR Lo ARG EIT 3 Ty
waa sfa afcse va i, gewa’— (5o o We -39 ),

Brahma includes ama-&a, does not exclude them.—

Ygw W gEEwEW €@ 3 wafed zer aq sl a3
cerese® AT uA fafig Sl TRA"— (7o @ )
—[ “What is produced from something, remains undivided

from it, It cannot be separated from it.” ]

The arA-%us (names and forms), though they can-
not be separated from Brahma, do exist in Him, not
as His elements or g& or essential properties. For,
in that case, Brahma would be qualified by them and
He would become composite ( ¥qug ) orewith parts,
i.e., sum-total of these would be Brahma in that case;
His transcendence would be violated. The differ-
ences of #TH-{Y, as soon as they were produced, were
produced as the objects of His consciousness, and His
consciousness thus stands distinguished from them.
How can they be then the essential properties &r yw
of Brahma ?

ot G WToreenss & T Lare @1 ae,. ] TR
wan 3 mﬁﬁmm ‘fagqar Sq9gaE wd weEmaAT S
SR |, S qF ‘qaty fefeaeu wefafaf afwer r—,

| (Fowmo 1),
~[The essence of Atma is intelligence ; it cannot exist in

separation from it, therefore, it is permanent,, The sense-impress-
jons of sound and form though presentedas knowable objects,
* .
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are already comprehended and included in the intelligence.
Some ignorant people construe them as the modifications of
the.Atma, as the essential qualities of the Atma]. ;
. o
They cannot be His ww or famw. Why ? Be-
Cause—~—

“qfy e wifens'w <femamaeg, fog edfewEa g
wig | 5 af€ ? wwn qaferae s fe...,, omwatai...., gl
A— ( 7o Wi ¢-8-8 ),

—[As the milk becomes entirely transformed into the
curd when it takes the latter form, so the Viraz did not, Atma
remaining unagected in its own nature changed into a different
form.]

‘We thus see that the immanence of God must not
be taken in the sense of Divine identification with
the process of the world, and the transcendency also

ought not to be taken in the sense of absolutely sepa-
rating Brahma from the world.

It is the immanence of transcendence. Sankara’s
remarks must be carefully noted.—

“qgf ww wiEEEE waW W, qq YOS 4 @, wig
qu%a awfw ad wfafaqg—nm, @i, § e agad,, S
%79 sty wiamfa 1 g2’ aw wafasq

[Altheugh Brahma is untouched by and separate from the
world, the world is not separate from Brahma; in Himasa
substratum the three—the - enjoyer (Bnite self), the nature and
God (the controllery—exist. All through, the sustaining

ground; Brahma, exists as unchangeable and imperishable as
ever],

If Brahma is absolutély separated from the world,
if He is not admitted to be the ground ( wifysm) of



22 SREEGOPAL BASU MALLICK FELLOWSHIP

it, the world would be utterly unreal ; for, Sankara
himself has laid down the proposition that—

"o wewt i fafeq, aq s fafvg wweq awaar—
" ' (w3 w1 )

~~[ Whatever object exists in the world, the infinitely minute
or infinitely great, would become snreal as soon as it is removed
from its connection with Atma.]

Hence, Brahma cannot be absolutely separated
from the world. In that case, Sankara’s repeated
instructions that the differences of changing arawy,
the world, ought lead us to the knowledge of

Brahma (faswr-aitw ssnfana: @iwa:) would be

quite eontradictory and purposeless. Though Brahma
is faar @, it is not unrelated to the world.—

*‘a ggngwa:, fog aq-arewaig ( =i )

—[ The world of #w-%q is to be looked upon in Ttonnection
with Brahma, and not cut off from Him ].

Tor these reasons, Brahma in Vedanta is de-
clared to be both the efficient and material cause
of the world. For, if He is not the material cause,
some other independent material cause would have
to be admitted ; but in that case, the world would
be quite independent of, and separate from, Brahma

and his repeated observation—ggraar famivwi 9=,
qaqjqaa’—-ﬁrould be quite inconsistent.

~ We find from all these discussions that Sankara’s.
idea was that there are indeed statements in the
Sruti about the creation no doubt, but its object is
not to describe creation or deduction of the world
from unity so much as to show that Brahma is
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present ( xgwa ) in the world which is its revelation,
and to show its unity with Brahma and its non-
-separability from Brahma. '

(¢) How can the world be absolutely - separate
( we ) from Brahma # For, if it be absolutely sepa-
rated, Brahma’s knowledge of Himself would be a
complete knowledge, and the knowledge of the

“world would fall beyond it.  That is to say, the
knowledge of the world would be something beyond
the sum-total of Reality, which adds nothing to that
knowledge—being complete in itself. Thus a world
would. be a superfluity and inexplicable, and acosm-
ism would be the result. In that case, the world
is not the expression of the nature of Brahma. But
Sankara everywhere insists on the fact that the
world of sta-&q is to be faken as the revelation of
Brahma. : . :

(& 1 again, Brahma be entirely separated
from the world, He would be like a human artist
fashioning independent and self-existing matter.
But Brahma being regarded i Vedanta as also the
material cause ( Surgw@aKw ), He is not like an
extgrnal cause, but He expresses His nature as it is
in the world.

- (¢) We find in the Upanishads that the sw-gg
18- : : .

(i) én Brahma or with Brahma—*8 (wmed)
AR ag wwm” and “s@EtE;--q@n” |

Also the smmey is— . |

(i) identified with Brahma.—“qiw¥d 33 aed”

and “saegy;... . a2 |
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Thus, we find the wi®-®a ¢. e. the world is dis-
tinguished from (wew ) and yet identified with
( wwag ) Brahma. It means His nature is expressed
in AmEY. * It does not mean that the amwyg is the
product of any exfernal energy—as the scientific
antecedent. It means—the @y is the expression
—the counterpart of His nature, 4. ¢, He became
His own object, not something separate. (This is
material cause, the objective Maya ).

(d) The world, according to Vedanta, is declared
as neither 4q, nor wwq. It means, if it is absolutely
wgg, ¢ e negative—privation of Reality—less
being,—then the world would be a mere illusion ;
for, all reality belongs to Brahma and not to the
world. To avoid this, the world has some sort of
reality ( @str) given to it which is dependent on
Him. Hence Brahma is called in Vedanta as g=p
2. But, nor can the world be absolutely 'qq; for,
in that case, it would be independent of separate
from, Brahma, whick would destory His unity.

(¢) We see, therdfore, that Brahma has invested
the content of His Will ( wg=r ) with a deing (@wr ):
He is the unconditioned source and back-growmd
of the world conditioned by Him. He is for this
reason called the gwz of the world. As Brahma
is transcendent, His being does not swallow up the
being of the world. As He is the unconditioned
source of the world conditioned by Him, and as it
is constantly sustained by His activity, He is also
called the @‘f%-ng of the world.

We quote here what Nilakantha, that faithful
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follower of Sankara has stated in his gloss on the
section of the Gita—

rame (faE) Fa-w L w WAR vawlE ;9 g WA

qaf@” *

“There are two portions in the world : the visible
changes ( fg=s ) of Nama-riipa belong to the world ;
and the being and energy—gAI-FHIT—( lying
* hidden behind the 7Vikdras) belong to Brahma
which He has given to them, upon which the
Vikaros stand. Tor this reason Brahma is called
“gu-wfane.” If you disconnect the changing

Nama-riipas i. e. the Vikaras from the Being and
Energy lying behind them, they would immediately
become wumreal ; for there would be nothing upon
which those changes could stand. Hence we find it
stated—“qry weEr axfe fafaq, aq wwe fafag'w-
‘waq TWA” (®Ie Wie ); i e. “If the underlying
atma be removed from the things of the world, how-
ever minute or great they may be, they would at
once be unreal.” Also for thiy reason it is said
“everywhere—"If there is no intelligent principle as
controller, behind this unintelligent world of Differ-
ences, there would be no action at all”—“gJgsyaf:

Saafus@-famar, s¥aaag enfzag

So, Brahma 'is described in Vedanta as wwi-
w fang.
* (f) The object of His will is not outside Him-
self and He is not limited by anything outside

Himself. As He is beyond the spatial and temporal
order of the WOl‘ld., it cannot enter into the essence
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of His being. He is not, therefore, identical with
the totality of things—His immanent activity di-
‘recting and controlling the process of the world.
And this view does not lend support to the idea of
an external desiguner isolated and standing outside,
who arranges things according to his plan. The
principle of unity is present in the whole system
of the series of ‘many’ and is immanent in each
part—

“awe’ frmrend wfedamfeRefimm yafasq awat 1—
‘ (7 %o W0 1-31%),
But this system of parts has its source above
and beyond the system itself.—
Sy M e AN ( #o Qo Wie 1-3-37 ),

[ “It is Brahma which is always to be distinguish-
ed from the Nama-rtpa”. ] .

All the elements of the world are related to a
single source and sustained by if, also are directed
Yo a single end.—

“q%aﬁmmaxq...%a.ﬁm”—— ( o |le 4-3-2 ).

If you ignore this Supreme Principle of the world,
the evolution of the world will be a dream.—

‘Gy-AE-AQYLRIq AR |

(3) There are critics of Sankara-Vedanta, who
suppose the Vedantic Iswara ( God ) as an unreal-
ity, because BSankara has sometimes used sugh
terms as Avidyatmoke ( la@m@=® ), Avidya-kalpita
( wfaen=wfaa )—in  connection with Iswara. But
this seems to me to be a hasty conclusion drawn
from impperfect data. That this ds clearly a mis-
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conception will appear from the following considera-
tions :— , ’

‘What Sankara has really done is that he has
used the term Avidya in connection with Nama-
riipa—

“afsgrafes-amefuregdd $3Q wafa

We have seen above that Brahma, of its own
motion, has manifested its nature in the form of the
universe of Nama-rupas. This is its immanent
aspect. Ordinarily, people take this aspect of
Brahma as Iswara. In our practical concerns of
life, in our everyday Pyavahara, we are quite satisfied
with taking the world as a manifested form of God ;
as it is the cause itself which transforms itself into
various forms—

“gEawaay g faaresdy fafee? wlww’—

. (®oge w0, 1, 1,20, )

[*#As Godis the cause of all modifications ( famws ), he
takes upon himself the modifications and becomes thereby
modified, and thus he appears in specific.form”.] ;

So, God is taken by ordinary people as an all-
inclusive whole—gsyaay: g=3va:; &c. &c. But to take
Iswara (God ) in this way is but the effect of
avidya. TFor, it is our avidys which imagines the
Nama-riipas in the self as its essential property or
w¥. That is to say, the ordinary people, as soon as
the Nama-ripas appear, imagine them to be the
essential property of the Self (Brohma)=—

“erma gy ‘g fafaaen sefalfst afeawe? (Go wte),

It is assumed that because the world of Nama-
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ripas is manifested from Brahma, Brahma actually
becomes the world—

“fifamagnatiamn, agecresye’, @ad s sfag” |
(5o % wie, 2, 3, 17,)

[ “That the Self is really diszinct from, and not affected by,
the Nama-riipa is forgotten, and it is taken as deeply tinged
with Nama-riipas, as we say ‘this fellow is deeply affected by the
woman’ ],

In this way, Iswara is looked upon as something
other ( way ) than Brahma ; as if Brahma, as soon as
Nama-ripas appear, becomes restricted to them,
and thus in their connection is made something
quite different ( wwg ) (from Brahma itself ). But
this is a wrong view. He is indeed the world, but
yet He is something more ;—this fact is quite for-
gotten by people under the influence of avidya—

“gaEg W@ WEEd @, A qREl[, et We { ameE@
wafq ), — (o w0, 18, 22,)

“i.e. The finite Self or God ( Iswara ) is ¢his
much i. e. restricted fo particular effects,—and there
is nothing beyond it, higher than it ;—such a view is
fit for the ignorant people.” ]

The fact is, although, we admit, this view of
Iswara is sufficient for ordinary purposes of life, still
the other side of the question ought not to be for-
gotten or ignored. As Brahma is {ranscendent and
perfect, no one of its determinations or forms cgn
exhaust it ; no one of its actualisations can fix it in
a final or rigid form. The true view of the thing is
that Iswara, though the cause of the world of Nama-
ripa, does not thereby become restricted or entirely
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reduced to the effects created ;—but as it has alsoa
transcendental nature which remains wunaffected by
these, it is no other than Brahma itself— .

“gmimaa, . ave wafa | fae ad@sth afewa casafa”
’ (§owe, 1.6.)

[ “As he has become all......He is composed of the
Nama-riipas of all. But still He is more than these
Nama-ripas.” |

If, then, we restrict Iswara to the Nama-rtipas,
and thereby take Isware as something quite different
~—si&—from Brahma itself, such a view of Iswara
must be declared as wmreal. That is to say, the
immanence of God should not be taken in the sense
of Divine identification with the world.

We thus see now that Iswara is not really some-
thing different ( wag ) from Brahma itself. Though
He has assumed the form of the world, He is the
same Brahma in reality (qvarga:). This is the
correct view, according to Sankara-Vedanta.

-



11

WHAT IS MAYA
AND
Why is it Anirvachaniya—sfazeats ¢

SRR ; W—

(1) Maya is the ‘Seed’* of the world of differences—

The universe, prior to its modifications or different-
iations into names and forms (AR-§9) was in an
undeveloped, undifferentiated ( wfgma) condition.
This Avyakta state of the world is called Maya. (wvay)
by Sankara who defines it as—

“wm e @ WA, dumEw feruRmE,.,,.. 08 SAE
geRTas ) (gegowe, 1, 4,3,)

{ “This undeveloped prior state of the world which is inexplic-
able because it is the same and also not the same, is called
Maya, and it is dependent on God ( Iswara ),” ] .

The Panchadeshi repeats the same idea in its
own way thus—
“gfqmafamia, TweAEAr |
wfafmgawfsr” o (13.63.65.)
o

* In calliog it to be ‘seed’, it is not to be understood that
the original entity is completely ex/Aausfed when it assumes the
form of the world. It is not like an organic development, but
a manifestation of the Reality without affecting its integrety.,
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{ “The ‘unmanifested’ refers to the indescribable force of
Mays inherent in Brahma which transcends all modifications,”]

This Maya has been identified in the Vedanta
with Prana and Prana being a sort of energy, it
cannot exist and operate independently ; it must
have Brahma for its substrabum. An energy apart
from its substratum ( ®rx¥ ) is a figment of imagina-
tion. Sankara has not made the mistake of our
Scientific teachers who have, like Herbert spencer,
reduced things and qualities and every object to
particles with perpetual motion. Sankara makes it
—gTRUSAL, dependent on Brahma. This prior
undifferentiated state of changing srggus we now
perceive, is sometimes called in Sru¢i non-being or
wgg. But non-being does not imply anything un~
real, but it really means the wundifferentiated prior
state of this world. An earlier world had been with-
drawn int6 that condition out of which it sprang and
the latter world was not yet proceeding into being—

“a f& womEwfinle awqes; wd@E waedn | & & ?
AHA-MAEIA W RAFIANIS R (30 o wie 2,1,17.)

“wafkf aEarmeafds- falaafEd aw 99,4 f& v
Forw whie” | (&owe, 2,7,)

[ “The employment of the term Asai does not signify that
there was absolute non-existence—negation—of the effects pre-
vious to their production. What then ? The difference lies only
in fwo conditions. In the prior state the aw&y was non-developed
( wrwwws ), whereas in the present state it is developed.” ]

[ “The term Asat means Brahma as non-differentiated which
is opposite to—different from—the particular - differentiated
( = =ww ) condition of Nama-rupa. From pure negative some-
thmg positive cannot be born,” ]
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The commentary on the Chhindogya is more ex-
plicit in its:description of this condition—

"m?a;zam‘ ngaue:  fafwaafraewetzs,—ag-maifige
TogaeTE-REte (“qRn Rsw gy FRaE ‘fagwaEl gata”’
—wo fire ) w1 adsh wafew=’ @ gAWad...we, Qva-
ot s | e FRw @, Dwag (=t wie, 3, 19 1.)

[ “That which, prior to its appearance, was called ‘non-exist-
ence’—being dormant and inert—as if non-existent, became
turned towards an existent effect, having its activity (wafe)
aroused a little, and thus became ‘existent’ i. e, mobile, It grew
by means of a slight manifestation of name and form just like a
sprouting seed. It then became further materialised &c. &c.” ]

(a) Brahma is behind this seed (&ist), not
affected ( fafsd=mix ) by it, and it has no reality apart
from Brahma.—

This prior undeveloped state is the seed ( &tst ) of
the world-tree. This undifferentiated condition is
the sum-total of the powers of organs and organisms
—an aggregatbe of the possibilities or potentialities of
all material existences.—

“stra aﬁm@ﬂmwn;ﬁ& TR FCAAGRICRGIAIT A

Wafawiaa gnifgd scafomatag szegafn” 1 (30 we, 3, 11, )

[ “The Aupakea is the seed of all the universe, the unmodi-
fied state of name and form, the aggregate of the potentialities of
all powers of organs and organisms, entering or woven into the
Self, as warf and woof,—as the potentiality of a fig-tree ina
fig-seed.”

Tt is, in fact, the undifferentiated seed of the world.
‘This is Maya. Aund in this state, the Maya is not a
non-entity ; for, the world cannot emanate from a
sheer non-existence—wgy or wwid., At the time of

.
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the dissolution of the world, the modifications of the
Nama-riipas ( Vikaras) became undifferentiated, sub-
merged in it— ¢
Y SHATE s e0rs oA GCH S, 000 T, T8 FAC @5 w2191 oy
HFY, FCARF? | (3o wie, 2, 1,)
oAt AfEREETTmEY temmaE sganEne’ g
(%o o we, 1, 4,2.)
[ “This is the highest A%asa and it must be Avyakrita—
because the highest Akasa has been used elsewhere in connection
with Akskara, We may take Guha—the Cavity—in apposition
to Akasa and construe “‘the cavity of the Avyakrita Akasa®.
In this cavity are hidden—exist submerged—all the substances

in all time, because it is the Cause and it is exceedingly
subtle”’ ] ' ’

[ “The prior state is known as ‘Avyakta’. The modifications
of awey disappeared and they took the form of ‘Seed’ ( 411 ) or
Potency or seminal form.” ]

This undifferentiated seed has Brahma for its
substratum ( gE@@QU=RAr ). Brahma is, therefore,
called through this seed of the world, itself a seed—

“Frsi AT gegaEL-- - gATEAR (Mo Wre, 7. 10)
and Sankara explains the term waga as—RSET-
zgqqqq’——as an ultimate Cause. Both the Nirguna
Brahma and Mdy4, being undifferentiated ( fafed@w )
are indistingwishably blended (‘faBaimar faé‘taafq’——
8qe gro ); and we find the illustration of “honey and
its flavour inseparably mixed, the butter and its
sweetness, the Ganges falling into, and remaining
inseparably mixed with, the ocean, with its name
and form dropped.”—

3



34 SREEGOPAL BASU MALLICK FELLOWSHIP

“'ayft wag, 9 Wydan, anzvfie-vafeay ( fa R ot 9W-
&0, TEHGTA v.o ., ‘FER2A’ GHaTE § AUI—H0 6, 5 ) fﬁm—
- % ewawantafsan WA, ... qawar, ..., STaRTat T
( %o Wie, 4. 1.2, )

This M#ya, Sankara points out, is not negative
( 59q or “gurggw”) but is positive ( @guaq )—
de ¥ ¥T°, 2.2. 26. But as there is, between the
Maya and Brahma, a Swarupe or Tadatmyo relation
(“agrarfen. wufafa Aq? aw TEwr-saw@wHw-
aD—Ho Yo Wle, 2.2.38)”, the Maya has no reality or
Swaorupa epart from Brahma. Although inseparably
blended, Brahma still remains untouched, unaffected
by Maya.
"SR § T IS TARG s oes o FNAETTH A A"
(7o wre, 1,3,2.)
“areafiaed mmernawe, qnf Ty wded
(=0 o, 8. 14, 1,)
[ “What stands beyond this *Avyakrita’—this undifferentiat-

ed seed, is the highest Belf.....-distinguished from nama, rupa
and karma and stated in Sruti as ‘not so’ ‘not so’ &c.” ]

- [ “It is different from name and form, is not touched by the
name and form, yet it unfolds both; such is the character of
Brabma,” }

This seed of the differentiated Nomd-rupa is
itself changeless, as it is the cause of all changes.
The substratum of this causal seed of the world®—
this Avyakta, is Brahma who is the Cause of all
causes, the Ultimate Cause ; and being the Ultimate

Cause, He must be devoid of modlﬁcatmn—-change-
less.~—«



LECTURE T1 35

* ARG T 00000 FITRG-HCLHG"? | ( m3o wie, 3, 11, )
Y3 9 awdsTa BERE’ AREgHER, ... qEIRET TR A
 nEER” L (5o g e, 2,3.9.)

- [ “Brahma is beyond this Awpakta ( seed )-++seias Brahma
is the Cause of all other causes.” ]

[ “Brahma must be devoid of change, is not subject to modi-
fication ; for, in this unbroken line of causal series, your reason
cannot find satisfaction until and unless you hit upon a Cause
which is Itself an uncaused Cause and hence not modifiable by
any antecedent.  To avoid this regress, Brahma must be held

“to be the changeless ultimate ground of the Aypakia seed of the
s ] '

‘oA MR- AN AE 000000 370 | TG fawr0q O
Aisfas, oy @ s R wweWy  GwWEnd (ST )
gwaf” | (7e o W, 1, 2, 2122, )
[ “This gower or emsrgy of the seed of names and forms is

itself changeless, as it is the cause of all ( phenomenal ) changes.
Its substratum is God. As the cause of the differences of q19-%Y,
it is itself undifferenced and hence it is known as Akskara,
But the Ultimate Reality behind it is also called Akskara. This
is the true Cause, not subject to change,”and it lies beyond the
Akshara—the causal seed or Mayd.” ]

As the Maya has no Swartipa or reality of its
own apart from Brahma, it is not an judependent
principle like the Pradhane of the Sankhyas. It
is not really different from Brahma. For, it is

Brahma as ggmraifege (=, 3.19.1), as sdtwg
(.(o #e, 1. 1. 5.), that is to say, it is Brahma about
to manifest itself. It is Brahma as mfaﬁféam
(g, 1.1.8) ie as desiring to differentiate itself.
It is Brahma as ‘sramrmafgas frew’ (=, 1.2 21),
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a8 “mafqamawmd” (®re 8. 14 1); ie. it is
. Brahma only looked upon as the material cause of

the world® It is Brahma as eudias, as Ssgmai w=xfa
(ge 1.1.8); that is to say, it is no other than
Brahma about to show itself as growing or somewhat
_ inflated—as a seed appears inflated when about to
“produce its sprout. It is Brahma inclining to act
or with its impulse aroused (<Swgusia-wafg—are,
0 3.19.1).

This state is very beautifully described in the
Mundaka Upanishad * thus—

“ga gaNa] sqfuriMiE g w5 W Aeggaat 7.,
anfeHaEensia s1wad” | (gowe, 1.1,.8,)

This is Maya. It is Brahma itself under a parti-
cular state. Hence how can it be different from
Brahma ¢ Because a slight distinction arose, a
separate name—Maya—was given. But a change
of state cannot effect a real change to the nature
of the Absolute. For, it was nota complete expression
of the Absolute. The Absolute Brahma distinguished
itself as its object from itself as a Subject. This
object is known by the designation of Maya in the
Vedanta. °F

Sankara asks—
“fe gREq ‘T, 99 AMaUEECEe Al wadtfa ?

S
* cf, also Famat Text—''ga; wafe: wear g’ |—‘‘The
innate and ancient Spiritual fervour energizing a little,”
+ Itis to be noted as Brahma appeared in subject-object
relation, it stood at the same time &eyond this cor-related
subject-object form, N
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He thus replies—
“gEmEETEeRE a-ed TEa afenH a o g w
' {70 go ule, 1.1, 5. )

That is to say,—The undifferentiated causal seed
of the world of differences was what constituted
the ‘object’ of Divine knowledge. How can it, then,
be something absolutely = different from Brahma ?
It is Brahma finding expression gradually in the
differences of aw-&g in the world.

At the present moment also, when that undeve-
loped seed has actually differentiated into the modi-
fications of nama-rupas, they still remain 4% Brahma—

Y7 e wiHadE a1 FRUTAFHG ‘gaa'danfE | aRu@ET
g '@ nqan<fafiveq” ) (@eqewe, 2,1.7.)

- [ “Even now, the effects—the mm-gas—do not exist severed
from their cause, Both before and after, the effects always
stand related Yo the Self.” ]

“ermeraafeniiy geta@g ( wwed ) afEwad’
- ARG, oo o AT TG 7 Frged? |

[ *They unfold, in all their conditiéns and stages, without
being separated from Brahma,” ]

£ “As they have no reality agart from Atmna,......the umty
of the Atma is not affected,” ]

Anandagiri remarks that “a thing Whmh has an
independent being of its own, must be independent
in its activity. But as Maya has no reality of its
oyn apart from Brahma, it is not an independent
principle but entirely dependent on Him. It has
no reality of its own” ( “qa'qwaﬁ" T EUR Qiael-
9 Wgeewa s qamar- fuw | @a-
gwmfafuarq wyiEafa. )” - .
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(b) Brahma desired or willed ( ¥@ar) to be
many, and then wafg (action) arose in Him.
Sankara describes it as “working of Divine know-
ledge ( “a@ wmafawrda qu.”’—

‘We quote him fully :—

“famd  aH.,., J9ETEE, GSHENAT A Gq-g ST WGHS
AT 1,100 @A (AT HETE TR | (%o wio, 2, 4-5. )

[ “All impulse, all activity is preceded by knowledge :
Divine knowledge first arose ; it is the source of all knowledge.” ]

This fact can also be proved from what Sankara
has remarked in the Brahma-stitra-bhasya, 2. 2. 28—

gurErq wEqeEl IRtgamAEia sy afefs: @n” |

Sankara’s idea is—

[ “Unless you desire something and exert yousself, you can
not obtain a desired result or object. Hence, a non-entity can

not produce an entity.” |

Here, to support this idea, we may quote what
Ananda-giri said in his gloss on the Mandukya-
Karika-bhasya—

[ “The potter, when he wants to produce an earthen pot,
must first have the idea of the pot in his mind, then he puts
that idea into practice, and when the pot is produced, it is the
mental idea (g'faq) which is converted into action (g=ham saeria).
It is the ordinary people to whom only the action appears as
real and as separate from the idea of the potter,” (4, 54 )]

This involves the idea that it is Brahma which

sets in motion— m—q;ﬁf-wz——this existent but not
yet differentiated germ of the world, though wm
affected by it. |
“ameenf = v¢ 4 aa@sEE gWAfa? | (R g0 Ao, 2,3. 41)
“q faraeg TN AEW AR, TG mma.' FfEwad” |
AN Tleoers G (AEAIFE? | (o wie, 2. 7.)
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{ "None but Brahma can cause the unfolding of the Nima-
ripa—the seed of the world.” ]

{ “Unless there is an intelligent principle to contrel, how can
there be brought about the unfolding of the world in Nama-
riipas 7 And this intelligent principle which sets the world in
motion, being the cause of all modifications, is itself beyond
modification.” ]

Thus, the underlying inner Self which contains
within it the undifferentiated seed of names and
forms, unfolded it by its own Power. The Maya
is, therefore, the creative Power of Brahma. For
this reason, Sankara in Taittiriya remarks—

‘e AEmanEed, WA A sw anfada (2.6.)

[ “The N4ma-ripa which is contained in the Atma in un-
developed state ( implicit ), the Atma which is behind it makes
it differentiated ( explicit ).”’ ]

(2) The Maya, considered from two view-points
~—Paramarthic and Vyavaharic.—

It is the universal (@wmar) which assumes
a particular (fgRy) form. The universal is the cause
and its particular transformed state is its effoct.—

= s amEEe TRy ARvaraEETHa A weE R

waa? 1 (30 e, 2,2, 5. ) ‘
and
“ga'w fravEE Aw-gaearde sEaE? | (3o we 1.3, 41)

The universal remains identical with itself in
atd through its transformed states and all changes
or modifications involve differentiations into names
and forms. In this way, what is the true cause
underlies its effects which may be regarded as its

expressions. .
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The Maya is two-fold. In its undifferentiated
causal condition, it exists wundivided ( =faqwwm) in,
and indiseinguishable from, Brahma. It is regl—
gq—in this state ; for it is not then looked upon
as separated ( sr=y ) from Brahma. This is its @y
q@, its universal aspect. But when it appears
differentiated in the form of effect or fas, it is
unreal—w@g—in this state ; for, it is now viewed
by us as different or separated ( war) from the Uni-
versal or Brahma. This is its— faQargey, its parti-
cular aspeet ; and this is the ordinary Vyavaharic
view of the world of sww-®as. In its graT=awE!,
the world is identical with Brahma and indisting-
uishable from it. But when the modifications
of nama-riipas ( famas ) appeared, it is its fafoawr;
—the world of Nama-riipas is now taken as some-
thing—Separate ( wasa fam sfa—s- 2 1. 19)
from the underlying, hidden universal, i e. from
Brahma, and is regarded as a self-sufficient entity.
After the manifestation of the changes or the unfold-
ing of the differences of nama-riipas, some distinct-
jon or Fw=mwg or fafimgwr, ie. some particulgr
modificatlon ( Vikara ) appeared which was not
present prior to its manifestation. With this fact
in view the Mundaka-bhasya observes—

“fgeav g@awy...... 990q g¥afda sorg” | (LL7.)

The Brahma-sutra also speaks of this F@a=w@ ine
the Aphorism 2.1.4—

“q faeguaew, aaE@y 9=’ | |
For, all finites are divided ( faws ) like a water-
pot, piece of cloth, pillar and the like. Modification
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( fame ) is the characteristic ( &wra ) of the divided
(or finite) things, and it is this characteristic which
‘separates one finite thing from anotfer. This
‘characteristic was absent prior to manifestation.*
Brahma, as well as the world-seed, was devoid of
modification ( g ) in that stage, and therefore it
- (the world) is called as its grmang@r. As soon as
there is manifestation, the changes or fass involv-
ing nama-ripas appear : But prior to manifestation,
they were in gimiey or unmodiﬁéd, universal form.

“eae faarsae AR-gunaRe A
_ ’ (9o Wte, 1.3.41 ),

i.e. “All modifications are differentiations into names
and forms.” ' :
~In the Taittiriya, we find it stated that before its
differentiatipns ( famits ) appeared, the unmanifested
or undeveloped world of nama-riipa may be designat-
ed as Atma ; for, it was indistinguishable from, and
identical with, Atma in that condition. But as soon
as it was differentiated, as soon as it manifested in
- vigible form and modifications of nama-rtpas

-
appeared, it was now called as-—_—-qﬁlqﬁ, shaped and
shapeless. That is to say, previously the nama-riipa
in seed-form was identical with ( w#=y ) Brahma and
therefore it was Sof (®q), because unseparated,
indistinguishable, from Brahma. But as soon as if
came out of Brahma in the shape of modifications
(famws ), as there was some distinction—some

éaﬁﬂg_, we began to look upon it as something quite

™ This fact is brought out in #° ¥, 2,1,7. ‘‘aafenmsg fewm”,
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Anye (way) and unrelated to Brahma —as if self-
sufficient and independent.* The modification or
famT is distinguished from its cause or wwfa, but it
cannot be seporated from it; for, Prakriti lies
hidden behind the Fikiras always—

'yl fewel Wew wvdmg 1 *‘wafa whid sER-faE o

wow: |

[ “There must be distinction between Prakriti and its
Vikara; between the cause, and its effect ; otherwise both would
become synonymous,” ]

There must, no doubt, be some difference between
the cause, and its modification in the form of its
effects. But there cannot he absolute difference
between them. Yet, we, in our Avidya-vasthi—
wfqzrawmt, under the influence of Avidya in whose
grip we always are, look upon the particulars of
nama-riipa, the fqRws,—as absolutely separate from
the underlying universal or the @wiay. This is our
vyavaharic view of the world.—

OGRTT e T, . T e qenfad wafa |
(7 w0, 4. 3. 3L)

[ “It is our Avidya which ( falsely ) presents the world as
something quite different, as a separate thing, an independent
entity.” ]

But even in our Vyavaharic view, the changes
really stand connected with their Samanya—the
underlying hidden Reality— ’

* 953 ‘ffS® ( characteristic of modifications ) IfEnfad
sfafceae ( Divided ) o @e&qaq, § v fl% qiqueaia 1 @q
wfeea®a 4 guEag a9 { Sankara ).
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AR EEIRIAN AR A7y 0q00e @ (AU GHA SHL
. (70w, 1.6. 1.)

[“It is the Universal which sustains the pafticulars by
giving them its own npature or reality...... All Particulars are
woven into or comprehended in the Universal.” ]

It is not possible, therefore, to separate the nama-
ripas from Brahma which is their sustaining ground,
without which they cannot stand even for a minute.
This is Sankara’s Paramarthic view. By this, vikaras
as such, do not become unreal; only they are nof
to be conceived as something separated ( =g ) from
the Reality, as self-existing and independentm— |

% fe faanf @@ sRu@m@ARte ggaafa’ | ;
(®e go wie, 2,1, 7, )

[ “The effects do not even now exist severed from the essence
of the cause, independently,” ] '

Sankara remarks in the concluding portion of his
elaborate discussion about the relation between the
cause and its effects thus—

“gEadsh ‘ammifnde ‘agmmaEn® (8o Wi, 2, 1. 14.)
4 “The author of the Sutras declared the effects as non-
separate, non-different from their cause, from the Paramarthic
stand-point.” ] -

To ‘declare the world of wmmgw as wnreal is to
make it separated from Brahma, to make it sy or
different, or to put it owtside of Brahma. In this
view, the Infinite would become simply as not-finite.
But such an Infinite is a false infinite. For, in this
case the opposition between the world in time and
space and the Eternal Brahma would be absolute
~ and the Infinite would itself hecome finite ("5re e
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e, 3.2.37). To guard against this difficulty, San-
kara has established the position that Brahma does
not ewclude but include within Him the world of
nama-rupa—

“& (aA-vY ) agWY Az A7 (e )
~ie. Brahma has within Him the nama-riipa i.e.
the principle of multiplicity, limitation —wyar.
- Again—
"rgaEEe ..., fAEaataf fisak @ )
(7o e, 1. 4. 1.)

[ “It is the nature of the thing which permeates and compre-
hends within it all its adjectival differences i, . predicates.” ]

(8) The Maya is wifasksqta (Anirvachaniya)—

 Now, in this connection, I should like to invite

your attention to a very important observation

made by Sankara in connection with the.Maya. He

has everywhere called the Maya or nama-ripa as
wfas=ata (inexplicable)—

‘rEmETIEfE IR M, At mmaRk, . a8
(5o ®gowie, 2,4, 14 2nd 2, 1,27, )

This Msya which is manifested into the differ-
ences of nama-riipa is known in Sankara-Vedanta as
ufcwifa-fam, because it is liable to change. And
Brahma is described as gzeg-fas, because it trans-
cends all, it is subject to no change or transform-
ation. .

Parinami-Nityo ( afcmifa-fasr ) has been thus
described—

“fafgaaay dqrEmfEy e | e YRRl

fiﬁﬁmqq%:’f: (3 we, 1, 4, 7.) [Also, Vide,-a- o e, 1.1.4,)
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[i.e “Unless one part or state of a thing becomes another,
the ckange of the thing cannot be conceived and that is called
Parifiami-Nitya which through its changes of stetes or parts
retains its identity.” ]

Sankara descrlbes Kutastha-Nityo (ﬁztgt-f“w)
thus—

‘sz (W) dwAIfia FEefre’ core. AR, FrCETER? |
(7o, 1.1.4.)

[ “Brahma is Kuiastha-Nitya, the highest realxty. free from
all changes......having no parts &c.”’ »

Keeping these two kinds of Nifya in view,
Vedanta makes Maya as the direct material cause
( surem ) of the world, and Brahma is indirectly the
substratum of the world. There is the transcendent
Brahma bekind the Maya which constitutes the
material cause of this changing world of nama-riipa.

When the Maya came out of Brahma, when the
Avyakta stage grew into Vyakta stage, it came out
as unlversa,lly pervading Prana-spandano— aftaiar
@d A9’ —which gradually developed into three
forms of energy— '

N “aE-wuERar N FIIARIAR -nwxanﬁq\aﬂ‘ﬁaaaﬁzﬁﬁ—
fammmam qwaawngm g’ (=, 5.1.15.)
[ i e “All the causes and effects, the external and internal
organs, &c,~—are only- different manifestations of the single
deity of Prana differentiating into the cosmic ( wfuga ), physical
(ewfig@ ) and Psychlc (== ) energies, and God supervxses
over these”, ] ,

In Vedantic nomenclature, the first manifest-

ation of Maya as wre-@mw is known as Hiranya-

* We shall treat t'hese points more elaborately subsequently,
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garbha ( fevemy )- In =m3-ure, it is described as—

“D

Srgmaaw e (Loe. fawm-frarafieg )
wem@r’ (8.10 ). For, it contains all the subse-
quently evolved external and internal senses and
five elements. The finite selves derive all their
elements of comprehension and action from this
universal Prana or the world—

"TRA; NCGARAART .., ATSHEH, 00t ¥ 7RG
aEgauas” | (@t a0, 5, 10, 2, )

This Maya or Prana is mnot simply material or
- physical, but something more. It is with a view to
present this important fact before our view that
Sankara has described it to be—
“aEmERTA MR TR —

That is to say, “the Maya is neither af nor
-8 ;7 orin other words,—it is itself ( aq) and
also not-itself ( sr-aq ).

The true significance of this has been very beauti-
fully brought out by the great poet Magha in his
immortal work “Sishupala-badha”, by an illustration.
‘We quote here the last two lines—

“fatfeaan fagua-daan,
watad gRfa— qsaE:” o |
Take the words—*@rsfa, =-9.”—
“He is the same man, yet he is not the same”.

The story of Sishupala is well known to you all.
The same man took three successive forms and names
in three successive births. The pget is describing
Sishupals in his last birth, who in his immediately
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preceding birth appeared as Ravana, and this

‘Ravana was no other than Hiranya-’Kashipu of
his former birth. The poet says that this *Sishupala
' is the same Ravana, although to the ordinary people,
he, in his present guise of Sishupala under which
form and name he has now appeared, seems to be no?
the same. Sishupala is the same man known as
Ravana, but he seems not the same man because he
has now concealed himself ( fa@ifeqman ) under his
present form of Sishupala. |

This is exactly the Vedantic idea as propounded
by Sankara. Poet Magha seems to have been very
well acquainted with the Doctrine of Maya-Vada. *

The world of nama-ripa is always changing,
always developing, from one stage to another—

“TrTdra W faTt@.. . 00 ata gadt wafa.,.,, Srimfafas
. (7o we, 1, 1. 11.)

[ “In successively higher and higher forms, the wealth of
wisdom, power &c, is manifesting itself...by God’s Txsafs
This ¥=a'afs is God’s Mayd, as Sankara himself states else-
where in his sentence—*‘rx@gTe azg@m yar’, ]

Now, the world of nama-riipa is constantly
changing ; but what does the ‘change’ signify ? The
world of nama-riipa is finite, i.e. incomplete ; hence
it is always changing to complete ifself ; it is moving
towards something beyond it which would make it
complete,—to make it what it really is. The world

* The poet even uses the term %@ in his Stanza, which
represents WM&, The poet also employs the illustration of.val'qj
$9—as an actor, just as Sankara himself uses the term %23q
in ‘EwReda, e ménq, A% A an%%n'm?m azaq, &c. &,
(702, 1. 18, )
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of nama-rtipa is, therefore, not merely physical but
something more ; it is itself no doubt, but it is also
not itself ¢ not itself i e.it is self-transcendent—
going out of itself towards self-completion. It is
because behind the world, a franscendent element is
present. Hence, self-transcendence is the charac-
teristic of every change, every stage, through which
the world is passing. Therefore, every stage is
what it is and also something other than what it is.
Apart from this co-existent transcendent factor, the
world is nothing. This self-transcendence implies
the presence of a transcendental element. Behind
Prana, there is the inexhaustible ( wag ) Nirguna
Brahma.—
“areafed fTHE T GERU qRwAls gEq | adawdad 99
T YAAET: D fod, wd deen amgdifa ama—
( @ro =to Wi, —fif’s gloss. )
[ “The term Prana isthe world-seed, and the unknown
Brahma is defined as *Sad-Brahma' ( ¥3-sm ) in relation to,
in identification with, this Prana, This non-iotelligent world
of differences existed in the form of this seed ( dtsiwr ) out of
which it is produced. It is this seed of Prana which developed or
became manifested as this non-intelligent world.” ]
Sen woEe SREE frams ga ( w9q) a9 @, g=gaEt
‘P’ axeaa” | (e wme, 10, 39, )
[ “Anything into which T’ have not entered would be
without self (could not exist)and would be void (=@ ).
Therefore, everything is of My nature i.e. ‘P am the ‘Seed®
( Essence ) of everything”. ] ‘
The appearance of life and consciousness at the
last stage of the development would indicate the
source of the whole process of .development. The
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lower cannot create the higher out of its own SI€Y®
resources ; in that case, the Naiydyika Asat-vada
( wag-wrdrarg ) would arise. Hence, the Tife and
finally consciousness must have been present from
the very beginning. For this reason, the Vedanta
has placed Nirguna Brahma-chaitanya behind Maya
or Prana-seed. )

We see, therefore, that the Prana controlled by
fagrar ( Chidatmd ) confained within it life and
consciousness which subsequently appeared. The
world, in its continuous transformations, remains as
it is ; for, its content is always the same (i e. the
wedls ). “fafwamuaft  aquemfaafa” *. For
this reason, it is called as gftmfa-fam. But as
there is a transcendent element behind it, it is also
other than what it is ; for, it contains within itself
the condition of all else which ¢s %o be in every
succeeding stage ; and this transcendent element
is—gz@-fam ( Vide. ge ge wre, 1. 1. 4 )—

“aa tafaq wfwig-faa’,. 428 gfga fae™d ... 529 wza-fe’

wengfafmafeaq &c. &e.

—And this element is moving the world conti-
nuously to newer and newer stage—

“a% WL T L ] S ey Y —fEgnw in
the Anubhuti-Prakash. 1

Ultimately, this Prana is, therefore, nothing but
Brahma itself at the source and is nothing but
Bmhma in the end.

—0

*  fafmamuafy &e. 8e.—It means, in and through its changa
ing states it preserves its identity of content.

t 3% & &c. &c.—It means, the particle ‘¥ in W@AF s sig-
nificant. It brings out the fact of inexhaustible ‘new additions’,
i.e. novelty and creatiom met present in the earlier stage.

4



IIT & IV.

One End works in Nature

AND

in Finite Self.

——— () ——

Sankara has drawn out distinction between the
respective characteristies of the Intelligent Self
(a7 ) and the non-intelligent elements of Nature
(w¥as ). you are particularly requested to bear
in mind this point that Sankara has characterised
the Intelligent Principle ( Sa= ) as Swarthe ( @ ) ;
that is to say, it exists for itself and it has the
reason or purpose of its existence in itself. Chetana is
described as wa.fgy, i e. it is selfsufficient and
i does not depend for-its existence on any other thing.
- In contrast with this characteéristic marks of chetana,
the achetana ( w9aa ) material elements are des-
cribed everywhere as Parartha (uwd ), i e. existing
and working for something else which is other than
their own nature, or in other words—which exist
and work for the ‘purpose’ ( End) of something
other than these elements. Sankara points out
the fact that achefono ( =Tgw ) has no purpose of
its own—

"'wdaR Eaiguas: & (90 We 4, 3.7 ).
“%é afe mEw (wfare, R @@ (99 ge aait )’
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{“The non-intelligent (matter) can serve no purpose
of its own &c.” ]
[ “You, being intelligent, costitute an end or @purpose in
yourself..,you are not impelled by others”, ]
(1) Sankara has thus described the nature of
‘Purpose’ inherent in Brahma—
“QAISAT WAL, AT TWiEE weaaata’ (o we, ) «

[ “The Atma is identical with its Purpose or @ ; ie, its
purpose is non-separate from its own nature, Non-intelligent
things cannot desire, cannot have any purpose in themselves”.]

Divine desires (s 1AT:) are prompted by no extran-
eous stimulating causes or motives nor is Brahma
influenced by them. For, its purposes are not separ-
able and different ( ga=gy; ) from it.

‘Sankara thus observes in the Brahma-Sutra
(1.4.14) :—

“All the passages setting forth creation end so
on subserve the purpose of teaching Brahma.-.-...
Creation is described, merely for the purpose of
teaching us......as « #keans for the cognition of the
Absolute Brahma but does not bring about an in-
dependent result.”

The manifested nama-rtipas are to be taken as a
means for the realisation of the Purposes ( d#ws ) of
God. God is best known by our mind through His

' “Qemmae senfey ffv awft Sqand wAREEE @
4 JAEN,. (a0 gw e fzeE W wwfee? (awfe g
sReERFEiTTRTA ‘TawEne,  ARaE | 79 A smae
sEAPEEQT,  ARAiieEaE s Fam agmidfeg o
( Tt ), o .
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self-manifestations—through the manifestation and
expression of His will ( @=ay ) in the created world.
These Samkalpas (d@@s) are but Divine Ideas
existing as potential powers in Brahma—but they
realise themselves in the particular individual objects
which they evolve and sustain. The phenomenal
objects are the expressions in time of the Ideas
which are not in time and the Ideas can express
themselves freely in time—

Hawumman e anat faframaen” (70 W 2,4, 10).

“‘gfa @ su-anwae, faug-sfaaag, aw afmaa’

(3o wie, 2,4,20),

[ "When general ‘Names’ or Ideas express themselves, the
changing particular ‘forms’ follow,” ]

[ "As the particular forms are manifested, the general names
or ldeas also finding them as their dwelling place, express
themselves.” ]

~ And again—

gfny Saumwmg =i wFdai fear”? (5o We, 1, 3. 28 ).
[ “On the production of the particulars, the universal Akrizies
or Ideas are constantly present,” ]

These creative Ideas are a plurality of causes and
they are the constituent elements of one Supreme
Reality, and these ave behind phenomena. All parti-
cular changes are but the modes of action by means
of which the causes realise themselves and thus the
particulars cannot serve any independent purpose of
their own. ’

Similarly, all the particular elements of human
organisme work together for the realisation of the

purposes ( =% ) of the Self which controls and directs
them .~
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“gai fe o -weafEka * AEYENE-EEY.,.,.. 89

wafa| a9 ‘vadereE A’ g'gAqq AARU Faany gd A

" wafa © (e, 207),
[ “The functions of the senses and the organism are seen
~when there is a combination of physical and psychical elements
together. Such co-operation or combination for the purpose of a

common object ( wwwafs ) is not possible without an mdependent
intelligent principle not so combined.” ]

Take the following also—

“‘gRfggmAeRal @ vaat,  guw- ‘o @0 fMiamgae,
« T WEUERY a9 € aarenmaas” (Ao we, 13, 22 ),

[ “The body, the senses, the mind, the intellect which are
combined or organised together to serve the purpose of an intelli-
gent Self, and which are what they are, only as made by that
intelligent Self.” }

You are to note here that it is not a passive adapt-
ation of inert matter which submits to the influence
of ifs environment merely.

Sankara elsewhere remarks—

“The Director is inferred by a logical necessity
from the activity manifested by the ear and others
combined, inured for the benefit of something distinet
from them all (i.e. the Self). As things combined or
organised for a common end (tzamqlgf'ﬂé‘a) exist for
the use of another thing not so combined, we argue,
therefore, there is a director of the ear &c, and for
whose use the whole lot exists and has been
combined.”

* About the ¥l and U, __they would form the subject«
matter of oyr next day’s Lecture,
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Each of these fulfils a purpose, a functuz g
fulfilling if, each contributes to the ,,mamon of
the purpdse ( wg ) of the cause within,

In the Madhu-vidya ( wyfamy, go, 2.5.1—19), the
great truth is emphasised, viz., there is a reciprocal
relation among all the elements of the world. San-
kara shows here that the world is a whole of inter-
connected parts and their reciprocal #ye consists
in the fact that there is not only an intimate relation
amongst phenomenal things themselves but they
mutually defermine each other—

“yart RACTHAE 4 STRR WS, qeTaw aagt-
QA TR A SUHH AYE &e. &e, &c.”

There is mutual determination between the ex-
ternal elements (anw) and the body, and between
the physical and the psychical elemgnts. The
activities characteristic of a particular species ( =iifq)
are, Sankara suggests, what determine and dispose
(wgar: ) the particular way of working of the
elements of the animal organisms—

“ym . wfamdla fAgw ) 9d-gamal ‘wgw T -aw-
'@, 8 9 sfafagq g ( Species ) &'IW waf..,
adfehn g'agmm,, Aug 9 sw@dfa” &, &c.

We find from the above remarks that the ele-
ments are mutually determined in the interest of
Species ( sufq ) ; that is to say, the whole kamg
has a reference o the racial ends. We may conclude,
therefore, that the development of organic forms in
a body is purposive to the mtewst of the typical
result (o sirfa ).
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This is the truth we find everywhere inculcated.
In the Katha-bhasya, the following important sen-
tencé occurs—

v uat ‘gugial @'emmiaq MaqdgEguRan | |w
g g3 G0 FAfaq AT G TETRIGE 7 gL, AT w@HLAL
W13 ) a9 Ul @ TaaE wiigasa | WA 36’99 ¥'a-
nulzfswata g 9= @war gw Svafe e eRafE ..
afmq e afd, wdt P sgufefi: dedt sufya ;
FRE T ‘A WO @9 FWE FA A099 @5 499, G
adisw & & safune” ((®3e W, 5, 2).

[*“It may be urged that ‘the body becomes destroyed only by
the exit of Prana, apana &c. and not by the exit of the Aima
distinct from these,’ This is not so. These acting jointly for
the bemefit of some other caonot be the source of life, The
existence of houses &c. composite in their nature, has not been
seen to be undirected by some other not connected with them,
for whose bemefit they exist ; so also it should be in the case
of the combination of Prina and the rest. Therefore, it is by
some other alone dissimilar to the combination of Prina and the
rest, all these combined maintain their life, On which ‘dma’,
dissimilar to those combined, these two* Prana and apana com-
bined with the eyes and the rest depend and for the benefit of
whom ( not so combined ), prana, apina and the rest perform
their functions in combination, he is established to be ozker
than they.” ] '

We find, therefore, that there is an End or pur-
pose present in nature and within the organism,
Which works. _ )

(2) Non-intelligent blind Energy is incapable of
~ producing order and adaptation (TgwIquuad ArgaIaH,
o |e, 2.2.1). It is supposed, for this very reason,
that the uatural world is adapted to the engs of the
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Spirit. The forces, if unarranged, uncombined, un-
utilised by a presiding consciousness or mind can
not give*rise to a single orderly system ( T@af ) of
the universe. In the adaptation of the organism
(3%) to the external circumstances, animal life
makes the hest use of the external environments,
throws off disadvantages and wtilises the conveni-
ences and thus builds up the organisms. There is,
therefore, present in nature the End which nature
has to reach. It is operative through the whole
field of nature forcing it to particular forms—a self-
realising idea. Such an end, such an idea,—must
be at the begimming. We are obliged to refer this
‘idea’ to an infinite mind which as ifs sugject must
be distinguished from the o&ject in which it works.
“An idea busy in the world, but present to no subject
is a contradiction” as Martineau observes.

The Sankhya idea of Prakriti is different. Accord-
ing to Sankhya, Prakriti is the “condition of equili-
brium consisting in a uniform diffusion of three
tendencies—power of doing work counter-balanced
by resistance (of mass).” The world in this view is
something givern in its complete form and is self
existent and independent. 1t is a complete whole
given in its totality ; ibis eternally complete—un-
changeable. Development within it discloses no new
property which is not to be found in the pre-existing
elements. The manifestation of effect is, therefore,
only its passage from potentiality to actuality.
Evolution is the development of the differentiated
within the undifferentiated—"libsration of energy
stored u:p in a collocation, by overthrowing the arresi
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which goes on to a fresh collocation.” Hence, only
the collocations change.
~ But the Vedantic conception is quite ctherwise.
Satwa, Rajas, Tamas—g@-T&-aq—owe their
mutual relations of equilibrium together to some
controlling influence of a whole which brings about
connection and combination of interacting elements.
so that each and all co-ordinate to realise a final end
or purpose. Such interaction and reciprocal adapta-
bility and sympathy of objects and of different parts
( nrmQuwTATowmARE ) cannot be the result of
mechanical working of blind energy, but it proves
the presence and working of an immanent purpose
which has brought about and connected the
elements, so that a purpose ( gqmw ) may be
realised.*—
¥azd | aq-9gA¥., ¥ B @ w4 fag;
“gemt qude zeq” | (8o, 2, 7.)
[ “For whose purpose and by whom urged or moved...... these
activities work, he must be other than these.” ]
[ It is seen that those which are combined together serve
the purpose of some other for whose sake they are combined,” ]
Prakriti, from the Vedantic position, is not, there-
fore, an irrational power independently working out
effects ( aftmrmr—rass ), but it is a rational creative

power of Brahma—‘“sita; equfawwid@ ssnfafen’
ad] At gfd ;. wfganarg (W ) swafed

qa; arEAEEamg —TWay in o we. [ “Since @y
is a power of the Spirit, it cannot be an entity

* afe 9qqd ¥ anafrsd fafeq g9 guwaa’ (e me—-ﬂﬂ'ﬂ"tv )i
of. *‘arfrenae el @ (a0 g0 ) )



58 SREEGOPAL BASU MALLICK FELLOWSHIP

distinet therefrom.” ] We can, therefore, never under-
stand the universe “as becoming merely, but as being
that is ecoming.” Vikaras ( fawms ) are not mere
changes, but movements to a definite End or goal, a
progress.—

* AT ..o,, SRATA AR AWaRR T9 nfwlEwE:

5 58 (5o ge Wos 1. 1. 11).

[ “Although identical in its nature.....-there are degrees of

its progressively higher and higher manifestations—by the

splendour of His glorious power.” [ This ‘glorious power’—
Tamfn—is Maya, as Sankara himself explains in another place

“aeryan adFargan,” |
‘aifgenfey fe a@AmEREE ... 9q@d a1 wifded sfa
g dda atfsfafa awm gRsh gEaE®aa..
wraid g §% @wal ¥ ‘qradn wifawafs awg”
(@ we, 15.12),

[ ““The better manifestation of consciousness in the sun &c.
is due te a higher proportion of Sazwa--.---To illustrate, the
same face of man is reflected ina mirror in a greafer or less
degree of clearness, according as the myirror is more or less
transparent.” } .

Cgmauafreaua aWEREE @98 0l 8D
fafrzad Mad o fagd wafe” (o we, 1, 9.1).

[“He wins gradually higher and higher worlds up to
Brakmakasa (wsnawm ) in order of merit —which is the highest
and best supreme......he gains gradually higher and higher forms
of life progressively.” ] ,

“semang aTq SRAEq ai—af ged oda ge ot afead
3 g9 1...7EE-N0E0NY T g g R AR —
(e 0 W, 3,3, 14).
In this quotation the phrase ‘ge-ut-wars’ is
signifiant :—
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[“ *It is higher and better than this’, ‘it is higher and better
than the former’—ih this way, the Supreme Self is the Highest
of all, the best. In this unbroken series of the elegrees of
higher and higher orders, the Highest Self is to be gradually

" realised in the higher and higher forms of objects™. ]

(8) Our idea of the conditioned is composed of
—(1) some kinds of being(grar=)and (2) the limits or
conditions ( fafig or fa® ) under which they are
known. All the definite beings are qualitatively
distinet in our consciousness and are all relative real-
ities. These relative realities can be conceived only in

_connection with an Absolute Reality—srra-sfaldw
wquEa Wq —(@e Ao 2. 16). Successive changes are
determinations of a single substance ; it follows there-
fore, that there is a plurality of substances produc-
ing series of changes which are the outer expression
of those actiye essences which must be many, though
ultimately constituting the nature of One Reality,
and the changes cannot be conceived apart from
those essences or causes,—

“zfu-vz-gumafifa: ‘sffaaf s ( Essential
causal substances ) SURlgwmif@ & =@ (.4 .
zafifa: wfaa sudaq, @ gzifefa R

(%0 go wie, 2, 1, 18,)
Yam g A § A €9 U KW SqgEE A

. (2.2.26).

[“Those who want to produce certain effects such as curd,
jars &c. employ for the purpose certain determined ( i, e, corres-
ponding ) causal realities such as milk, clay &c, He would not
employ clay for the productxon of curd ; neither would he em-
ploy milk, if he wants to produce a jar*.] - o
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[“Every object has a positive determined ‘nature’ of its own”,
“Each causal substance”, Sankara says, “has a certain cagacity
for some patticular effects only and not for other effects; this
capacity is a certain power of the cause.]

Sankara, it will be seen, never separated the
effects or the manifestations from their causes which
contain them within themselves. “The cause”, he
remarks, “is always found to be larger in extent than
the effects, and what is smaller in extent is included

within the larger” '

Yad fe 1§ Tt ) ge, 991 w2t | 1.9 99
s o aes’, 49 3aRq” (=te wre, 7, 12.1).

He brings out this non-separability, this essential
fact, in various ways :—

(i) In distinguishing between unreality and reality,
he observes in his commentary on the Gita, that the
effects cannot be known apart from their causes; as
soon as you separate them from their causes, they
would at once be unreal.

‘g w92 GfRERaE 9, ag-sRaAfadv «@ge-
e, HU-FAAREC gauaags”? (Mo |e, 2, 16 ).

“The pot is a particular thing ; it is one form of
clay which is wuniversal, is regarded as a reality.
The pot is a mere form or guise under which the uni-
versal clay (%q ), is hidden”. But clay is sensuous
universal ; it is again dependent on, and a manifesty-
tion of, pure universal behind it. The same universal

appears in many different shapes and remains
identicol with itself in all its forms. The eclay is
not confined to one particular form—pot { gz )—but
goes beyond it to others and hence transcends these.
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Thus, each distinguishable object has a nature—a
universal—of which i is the expression and which
is present in it hidden behind.

(i) Commenting on a passage in the Chhandogya-
Upanishad, he thus concludes—

“awfun =%l swE-rEniGE A ga ; sdEtubie W
AsaanTaEt,, @ w@qal 8 @ihL" (@i we, 8, 5, 4),

This is an observation the importance of which
cannot be too prominently emphasised.

[ “All sensible objects ( safgwan ) are determinations of ip-T

telligible principles (of Divine Mind)—awa-raau—which contain
them, As we find in the Sruti that they are embodiments of
Fire, Water, Food— 3mi—wy —ws—the universal constituents—
which are again determined by Divine Purposes ( &'&®ms ) i, e,
the Universals of Thought”” We thus find that behind the
plurality of phenomenal objects, Divine Purposes ( @'@®¥s ) are
present on which the former are grounded”).

The same truth is more pointedly stated else-
where—

‘5@ @9 ( Phenomenal objects ) RAY-gEaR T,
aisfamiag |t T9 F evarRfiRsy gwEe: )
au iy saife gguwga 47 afw? (@ we, 7, 17, 1).

[ “One who speaks without understanding, takes the pheno-
menal objects, fire &c. as real truths ; while as a matter of fact,
these objects have no real existence apan‘ from the three uni-
wersal constituents or forms, viz Fire, Water, Food—3s: —G——
%4,  Even thes¢ universal forms have no real existence

apar? from Sat ( &9 ) i. e. they are included in Divine Purpose
or Thought,”}

Brahma is the Supreme form related to all other
forms.
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(iii) Again elsewhere—

“mﬂlw-faﬁwa??f TAMHCAH [IE 1,000,997 7
famar:,, owE-fasi...,,, 890 90D T g Wl
IO S U EHE LT LR (3o w0, 2, 4.9,)

[ “In the Sruti describing how the process of the evolution of
the differences of nama-riipa took place, objects are described as
consisting of universals and particulars, There is a plurality
of distinguishable universals with the particulars contained in
them, All the plurality of the Universals (with their parti-

culars which they include ), in their progressive order ( greeyar-
W ) is included within the Supreme Universal Intelligence.’*]

We find from this description of the Evolution
that behind the plurality of phenomenal particular
objects, there is a plurality of universals ( gT®IAgs )
on which they are grounded and of which they are
the expressions. All objects have thus a double
character—the universal and particular<-and they
are inseparable.

Elsewhere we find Sankara remarking—
“gmmamEsaReRa Gl W, 0 ewme e,
aa v fafe'g 1€’ T@ms (gowio, 1.6.1),

* of, “faRen gWW &fwal | 991 9§ A EETaT gEE-
AEgwEl gaEWawia ) @EEn W@ @ wiEdsan @it wgeesng
GroAEE A | I AR | (aFTE fedme seemedan
HRanEediaa wWEN: )’ —wwAte  in 3o 9o, [ “All particulars
( or individual things ) are surmised in the universal, The -
various universals must be included under exdsfence which
contains all universality. As existence is never cognised
without ‘Sphurana’, it is rightly regarded as consisting only
of such ‘Sphurana’. ( Universality is not different from
Brahma and therefore the argument i$: unconsciousness
does not apply to universality, ) Gough's Trans. ]

UNIVERSITY OF NORTH Z2ENGAL

NV
LIBRARY
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[ “The Universals are the sustaining principles which contain
the particulars...the particulars are interwoven into the universal
and they cannot be severed from them,”] °

The Universals include the particulars in their
own being ( “faRerai @t wmwiarg” 1. 6. 1.) and

it is the universals (fafa’&%w) which give reality to the
particulars ( faggs ). There is no essential difference
of kind between them ; the one is the expression of
the other. Yet they are arbitrarily separated. Kant
separated Thing-in-itself ( @rwter ) from the pheno-
mena (fgRw ). Rdmdnuja stated, we had no
knowledge of the Nirvisesha ( fafeanis ).

These Samanyas or universal causes may be
looked upon as Secondary couses, ( “SaTT-wEHas”
— @AY in Fo "o ) and Brahma is the Prime Cause
including them. This we find from the following
passage— .

‘'gd FRU W G, FARAA@EL, FREANG, TH  FEHAS
—HERY REHE FE ) 7 e @FnawfEian, sRe-and
et o (Fowe, 2,3.14.)

[ “The phenomenal objects or the effects cannot af omce
directly merge in the Fznal Cause—Brahma, They must merge
successively in their own preceding causes, in reverse order.
_ In their ascending series in the reverse order, the earlier is
more and more subtle than the latter into which each success-
ively disappears, Obsetving this order, the objects will merge
ir.x their ow# subtler and subtler causes, in succession, until at
last the most subtle, the most inward Fznal Cause—~Brahma—
is reached”, ] ‘ :

The universals, according to Sankara, are ulti-

mately Divine Purposes( g'was )~ sy =iy
ﬂmammﬁrf”ag'ﬂr vs, eQmfufgwassanwaan



64 SREEGOPAL BASU MALLICK FELLOWSHIP

&e. &c.” (®re, 8. 5. 4), * which find expression
in phenomenal individual differences upon which
the lattdr are grounded. The Supreme ~Self
includes within itself all the intelligent Gniversal
purposes which are behind the phenomena. Being
Divine Purposes, they are included in the Divine
Thought. They are the constituent elements of one
Supreme Being ; they constitute the nature of
Brahma. Sankara calls them—“ggn—agraisasn”
—mot different from Brahma. For this reason the
Chhiandogyn describes—

“aifm cE AT, 0 8 T FaIANAT Gra-fEaR, guwd af
YT FFIL...... G F9Y 399, & 7 sqq fry@l- e@q,,,.,G9 9
¥ Fowd. .. sorfafeat,  fad, g, 068 9

[ “All these abide in the Divine Will : Heaven and Earth
willed, the air and akasha willed......the whole universe willed
in its immovable form, abides in the Will durirg origination,
during continuance &c, & (7.4.1.) ]

As the external world is the expression of the

Purposes of the Absolute Self, it conforms to, and
serves the purpose ( gy ) of the Finite Selves—its
opposition is only apparent.—

(4) In Lecture II, it was pointed out that
the characteristic of the world is Self-transcendence.
As the world is groundel on a transcendental
Supreme Purpose which is present behind it, it
reveals higher and higher purposes i.e. the realisatiofl
of more and more, higher and higher, forms implied
in it, from the very beginning. It has evolved the
five elements, and the higher contains the properties

* Quc;ted and translated at P. 61,
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of the lower. Akasha comes first and has the pro-
perty of sound, but the last—the earth—-—contams the
five propertles of each preceding series ( Vide.
%o e, 6. 4 ). The same reality is seen more fully
in man than in beasts and insects. Four gradually
higher and higher forms or types—sfygs, @a,
Hags and anga——have come oub. When the evolu-
tion reached the species man whom it has supplied
with organs of knowledge and action ( Vide @ #ie,
9.4,11) * it seems as if its further business is to
perfect the man. For this reason, man is not satisfied
with the mundane objects merely ; he is ever and
ever striving to realise higher and higher goods—
purposes—which the world is gradually revealing.—
" qEgS-wefafMAET SnQuaE-safanmae  vEaEige A

WERIqURAIGEI’? ( dite W, 18, 66 ).
“wmag-adaiel § geann.,... 8 SRONRRE-aWEeE-
FrgaAL" - (18,66 ).

[ “By restraining the first natural activities one by one and
thereby gradually inducing fresh and Zigher activities it (Sruti)
serves to create an aspiration to reack the inmeymost Self”, ]

{ *“Who are most devout, rendering services to the Lord,—
they will resort to the last path, gradually abandoning the
successive lower and lower paths in their descending order.” ]

But as uc stage of mfindane development is in-
‘trinsically perfect and not vitiated by evil, the
human desire or purpose is not being fulfilled or
" completed in any of these stages under earthly
conditions. The goal must, therefore, be supramun-

* *fauaw g @ETRed,s 8 AOT % TEY &c. &c. Vide :
Lect.—"Why is May4 called so P
N :
1]
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dane transcending the earthly order. For, a principle
of goodness ( gyeger ) is the presupposition and condi-
tion of the manifestation of a good developing in the
world.—

“giy-TR-aIIsd; AW W 9Ny SEkwd wgad ; 991 w2
efe @ afkewgndn 9L, ot QElad y TG TgEEE,
agifesq gnfzfsRy” (gleue, 2.2.1).

[ “The word “good” signifying the cause, extends to the
effects in the shape of the world ; just as clay does to its modi-
fications~jar and the rest. Just as wherever we have a notion
of the jar, it is always accompanied by the notion of clay, so,
in the same manner, the notion of the wor/d is always accom-
panied by a notion of the “Good” 1,

Man must participate in that Good Purpose
(“araa of Sankara)” * which is fulfilling itself in the
Universe. As God is acting behind the process of the
world, the world is moving perpetually #o realise the
Divine Purpose. The Gifa calls the working, in the
world, of this Divine Purpose as—“wg-ad’ (“si=
@ 9 & fesr™ ) +. The Git@ wants us to participate
in this Divine Action or Purpose, so that in our lives
we may not be led captive by sensuous desires and for-
get the Transcendental Purpose or Goal—“qaam-utwt
Wa”—“Participate in my Divine action” (e e
12.10). 'We must embrace Yhe Divine Good as our
own good and see that it is fulfilled. The Gita looks

—

¢ of. “‘THwepuEmAfGRds FEw” (e w@ie, 5. 15.1)—"‘The
Highest Good of all other Goods”. Also, %992 § 3y WiMaT
T (ge W, 2, 2. 1) —"Among all other Goods of the world, it
is the Supreme Good’’, .

t Vide : Gitd, 4,9,
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upon the Divine Purpose or action as—“qwqw wman’
—the establishment of Righteousness in the world.
But, there is the other side of the shield. The good
cannot be attained unless you overcome evil, oppress-
ion and suffering—*‘fgarmg = g al {*  This is the
“establishment of the Righteousness.” This is the
Message of Vedanta.—

“aftsrg wgal, faame € =)
g ey WA 3@ g1 (M 4.8)

[ “For the protection of the virtuous and the good, for the
destruction or overcoming of evil, for the firm establishment of
Righteousness or Good, I am born in every age” ].

We are all parts of the system of nature, mem-
bers of the universe. The parts belong to the whole
and the whole is in the parts undivided. We do not
exist apart from the world and we cannot, therefors,
have any goed which is separate and isolate from the
good revealed in the world, which is not the good- of
the whole. We are not independent of, separate from;
the world or the whole. For, the whole is present
in each part ( “g@rs¥ Gé‘iﬁg” ) and we must see the
fulfilment of every part in the whole. The false view
of Anyatwa ( W@ )—Separateness—must be sup-
planted by the idea of Ananyatwa—non-separateness.
Each of us, we must remfember, is the same ( wwag )
and yet is not the same (way) with God or the whole.
Qur non-separateness is the true idea—the solidarity
—the ‘Qq=-dq¥’ of the Gitd. We must all identify
ourselves with the good purpose operating within
the world as well as in us.

From what has been stated ahove, it is clear that
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in Vedanta there cannot arise the guestion of dualism
between matter and mind, between particulars and
universads,between parts and the whole. They are not
two different entities, as in the System of Aristotle
and in Kartesians. Nor can cur self be an addition,
from outside, to matter. The Self is rather the goal
which nature had to reach by continuous transform-
ations,—which Bosanque calls “the soul-making
business of the world”. It has brought about what
it had in itself—

“gEmETE’ (9. g0 2. 1.6 ).
IR AN FEARAAGE F1F @ ¥ 73 ( agearE ) |
[ “What is to be produced subsequently must be present
implicitly in the cause”, ]

The phrase ‘sgTarata®’ is to be particularly
noted here. The sense of the Aphorism is that the
higher is contained implicitly in the lower. Nature
must have contained life and consciousness in it,
otherwise they could not have emerged afterwards
from it. There is always a continuous transformation
of nature or Prana and for this reason, it is known in
Sankara-Vedanta as—yftmfa-faar—and the consum-
mation of the human form was the End which nature
had in view. Itis an important tenet in Vedanta
bhat— >

‘79 qEIWMA 49 W 998, 7 af a8 SANYR, g1 fawanTE 9 .
(A go#le, 2, 1, 16 ),

[ *What does not exist in ‘implicit’ form in the cause, can

not become ‘explicit’ in the effect, and what subsequently be-

comes explicit must have been present in the earlier stages in
implicit form ( Frawm ), | )
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Thus there is no dualism between matter and
mind ; both are aspects of a single reality which has
taken innumerable forms in the world. This truth
has been beautifully brought about in the story of
Swetaketu in the Chhandogya Upanishad. What is
called as matter in its triplicate forms—{ &avsqa )—
can give rise to the most exquisite manifestations of
psychical functions—speech, Prana and mind—ara,
grw and ®+: | The essence of Food ( g# ) &e. taken
by us produces thoughts, memory &c. There is no
causal relation between the two. There is the one
everlasting Principle hidden in everything ( “aymey-
faﬁﬁ:aa’” )} having names and forms which mani-
fests itself in manifold forms, as breath, speech,
thought &c. from the lowest progressively to the
highest, as salt is hidden in water. All these are but
the functions of a unity which is the fundamenta]
basic prineiple of all functions—

“gr@YT ga aW J W wafasany wfienad § § faw esfyy
, (gewe, 2,3, 12,)

[“It is the same Iswara—the Fundamental unity—who
assuming innumerable changing forms on Himself has mani.
fested Himself”. ]

This beautiful fruth the Chhandogya has placed
before us. .

...--—-—c()-—-—-
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~The Vedantic Prana :
ITS CHARACTER.

Part 1,

0l

(1) What is Prina in Vedanta ? Let us see
how Sankara himself speaks of this Prdna. “The term
Prana is the world-seed ( Fistra+ f@d ) and Brahma
is defined as Sad-Brahma ( ggw ) in relation to
and in identification with ( ggi®ar ) thee Prana. It
is this Prana which before its manifestation existed
as a seed ; it became manifested—as this non-
intelligent world” ( @ire @®te Wie 1. 2). Prior to its
manifestation, this world of Nama-ripa is called as
Avyokta. Sankara informs us that the Prare-vijo
exists in Praloye—dissolution of this world, and also
in Susupto—deep slumber of ﬁnite Self, in undevelop-
ed or Avyakrita condition i 6. not yet dlﬁerenmated
in space and time order—

*eenEE SUERfARTWE,. @G 03 BT ﬁgsr‘ (vl W)
+ FENAMHIT: W WIG-RoAas aE=]” |
‘“gue’ Sng sSEEReERy, g famEmmn,  sfemel
gafea g'ofred, wwaly @3, 89 0a 9 999l sf w fag™
(%o W, 6.1 ).
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“gameat  efEs-EET-aEed  SNTEIEE  SERLRdE
<qafa” (do wWe, 1, 4, 2 ),

[ “In the dreamless sleep (and in the Pralaya )'the Prina
was non-differentiated.  Before their birth ( i. e. appearance in
developed forms of Nama-ripa ) all objects had their besmg in
the form of potential ( wsww@a ) Prana. It then became gradually
developed or manifested in space and time”. ]

[ “All the universe in the nature of effects and causes, to-
gether with the knowing Self, enters into the Supreme, unde-
caying Self during sleep---and by necessary implication even in
Pralaya...and that is produced from thence”. ]

[ “(The world ) in its prior condition was fit to be called as
Avyakéa ( not manifested ), as it was reduced to the state of
‘Power of Seed’ devoid of differentiated nama-rapa”, ]

This Prana in Avyakta stage is synonymous with
Maya. The Brahma-Sutra-bhasya says— »
' Seafaan=iR Q. qaad aeaeE’ (1,4, 3.)

{ “This seed indicated by the term ‘Avyakta’...«sis like deep
slumber consisting of Maya’. ]

The Mandukya-bhasya states—

“ema ar e g, W 9. WOARER TR
(&t wle w0 4, 2,)

[ “In the deep slumber and in Pralaya the Prana becomes
Avyakta......the Prana is known by the term Avyakrita” .

- Behind this Prana or Maya, there is Brahma as
its substratum. This dvyakrite ( non-manifested )
Prana is not a self-existing entity, but it cannot be
explained without referring to the Being of Brahma
whose energy it is.—

"o wade’ ARER YW A W@ gaar o agens a»

(e wie 10.39.)

{ “Anything into which ‘I’ have not entered, from which ‘I
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am removed, would be without Self ( could not exist ) and would
be void”, ]

Again—>

Yafiflw wwd 1 vefans @, e sl wlwfegww s

‘qed’ ( Substratum ) 29afa” ( Gadlg in €90 Wie, 17, 27),

{ "Some one might think that this ‘Seed of Tamas’ i, e,
Prina-vija acts independently and in that case our theory might
resemble the Sankhya Prakriti ; to disarm such suspicion the
author ( Sankara ) shows its Substratum ( W3, sfegm ) ].

This seed of Maya or Prana existing iz Brahma
in undifferentiated state, identically blended in it,
distributed itself gradually into ¢hree forms,—the
gross { gH ), subtle ( g=® ) and the causal {=mw)
conditions of the Prana.—

“a3%s fawr 9 § WIS g9 wmaE
AeEsTaTTsi aevE S@ma” o ( 890 gle, 17, 27.)

{ “One seed ( of Maya ) gradually divided itself into three
forms. The intelligent atm3 which is changeless, though one,
appeared as many in connection with the three-fold Maya,
like the Sun appearing as.many when reflected in the rippling
surface of a lake”, ]

These three forms of the Prana may be compared
with the three states of the finite individual Self in
its wakeful, dreaming and, slumbering conditions
respectively. The differentiations into gross states
are the product of their subtler condition. The sub-
tle differentiations are again the product of the
causal state which is called as the undifferentiated
causal form or seed-form of the Prana ( w=n#a-
gt ). All these states were merged in Brahma
in Avyakta form.
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(a) But what is the relation between Prana and
its Substratum Brahma ?

The Avyakta Prana is really the Swwmpa (na,ture)
of Brahma itself,—

“um qeREE fdn @gar,.aa (e we, 7. 14.)
[ “This Maya is inherent in Me, Vishnu, the Lord”, ]
"amﬁqaﬂwmq...@ﬁwﬁw g CwauE’, ¢ gsiaf-
afdaq, ‘wwE @ | (go wie, 2.1, 2)

[ “The Maya or Prana, the seed of all names and forms, is
termed ‘Akshara’, and this being the source of all changes does
not itself change. The Brahma which is devoid of all determi-
nations and limitations is the real ‘Akshara’. The former
Akshara—the Maya-Seed—is, in reality, the Swarapa i, e. the
nature of the Akshara Brahma.” }

There is thus a Swartipa or Tadatmya relation
between the Avyakta Prana and Brahma in which it
is submerged®*but not obliterated. What is Zadat-
mya ? Sankara defines this Tadatmya (qEwat)
in his commentary on the Brihadaranyaka thus—

9q-Eeuafaiav 99Uy 99, a9 aewa’ ze’ @15 (2, 4.7 ).

[ “Something which cannot have any being or action apare
from that of the other is in Tadatmya relation with it”, ]

Prana then has no being or activity aepart from
that of Brahma which is i4s substratum. 1n all its
successive forms, the Prana works not apart from
but in identity with Brahma.

" awm-sd ) ‘AR 199, auEEg @iaa
(o wo, 2,6 ),

[ “All its differentiations and developments are, in all con-

ditions, in intimate relation with Brahma, not apart from
Brahma,” ]
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“azra Wi v fafamE” (@ wie, 2.1, 20),

“ved 9 TERW ‘SmwrEmmaR (ve |, 6, 5 ).

"(smq) aufe 98— "azman’ fyafe,, a91flae q9eaw ;
| am gShe A —( g W, 3, 14,1, )

{ “The world of Nama-riipa exists not ‘apart from Me, but in
identity with My Swarupa ( @wwq )". ]

[ “When it disappears, the ten-fold Kala (i. e. all the differ-
ences ) are merged in My nature and thus existed in identical
relation with Me™,}

[ “In an order—reverse of that of birth, all this dissolves in-
to Brahma—becomes identified with it.««.«. thus at all periods of
time this universe remains one with Brahma and is never cognis-
ed apart from it, consequently this universe is Brahma itself, in
reality.” ]

We find then that the Prana or Maya, when
existing unmanifested in Brahma has no being or
activity * apart from Brahma. “The Frana had no
independent being of its own or activity apart from
Brahma and for this reason, the Frana though exist-
ing cannot violate or interfere with the unity—non-
duality — of its substratum” +. When the differentia-
tions gradually develop under space and time limit-
ations, they do not arise separated from or independ-
ent of or apart from Brahma, and when these
differences go on operatilg ( fafasi@ ), we cannot
say that they have made Brahma something else
( w=r ), Brahma remains, unaffected, the same sub-
stantial being under the appearance of differences.

* cf. "am'q foam fvg—' '« fafeef ammEg” ( 8o we, 1, 1),
i “@u-gvEd @¥XNR @EEEd 96,6 SEEsiaae
% farg —aw=faf in Taka-wim |
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These differentiations again stand in Tadatmya
(arerat ) relation to their cause Prana, as the latter
is related to Brahma—its source, its substratum—in
the same Tadatmya relation. They cannot make the
causal substances something different (sw7) ; because,
they are, in reality ( geaEa:) not something different
but express the nature of Brahma.

(2) To the Sruti, this Prana, as soon as manifest-
ed, is known as Sutre ( ¥4 )—

“a2aq feten @ W a9 ;—IREEaE Saa e
(gowte, 5,5.1),
[ “The differentiation of the undifferentiated world is the
birth ( or first manifestation ) of Hiranya-gaybka which is
Sutyra”, .

It is called Sutra, because it weaves into itself
all the differences of the world. It is this energy
which related together all the beings, all the deter-
minations ( fasigs ) in the world. It passes through
all, it sustains all, as a piece of thread passes
through and confains in it, all the flowers of a gar-
land.

“'gen agleay @ (9o we, 3.6, 1),

[ “Otherwise, if it did not spstain,—all the differences of
the world of nama-riipa wowld have been torn to fragments,
scattered, like a handful of fried ground grain (&g )" ).

But we have seen it cannot act independently ;
it has Brahma as its Substratum, as its source, as its -
sustaining ground. With a view to impress this fact
upon our mind, the Srutl calls Bra.hma ag~—"* a‘aw

aa, agy ﬁwﬂh” and ¢ ‘e MY’ ——-
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[ “Brahma is the thread of all threads, it is the controller—
the guide—of this thread”. “It is the Priina of the Prana” }

A eSfeE A afenw e (@6, 7, 7).
Nilakantha thus explains—

awrred Ay eW faRen Ra gaEe |, aamEe

A0 = SRR far—saf,....@E a=d QYR AW

o= GOEER A 1, ,..%4; Soaridse |

[ “Strike a musical instrument, the strike will produce a
general undifferentiated sound—=gxam 1 Then strike it more
and more, varieties of sound would now be produced upon it,
But all these varieties—these various degrees—high and low—of
different sounds would all be heard accompanied by the
General Sqxam fipst produced, As a piece of thread enters
and touches all the different flowers in a garland, so ‘', the Self,
have entered and kept constantly touching all the mutually ex-
clusive ( ayaw ) finite objects of the world. As the continued
Identity ( wg#a ) remains distinguished from, and unaffected by
mutually exclusive objects ;...s0, I transcend thesworld™.}

Each of the objects of the world is finite and it
arises from its negative relation to others * ; as Plato

* Sankara’s idea in this respect is identical with Plato’s.—

‘A finite is that which has a limit. If something is limited,
it follows that beyond the limit, there is another something.
Hence to be finite means to be limited by something else and so
on’.“'wmEiw’ Mwfala wmads wafg ) @ ¢ wAr (Limit ) WSy 91y
T 1" Thus arises a complei‘ system of many inter-related
finite things. But limit, according to Sankara, always involves
pegation (frava®)— "ot 9@ a8 ‘fiafay,q aw 9 wafa,qm A=zl
vran ‘fafaa® (§o we 2, 1.). “The idea of the ‘cow’ megales or
excludes the idea of the ‘horse’. This is what keeps one thing
separate from another thing. Each one negates or excludes
the other ones from it.”’ Thus one finite object negates another
finite object. There are, therefore, saries of finite objects—
many, , ‘
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says—“in their distinction from each other, things
are limited and hence many”. But as Brahma is
present, as Sutra, in each, contains everything, the
many are also one—Infinite. We thus find that
the phenomenal objects are the expression of the
active non-phenomenal essences ( BAI™S ) behind
them,and these latter are all involved in the Ultimate -
Essence—Brahma.

“qEwaIRd AT (1, ¢, @I W ) FH-NAEA 34 qAE..,
arafemgdag, o-&fHRds Savafa  dwegefd  guafa”
(uatg in 8o @0 ),

[ “Why there is prevalence of Tamas in their cause p-.+++-the
author implicates from seeing non-intelligence in the effects ;
there is also in all products some degree of intelligence ( %'am )".]

Now, then, this Prdina is the germ, the energy
(wfa ) of the Supreme, from which perishable
thiﬁgs take their rise. This is the imperishable (w=),
undifferentiated, seed (1«1) or germ, with Brahma
behind it as its source—the real seed.~-

“rt vt = At fafyg wr @A (Mo, 7, 10 ).

And
“'sqag ww, 9 (99 M—(ge, 2.1, 2).

1t is that which causes the growth of all things
that germinate and this/ endures as long as Sam-
sira endures, Nothing springs up without a seed,
and since growth is constant, the continuity of the
seed never fails.—

“famre wdeetar Asewia 9 & @ (e we, 9, 19 ),

[ “I am the manifested which manifests itself in relation to
the cause ; and I am the reyerse, the non-existence i, e, the
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unmanifested, the cause”—"gg—aw Fy-wEfaan faaed az,
afguda‘aey’ wERT —Mo wle 9, 19, |

This causal power (&ist )—is subjeet to God,
subject to His control—

“qRrAAl awEEar’—

—and existing in Brahma, this causal Seed—
Prana—developes info differentiations of Nama-riipa,
the world.

(b) Brahma is the source and regulator of the
Prana

‘We have seen there is Tadatmya relation between
this Prana and Brahma, and through this Prana,
Brahma is the cause of all.

The Gita says—

“When Brahma is said to be not accessible to the
thought or word of gq ( existence ), one may suppose
it to be =wg (non-existence ). To prevent this
supposition, the Gita declares its existence as mani-
fested in the upadhis, phrough the senses of all living
beings (13.12—13 )", “There must be some self-
conscious principle bekind the insentient principles
in activity, such as physical body ; for, we invariably
find self-consciousness lying\ behind all insentient
objects in activity, such as a’carriage in motion.”
Brahma the sentient principle is not actually engaged
(smufagaarn) in the perticular activities ;—and in
that supposition Brahma would be as if reduced to
g{&q or assuming the character of that with which
it is connected. We should undgrstand, Brahma
manifests itself through the Upadhis or limitations
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of the senses, through the jfunctions of all the
senses ; that is to say, the knowable Brahzna (wa)
functions as it were, through the functions of all the
senses ( ‘As it ‘were’—i. e. not actually engaged, only
seems to be so engaged ).

Sankara elsewhere observes—

fafmafefalacfeaa wwe; Av-wife-wat Mlawaq”
(&0 are |e, 1. 2),

[ “Atma is not subject to modification or change, and remain-
ing unaffected in its own nature, it is the dzrector of the intellect,
senses etc”,} ’

And again—

“gEiQamadiat QmafusEyE wEq, af@q qW@WR aiSaa-

3a-mafaedt wfiw migansr (Mo, 13, 13).

Y 7 fe wlad F anmfuled @aw’ wava ya«afa a7
(5owe, 2,2 12).

[ “The existence of an intelligent principle cannot be doubt-
ed behind the non-intelligent objects in activity, as their source,
inasmuch as, wherever there is activity of any non-intelligent
objects in the world, that activity must have an intelligent
principle as its controller or'regulator."]

f “A non-intelligent thing cannot act or cause others to act
of its own accord and independently, without being presided
over by an intelligent principle”, ]

Compare what Ramafirtha says in Vedanta-Sara—

“grar. EfafcT-|MAaY qATMBHYS waETa. 99 aqEn kg |

[ “The vital airs have, as the antecedent of their activities,
superintendence of Intelligence other than themselves but resid-
ing in themselves, because they are unintelligent like a chariot.”]

During the dissolution of the world, the Prana
merges with all the varieties of its actions, in Brahma.
And this Prana is, in Vedanta, not an independent
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principle, and as it is non-intelligent and always acts
in combination with senses and others, it cannot be
held to be independent in its activity and must be
held to be acting for some Sentient Principle, as is
stated in the Brahma-Sutra, thus——

“dRa@EaTERI Y S fAUsIg enafa’
(2.4.10).

Prana may, therefore, be called to be the creative
energy of Brahma, and Brahma for this very reason,
called in Vedanta as— “musr mwy”. It is not any-
thing which can exist and work separated or divided
from Brahma. It has not any independent Swaorupo
or nature of its own like the Pradhana of the
Sankhyas, but is in constant and living relation with
Brahma.

“afg f& muiza; wigque: ‘@« @A’ (Le. as an
independent principle ) gfe, azr--gaww wrwfenw’
Wq! Aqga..| 9 gwa afe ;" JarEe g|ws”
(9ge wie, 2. 1. 2.) |

In this quotation, @« si@«ar can be explained

in the light of what Sankara stated in & g, 2.3.7.

He states there—all finite things are divided (fgww),

like a water-pot, piece of cloth, pillar and the like.

Each of these is characterised by particular modifica-

tions or vikdras and such characteristic modifications

of each can be said to be the‘g@gu’or the characterist-

ic nature of that object and this swarupa separates

“one finite thing from another fjnite thing : “afe

‘wfywa’ fafeq gafaq famgawar | -39 faaw
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afafcame (i e. fawa’ ) TR, 89 “aguaq” afadw:
wgquaafa” (e 2.3.7). .
In the light of this hint, the words ‘@« =r@ar
oceurring in geo ¥ie quoted above would mean tha,t
such particular modificotion, by which Prana is

“characterised as Prina and is distinguished from
; other particular modifications characteristic of other
' objects, was mnot present in PBrahma, prior to

/

its manifestation. Hence, in that stage the Self
( g&w ) can be called as wyrwifewrq gaw: | Similarly
in e go 2. 3. 7. Sankara’s conclusion is—“siraranfe-
QWA 9 @wrgaq ww )’ Hence, we can conclude
that prior to manifestation, Prana existed in Brahma

- not in the form of modification but in identity with

Brahma, as non-modified' seed or power. We thus
find that in Vedanta, Prana is looked upon as a Uni-
versal, all-petvasive, quasi-material energy. It is a
Self-constructive Divine Energy working from the
Centre and gradually evolving differentiations. All
the cosmic ( sifugfas ), physical ( sfudfam ) and
psychical ( strenifer® ) forces and activities are to be
traced to this Energy which first appeared as Uni-
versal Pari-Spanda ( Vibration )—
“arew sfcerimas —awmfz 5@1&5 < =gud (g We, 1,5,23).” }
And
“afe nugEa TamamEEaRE:” | /
[ “It is the vibration of Prina which is comZained in th
Cosmic Fire &c, and in the Psychic Speech &c.”) ;’
' And /
[ “There can be no *vibratory motion anywhere apart fmm
- Prana”. )

6
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“qarafy $¢ §% ImaEwEd 93a NE-SY F9 (6, TN

Faaifuyge-widw waf@aqasa” (7o wie, 1.6.3).

[ “It is this Prana which, without forfeiting its own nature,
divided itself into those three main forms of activities everywhere
in the world, and it works as varieties of names,forms and acts”.]

And—
“g QUReAa,, agHET T e e § g9’ |
" AL, 8 4 fERE |

[ “He created Prand..,...By this Prana all practical concerns .

of life consisting of all changes are done by Atma.” ]

[ “I am Prina...sethe active source of all vibrations”, ]



VI
The Vedantic Prana :

ITS TWO-FOLD MANIFESTATION.
Part II.

-0

The Prana-vija existing in Brahma in unmani-
fested avyakta form exhibits from the moment of its
manifestation two phases, one concomitant of the
other—

(8)  Every manifested form of Prana shows two
ingeparable sides—=mTwin ( Energy or motion ) and
widiw ( Matter ). The Sruti declares—

“gwmaa e wawfa; ; suTEleaRaeN My W, SaY | afe
FAE-FLHSIARA G FRSTTAR |, AITUAHHA—HIT, ; W~
fafawe 9q—wa’, @ @ws v smgEd: * (g0 4o, 1, 3, 18 ).

[ “As there is always interaction and inter-relation between
the two—motion (or energy ) Fwwiw and matter Fwi'w, the
Prajapati ( the Universal Prana ) is two-fold in his nature—com-
posed of these two concomitar)t and inseparable ¢ factors,

* e’ yfawEEead wR AW W@ ww A oo e s
g’ (9o W, 1, 5. 20).

T We find two other terms for Anna, as U and 9% ;
for Annada, two other terms, as W and W ( Vide. ®e So,
1. 4—5). The manifestation of the Prdna from the Supreme
Self ( w=Uq 9T9q ) is considered as an W% ; for, it lies beyond
the province of logical®’argument and rational demonstration 3
it is hard to know ( Vide 3 ¥° ®°, 3, 2.3 ),
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The Prana is the essence of both, sz ( Matter ) is the basis
or support of yrg ( Energy or motion ) ; and thus there is con-
comitance®f the two, If you leave off these two factors there
isno Samsara—
“sfy-fame swg—vsmfa: ( e )P — go e, 1,4. 6. |
Again—
YRy g — T e | AT —eEiRge R
arenat wiwsnat g3 suamaa” (o We, 6,6, 3 ),
e T SumAmEEE: * av-gw-ataman (2, 1. 1),

{"The nama-ripas are true ;—these nama-riipas are Figin or
material portion ; it becomes gradually developed into the form
of organism and it is liable to growth and decay. The Prana-
portion appears as motion ( fwa1 ) which nourishes or supports
the former. It is by @dttw or matter that the wewin ~motion
or energy lies concealed’”.]

[ “The swiin is its exterior and swain interior,”] ,

The change from a diffused, imperceptible state to
a concentrated, perceptible state is dissipation of mo-
tion and concomitant integration of matter ¥. The loss
of energy or motion is accompanied by a gain in the
volume of matter.. When the loss of insensible
motion—we call heat, light, sound—proceeds, the
particles of diffused matter becoming more and more
concentrated will be followed by liquefaction—
fluidity—ar=,  ( qq—aa‘ ), and eventually by
solidification—hardness—( afgm—afaat ).

As there is radiation of heat and light (&si;)
into space, there is dissipation of motion ( arq)
therein. And it is followed by concentration of its

* cf. “sgufarer@d & Wl (3o W 2, 1. 20 ).
T Herbert Spencer's Firs¢ Principles.
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concomitant matter in the form of liquefaction (s1@);

~for the Veda instructs— .

Cqvam g wwag sQat (=% ) —wdEg, 7. 1, 34, 14,
“qmae aggEEE? (@l We, 4.3, 1),
[ “When the Fire speeds on, the 3w is implicated therein”.]
[ “All movement is preceded by =g or vibration.” ]
Then—
“gguw.” and—
‘ot ;w9 g, 9 IGE gHEag? ( Fo Wie, )
[ i. e. “The radiation of heat and light is followed by lique-
faction ( w9_of awer )’ |
and—
[ ““What constitutes the essential substance of water became
integrated and the result was solidification—( gfadt, mife™)’". ]
‘We thus find the manifestation of sound (w=)
and heat and light ( &si: }—on the part of motion ;
and consequent appearance of liquefaction (=)
and eventual solidification (gfaat ) on the part of
its concomitant maiter. About ={HEW or space,‘
the Aétareya—Amnywlm says—
“erEymeE, B swasfag’ ¢

[i.e “Itis the space into which the Prana-wbratlon is
~ interwoven”,

The Upa,mshad also s1m11a11y describes the space
by saying it as—
q‘gt"'gq” *

[ i, e, “the space containing =g (vxbratlon) can be said to
be qualified by it”. ]

It is in this way that from the mTwim and the‘
gnaris  respectively, of the Prana-vija,—the five

* “qmuRts a=awealag faq ‘Wﬂﬁlﬁﬂ ?—3fa wfavewy, aa gaong
FARENCH 1 AHWEAY AWGFE A &, &0 Ao, 1, 1, 5,
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elements have come out; ie. from the mrwin (Energy
or motjon ), the sound (g, @mw ), heat and light
(&) come out; from the =mi@iw ( Matter ), the
liquefaction ( =g ) and solidification ( gfgat) come
out. Space ( wraiw ) is the container of all these.

This also holds good in the case of animal organ-
isms. 1t is the Prana which builds up the body in
the mother’s womb and distributes the sense-organs
and its other parts. In the Protoplasmic cell, the
fertilised ovum does not petrify ( &> ge wre, 2.4.8.)
as the Prana manifested first within it and exerts its
activity. It is this energy which acted on by the
cosmic and physical environment gradually unfolds
the sense-organs and the entire apparatus.—

“ama sfmew e s, e gefa nee
(gowie, 6.1, 1)
* - TR T 000 FFAT 10 .
(Fowts, 1.3.19& 8).

[ “It is Prana which first manifests itself in the ovum in the
womb of mother and it gradually builds up the sense-organs and
owing to its presence and’activity the ovum does not petrify”.]

[ “Prana is the essence of both the saata and wEaia--+ it
is the essence of the limbs of the child’s body in the mother’s
womb,” ] .

The phenomena of growth, circulation of sap and
blood, nutrition, arrangement of cells, unfolding of
the structure of the feetus—are due to the agency
of Prana. Even the power to heal injured organs
by the growth of flesh ( “8¥ arm: weifefEfaa’ gawi-
@n sigeafa” —ge wie 5. 18. 4v) is due to the activity
of this Préna. It maintains ( 2¥fgatgr) and nou-
rishes ( 28feg-gfe—a- wie 2. 4. 11. ) the animal life
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—“graefa 33 mdr ufa, a@g—de wre 1. 1.29.
As from this Prana, both cognitive and actiye powers
within the organism are - produced—this energy
is termed in the Sruti as cognitive and active—
‘gwlmambaag or A’ (Hge wie ). It i
called the collective wry, because it possesses power
of action ; and fg{:@m%, because 1t possesses
power of cognition ;—or it may be described as—
“qua trawtang-anfenatee-
Ty gafefaradds (uwd ).
[ i, e “The collective subtle body consisting of the aggregate

of all the vital airs and organs, possessing all cognitive and
active powers in the form of Buddhi, Manas and Prina.” ]

The Prana within the body is the modification

of the Sutra (@ )—“g@a@sf TRt qA@ETH
fam” (e ate in Ved. Sdra ). Tt is called Autah-
karana when emphasis is laid on the cognitive
powers, and the same is called Prana when emphasis
is laid on the active powers. In this way—Buddhi
(gfq) stands for cognitive power, Manas (®«; ) for
desire or feeling and Prana for active power or
willing ;—and all these are but the afss or modifica-
tions of this same Prana or Sttra. *

————
*

Here it will be instructie to bear in mind what fasis-
9 has explained about this Pripa—‘'avwd’ f& wwds waai—
(i. e. s=mFa) vaaamﬁ F-fFamfaat 3y nansrawiieweg
gfa o fag yawifed”’ 1 “@ Yo | g, @A oA o sl 7 fag =1
ETE ATTEEE | Y e g 3 fogfay wad 7 .93,... .aa:ﬁr T
FuNvaTAimads, amf‘q fémwz%tamtﬁm:
- w@” (4o fae jn 5o mo Wi, 2, 4, 11—12).

9, dmasEeRerg

It was the Prakriti
(or the Méy4 or Avyakta Préna ) which appeared first as

A%7€ ( or Sutra ) and'this is called as 3 ( w=@¢w ) or My—
with reference toits cognitive and active powers exhibited
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In the Samvarga-vidya (daaifaan) it is stated that
the activjties of the external objects—the sun, the
moon, the light, the heat &c. derive their respective
functions from the Prana, and that when their
respective activities cease, they merge and disappear
undivided ( sifgwmgta ) in the Prana. The different
functions of several internal sense-organs also merge
during sleep in this Prana within us and when we
awake it is this Prana which sends forth these
organic  activities again to their respective
objects. It is not a resultant of -the operations
of all the forces in the organism, as the Sankhyas
hold, but a separate Energy which is at the root
of all kinds of activities going on in the creation.
It is this Prana which has brought the finite selves
and all finite existences into relation ; it is the
common medium in which they interact. and out of
which their organisms differentiate—

“ qEaEiiaREyd avq 95 gz | a7 aF wademe-
JEREYd, a4 FFUIEE  @Ew@E@s’  ( Common
mediam ), TEvEES geq? (o wie, 2, 5, 2),

“ygami TOAUHES A SUEY AEE? | agmiat At
FRqE 4 99FTUg ‘waa’ (2, 5. 5 X
“[ There is reciprocal sympathetic interaction among the
elements of the world. And this reciprocal action of the ele-
ments presupposes ##zZy of some kind ; they belong to a whole—
a common medium—in which the elements interact, from which
source they come and in which they disappear.” ]

by it. Both the 3@ and WiW—constitute one principle. Though
one in substance, it is modified into 4 co@huitive acts and 5 active
or vital powers.
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“The external elements help in building up the organism ;
and the organs—-the result of Zefas &c.—act ypon the
elements ;—

i. e. “Between the inorganic and organic world, a
constant interaction goes on, and elements from
the external world are absorbed and are made to
function as constituents in the life of living beings.
This presuppeses adaptation and sympathy”.

But this whole or the principle of unity conti-
nuously present in and differentiating and determining
all the elements of the world has its source or final
ground in a transcendent Reality. We have pointed
out previously that the characteristic of the world
(or the common medium of Prana ) is self-transcend-
ence. This is, as stated above, due to the transcend-
ent element behind the world which is its ultimate
ground. That the transcendent Supreme Self is the
Director (% {Eﬁ) of the activities of the Prana has been
‘beautifully described in Sankara’s Sata-Sloki (9]?(-
Hrart) thus—

Ymok  feEw..aw g feruwmbaEiE,,, e fGraee
U1 F4B, .. UG 5w o (89) |
..[ “The Prana, residing in each body..-...master of all the
senses, incessantly carries on all tie activities......by a Powep
which belongs undoubtedly to ’the Self that is pure conscious-
ness ;—it is the life be/ind all life (muw ww: )”),
- Again—
“gawe e uwafd aefy, mit-Damniy |
@ s @ fe @y 928, ‘T @rsmET o ( 84 )
[“Although the axe 1s able to fell a tree, it is nevertheless

wielded by a Jiving bemg 5.se00s Yt the axe cannot do it inde-
pendently ; it is zmpelled thereto by the inner Self, !
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Sankara in his commentary on the following
Stanza of the Gita—

*'rarale * @l w@a gwwE
LgTAT W 7 Anfeufawa” | (Mo, 9, 10).
thus explains—

“efmeiu  sfaffame NIET . WIS,
fasfeasa a9 vawg” —

[ “Because ‘I’ am the witness, I preside ; this Universe com-
prising the manifested and the unmanifested moves on in all

stages”. ]
Here Anandagiri—“sdiaq e grgdi
wafafifa ‘sema'ae’— |

[i.e “The term ‘Avyakta’ has been employed to show that
not only the modifications of nima-rupas at present perceived,
but also the Cansal seed of this world were impelled or moved to
action because ‘1’ presided”. }

Then Sankara: adds— .

‘g Iy Cefradenfffe & e wefa,—

‘wefid M, ‘aeewsfd afef,.aam weafafret s

g vg” — .

That is to say—

[ “All activities of the wotld arise by way of forming an
object of consciousness”, i, e, all activities have their value only
in the fact that they may bed used by the Drisi (zfa)—the
rational ‘I’ for his own purpose, thak they may be wu#ilised for
his own end ; that they may prove wseful to him ( @w@wmfd or
gusr ). Otherwise, all these movements and actions (wefa)
will lose their value, and thus the realisation of Drisz (2ft)is its
final end—its w3am, its 9&="",

Elsewhere he has brought this important fact in
a slightly different way, thus—*

* cf, “'d<fEm fe wd) S —de Wie, {1, 1,
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Squfee fe b, @l aén' WENn AT TG 3T

panae g@ ga—

[ *“If no A#ma is present behind these activities and move- -
ments, they would prove useless ; for, in that case the activities
would be for their own sake ;—as pain exists for pain, pleasure
exists for the sake of pleasure ; but this is quite absurd” ],

“afe SRATRAHY GE  TARARQHE 10000 F0 AT
amfgadisd:, € f& aqlsn”’ (9o Gl qgia) |

[ “The pain produced by a thorn cannot be for the sake of
the thorn itself ; which is non-sense. It must be for me who
feels the pain, and ‘I’ am distinct from the thorn as well as from

' the pain.”] | ’ ‘
These remarks are important. They show that
- the intelligent Self ( =g+ ) has his own purpose of
being in himself and his purpose is realised in these
activities, and it is he who utilises these actions for
his own wse in which lies the value of these actions.

From all * these discussions the fact stands out
very clear before us that urged on by the Infinite
within, the Prana or the world is constantly moving
towards the realisation of an Jnd and this End
is the transcendental Brahma itself. TFor this, the
finite world ever keeps on transcending its finititude
until it will reach its own Epd. The world isa sort of
self-working system with Prana—the vital principle,
for its maintenance. At is composed of several
members among whom functions are distributed,
so that ‘each member with the co-operation with
other members exercises its own function in the
place alloted to each, and the unity of the whole
system is maintained by the vital principle—Prana.
We would quote the whole passage here—
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“aferq wwmew mf fEd s, aEfen 1y ()
TEmUEafETEE,  aaEaft  a@-awmaf afaq Dad
Wafa %, 99 9q8 9%, =€ 5q fyrfae, @ «@wfo.afeat
Sewgu FRERgrs Mdat Sav-genf-rukesuE enfa
fawafer 1 “ast o wd-gsew-fafn fPad sanaees asten@
9 7 wafa”? |—3we we, 4,

[ “It is because the Atma whose nature is eternal intelligence
is constantly present ( behind ), it has become possible for the
Matariswa #—the Prdna which is the essence of all activities
of those who possess life and in which, as the substratum, all
the material and psychical elements are woven as warf and
woof, and which under the designation ‘Sutra’ + sustains the
whole world,—to allot and to distribute various functions of
burning, lighting and raining to the respective objects viz, the
fire, the sun and the clouds and to allot various functions to the
living beings also’’. “All the physical and psychical activities
( of the world) are maintained, because there exists behind them
the Atmd whose nature is eternal intelligence and which is the
 ultimate ground of all”, ] *

Tt is for this reason that the Prana is called as
an instrument of the Self for the accomplishment of
all purposes or ends,in—

‘'@ veafeeq 89 WEEE:, W a8 (Fe ge Wi, 2, 4, 10),
[ “The Prana is not an independent principle, it is an instru-

ment which the Self emplogs for the realisation of all its
Purposes or Ends ( =¢ ) as a minister is employed by a king.” ]

N

e o]

* gafc wwQq Ffefa—sf

t It is ‘‘Sutra”-—because like a piege of thread it passes
through all the elements of the universe and binds them all.
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The Vedantic Prana :

ITS OBJECTIVITY.
Part III.v

—:0i—

The Prana is identified with the Ajnana ( w=tra )
or Avidya, and hence Ajnana in Vedadnta is not a
- mere Subjective notion.— '

(4) We have found that the term Maya is
used in Vedanta with regard to the world, both
in its undeveloped and developed conditions. But
there is another term Avidya or Ajnana ( false
knowledge ) which is often employed in this connect-
ion. But this has, unfortunately, led to a serious
misconception. There are people who regard the
world to be due to our Ajnana-—a subjective idea
of the individual Soul.

A distinction is to be made between the Indivi-
dual sense of Avidyd and the,cosmic sense of Avidya.
The individual Avidya or Ajnana is what Sankara
has called as fundame}yml Adhyasa ( saqvag ), under
whose influence we superimpose the world of nama-
ripa on Brahma, and Brahma becoming thus con-
cealed from our view,jwe look upon the world of
nama-ripa as a Self-sjfﬁcient, separate ( @, |aw )
and independent enthy. As Sankara has observed—
“amedimfueieta wafa awfaR” (Vide : go uyo,
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3.5.1). But Avidya has got another sense in Vedanta.
It is usgd in the sense of fygTw i. e. self-concealment
or self-limitation of Brahma. The Supreme Self
has partially concealed Himself by creating or
manifesting the world of nama-rlipa, as the Upa-
nishad declares—"%s; ua: @WuEWq axgfa: nyEs; ),
—and Sankara explains—“qra-gu-wmafa; snaEa-
gamq” (Vide. e, 6. 10); i e. “by names and
forms and actions the Self covered Himself.”. 1t
is the ‘cosmie Avidya’ and it is equivalent to Maya
(w1 ) or the Frana ( wrw ) described in Lecture V.
- Now, take the following passages—
(1) “s9@ wwygd 33 ‘whgesfey qwed ¢ acgede-

qa,. FuamtE: safafkls,, sfwed 8, avn'qae * g9 90
(gowie 2,1, 14),

[ “The names and forms are constructed or produced ( =fwa,
wa ) by Avidya, They are, as it were, the'self or nature
of Iswara.--are called Maya-sakti or Prakriti-~Iswara is
distinct from these names and forms.” ]

(2) “. eFafwark o demfaanaE e w@Tw

Tt qE@aY? (e go e, 2, 2, 8, ).

[ “The seed-potency ( vija-sakti) of the world whose
self or essence is Avidya, is indicated by the term Avyakta
( unevolved ) and its substratuln is the Supreme Iswara.” ]

In the two passages quoted above, Avidya can-
not be taken as the ‘Individdl Avidya’; for, the
Avidya inherent in an individual Soul cannot be held
to produce nama-ripa, cannot be the cause of the
whole material world includitg our body, sense-
organs ete. Here, avidya mu;K denote the ‘cosmic’

*  Also cf, '‘AAswmmEwdsaaragTan”,,. ‘sqefarenwd f am-
¥, aftgug ag” (w0 W, 2.1 20).
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avidya or Maya which is the cause of the material
world. .

The term avidya has, thus, two different uses
‘in the Sankara-bhasya. The ‘individual avidyd’ is
what Sankara has called as ‘fundamental Adhyasa’
under whose influence we superimpose the differences
of the world of nama-riipa on Brahma. But avidya
has also been used in the sense of what may be called
‘cosmic’ avidya or Maya or Prakriti as we have
stated above. The former is false and may be
destroyed by Vidya ( true knowledge) ; but the latter
is not so. The Vidya or true knowledge annihilates
the avidya or the ignorance of an individual and
sublates for him the world imposed on, or identified
with, Brahma— «

gfgaaw; awfc wwfEed oy fGEar afqewd
. (3e W0, 3. 2. 21.)

But this Vidya is quite powerless with regard to
the ‘cosmic avidya’ which is the causal seed of the
~world of nama-ripa, which latter continues fo subsist
after the Mukti of the Jiva or the individual
Soul. * : '
This distinetion in use between the ‘individual
avidyd’ and the ‘cosmic avidyd’ or Maya shows
conclusively that the prorld born of the latter is not
a mere Subjective appearance. The world does

university of Bonn, Gerfhany has rightly pointed out this
distinction of cosmic andflndividual Avidya, but he has drawn
from it a conclusion entirely different from the conclusion
reached here, ‘ '

* In a letter addressed/o the author, Dr. H. Jacobi of the
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not vanish into ndthingness the moment the indi-
vidual Soul attains Mukti. All that is involved
i the attainment of Mukti is the displacement
of the false outlook (wfgzmsaed ) by the true one, and
not the annihilation of the world. The final real-
isation of Bamadeva who declared his inner con-
viction by saying—"“q% wgIwd qzﬁq” &e. &ec. does
not show that Manu, Suryye &c. disappeared from
the world. But since the world is not due to our
wndividuol avidyd, its only locus is Brahma ;—the
false error of ‘independent being’ of the world—
what may be called the ‘fundamental Adhyasa’—
this alone disappears in the Mukii and not the
world itself. '

" Here, in the quotation of the passage marked
(1), the world of syA%y is described as =iaya of
Iswara ; but Iswara is described different from,
distinguished from, and independent of, the world
of nama-ripas—" “qrAIH~; g® S|y I This part
of the commentary clearly shows that the world
of names and forms cannot be our subjective
construction. What does our mental construction
really signify ? It means that in the place of
the Supreme Self our thind and our senses have
constructed a world of nama-rtipa, that there does
not appear to us the Suprem Self at all, that it
is completely concealed by the distorted view which
has taken possession of us, that the Supreme
Selt is entirely reduced to the world of names and
forms. Such is the influencel of our ‘individual
avidya® or false knowledge. Everywhere, before
us and behind us, only the differences of nama-rapas



LECTURE VII 97

appear and Brahma becomes concealed from our
view. The world of nama-ripa is thus viewed
by us as sbmething separate ( @a# ), self—egzistent,
selfsufficient, independent entirely ( “FmEdurfa-
gfeta wafa ewifawl” )1 Butb it is not a real view.
The world is mnot really the construction of
owr mind. There is the Supreme Brahma who
underlies the differences of nama-rtipa, without
being affected by them. * The differences of ni&ma-
ripa cannot really conceal Brahma. These are
to be taken as the manifestation or expression of
His nature and they cannot, therefore, be taken as
something different ( ==y ), as some self-existent,
self-sufficient entity . Brahma is distinet from them,

since they cannot be taken as a complete expression °

of His nature. He stands beyond the world of
nama-ripa ; He transcends it, yet he is immanent
in it. This %s the significance of the sentence——
“qrRaTae: 958" S’ 1 If the world of nama-riipa
were simply the mental construction of the finite Self,
no distinction in that case could ,be made hetween
Brahma and the world. The fact is, while it is neces-

* Maya in Veddnta is to be looked upon as 4barana ( Indi
vidual sense ) and Vikshepa ( cosmic sense );i. e. both as
concealment and projection. In Mukti of jiva, the former only
disappears, while the latter remains.

“anava-fasuafasafafce s —gzee  snqaReETE—de 0
in qe @re | \ ‘,
B B CC (v GiLiEEatie’ GECC I (IR S CE T E 2 Bh e o et )
wf@” (a0 W 4, 3, 14), - .
of. TRR¥in the Vedanta-Sare—*‘awwulee 4 &a: gagEmg
o ARG :

7

f
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sary to distinguisk the world from God, it is equally
necessary to distinguish it from illusion or Subjective
phantasm.

(a) Ramatirtha’s view on Ajnanae (ignorance)—

In commenting on the celebrated Vedanta-Sara,
Rama-tirtha, that most learned interpreter of San-
kara has established the important position that
djnane (s=) must nob be understood in the sense
of subjective notion—of an individual Soul. What he
says, I shall quote here—

“raTmERE ER  wWd, weqrEawEuEE 4 wfeg—sf
wagd favafa’ |

[ “Two doctrines about the Ajnana are to be rejected ; viz,
that Ajnana or ignorance is an impression derived from false
cognition, and that it is nogp-existent (i.e, something merely
negative )"}

[ “The author”, says Ramatirtha, “now rejects the alternative
that ignorance ( wu1 ) is an erroneous cognition dnd a gualily of
the Sonl),

His argument is stated below—

H PR RG] T, FRUAEmaWER g faaie

faqus | a9, JUW quaEEARs @ M e w e

[ "By reason of the three ccnstituent elements—Saswa,
Rajas and Tamas—in the profucts, the cause—Ajnana—also is
composed of these three constituents, Since, therefore, a quality
cannot possess qualities, the erroneous coguition which is a
quality of the Soul cannot be ignorance'( i, e, Ajmana ) ; for, it
possesses the three constituent elements ( i. e. objectsve and not
a quality of the Soul, )" §

Thus, refuting the opinion thet Ajnana is a sub-
jective quality of the mind, he ndw goes on to show
that it is positive ( wrawyu ) and not mere negation ;
thus—
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“arawarsmatafa 74 feafa )
[ . e "He refuses the view that ignorance is mere absence of
kxowledge”), ’

Then giving reasons in favour of the positive
eharacter of Ajnana, he establishes the fact that it is
a sort of relative entity and thus concludes—

“am gEvamE WA wfmag-ueamt @90 gwiikhn fagge
mfafeat. .. 9@, a9d @nnd 9 ‘9f e s, afada.

FAERE Awfq ‘AEg gy wgqafa”

That is to say—

[ “They beheld the gower (ufa) of Atma self-illuminant,
subject to its possessor, embraced by three constituent—satwa—
rajas—tamas -«..,unless the Soul were enveloped ( wwa ), there
could not exist the practical assurance—‘It is net’, ‘It shines
not’~~contradictory to another assurance—‘It is’, ‘It shines’—in
the constant self-illumination of the Supreme Spirit” ( Gough’s
transiation ) 1.

This ‘SraTy’ or A is explained as g Wlth a
slight admixture of Ta1; and ¥@.

(b) Sankara’s own view on Ajnana —

Now, I shall show that Sankara himself identified
Ajnane with the Prane-Sekti in his Mandukya-
bhasya. And this, I think,would be a conelusive proof
about the objectivity of Ajnana. In describing the
condition of Pralaya (and the dreamless susupta
state of the finite Self ), we find the following
observation in Sankary’s Brahma-Sutre-bhasya :—

 freasfEn falEtrael—sdae ; @ gt

grgqufanes: A, TRIsie feraae sQkaeg? (se e

we, 2.1.9),

[ “So in Pralaya ( at the'dissolution of the werld ) the pre-
sence of a catsal potency of differences— with which the Ajnang
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or false notion is bound up—must be inferred. By this, the
possibility for the re-appearance of those, who have already been
released is precluded, since their ‘false notion’ or Ajnana
( which binds to samsdra and causes difference ) has been

destroyed by true knowledge” ].

But let us see how Sankara expresses himself in
describing a similar condition in his Mandukya-
bhasya :— '

“PAAFENIENE g6 | NUEI—(FHRE AT ST

—3t0 fro)—ASmmanIiaRe newka’ @a 1. fA86ade 9T,

gfg yefiwAt giW-ve9d: gamenageul: gawE gAequiaREs,

femafaaag’ ( Ae dg-@e Wi, 1, 2 Karika ).

[ “We are to understand the term Saz ( 89 ) as containing
the cansal seed. The term ‘sat’ denotes prana, without leaving -
out the sense of its causal potentiality which is productive of all
objects:--+..If we abandon the idea of this cgusal seed, then
the possibility for the re-appearance of even those who have
already been emancipated will arise, along with fhose not eman-
cipated ; since no productive cqusal seed €xists.” ]

In comparing the two passages quoted abeve it
would be seen, wha{ Sankara described by the term
Ajnana-Sakti in the Brahma-Sutra-bhasya, is the
same as what he called by the term gr-dtsi—Prana-
vija ( the causal seed of ' Prdna) in the Mandukya-
bhasya. The 4jnana or ignorance being bound up with
the causal seed of Prana, it is clearly an objective
matter and not merely a Subjectdpe notion. This Fiw
is the cosmic seed or the Pranagnergy of the Sat.
Thus we find that according to Sankara the world
cannot be a subjective notion of the mind of man.
It is called Ajnana, because ib is the other i e.
epposite ( fautia ) of wr or the absolute Knowledge.
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Tn this connection it would be . instructive to men- |
tion what TrwaYs has said about this djnana.in his.
gloss on the Yermem— EREIswaEa, agifea:

e ; agwamaw  Aqufed‘aEwsa”’ et

waEag faaww agu fawig” 1 We give here
‘Gough’s translation of this passage—

[ “The avyakrita (the undifferentiated world) is the collective
aggregate of Ajnana ; what accompanies this Avyakrita (or the
collective Ajnana ) is ( called ) Iswara, And the substratum of
both { i. e, of the Ajnana and God ), viz, Pure Intelligence des-
ignated by the term Akshara is the witness of that which is
undifferentiated ( Avyakrita )’ 1.

Here, I should like to call your attentmn to the
concluding remarks of Sankara—

g RAEgITRTT 89 NUEFUET, Ry 9 FRUAIRET; |

A [ 5 AsaEEagAn 9 R )

[ “In all Sru¥is wherever the word ‘Sat’ has been used, we
are to take the existence of causal seed—~Prana With it....
But where such terms as ‘neti’ ‘net?’ occur in Srusf, Brahma
devoid of this causal seed is to be understood. That is to say,
Brahma with the causal Prina existing potentmlly initis to be
called as @gaw., It is this undifferentiated seed (tm) which
differentiated into the modifications pf names and forms.” ]

Sankara also adds further down there that—

“‘saa 9 WA nd R a9afa” (6 Karika ).
Y diswdt 8 aw gxg 7o BAfa fawg-watewa? |

[-“It is this causal sked of Pranma which is the productivev
cause of all objects of the World"],

[ “But the finfte Souls have come out from the Absolute
Spirit directly”. | :

We see from all these that the Ajmmw is not a

Subjective idea, but an objective seed or matter



102 SREEGOPAL BASU MALLICK FELLOWSHIP

which is described by Ramatirtha as “coloured by
the potentiality of all effects” ( “gnEEFHEEAY-
tmﬂ.) i
(¢) Ananda-giri’s view—
Anandagiri first of all raises the following very
clear objection—
Yag waafrEieand @'ana ‘D wdE, e

48 EUMTATRKAIE[Y ?

[“If some one urges the objection that since the word 4inang
means false mental conception and its impression , there does
not exist Ajndna as the beginningless cqusal seed of the world”],

Anticipating this objection, Anandagiri gives his
own conclusion on the subject thus—
“'ga: ‘guiad A ugE-fafg—

[ “Thus our conclusion is that—the beginningless Ajnana is
established as the material cause of the world and it is not a
subjective mental idea” —Gloss on Mandukya bhasya 1. 6. |

That there is a matter which is {ransformed into
the differences of the nama-riipa of the world is thus
stated by Anandagiri in enother place on another

occasion— .
- “ofcafrar a@ ‘afcammed @ | Ta faad: sRafe.
afew gmd aRuRaRRElE’ 1—

[ “As the world is always n‘wdiﬁcd, it must have a modifiable
material cause. Taking into consideration the fact that the

Ether and others are always transformed from one state to

another, we hold that there exists a transjprmable material cause
of the world in the state of Avyakta ( prigf to its differentiations

or transformations.” ]
Another argument in favour of Ajndna being the

matter of the world is—
SeagrE  AATWE TEETRISYY
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[ie “Ifthe existence of a ‘causal’ seed which can be
‘burnt by ( the fire of ) perfect knowledge is not admitted, all
instructions about the perfect knowledge ( faai ) would become

useless”, ]

In bringing this dlSCU.SSlOn about the Prana to a
close it may not be out of place to mention here an
important fact in this connection. In some places in
the commentaries of Sankara, we come across two
kinds of Nitya ( fam )—the one is called ufcuifa-fasr
and the other ﬁm-ﬁm | The Parinami-Nitye is
defined as that which while changing incessantly in
its states retains a kind of continuous identity of
being, as in the following passage— -

“fafpamioafy agvanfradfia? (g0 we, 1. 4.7 ).

[ “That is called famr which can be recognised as identical
with itself through the successive changes of its states”. ]

But the Kwtastha-Nitye is what stands beyond
change, eternally existing without changing its
nature. This is the Supreme Self—

“‘seu greie’ efafadd frasa? (30 We, 1,1, 4),

{ “It is devoid of any change, without parts”. ]

In Sankara’s commentary on the Chhandogya
Upanishad the remarks madé by him about the
Prana leaves no doubt in our mind that he consi-
dered it as a Parinami Nitya, and the Supreme
Reality which consti(utes the truth of the Prana
and stands beyond it as its ultimate Principle is
the Kutastha Nitya.

Thus he describes the Prana here—
e R fEa-aNE-RANEAT WU ©@ ; @ g afey qafe”
(@e W, 7,15 ),



104 SREEGOPAL BASU MALLICK FELLOWSHIP

{ "It is Prana condisting of all varieties of differences bound
up in thg relation of cause and effect which may be described
as fammass, and outside of this Prana nothing exists”’. ]

The Prana is not the ultimate reality, since all
phenomenal changes take place within this Prana,
and to this Prana “are fastened all differences, as
the spokes are fastened to the mave ( of a wheel ).
But “there is a Spirit greater and higher than this
Prana” and “he who realises this Spirit is the true
Ativadi (=fag@ ), not he who knows merely
the nature of the Prana”.

SESEY, W



‘ VIII
Why is Maya Called So ?

—0i——

According to the Vedantic theory, no cause
exhausts its nature in its effects or the changes
which the former successively produces or undergoes.
No effects can, either collectively or individually
( gafg or mfgguw ) entirely manifest or express
the nature of the cause ; or in other words, the cause
cannot be resolved into its effects or the sum-
total of the effects does not constitute the nature
of the cause. The cause evolves the changes, it
lives in eache of its effects, it supports them, but
cannot be identified with any of them. The ecause,
because it is universal, cannot be confined to any
particular effect, but passes beyond it to other
effects— )

“q sre@ wEnwE? (7o wMe—2, 1. 9, )

In its explanation, the author of the ,S’amlcslkepw-
Sarirake points out that, as the universal cause is
present in other particular effects also, any of the
particular effects cannot restrict it to itself only—

“arira ofifepa, @ietEf ava@e wooER'
qEAATE

The effects are, in fact, its modes of activity
which but imperfectly and incompletely reveal or
represent the nature of the cause.—




106 SREEGOPAL BASU MALLICK FELLOWSHIP

“om @A gRE ‘RN 74 o Iy swd W, R A @A
/ey (§a. 2.1),
“q SremaamiiaRfere wo@ awd@ «d @ww 22, g2
sfuadafuafiiene wd 23y 3 & agf 74 2uda 3@ (W) |
[ “Whether in cosmic or psychic objects, the manifestations
of Brahma are all limited. These objects, therefore, represent
the nature of Brahma very inadequately, Brahma cannot be
known in its full form in any of these particular manifestations”.]
The cause, therefore, cannot he the sum-total
of its effects, but something more.

When the changes appear in the cause; they
are sustained by it, and they ultimately merge
in it.

The causal Reality is thus the bond of unity
of its effects and is distinguished (wa) from
them—

* qfawa” fwe g, fawwlag 9 fga”’ (Mo, 13, 16 ).
‘gz yaggwE Awewgawia (13, 30 ).

[“It is undivided in different bodies, still it appears to be

different in different bodies”, ]

[ “All the various classes of beings abide or are centred in
the One—in the Self”, ]

In fact, the effects or the changes are but its
reactions produced in the causal Reality in conse-
quence of its relation (&gst) with the external
environment.—

“yaman i 9 wata’
Y'g'gnim® 9 aq-mae frdufrma L itic
(Fewgewe1.4,22).
“guify-gea-aitE-neERW.( Aroused )-falumrEs”
' (%o We, 2.1.20).
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[ “It (Self) comes into trelation with the'external elements”. ]
[ “In the absence of its relation with the external,objects,
it cannot have its particular state stimulated by them in it”, ]

[ “Its particular states or activities are excited or stimu-
lated in it in consequence of its connection with the things
which set a limit to it”. ]

We find thus that no actions can be produced in
an object in the absence of an operative cause
(=@mw ); for, it is the operative cause which
stimulates particular activities in an object.

Now, Sankara informs us that what is produced
" by an operative or stimulating cause ( ®w® ) can-
not be the real nature or the essence of a thing ;
these are its modifications or predicates ( faRuw);
and these predicates are the effects of the thing, and
these are change-able.—
“4fe aNgNd IgIEE ) wN AN aRwide, fag
fafien” ; (802, 9,)
Apd—
ok ared-awadn, . Saafaa: awmd” (do we, 2, 8 ),

The relation between the cause or the nature
of a thing and its effects is this :—%he effects pro-
duced are all =pta| or mutually exclusive of one
another, but the cause remains identical with
itself—wgna—behind each of these effects which
it permeates or includes within itself.

“geiq q wawIg REMER weAl gy
: (#ewe, 2,2 22,)
[“Inand through its changing series of states, the real

cause without break, runs on connected with each state, whose
identity is easily recognised”, J,
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It is the cause or the real nature of the thing
which pervades its states or qualities which are its
predichtes ; and these predicates which we call
effects fall far short of, and are incomplete express-
ions of, the real Swarfipa of the thing. Take the
following passage— .

‘el fe w8 €A agein dwwm

e & arogafewae @R mofeae-

ARSI g FUAAC A SRR -

Feqrawifa” (go e, L 4. 7. )—

“In its essential nature, the Self or the Cause is
complete. But certain particular activities are pro-
duced in it in consequence of its relation with the
conditions or limitations ( Sgify) of Prana and others.
But these particular activities by which we generally
designate it cannot express the full nature of the
Self”. Those who restrict the infinite Atma to any of
its activities or predicates—which are its incomplete
expressions—and think them to be the real and com-
plete nature of the Self do not know what the
Atma really is. But we usually, in this way, take
the world of nama-riipas as the complete manifest-
ation of God’s nature.” Buf this is wrong. It is
done by us under the influence of Maya. '

‘We shall now proceed to collect the passages
where and how Sankara has found occasion for
declaring the unreality ( ®amwma@ ) of the world ef
Nama-rlipas—

(1) “zo-vu-aeudg AT TqNEAT

(e ge, e 2. 1. 14),
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We have seen generally thaf the effects or the
Nama-riipas cannot be . independent entltles ; for,
they cannot appear separated or divided from their
cause. The names and forms are the modifications
or transformations of the causal reality. These
* modifications we call as effects. The modifications
or changes are the characteristics (@wig or |%q )
of all Nama-riipas (Vide: e ¥ ¥te, 2. 3.7). -
But these modifications are perpetually changing.
They have no independent and self-sufficient
Swartipa—eety wgar@@g! The names and
forms are seen one moment and vanish in the next ;
they are, therefore, perishable, not constant (nufaear)*.
Sankara declares these characteristics of the
changing Nama-riipas as—gg-Azg-gea | Elsewhere
he characterises them as —“gezal@waga 1” What
persists in these Fikdaras, what is constant behind
these modifieations is the being of the causal reality,
which finds its expression in them ; and these forms
are not to be perceived apart from the being of
the causal reality—"=rfai@w =wya:” 1 But as the
being of the causal reality lies hidden from our view,
we take these modifications of Nama-rlipas, these
vikaras, as self-sufficient entities. 'We forget that
the vikaras cannot be self-sufficient ‘things’—“q f&
‘aegaa @ fawrQr ma wfaef|@” (7. wre 2.1.14). Looked
in this way, separated from the underlying, hidden,
causal reality,—the modifications of changing Nama-
ripas must be unreal, false.

¥

AT g, FREAT IR — e Hlo, 1, 2, 12
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( 2) “ArEATEAREE, .. TG T T @TIRHAT
e WAWTEAH, THT @ GuifgniEa’
(& |ge wre, 2.1.9).

Under the influence of Avidya, we reduce the
underlying Reality into its three states—gfe-fgfa-
@g—in which it appears. Or, we entirely reduce
the underlying individual Self into its three
successive states, namely—waking, dreaming and
dreamless slumbering states—which it undergoes
daily. We forget the independent existence of the
underlying Self which, without being affected by
them accompanies these states. By ignoring or
forgetting the Reality of the ever-present, under-
lying, hidden Brahma of which the process of the
world of nama-riipas is a gradual manifestation or
appearance, and by severing the connection of the
world wish the underlying Brahma, we always come
to exclusively occupy ourselves with the continuous
process ( uftwmifa-fq@ ) merely, imagining a kind
of causal relation among the changing antecedents
and comsequents ( fsarw«@®: ) among them;
or a relation of means _a,nd ends ( grg-graa|a ).
But it is a law of phenomenal or scientific causal-
ity—here the cause is external to the effect. In
this way, forgetting the real cause which lies deeper
down, we fix our look upon these changing nama-
ripas alone and call some nama-riipas as the cause
and some others following the former as its effect.
But the modifications or Vikaras when thus
severed from their connection with the underlying
Self and looked upon as something having independ-
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ent reality, cannot he real in' themselves ; we
erroneously call that to be real which is unrenl.
“AAEEAN TH 10 T, AL, @I- AR DI HIZERR?
(@ e, 3,5.1),
“gat'sue waaEn” (@ W, 6, 3. 2). |
[ “The nama-ripas, when sgparated from the Atma and
regarded as something self-sufficient and as an independent entity .
(=7€,AT), as something quite another ( 9% } from the Atma,—
become as unessential as a dream, as an illusion, as the appear-
ance of water on the shining surface of a desert”, ]

( “When looked upon as something quite olZer than the
Sat ( i, e. the underlying Reality ), the Vikaras become false”, ]
Thus, under the influence of our Avidya, we
take the effects separated from, outside of, the
causal reality underlying them and working among
them —as something ofher (wa). Sankara would
call it a wgong view. This view arises either by
separating Brahma altogether from the world of
Nama-rapas as an unkowable and unknown some-
thing ( as has been done by Herbert Spencer ), or by
entirely reducing the nature of the cause ( Brahma )
to the ndma-riipas, taking the latter as all in all and
ignoring the separate life of the underlying Brahma,
altogether (as the Pantheists of the types of the
Vrittikara do ) ;—this is reducing the cause to the
effects, against which Sankara has raised his warning
voice ; thuge— ‘
a aree IS ( F9E U FE-ERO): ) —d0 4o W, 2, 1, 9,
B) “warufanisfy, satar=gfuarug wead- -
- gHa sy saenw gea’

(R1e Wie 7).
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[ “The changing States (of consciousness ) are always
variable, .liable to perpetual transformations~~one state conti-
nuously supplanting the other state—but what invariably
runs through them all is constant. The variability is the mark
of their unreality and persistence is the mark of reality,’” ]

Consciousness is present in each state ( of our conscious-
ness ), because consciousness is common to all its states, Onpe
state excludes the other, but none of the states can exclude
consciousness which is present in each of these states. Thus
the states being variable are unreal ; but consciousness is cons-
tant and is therefore real,

Compare in this connection the remark—‘“siwre-
waEfy was, @ SIgEaEs, e amenEay’
(Fowre, 2.8.7).

We find the following observation elsewhere—

“gEa ¥ g9 9= qoEwd  GRWIeE ;g9 92, 99 U2
sz | aaiszeafarfuetia, @ § 95fE” (e we, 2. 16).
[ “Every fact of experience involves two-fold consciousness
( afg )—the consciousness of the real ( ¥§—Universal ) and the
consciousness of the unreal ( wgg—particulars ), Now, that is
said to be real of which our consciousness never fails; and that
to be unreal of which our consciousness fails”, ]

Hence, what is fleeting must be unreal, and what
is constant must be real.

In this connection, 1-would draw your attenfion
to the following definition of unreality—

“afewan gfga fwatla aq—"waq’ (Mo We 2, 16 ).
Also—
“qz A afafd azd TR wwa fgra” (do we 2.1 ).
oq, famsgan” |
[ “That is ‘unreal’ of which our consciousness fails 1. €,

which is fleeting, not constant”, ] e
[ “That is ‘false’ of which the character, determined as it is,

¢ fails i, &, which changes in its pre-determined character ; there-
fore, change-ability is falsehood”, ]
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We find, therefore, that changd-ability is the mark
of unreality.

(4) There is another way in which Sankara
has declared the world as an unreality. Brahma is
the sustaining ground—m=ifqg—of the world of
Nama-riipa. If the world of nama-rtpa is taken as a
mask concealing the sustaining ground Brahma, if
our view is fixed only upon the Nama-rtpas, such a
world Sankara would call to be unreal.—

“AE AL G @ AAAE-GAE; |
gersd mfwenfa” 0 (e wte, 7, 25).

[ “I am not manifest to all, veiled as 1 am, by Maya, ; the
deluded people know not my real nature ( Swartpa )”. ]

The causal reality always lies hidden from view
and it is the changing ndma-rtipas ( Vikaras ) which
are always perceptible to us—“mmafauataarfaam:
uﬁﬁq”'( #32 2. 12).—It is for this reason that
Sankara in several places has defined the changing
differences of the world as visible and Brahma
which is beyond modifications as jnvisible—

“gwd wiw fam@, TNmPaE faaRE) A
zmq Aem—afaww | wfawng sw’—
(@ uve, 2.7 ).

Thus when our view is fixed exclusively upon
the changing names and forms which conceal Brahma,
and when in this way they are looked upon as some-
thing other ( mi7g ) than Brahma, they become un-
real, false. Buf if we can take these nama-rapas as
aw-fag—as expressing the characteristics of Brahma,

then'such a world of nama-riipas cannot be charac-
8
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terised as unreal, bbcause such a world would help
us to realise the Absolute Reality—Brahma—

‘Hﬂzﬁﬂmc’q’\ ;{ﬂ ﬁ’fﬁgﬂﬁ‘ ............... q mm’ |
“GrafR.. - magiETafraERg oo TRIfEE-

wfufed wafa” (g0 ge wre, 1. 3. 41.)

How does the world of Nama-riipa conceal the
Absolute Reality ? Sankara explains it in his
commentary on the Brahma-Sutre (1. 8.1.) ; thus—

Brahma is the ground ( sraraa ) of the differences
of Nama-ripa. When we reduce the ground entirely
to the world of names and forms, the ground to our
view loses its independent existence and takes the
form of the world, and is present now in the form of

- Nama-rtipas. In this way, Brahma becomes—*g-
Rag ’—i. e. something composite—“z=" Gafwm=s
gragaqg Wq ( wse Wie ). That is to say, Brahma
would now appear as an aggregate or ‘um-total of
the differences of nama-rtipa merely. This is His

ﬁlﬁm‘is!z t When this happens, only the names and

Jorms are present before us anfl not anything else.
This erroneous view Sanleara explains thus in his
commentary on the Brikadaranyoka-Upanishad—

“Fafregemwmalt 97, AWeTEaIEECd@WiEE 54 89
AR, awmeduiiefeta Wil e, 62 adld ‘agnafoa-
FaeR ;—ufg Wiy weaar fa@rmmaew” (3.5, 1), “quwsd’
wErw: HESe” (| qo Wie, 3. 2,21 ),
[ "When the Absolute Reality which is always unaffected by
anything cannot be discriminated by us from the adjuncts of
the finite material and psychical elements produced by the

Nama-ripas, then it is that our view becomes naturally fixed
exclusively upon these finite names aod forms and all these
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differences of names and forms appear to s as so many independ-
- ent entities, Thus arises our erroneous view of the differences
of the things of our practical life” ; “and in this maoner the
underlying Reality is taken as a composite whole.”’ ]

But if, instead of such a view, we ean feel and’ :
recognise the presence of Brahma everywhere in the
world, if the objects are not looked upon as some-
thing other than Brahma but as manifestations—
expressions—of the nature of the highest reality, this,
_according to Sankara, is the real view of the world.
The idea of Anyatwa (w=E ) would be supplanted
by the idea of the presence of Brahma in all things
—as the expression of Brahma everywhere. This is
the correct view of the world—

Ygat § WEEEEN, TWawl IS A [MEEAW  Aw-ey

o, AE TR AT [ G, T ARRAAN N WA
(76id, 3.5.1.)
Also— . '

“genfenuge awafaawyar guafa’? (a0 4o, wie 1. 4. 14 ).

afenagf.,  AammaEnfaaranmi” (g0 we, 2, 1, 27, )
[ “All the Srutis describing the creation of the world of.

names and forms, all the Srutis describing the changes or modi-
fications are to be taken only for the purpose of the knowledge,
~ through them, of the nature of the Absolute Reality.” ]

() The differences of nama-ripas are called
Maya, since these are all described as wnagsw ( acci-
~ dental ), in as much as they are produced by some
stimulating cause ( @ ), in the absence of which
they do not appear—*smagda wweda” ("o Wle,
4 4.5).

As the differences of names, and forms are srnage®
( agantuka ) or accidental, they appear for a time,
work for some time and then disappear and are
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supplanted by othes, in connection with their external
causes. But the real nature of a thing is not of such
a character ;—it is constant, abiding in its own Swa-
rupa or nature which is uniformly the same, as San-
kara declares—

“ega & ag frafEad, 7 @ed |

7 fe W wWAE: wRfey, 9 fegag’—

(%0 gowe, 2.3,7,)

[ “What is due to some external cause which stimulates it or
brings it into being, can be easily repudiated ; but not so with
the real nature of a thing, The Self is eternally abiding in its
own nature and as such, it cannot be got rid of”’, ]

I can put aside the notion of reality of all other
things, but I can never be relieved of the sense of my
own reality. The differences of nama-rupa are the
result of the activity of something beyond them ;
they change their forms with the change of their
stimulating cause ( ®Tw-a® ). This change-able
character of their forms marks them, according to
Sankara, as unreol.

In this connection, we must note an imporfant
fact. These particular differences which are
produced by the action of some accidental ( sag® )
cause, must have a ‘nafure’ underlying these parti-
cular differences. For, Sankara tells us in another
connection, the production being a sort of activity,
it implies the agent of this activity—

“‘equfed am e, @ waw 49 wlagash
fran < 7w @, 999 @ fe—famfafda”
( 5o ge Wie, 2, 4,18 ).

[ “An activity is there, but there is no one who acts,~is
contradictory”. ]
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‘We cannot, therefore, conceive of activity with-
out thinking of something which is active; and
activities are referred to definite centres to whieh
they belong and do not fly to and fro. If you resolve
the centre entirely into its activity, it would have no
nature or character of its own, in virtue of which it
maintains a continuity between its past and present.
A reference to that which is other than itself (i e.
its sraaw ) implies a reference to its own Self or its
own nature ( @&a ). Thus this two-fold relation, to
Self and to other-than-Self i. e. g&g and FrEPHq is
essential to all objects ( Vide. 5> &° w10, 2. 2.17.)

(6) The world of nama-ripa—fgwa—we represent
to us in terms of our own mind and the senses ( wa:-
%@ ). The one involves the other ; for, both are of
the same nature. Sankara tells us—

“fawg-daAeats @Y wWR R, g wwAd)  fvgea
GEIEFH 4 G @AEE TG AW .. g=famafadnuds amwfafs-
waaedE @ € ety st (g0 wWe, 2, 4. 11 ),

[ *“The Sruti regards our subjective, senses as of the same
nature with our experienced objects, and not of different essence.
The senses are but another form or phase ( g'mm ) which the
experienced objects have assumed ‘with a view to come to a
comprehension of their own nature as the objects of senses.
For the manifestation of, or with a view to give expression to,
what infinite wealth the objects contain in their own nature,—
the objects have taken the forms of the subjective senses”, ]

The Mundaka also states the same thing in a
different way—
“aiawwaaafam@_ afued Ufagd @« ¥Rk gem
—wmiad FR—eSmiani (2,2, 1 & 9, )
[ “In the inner and exterior senses of the finite
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Selves its nature is'expressed through the eognitions
of sight,hearing,reflections and intellect—“simgwdiu-
wfmena@rg’—which are the places of its ex-
pression.”]

‘We thus find that there is no differenee in kind
between the physical and the organic world. The
same reality is present in two different aspects, which
are distinguishable from each other, but essentially
identical. It appears then that whenever our outer
senses and our inner sense (% TW) are more and more
developed, the aspect of the world (fgga) will change
its feature. The world, therefore, as it appears to us
at the present moment cannot be taken as rigidly
fixed and final in its form. The appearances of the
world, as we take it, must therefore be unreal. Our
knowledge works with the subject-object rélation—
“srgwefafa favdw faufaw awEfascd@gsoy” (a-
Wie, 1. 4. 7), orin other words, we are concerned
always with Adhyasa as Sankara would say. Our
thought cannot go beyond this relation. It attributes
‘what’ to ‘that’. But that is not the true nature of the
Reality. In this way, in Sankara-Vedanta, such
relative view of the Empirical world may be called
unreal.

Now, all these arguments can be brought to a
focus and the conclusion arrived at as the result of
this discussion points to the fact that there is an Ima
mutable and Eternal Principle behind the process of
the world. The changes going on in the world are not
mere capricious variations—“arfa smafa:, swwnafa-
al”—(g@e g 2. 1. 33), nor the dances of mad energies,
but an advancement, a methodically gradual
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progress—'‘suCiniAifagiaa@a:  (qe Wi wie )
which the mundane process involves. This regular-
ity ( TgA1—=ae Wre ) proves the presence and work-
ing, throughout the process, of such a principle and
it is deeper than any such process ; for, the process
is always changing in its elements. It is that trans-
cendent Principle behind it which is finding its
expression in the process. It is wrong therefore to
© separate the latter from the underlying Principle
taking the process of nama-rtipa itself to be all-in-
all. Buch a view is an unreal view, according to
Sankara. Sankara thus summarises his final opinion—

“As a player (A2 ) taking on successive characters
~ upon himself, enacts on the stage the parts of each
of these characters in succession but yet retains
his own distinct character ; so the underlying Ca.u,sa;l
Unity ( g@@Ta@yg ), retaining its own distinet iden-
tity, realises itself successively in each of the
changing effects produced” ( s> ge wre 2. 1. 18. and
1.3.19.)

Compare also— .

‘W g 9 Fmee wafezwra & @
faamd wafq ) ’ , '

It is He who assumes all these forms, but He
does not become changed by these assumed forms
under which He appears. For, Sankara quotes here
the lines—"“z: gfamt fawe - gfaiamr gaafq- .-ooer
&c. &e- sfaq Graaw’ wami wafa’ zgafa” (g wre
2.3.13). It is His immanent activity directing and
controlling ( swafy ) the process of the world and
guiding it in its upward progressive path.
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This is the true significance of the term Maya as
applied to Ndma-riipas in the Sankara-Vedanta, and
of the term Mayavi applied to the Supreme Reality,
who in connection with the Nama-riipas appears in
various forms,

Herbert Spencer’s conclusion that “we know only
the manifestations, but what is manifested is un-
known and unknowable to us’—is entirely opposed
to Sankara’s idea. In Mandukya-bhisya Sankara
tells us that it is the manifestations which enable
us to realise the nature of what is manifested, to a
certain extent. Were there no manifestations, the
underlying Reality would remain quite shut out
from our knowledge and would itself he unreal.—

“giain fz fafa srwansmn gfexam
--q9egsdq, @ a7 wwaNR@E wwaaf
wgIq ”q 1" — .

It is the manifestations that throw light upon
what is manifested ; they do nof serve any independ-
ent purpose or use—' @a\AH AHKE |

The nrames and forms, to the ordinary people
appear, no doubt, as concgaling Brahma and there-
fore to be something quite other ( =g ) existing on
their own account, but the truly initiated know all
the while that Brahma itself expresses itself in
them.—

“‘sEERIINE ¥ AT i sefhaq” (& 2. 6. )
[ “The effects beginning from the ether and ending in the
sheath composed of Anna are to lead to the apprehension of the

nature of Brahma, Only for this end, the evolution of the
effects is described”. ]
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('7) I should like to point ou? aunother import-
ant fact in connection with what has just been
stated. In section ( 6 ) above, we have shown that
the object ( fawa ) and the subjective senses ( 3fga &
R FHCY ) are essentially of the same nature. Matter
and mind are not antethetical and independent sub-
stances having nothing in common. If they were
absolutely opposed to-each other, how could the
subject be aware of the object ? Consciousness
which is a unity involves the knower and the known
and must therefore franscend them and at the same
time express itself in the two.

“qernfeRaad. EuHE o
YR U T S@AEIN”
S (@ W, 5.5.2).

mﬁa Swa-giv—aa-gawetu—fed fafe”

(e, 13. 2. Nww@ ).

It is thus that the subject is capable of knowing
the object, and the object also is capable of coming
into relation with the subject. As the same
Spirit. works in both the subject and the object,
the object does not, in reality resist or oppose, bub
conforms itself to the subject and thereis adapta-
bility between the two. As the object or the
“system of things expresses the Self behind it, it has
been possible for our mind to know it, and that
nature can respond to the forms of our knowledge,
and that nature serves the purpose (gug ) of the
Spirit. Thus we find that the elements from the
inorganie world are absorbed by the organic beings
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which become constituents in their life—"garat
wUEE A sumy” ( wyfaan in ge wre ). If we

take the object not as gqrd i e. not serving the pur-
pose of the Spirit, and not mutually benefitting each

other (querima @ owaAEq ‘WY& —gFe Wie ) bub as

opposed and independent entities, Sankara would
declare it to be unreal and false.

e () v



IX
Sankara-Vedanta is not Pantheism,

0t~

From a perusal of Sankara’s commentaries, it
appears that a kind of Pantheism was current in his
time and it went by the name of one Vrittikara who
held it. He reduced unity to multiplicity—Brahma
or the Self to the changing nama-ripas. In this
view, Brahma was looked upon as the whole and the
- differentiations of names and forms including the
finite Spirits, s parts of that whole—as modes of its
self-expression—~as mere reproduction of the whole.
Thus the Vrittikars made Brahma -as composed of

- parts—wg@AamAw | Bub yet, most inconsistently, he.
looked upon otk the unity and the multiplicity to
be equally real. ¥ He failed to develop the logwal
consequences of his own premises,,

Sankara, in several parts of his commentaries on
some of the most important Upanishads and on the
Brakma-Sutre and on the @itd has criticised this
theory. He put the theory to severe test and expos-
ing its inconsistency and inaccuracy, exploded it. It
cannot, in the face of such criticism, be held - that
Sankara’s.own theory is no more than Pantheism, as

* Prittikara’s view has been thus stated by Séﬂkara in 9o
Wo, 5, 1, 1.—"‘039 FaTawmaAs aw | gw faa ega a€-aww-GA-gEal-
WA 5 T A G, AFAY ACT-GA-GIRRA FHRAAT TassrnaTC
agE @2 &c, &c. So also in other places.
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stated by some of kis crities. We would quote here
the opinions of one or two of such crities :—
The writer of the “Indian Theism” thus observes—
“India has always been recognised as so determin-
edly Pantheistic in its religious thoughts that ‘Indian
Theism’ will seem to many an unnatural collocation
of words. There are some who will maintain that
whatever can be so described is really foreign to the
Indian spirit.”
Yet another
“The later doctrine of Sankara may be named
Pantheism—strange as its pantheism is—for it says
that Brahma is all, because all but Brahma is false.”
Dr. Flint in his “dnte-Theistic Theories™” says——
“In the Pantheism of the Vedanta doctrine the
finite is lost in the Infinite. Along with the affirm-
ation of an impersonal God, there is the negation of
‘the reality of the worlds—both of° sense and
consciousness. In other words, the issue of this
kind of Pantheism is a-cosmism. But Pantheism is
just as likely to issus in atheism.” f
Dr. Galloway writes
“Even the distinction of Worshlpper and worshipped
dwindles and fades, till the Hindu thinker recognised
that he was one with All, with Brahma. The very
appearance of difference is explained away, it is the
product of illusion, The Vedanta is a strict
Pantheism’.

- To show the injustice made by these and obher
writers of their train, I should like to give here the
tenour of Saukara’s criticism of this Pantheism from
which it wil} he seen that Sankara can never be held
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to be a Pantheist and it was something very different
from Pantheism which he preached and wrote.

I have said that the Vrittikara reduced the unity
(Brahma) into the differences of nama-riipa. Sankara -
in his criticism of this theory of the Vrittikara argues
that when the differences emerge, the underlying
unity does not and cannot become entirely reduced
to them. It retains ifts unity, its own character, its
separate substantial life, behind these differences,
As the plurality of the nama-riipa arises, the unity
does not become something else, losing its own nature
in them.—

SaedE 3 vEw: WWAMES wafa, 9 Su-qrsEmisty
ag9 ¢a wafa, 9 99 axaima’ awe, 89 WTEaeE gara”
(@, Wie, 2,1.20).
[ “When by all manner of proofs a thing is kno§vn to be of
such and such essential nature,it cannot lose that essential nature,

through the change or alteration of its place, time and states,
If its essential nature changes, all proofs will lose their validity.”’]

And also—

“a fe fANRIMwd @ T AE wafd.. g Caf safamy
(5o go a0, 2, 1. 18.)

[ “The appearance of a thing in a particular form does not
make it something oher than ite«eseseneit is tecognisable as the
same identical thing—in this changed form,” ]

The reason is, says Sankara, that the unity,
when it is reduced in its entirety into the multiplicity
cannot retain its distinct cBaracter, a separate life
of its own ; for, it is now. present in the form of
many, it is now present as—ARTHE, something
composite, something composed of parts, as qraag|
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It is forgotten thad what is composite, what is ggag
cannot be eternal ; for, being composed of parts, it
must be perishable—Vikari— grgaaw samaE
famaay famaguas:” (ge wie, 5. 1.1). The unity
of which the Vrittikara still speaks of is an abstract
unity, a mere empty logical abstraction—a mere
unity of aggregate. For, the so-called unity has now
no existence except in the form of multiplicity ; be-
cause it has no nature by which it is recognisable
aport from the many. It is a contentless abstract
idea in general. Hence, argues Sankara, it cannot
be held to be real. It is a mere unity of collection,
aggregate of parts. Aund the parts,—the differences—
(of which she whole is a mechanical aggregate of
disconnected parts) with no organising principle
behind to connect them would be an unreality. For,
mere differences, haphazard changes: with no
purpose—no plan—no end-—to govern them and to
connect them are unreal, according to Sankara.
He says—
‘g fg 'fums’. fofeg F9wwe wanwa”

[ “What has no self or natute bekind it cannot be put to
any use in practical life”’, |

The finite selves also, being, according to Vritti-
kara’s view, mere phases or reproductions of an in-
determinate whole have no real life, no character, of
their own. Mere parts unrelated to, and separated
from, any organising unity behind them are, in
Sankara’s opinion, unreal.

In this way, Sankara has shown that botk the
unity and multiplicity cannot be held to he equally
real, as the Vrittikara supposes in his own theory.
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-Sankara shows in the following extracts that
“itis a self-contradiction to speak of Brahma as
possessed of all specific attributes (Multiplicity) and
at the same time as devoid of all specific attributes
( Unity )*—

“afe tmw axw tRuamswaw’ agfeawyg
ww gfaen’-afe grea  Aww-wdwen-
wag eaafq (a0, 2. 1. 14).

“fafrenfananens faRunfaswy  fa
faufafag™ (ate wre, 13.12). |
“FGH THFY A, AMAAGAGE, aTEY

—zfa fagwudawnaifaatafa’” (@o we, 3. 5. 1.)

“a fe @ Ig wwEa  wwiefEnydg,
agEY—IgWaN ¢ wma (de 1.12).

But in Sankara’s ddweite-Vade no sueh absurdity
as noticed above may arise. In his own theory, the
‘One’ is the Reality which has a ‘nature’ of its own,
which is self-sufficient and independent (@a:fag), and
which is permanent, eternal and which for ever re-
tains its own uniform character, and it is not subject
to any change, any transformation. It is Brahma who
has taken upon Himself the various forms of
ate-&y, who has assumed the form of this world
with a view to reveal, to a certain extent, the infinite
and inexhaustible treasure which His nature con-
tains. And the world of nama-ripas—although

“distinguishable from Him, being a partial expression
of Himself,—-cannot be taken as a separate and in-
~ dependent whole.—
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“gziwE waed. AW qeal awesnal faEww, | fregs-

gggmaa” ( o, Wie, 1, 4, 7).

“# fg ge’ @e,'w@iwd ; g€ q a9 3 sRC qEifiEy SawEE”

(g wro—wro fafK, 1. 4.5 ).

{ ““Names and forms have their essence in Brahma and are
therefo re non-different from it......But Brahma is different from
these names and forms.” ]

[ “The created ( world ) is not something different and not
a separate entity from the Creator ; for, it is the Creator Himself
who stands in the forms of such and such objects, like a juggler
(#@wdt ) who shows himself under different assumed forms,—
without being affected or altered by these objects or forms”, ]

With a view to impress upon wus this fact, the

Sruti declares—"“&d &u ufagat—afew’—( afeg—ie.

| « wfqmda gdw mawag” )—ase We, 5. 10.

“He has Himself assumed the forms of the
innumerable Nama-rupas, but yet He stands beyond
them ; that is to say—this world is to ebe regarded
as only a very partial and inadequate expression
of the infinite and unfathomable depth of His
resources, and thus the world is distinguishable from
Him, though it is not a separate or a different (%)
enfity”— .

a3 fe amd@ smgqate 1A%, & fawaf@el  awas
a@ * 333 (e g0 We, 2, 1. 27 ),

[ “As the world has come out of Brahma, so also Brahma

stands beyond the world distinguished from it”. }

* of. ‘I AN TUAET FH-FOUFENRY FHWE TaId (e’
wafa fae’ wafa, ‘G fag s’ (@30 wie, 5, 4 ), Brahma is thus
the sustaining ground of the modifications of wW-gus, which,
if removed from behind them,—will leave all these immediately

annihilated.
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Sankara asks—“why has Brahma taken upon
- Himself the various forms of names and forms’’ ?—

“Tawe ga, wlasumae a@ sqIwa” e

He thus answers—

“'afg fg am-s? @ «fwdy, a3 wawd faawfes & waw-
T A UETHEA 1 1000.,9%0 G AW, HFR W@, a1 9@ w9

ufgenda” (e e, 2, 5. 11 ).

[ “If there were no unfolding of the names and forms in the
world, there would be no manifestation of the Absolute which
* is eterna] consciousness in its nature...Through the unfolding
of the namesand forms, His natare became manifested,
His consciousness found its expression.’’ ]

- The sra%as which are the multiple expressions of
the nature of Brahma cannot, therefore, be independ-
ently real ; but they are real only in connection
with the unity of Brahma of which they are the
expressions. It follows, therefore, that the ‘unity’ is
the true reality. A thing cannot be both ‘one’ and
‘multiple’ in its true nature. If it be one, it
cannot be manifold. If it be manifold, it cannot be
one. - The relation between, the unity and the
multiplicity—is not like the temporal relation of
succession which obtains between the antecedent
and its consequent phenomena. The unity stands
unaffected amidst the multiplicity. It is a relation,
says Sankara, like the relation of a piece of rope
and the serpent appearing upon it. |

‘TR AT TERA:”
( Sankara’s Swatma-Nirupone, 72 ).
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Also—

“twfag an” (&0 e, 1.6).

That is to say, Sankara’s idea is that there is an
intimate relation between the two, yet the unity
stands behind the multiplicity of names and forms
unaffected by it. The unity connot be reduced to
the multiplicity. The Vrittikara, Sankara thinks,

"was possessed by a feeling of Divine immanence,
rather than Divine transcendence. The world, to
him, was the dérect vepresentation of the Divine. He
was satisfied with looking upon wrmmifumvw ( re-
lation of identity or co-ordination ) between God
and the world.

(1) Sankara in numerous places has employed
certain illustrations to bring out the relation between
the Absolute Reality Brahma and its appearances of
AAET + Some of the illustrations are—gthe sea-water
and the forms of waves, billows, ripples, bubbles &c.,
the clay and its successive transformations, viz : the
(powders) fragments (=a;r\r° ), the lump ( fawg), the pot
(g2) &e. ; the tree dnd ifs suceessive developments in
the forms of sprouts, branches, flowers, leaves etc. We
are not to understand by these illustrations the ordi-
nary phenomenal relations which subsist between
the antecedent and consequent states of things.

“q fe sMwIUEAE NagsEReEHIgY aggaAIfeaq G999 wqw-

@ ge—onE w 9 59 9 31 gan safkwd” (95, 1. 4 )

[ “Nowhere the Sruti holds the nature of #% as composite,
as consisting of thousands of differences and distinctions, such
as the ocean composed of billows, foams, waves, or as the forest
consisting of trees, bushes &c. &c. Such ( composite ) aw is
neither to be known nor to be worshipped,” ]



LECTURE IX 131

The main purpose of these fMlustrations is to
show that as the real causal substance stands
unaffected behind, untouched by the changes; so
Brahma as the true causal power remains unaffected
as the sustaining ground (wfam1A) of the perpetually
changing world of sywggs. * This is the relation
between the two. |

(2) Every true cause is a centre of power ; it is a
source of power which is liberated on the occasion
of its stimulation by something else. As a cause it
is a source of power, but this power is manifested
gradually in its activities in successive stages.
These activities are its effects which are the
result of relation between the Subject and
the Object—“faudw fawfaw TwMfyaTUarTy”
—ge L 4 7—“fawa-faufasaun s@@@wmanaqag”
—qo 4. 5. Both are more than these activities
which cannot exhaust them. ‘The Subject or
the Object is present in all its manifestations
which cannot be resolved into mere changes and
which is more than the sume of the changes.
Phenomena by themselves are mnot true causes,
Every phenomenon arises out of something which
is not a phenomenon. It is wrong to regard
phenomena as causes of phenomena and ignore the
non-phenomenal power underlying them. Sankara
has pointed our attention to this transcendental cause
as the true cause. He is not willing to regard the
invariable antecedent phenomena as the true causes of
the consequent phenomena. He remarks

¢ C'TREIRAGERE WA § "y 9 5% AR qmfa sfd, .
frfegang 7 g (Fe 5. 1. )
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“RAFITARAT FREE SHUAHAL FXA-
AWOIE, gguaaArmAda sgmfaai (conti-
nued identity ) RisraazaTi wg Ufewmwaar-
wuaAE (- g, 2. 2. 26).

“After the disappearance of the antecedent state,
the consequent state is produced ; but we do not wish
to regard the former as the cause of the latter. The
true cause rather is that which cannot disappear or
change its character, which remains identical with
itself, and is constantly present in all the stages.”

The phenomenal cause is no frue cause; for,
what we call as cause is really the effeet and not a
cause at all. It is rather the exzpression in time of
the true cause which transcends time-order, which
is beyond time. It can originate effects in nature by
itself, not as a result of or determined by, any ante-
cedent in time-series, In empirical effett, its ground
must always be a past phenomenon, but the true
transcendental cause does not follow the order in
time. It is outside the time-series.

(8) The'relation of the underlying principle to
the objects is not the same as the relation of one of
the objects to others. The principle of unity through
which the objects are related to one another is not
one of them and is not itself subject to the relations
of which it is the source. The phenomenal causal
determination is determination from without ; but
Brahma is not ezfernal to the world and cannof,
therefore, be the cause or effect of it. Brahma and
the world are not exfernal to each other; but the
world is the aspect of the nature of Brahma ; neither
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of these has the nature of its ownt apart from the
other —“ggfa maw: ufawd g, w&fa T wwA
aq nfawa”’—ae 4.3.31. The world is a self-expression
of Brahma and is, therefore, non-different (st@tag) from
it, "has no real existence apart from Brahma—
“gAisEmd w3aEq” |

(4) Here in this connection I would invite your
attention to the story found in the Brihadaranyaka
Upanishad of king Ajata-satru and Valaki. King
Ajata-satru of Benares was a real sigr® ; he corrected
the misconception of a Brahmin youth named Valaki
who like a Pantheist seems to have resolved all in-
dividuals into a mere tissue of relations and qualities
within a whole. He divided the objects of the world
into three main classes—wifuzfas ( cosmic ), wrfy-
Mfa=m (physical or material) and sreqifays (psychical);
and he seems to have thought that a general mind
(o) is entirely:immanent in all objects and minds,
and so, it means that apart from its presence in the
minds of the individuals, it would have no existence,
nor can individuals have any being in themselves
apart from the general mind. You cannetsay that “I”
have an individuality of my own or a definite purpose
of my own ; for, “I” am nothing else than a parti-
cular modification of Prana—the whole, and “I” re-
present Prana in some difinite aspects. The indivi-
duality of myself as well as of others is only apparent
—the result of reciprocal relation and connection
which give a meaning and place within the whole.
All those objects——=the sun, the moon, the cow, the
man &c. which, in this view, are mere phases of the
wig-ww, are but the manifestations of one Prana in
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some determined pBase. For, it is the Prana which
is entirely immanent in each of us. In this way,
Valaki took all the objects as mere phasesof Brahma
or Prana. Ajita-satru corrected this view, In our
opinion, Sankardcharyya did not appear to have
abolished the individuals. Sankara in his criticism
of the Nyaya theory of causality, has incidentally
shown that all objects have a |%q and a zrgr-®wa or

gwfaea ;—that is to say, the objects must be some-

thing for themselves ere they can be something to
one another. The connection of individuals shows
that they all depend on a commonr ground and this
makes possible that interaction among fthem-

selves— UTRUNUR TS [UHTVHE +oovecrerees TGS

FFRURFE zeq + If you assume, like the
Pantheists, that the individual is simply its
relations, then it may be deprived of any being
for itself (g®u ) in one TIdentify—in the whole
—which comprehends all, where all the ele-
ments are determined.in relation to one another and
to the whole. But, if in one sense, the qualities or
universal relations belong to the Reality as a whols,
these are grounded in the various activities of indivi- -
dual objects. In this immanent view, the distinetive
differences which separate the experiences of one
Self from another would be unintelligible. But
the Transcendental Principle does not reduce these
individual centres to mere appearances, but connects
and correlates them so that each may serve the pur-
pose of the whole; yet it allows to each its own
functions and activities, as it distinguishes itself
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from them and is not lost in the elements it unifies
and connects.

(5) Now, we shall invite your notice to some
of the places where, and the manner in which, the
theory of Pantheism is described and criticised and
refuted by Sankara— -

(@) Brahma-Sutra, IT. 1. 14—

g WRFES AW | 91 TNAFNG:, AR HFTAY 7w
T, AE AEE Swgal G9RT | I 9w e ad, S
sfag am@ ) ¥ ggEwAl oEE, ?ﬁaﬁgmmm qaE | g9y
WA THE, TEAARHA A 1,79 @Y, sanfanag e
gEarRug! () 9 & @ 990 sfuwydE’ azfeqay
v wfaed 1 4 wew aww. Sq@edimma’ swaf ) ()
a9 g9 SN WdAEend Wwgnd, vd sneERefufEzse-
- wfa wamda F@ faq vew wIwEd ) ¥ fe aRwifrwfmmg gfe
qRIEATHR G @Y |

We ‘give the sense of the above—

Itis the cause which transforms itself into
effects. It is the cause which is ‘one’, but has
divided itself into ‘many’ forms and appeared as
the world of strmgus 1 The sea is one, but it has
taken the forms of wave, bubble, ripple &c. The
clay isone, but it is many in the form of plates,
pots &c. - The tree as tree is one, but it has mani-
fested itself as twig, branch, flower &c. The Abso-
lute Reality ( Brahma ) has appeared as the world
of many qualities, forms, activities &c. That is
to say, this world is His nature ; there is no other
mnature than this world which may be said to be
separate from the world. For, Brahma has entirely
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manifested Hims8lf—His nature—in the changing
forms.

Describing in this way his opponent’s view,
Sankara criticises thus—

A thing cannot be one and also many af the
same time. If the ‘one’ be real, the ‘many’ must be
unreal. Again, if ‘many’ be real,—if you regard
the various changing states to be real, in that case,
the ‘one’ cannot be real. When an object is
changed into various forms and qualities, it loses
its one-ness, it is now composed of many forms &e.
Since it was one, which is now present in the shape
of many forms; its unity has now disappeared ;
Brahma is thus something composite, manifold
(=@ ) in its nature. This is the view of
Divine: immanence ; there is thus a wrEEIfYHTE
between ®g and the world. This is gfa®’s idea.

Sankara then goes on to state his own theory,
thus—

These manifested changes, no doubt, constitute
the world ; but Brahma transcends them all and
hence it is separate, and distinct and distinguished
from them. Brahma has got a nature of its own
different from the changing objects—names and
forms. It has appeared as the world, has assumed
the torms of Arq-&y, remaining unaffected by these, in
its own nature. No finite form can adequately mani-
fest Him. The world cannot reveal the depth of the
Divine nature. It exists beyond all changes, all
transformations. It is not its entire nature that
has appeared in the form of the world. In and
threugh all changes, the identity of its essenee can
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be recognised. You cannot, therefore, look upon the

nature of Brahma as composed of these changes.
(8) Sankara thus observes in go 2. 1. 20.—~"gfg ¥

awufEauzag guwngfeas  squenadwwfataaar

fafsmrefafua, e gamware sfa Todsfog--a
3% WAg owfa’ ofa fa=Eswg « wd@ea” | “His unity
does not become composite by the productions of
Awgy, like a tree composed of its branches, flowers ;
and a cloth dyed with variegated colours. Then
#®l would not have been described as of uniform
nature (V uHw ). ]
Pantheism, as we have stated above, reduces the
- finite Self also to certain states and activities ; cer-
tain relations. The sum-total of these qualities,
relations, senses ete. constituted the nature of the
individual Self. But Sankara has shown that the
real essence ,( @&y ) of the finite, empirical Self
is what underlies these vrelations and qualities,
unaffected by them—

“aliw rEEgeReR | ammangrEEEE, @miiigg -

TAER qHE AU |,...0 ¥ ﬂﬁimmﬁw;mﬁwhsfa "
(¢) Brihadaranyaka, II.1. 20—

VeRTERENNE  gEIE  nwe g wMEEE
wa Ay fafpad ; 99 uw 9 av afedq ) we fragafe-
TN WA T TA, @ ARIGE HEA FEHI—aE e
sgAGIqE wAafaw T wWAG QN g9 91 sfa s
T IRAQ Y 9T e ' 3R ——saal wireaan
“Some hold the view that Brahma is the

whole, and what constitutes that whole must be
its parts. What we find in the form of manifesta-
~ tions, must necessarily be the parts of Brahma —the
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whole. He has déivided Himself into several parts
and the manifested names and forms constitute
those parts. For, the sum-total of the parts gives
us the whole. How can the parts then exist apart
from the whole ? The faults and merits belonging
to the parts must necessarily affect the whole. For,
how can the whole exist apart from the parts consti-
tuting it ? The finite Selves also being the consti-
tuent parts of Brahma—the whole, must affect
Brahma when they are affected by pleasure or pain.
But the pain which I feel cannot, at one and the
same time, be my pain and a part of God’s perfect
experience.”

Sankara also remarks here that it is the essence
of the conscious Self to be for Self, to distinguish it-
self from all other things. How can the finite minds
as consciousness, interpenetrate or merge into one
another ? But in the Pantheistic vidw, the finite
Self would lose his own s®q ; for, it would merge in
God’s consciousness.—

‘cwRdwefmem ¢ AW FGIR 1..,,., 039 WRY WS-
we¥:, ¥ gEnwefwafa:, fqedt @ gremas

(d) Brihadaranyaka, IV. 3. 30

‘wa #feq FETEA—TwEET: W4 7 UFE AEEE ! T

Mz e’ Gt wHUt wed we 1 am fcaady wge-

gy FE AMEY WGAIH )...q, TUREA |,.....7 9 faraasy

wiswam ol awlyg | @ 9 o 99 wfq@ts  gwafa, qm

ik I (Also vide ~Fe ®ie 5,1, 1.)

“Atma”, the Pantheists say, “is one and many in
its nature ; as a cow in ifs character as a cow is one,
and aleo in its various qualities (such as having
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dewlap, colour &c.) is many. But ti:is, says Sankara,
cannot hold good in Atma which has no parts
- (fetggg ). Atma cannot be ‘many’~—composite—
" i. e. manifold in its qualities or actions which really
belong to sra®as,—not to the underlying nature of
~ the Atma”.

- When my Self comes in confact with certain
objects beyond it, it stimulates in myself certain
reactions ( through my senses and mind ). All these
reactions in the form of my states, feelings &o.
cannot really affect or change the Self. My W Htyg
is transformed and as such I falsely- identify my con-
sciousness with those mental transformations. Bub

it is not wxAE, of. “g=f fr NFATER AT@T Fafiw,
@ g’ (@e 1. 4 10 ). My consciousness seems to
be changed. But really my consciousness remains un~
affected by these.—“a iﬂ:---'""-ﬁmﬁl{ FARWSIAAW

arefa”’ (@e 1.4.10.) *
. The idea is that through the changes of the states,

activities &c. the real substratum of these changes,
the real essence of the Soul does not at all change.
Sankara humourously illustrates the fact thus—

C “a e Afgey a1 Wwafa; g
smfstormdala | aui@y @ ugE:-§ eu-
FAEALE agqw @@ aqta

“The essential nature of a thing is not subject to
ehange or alteration, under the changes of its states,
actions, place and  time. You call a cow a cow,

* i, e. The Reality is Reality ; but we refer this or that
predicate to it, , R
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when she is sleepiwg ; but when she gets up and
begins to walk, can you call her a horse ?*

Thus it is that what constitutes the essential
nature of Brahma remains the same, is not changed
and affected, under the appearance of the changes of
AMA-TI ! As soon as the modifications of e
appear, our Avidya imagines the underlying unity of
Brahma as e ntirely reduced to these wim-gus, as if
Brahma has become grgag i. e. composed of parts.—

“a fe wfaamfaida gudga 9mad ag ewgs” (Je g,
2. 1.27). But in reality Brahma retains its own unity.
It is our 3&, says Sankara, which imagines Brahma
to be graxa ( composite ) through changing amGus
imposed on it—“gfgwufladwr wFaE  fGEe
dEmEen:” ( @e wie 6.2, 2.).

(6) Other arguments used by Sankara in disproof
of Pantheism may be noticed here. y

(a) The qualities or relations are accidental—
wiarga—are produced by stimulating causes ( “wfiy-
sgfmgaggar’—ae . A1e ) and therefore, they are not
permanent. How can these constitute the nafure
of the Self which is etesnal and permanent ( “fRmr-
fasgw” ) ? They are manifestations of its nature ;
they represent that nature very inadequately and
partially ; they always change their character.

(b) For this reason Sankara has remarked more
than once that no co-ordination ( wraTAifumTw )*
is possible between “gg” and “@ed®’—Brahma and

* gAMEE —occupying the same level ( GRAMT ) | AWE9s
really occupy a lower leval (than #%’s level ). For, they are
incomplete manifestation and f%q (got fawedt), Vide—Lec.l, P.12,
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the world ( Vide, 5o ge wie 1. 3. B. How can then
‘one’ and ‘many’ botk constitute the nature of the
Self, as the Pantheists want us to believe ? If there
be graiAIfaFv between one and many, the theory
would be like that held by the Stoics—spiritual
would be material —no distinetion.

(¢) Then again Sankara asks—what is the final
emancipation (wfa ) ¢ To get rid of ‘many’—pleasure,
pain and other changes —~is to be free from their
power. But if they constitute the nature of the Self,
how can they be got rid of ? For, you cannot rob a
thing of its essential nature—

“afe wwfaga ww @ waffedn ze”
(g’o 4. 3.8 ).
| | and—
“Ta® wAmEAEEaua; (Jo ge, 3. 2. 21).
(@) 1t is proved, therefore, that the real nature of
a thing is what lies behind the changing states &ec.
unaffected by them, and the latter very inadequately
express that nature. A thing cannot have more
than one nature. All these changing states, far
from constituting the nature of the Self, are rather
the ‘object’ ( %@ or fawa ) and being ‘object’, ¥
the Subject or the Self must be different from
it. It is only the ignorant who look upon them as
constituting the nature ( wedr) of the Self.~——

* “ad wingd W, @ weweffadven (wh ) P ad fe wy-
finwan mrawel wafd ; www Ay, weg wWR ;A 899 A wwR
(. 7o W, 4, 4, 6’) '
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“QETTETATAL - AT AN SqaR-
aw.oWwE Uy e fafmaen wafadfafa
aftwer” (qe, 2. 1).

“srard Rfeaifedard sy ewwanfy
(i e. “object—=a” ) gzifeaq, waa «...wwfa
- qEA wagmE” (#3e 3.12),

i.e. They are presented as ‘knowable objects’.
Only the ignorant people construe them as ‘essential
qualities’ of Atma.

{e) Another point noticeable is—they being
o ( we have already dealt with it ), they work in
the interest of the Self which must be otker than
these. They cannot, therefore, be held as constitut-
ing the nature of the Self. The ‘object’ cannot
affect the real nature of the Subject—“w fg aw @
fawx:, ¥ &7 Stgd avd ar’  (@re @i 5 on 6 wew ).

‘We cannot understand how, in the face of these
arguments advanced by him,the charge of Pantheism
could have been found possible to be levelled at
Sankara’s poor shoulders by some of his modern

scritics and interpreters |

——



X.

The Subject and Its true Character.

FaY
)=

The Subject (%a?ﬁ) and the object (Ja ) are
but two different aspects ( dwEfalqY) of one
B.eahty-—

“qarmifueaad: saAgEEleEREEy,,, 009 999 TWe
dgm-fandt?—(ge ¥, 5, 5, 2.)

[ “Both the Subject ( wena ) and the object ( wfa<aa includ-
ing wfwga ) are aspects of one Truth—one Reality (wa®
o awa; ) ) ) ' '

The separation between thought and thing is
a separation within the unity of thought ; the object
is not something outside thought, unknowable. The
Commentary on the Gita states———

“'Fg-Fast 4 AR fandiEaR a?( WH gEE A
(Mo wre, 13, 2),

A

- ['*That knowledge is the real and perfect knowledge which
comprehends witkin ilself both the Subject and the object.” ]

It is the unity of the Absolute which expresses
itself in the finite subjeet and the object—

“wRy swasu fad fafs, swaan wwwa”
(e wre, Atamag’s glose, 3. 2).
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The finite Self] as pointed out before, is rooted in
the Infinite, and it is the Infinite which is bifur-
cated into, and expressed in, both the Subject and
the object. Each of the Selves, in their negative
relation to the others, is finite ; but in virtue of the
presence, in every one of these Selves, of the unity
of the Universal Self, complete and undivided *, in
which each of them shares, is also Infinite. Every
Subject and object are, therefore, at once finite and
infinite, one and many, universal and particular.
The subject and the object are thus eorrelated ele-
ments within the unity of the ultimate Principle
which, as their sustaining ground, brings them into
relation, yet transcends them.

The unity of the Universal Spiritual Principle
which is present in each of us is the true Subject
(wrar or w@®q ) in which we share, and which, as
Universal, cannot be restricted to a particular object
but goes out to other objects.

Thus, there is corpelation among the finite objects
and subjects of the world—"fgga-faufa-aad ‘wF=m-
- ad —( ge 4. 5 ), hut yet both the Subject and
the object are more than these relations, as each of
them, as we have pointed out above, shares in the
unity of the Infinite which is completely presens in
each—

“aafy wmaiEm Sl a0l T g8 @ A A0
gads afxwd” (¥e W, 5.1, 1,)

* gasE GHGAT” aod ofEwWE fasy’—adte: “wfw ymife
Wl”
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~ [i.e The mind, senses &c. &c. afe all modifications of

Prakriti, All these set a sort of limit to the Subject and are

therefore called in Vedinta as its Upadhis or adjuncts, These

are all its objects of cognition or experiences and cannot there-

fore form the essential propetties of the cogniser. ]
“araq fafeq Fevw g faaaf@se afmas (i e, not
inherent to it ) S@wAf, a@ ¥ gAwuN:, Ia9W @A, ° qA9-
 whE | W A e el ;¥ 9 Wi 9 enigeE”

(Mo wie, 13.2),

[ “What is percesved (=) is an attribute of Kshelra
( matter ) ; and Kshetrajna, the cogniser cannot be vitiated
by the blemish due to it. Whatever blemish—not inhering
in Kshetrajna—yon ascribe to Him, it comes under the cognised
and therefore forms a property of Kshetra, not a property of
Kshetrajna. Nor is Kshetrajna really affected by it, since
association (@'a® ) of the cogniser and the cognised is im-
possible.”’ ] '

(a) The Empirical Self described—

In one of our previous Lectures, we saw
there is mention of Prana-continuum which Sankara
stated as Parinami-Nitya. This is May4 or Prakriti
under the control of Brahma, ouf of which the five
elements (usga ) and the four successive types ef
beings gradually arose ; and this Prana-continuum is
the connecting link of all these—( smatHI=THS )-
This may be called generally as Non-Ego or fawz
which constitutes the environment of the Ego or the
Subject or fggat. There is interaction between the
Subject and the object,and all the experiences (fauig-
fastt#t) of the Subject are the result of this interact-
ion. The empirical Self is described in Vedanta as
“gamadgnty axfq@ufawEm” (go wie, 4 5. 13);

10
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because it is a *part of nature or faygy which has
equipped it with ifs organs of senses and the nervous
system, and in connection with which it receives
all its experiences or faRufas |
“ggq TR wa gwafe sheandAlgfers: wewn feaafear
ufeaa gfgamn 3o (T wlo, 8, 12, 3).
(i e “In this body, Prana, together with mind and-Buddhi

which mean *“Conscious Ego” covered by the two faculties
of cognition and action is attached.” ],

“ETWA  MO-GREAERA, A TERE 0 A WARYRR
sitaaaaqEa’ (@t 5, 10. 2 ),

[“It is its connection or relation with the Prina which consti-
tutes the empirical Subjects and their differences from one
another”. ]

This Empirical Self is composed of five Koshas
or spheres—the wawy, wruaz, wawwy, favmay and
sAeaa !  In each of these sphemes, the Self
identifies itself with the particular sheath and
looks upon it as the true Self. The lowest function
discharged by the Soul or this physical Ego
(==wg) is the nufritive function—the desire
felt by the Soul is hunger and thirst ( or=r-fun@ ).
The next form is the sensory Ego which is called as
—urqwg with its ‘sense-perception and motor actions,
such as locomotion, exeretion &’. The functions
which stand higher are classed under the mind and
heart and it is the mental Ego or @mawg | Higher
than these are fgs (mgg—intellectual  acthivities. At
the top stands—sna—gAa—which is contemplation
of Divine bliss and it is the sphere of feeling or
enjoyment. The Soul composed of these five sheaths
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with these five varieties of funcfions is the Empi-
rical Self. Itis merely a bundle of passive states
and feelings and possesses a fund of impulses and
passions. This Self, according to Sankara, is sra

SOTATY;, i. . it is not the real Self at all. All its ex-
periences ( mifa-ﬁ’[aja ) produced by these functions
in relation with its environment or fagg or not-
Self may be regarded as effects; for, all its ez~

periences aﬁia-ﬁiﬁémfgﬁ[ﬁqfaﬁm ) are changes or
Vikaras caused by its relation with its object ( fawa )

—“siz  (object ) m< ( Subject )—zfq amfumvE-
Uiy’ (@e 1. 4. 7). Sankara’s idea is, because
the Self erroneously identifies or confounds itself
with the body, the senses, the states, feelings &c.,
it experiences the qualities born of the Prakriti,
manifesting themselves as pleasure, pain &ec ; it
thinks—“I "am happy, I am miserable” &e. Its
identification with what it exzperiences (fgRiufas1=),
forgetting that the true Self lies beneath these
five sheaths and is distinct frem these experiences,
forms its Semsara-state and is the main cause of
its birth. The Psychologists discover only the
laws of these states or its experiences ( famiufasta),
—how they are connected with the antecedents and
consequents. The antecedent condition undergoes
destruction in being replaced by subsequent
condition— 7

L Ygs e aRU SEEAIRD TREE WEe e

g FEiRgauRata’ (do we 1,2, 1, ),

‘This is merely the description of the changing
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states—phenomena—merely the process of change.
The amntecedent phenomena are held to be the
productive cause of the consequent phenomena.
Hence the whole of the Soul changes from its
antecedent condition to its subsequent condition in
time ; and the Soul is nothing more than the
sum-total of its phenomena or experiences. This
is equivalent to saying that becoming is everything
and that there is no being which is becoming or
manifesting. But the real Self is more than its
experiences. The real Self cognises, feels, wills with
the help of these five vehicles. It is this Self which
has manifested itself in these successive spheres
and identifies itself with each of these sheaths and is
limited by these.

The true Self is conscions of its three states—srg,
gy and ggfa—in all of which its true character
can be detected. During our wakeful hour, our sense-
organs are exposed to the influence of the external
objects ( fawifgaafaaws ), and they become
affected by the latter. Thus acted on, we wake
up and actively compare the similar with dissimilar
impressions and thus form concepts and make
the sensations our objects of knowledge—

o, gRITERETQ A Temila fEsA ((Fo we 2.6.)

During our dreaming moments, when the en-
vironment no longer acts on, and produces relations
from, our sense-organs and the mind,«it is our inner
sense (gfg), which remains engaged with the
reminiseences of the impressions left upon it during
the wakeful hour and these the mind recollects.
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“The intellect is -kept engaged® during dream,
with the relics ( argar ) of waking presentations,
and these become the objecfs of the Self. The
Subject being always distinet from its object, its
luminosity is not destroyed.—”
oAl A E AT AR o AL, WA G-
%e,! qEAnsEE 9 gasiar’,.,q g wmd” (90 4, 5. )

Puring deep slumber, all these activities not
being areused by external or internal stimulus cease,
and they merge undifferentiated in Prana.

“geaft sl ‘ewei waefe W swfe @k
gegm ‘yramine  &fw'fe avfawian)  sq-wysWRERar
g A gEAEEL.. fadast aafee ‘

[ “All the senses combined together work for the Lord—the
Soul—dependent on him during our waking states and hence the
coalition of all the senses etc, 7 One is reasonable even in Sleep,
because of their gependence on, and acting in co-operation on
bekalf of,—~some Lord. Waking and dreaming activities having
ceased they blend indistinguishably in the Prana 3.

This undifferentiated Prana in which all activities
of the mind have merged it deep*sleep is the seed—
root-cause—of both the dreaming and waking
states. For, when we wake up, from this seed the
different activities ( of the mind ) become aroused by
the action of the environment. This undifferentiated
Prana is not an independent entity apart from the
Self ; it cannot be explained without referring to
the Subject whose energy it is. Under no conditions
Prana exists separated from the Subject. |

“gyaa@Et A famAwERs giaf, @ ‘Aaad sfavyfan

(9e gowe, 1,3, 19,)
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[ “During dreamlass slumber, the experiences merge in Atma
but we do not deny the existence of the Cogniser 17
- We thus find from the brief description given
above, that the Self in its three states is an active
Subject and not merely an abstract indeterminate
principle. — '

“srgETeEl..,rEEe =i @ @'gmE () e,
cognizer of 3 states )J—d° g 2, 1. 9,

(b) The true Idealistic Self desciibed—

That the passive empirical Self ( which is
merely the aggregate of states, feelings &e.
&c. ) described above is not the true Self is very
. clearly brought out by Sankara in several places.
We shall collect together some of his arguments
about the nature and the distinction of the true
Subject from the empirical Self.

“Men and others are called as emdowed with
Atma not only because they possess the five sheaths
( ug-aw given above ), but they are known as en-
dowed with Aéma because they possessthat self-
existing, eternal, changeless Atma...who is beyond
these five Sheaths”. Here are the lines ‘

‘g% wreaife i gR-gEAU WARAIE ; NEEATR .
sqmEE? g Wi | ag @wilEEaaE smukeaae G qix-
Faq,, agnmEda ‘awaa, . do #e, 2, 3 ).

Thus we find the empirical ordinary knower and
d}oer is subject to change ( fama ), but the true
character of the knower and doer—which is the real
essence of the former—is not subject to change
Sankara emphasises this truth in another passage i
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another way. He says there that the “I” (=) is
two-fold. The empirical “I” is subject to change
( famil®), but the real “I” is what underlies the
former which is its essential nature, since the empi-
rical “I” is the result of the confounding of the Self
with its body, the senses, states, actions &ec. &e. I
quote the paésage here—

(i) “wéxra fufs'wdsy wiiked sfatwh !
(ii ) zemeamd yHa fafewa W%anim %Iiﬁawma’

safea™ (®ie we, 7, 25. 1.)

[ “The indiscriminate people describe the body, the senses
&c. as “I”...but with a view to point out that the Inﬁhite is
non-different from the Seer or the Subject, it is described as “I”
—‘the 7 below” &c, &e.” ]

Here it is to be particularly noted that the real
underlying “I” is stated as ‘ggr—i. e. active Subject
or Knower. ,In the Taittiriya-bhasya also Sankara
shows that what we call as the knower (3fear) is
not the true character of the knoweér. What is true
knower lies deeper it is the Absolute itself—“afaq:
|sd dg’—ae 2. 1.

In the Katha-bhasya, we find—

“SrgemmlaTEa eEa ade ) faasfieeen, €9 w@w

f@a o3 @9 (@30 wo, 2, 21, ) »

Here two facts stand clear before us :

Underlying or accompanying our particular es-
periences which we ordinarily know as our Self,

there is the true Self ; and this is the true ‘knower
and agent.

In the Chhandogya also the same truth is brought
out thugem——
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“amafa v @rwa iR 4., sfufre @ s edafat)
Also
“‘asitsaTE ed A ‘wufdsfraEr & (@ 6. 3. 2).
[ “By means of that Self partaking of the character of In-
telligence and as such ot differing from the real Self—is
indicated,” ]

Also

[ “Having obtained specific consciousmess by contact with
fire, water, foed, manifest” &c, ]

Here also we find that when the true Subject
comes in contact with the external objects, special
experiences ( fa@iafasra) are produced in i, and
this is our ordinary Self. We confound the true
underlying Subject with these experiences. But the
underlying Self is the true Self which fas these ex-
periences.

"The Brohma-sutre also gives us the same
idea

faua sHAIE L HqWH, asnwW 9 ("o We, 2, 3. 17 ).
[“Behind the empiricdl fiva, the Infinite Brahma is present”].
Again—

“afgq faufed wwle, nognfEa REa aoke-
awifwEan”? (3o Wi, 1, 4, 7).

[ “When there is relation with Prina and others, éz the
real Self certain pariicular activities are produced or manifest-
ed,” ] .
The aggregate of these manifested activities and
states is our ordinary empirical Self ; but the real
Self lies deeper which we ignore.
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(¢) The true Self is the real bognizer and Doer
(4. e. active conscious Subject ) :—

In all these passages, we come to realise the im-
~ portant fact that Sankara everywhere reminds us that
“although to us the aggregate of the specific con-
scious states &c. constitutes the empirical knower,
the real knower is the Intelligent Self underlying
the specific states ete. -

Similar is the case with the Doer (wwal) which

i two-fold in its eharacter. This fact has been

brought out by the mention of two kinds of vision—
efz
“efefify fafim wafg—difas), ormfiat 91 a9, SifEdt.
o firud s ol Gl w1 o g A efe. e g 7 wew
e W sad [femla w1 @ Gaawe,,, ¥ 98 1 SuRkwa”
' (gewie, 3.4,.2).
[“The visi;n is two-fold : one is ordinary vision—it is produc-
ed, and it is destroyed and thus it is liable to cZange ; the other
is the true character of the Subject (gev) and that is eternal,

not changeable, We ordinarily confound or identify the latter
with the former and describe as ger or Doer.” ]

Sankara gives the true character of the Doer in
the following Bhasya——

“gfaufigrenEar zen faga ‘22 R’ ewd”
(7, 4.3, 23.)

[ “The eternal unchangeable Vision is the real ‘Doer’

(== ) 1]
| The reason is given belo
“awzefdd efeRad fawd 7o fwat eferwmmgd
ARAHA, .7 F WEITATTHE G- (g W, 1, 4, 10, ).

e
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A similar idea®is given in the Brokmae-Sutra-
bhasyo also. (2. 2.28.)

The sense of the above quotation is this. When
it is realised that the activity of the Subject is un-
changeable and eternal, this eternal activity is itself
its own Subject (gm1). For, if you still ask what
is the Subject of this activity, Anavasthi—regressus
ad infinitum would be the result. Sankara puts the
idea more clearly thus—

R ed T ¥ ‘=iz wal, TR wmfr =i,
- ze, gen faw wiEam ™ (701, 4. 10 ),
[i e, The eternal activity of the Atma is itself the Doer,

that js to say—the real character of the Subject ( gwt)is the
eternal unckangeable activity (gfe) 1.

In his Pakyavritéi, Sankara states the fact thus—

“ymEfa g €9 waEEIEs @
QY |wdy sam issfamaywa 0 ( St 19.. )

[ “Let you bear in mind this fact that ‘I” am the true inner
Subject who remaining unaffected and unchangeable in itself
moves of impels the intellect, the senses &c, &c, like 2 load-

- stone”, ]

All these discussions prove the fact that in Sankara-
Vedanta the Subject is the true Knower and it is not
affected by the object of knowledge ; and the Sub-
~ject is also the real Doer who remains unaffected by
its object of action and the activities—“at f& aww v
fawa: (object), @ &a Fgd ax & @ (#re &re wre). It
is only the empirical knower and doer ( ai?faﬁ‘taizarf :
fetafow: ) who is dependent on and is affected by its
object — .
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Y4 & dewe W@, sengaidhaiy @D (@3

. We, 3,4, )" ‘

And also_.
“qre i ‘fafE, ERwmaRfn (§e W, 6. 3.)

- [i e “There isno difference virtually between v & and
wime ; for, both are the changing stafes of the Atma and they
produce changes in it, These are in reality the modifications
of the Intellect ( 3fg )". ] ,

It is to be borne in mind in this connection that
wherever in his commentaries Sankara has refused
to ascribe ‘Agentship’ * to the Self, it is such
agentship as noticed above which is really a sort
“of changing state of the Self. The real character
of the Subject, in Sankara-Vedanta, is that it is
the original source of activity and of knowledge.
There are some critics who have misunderstood
Sankara’s real position in this respect and they have
made Sankara’s Self as merely an abstract, indeter-

minate prineciple,—“a ‘sort of action-less, conscious-
ness-less void”.

As the topic is very important, we would quote
here the explanation givey by the famous Tika-
kara Ramatirtha in his gloss on Sankara’s Upadesha-
sahasr; which will, I am sure, support my conten-
tion. I would give the purport of what he says
there— ’

* of “'frm ameuEEn wegRaER (ge 1. 4, 7).
. Also—"7 WNqeT: Feefemaw gREE  @EE0 W CfRa
Twd Qwwd, T v O afedngda.,sf fafehtae a9@
( o 6- 3| ) '
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“The external *bjects produce modifications in
our inner sensory ( sauHTW); and these are the
states of consciousness produced in the Self, and
the conscious Self is reflecied in these states. Thus
the Self becomes identified with its states, and the
aggregate of these :states is looked upon as the
real Subject. This is the empirical “knower” or
cogniser ( siar or wwiar)”.

Again—

“The Prana acts in various ways within the body,
and its activities are stimulated by the organs of
action ( coming in contact with the external world ).
The Self accompanies all these activities and we
fail to distinguish the Self from these activities. In
this way, the Subject becomes the Empirical “Agent”
( =t ).

Buf, Ramatirtha concludes that—

“But as the real Subject is always distinct and
distinguished from these states and activities, it
is the witness of all states and activities, it is the
eternal cogniser and Agent”. *

s smaERlamfEat-Eouaedrag afifean o wadlaa,
farEdaaNda yewAEER-aqMWIErIYEl  WEAWM S A

( e ) TgrE’
B e o (E SIS ST R BRI R S U IR DG GUECERG S L

sfq 5 SR/ ‘
Yogt TaRE feefREEEE! ‘@SN -AE €, SERIRREEY 3T
WEAT: FEITEEL,, O Sves wEv w4 « aufked... R @

( 'ﬁ! )m: "



LECTURE X : S 167

'We thus come to the concluslon that the Subject
(as well as the object ) is the real Seat of Power—
the active Source—which produces states and
activities—its manifestations—in interaction with
each other. / |

The true character of the Subject then is rat
and 4l |

'We may conclude then that everywhere, there is
the empirical causality and the ncemenal causality
simultaneously present in each situation. Thus both
the Subject and the object have a double character :
an empirical and a ncemenal character. The
empirical character is the expression in time of
the noemenal character which is not in time bub
expresses itself spontaneously and freely.

(d) We now proceed to collect particular instances
where the* Self is shown to be a true cogniser and
active agent, which will bring out the fact that
the Subject with Sankara was never a mere abstract
indeterminate principle :(— |

4

(I) “No presentation coming to the Self can
remgin unknown or unpercéived. It is absurd tfo
suppose that an object ( fawar ) is there, but it is
not known by the Self ( fawat )”.—

Yagaw’ wafd fafeg, @ Ta—sfa 9 sgoee’......q09 2md,
@ wife vgfifa am  sfewfa 74, 7 9 afesc safeel 99
T aw? T g WA FwE”’ (9o wie, 6, 2, )

‘[ “Whatever be the nature of the object of cognition, there
is always the consciousness to cognise it.»When one object is
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replaced by another, wilen one object is removed and another
is placed in its stead, the consciousness cogmising them does not

-

cease to exist, but continues unchanged behind it", j

“gurEitaIRy weEy TavEfewg, amama Qg
THA, a9 a9 AERAAIRE, a9 a9 9 qafaaiia ™ *

[“The objects may change, but the consciousness is constant
o cogmise and hence the cogniser does not change ],

The passages quoted above show that the Self
whose nature is consciousness is always a conscious
Subject ( grar or cogniser ) in reality.

Consciousness may exist where there is no
object to be known, but an object can never exist
without being cognised by the consciousness. The
reason is—“The consciousness, if it does not exist,
how can there exist a knowable ? Where there
is no consciousness, there can be no knowable”.

(2) In ourevery-day changes of three states,
viz: our waking state and also our dreamless
state, and the dreaming state—the one and the

same identical Intelligence (<=gwr) continues to be

present, and it is the cogniser (smar) of all these
states. This shows that the Self is a conscious

Subject.—

(i) Even when the Self falls asleep in deep
slumber ( ggfq ), the conclusion of Vedanta seems

to be that although there is apparently no knrowable
C R of “arenfeRfa SRy qu gwieIenafy, wEaEgIRaE A
fremm o g ( &fewmfae, 7), V
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present in that state, the Self tust, says Sankara,
be regarded as cogwizant, inasmuch as the
absence of the knowable being itself a fact to be
known ; butb that cannot be known in the absence
of a cognizer ("e e, 6.2). The Brihadaranyake
agrees with this view—

“fagmads gddifie @ ( Swew ) g3w STETRRNETE &', .0
gEgaAEEaazd” ( 4. 3,22 ).

"Fhe expression gaIWTa gets its elucidation from
Chhandogya-bhisya thus—“ggima« wwiaw, |
w gwfa v” (8. 12.2-8 )—i. e. In the ggw stage or
in the final release (wfa)the cognizant Subject
is present. Only because the knowables do not
appear as different from or apart from the cogniser,
be seems to. be non-cognizant of anything
knowable—“ggara@ic-+-- - ‘fawa afavefa’
(oo ge wre, 1.3.19).

(ii) During our dreaming state; although the
sense-organs cease to operate, our mind ( Sw:HTY )
is active in that state with the waking reminiscences
which are aroused. These.reminiscences are to be
regarded as its knowable which the Self cognizes—

“arsft  ‘ge’- cognizer )-INARW. L Fuft ®T G-
wafdt ( W )ooon o TEREAED TR a7 sf @ gEl @d-
. sifae Y wafa (e wWe, 8, 12, 1,)

(iiiy During our waking state, when we perceive
the objects of the external world, the Self is proved
to be an actively conscious Subject. This is shown
below :—
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(8) No perctption can be had unless the
Self exercises its power of discrimination and assi-
milation, and active comparison of the sense-im-
pressions aroused by the action of the external
objects in the Self—

“ewad @, swafafa @839 ( Discrimination ) wfa-
yg3...8% 7 1 gar faanfaefe: o

“guffe @at wam qmE ( Attention )uves. ¥ WaAR?
(% 1.5.3.)

{“The surface of the body (=) itself cannot make or compre-
hend the difference between the two kinds of impressions excited
in the body by the hand and the knee respectively, unless the
Self atzznds to those impressions ( and institutes comparison
between them ). This attention shows the ac#ize nature of the
- conscious Subject.” ] '

(i) The Self as real qrar (conscious Subject)—

“egu @¥ faewfe, NET = faawfs, @da @ Ak
LSl eEd T ¥ RyEwRnwaRy .. ‘remewede
(9w, 4, 3,2-30, ) 9 3 %€ =i, Tl
‘32,3 w=a vy ‘Aevaa @y ( T We, 8. 12, 4-5 ).

Tie. “A mental act in which the Self is known implies, like
every other mental act, a pércerwing Subject. In every acl of
cognition, in each case, 1am immediately consciouos of myself
as seeing, hearing, thinking &c.” Thus the Self is inferred to
be a conscious Subject ],

(ii) The Self as real =t ( active Agent }—

“aamfz-Gaar-( different functions )-fe waif g wgufe-
Hewt,. 539 W@ ‘g ( Active power ) WIRA 1, %A
YME @ ‘F e, qg g’ (@ 8, 12, 4-5 )
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[ “The organs of sight, of smell &c.%are for fulfilling the
Sfunctions of seeing, smelling’ &c. This fact is inferred; because
the Self possesses the capability, because the Self is an active
Power, This agentship ( w7 @ ) of the Self is to be understood
not as if the Self is actually occupied with the particular
Sfunctions of the organs ; i, e, the Self is active without being
affected by those activities,” ]

Thus, the Self is inferred to be an active Subject.
From these, we find that in the perception of the
objects of the external world, the Self is proved to be
not merely as an abstract intelligence, but as a con-
scious and active Subject ( srar and ‘éﬁ‘ﬂéI )

(4) Wherever, in consequence of its relation

rith the objects of the world, certain states of con-

‘ousness are produced in the Self, they are all

own by the term ‘cognitions’ (fagra). The

sgregate of these cognitions constitutes the ordinary

"+ As these states are all permeated by the con-

mess, the ordinary indiscriminate people take

ognitive states to be the essential properties of

. To such people the Self is what is consti

wy the sum-total of these states. But, in

, these states are felt to be the ‘knowables’
4at; ) or objects of the Subject.—

 “guufEridvamie sfwfm (39:) 3 a=mEmmE
- wafaTey ‘faE? Sqe@a o, SREEET an squae |

But to the ordinary people these states are re-

~ ‘garded as the g#s i e. the essential properties of the
 Belf.

‘s v3 v fafmaen safEafEin aaw=

| (Rewme, 2.1.)
11
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This is the ordinry empirical Self consisting of
these modifiable and changing states, which the
ignorant people take as st and wimE Bub this
Self is merely the “bundle of sensations, appetites,
desires, affections which constitute its experience. It
is resolvable into the series of its conscious states.”

But this is the Psychological account of the Self.
There is another account of the franscendental or
idealistic Self which is its true nature.

Here, 1 would draw your notfice to certain
terms. We have seen that the true character of the
- transcendental Self which underlies the cognitive
states is not subject to modification. Although these
states are its manifestations and belong to it, still it
is not affected by them. With a view to show this
Sankara has used the word Pinane ({&gsHid -
‘consciousness’—to indicate its nature—“simfgsa+
AT Suw . '

But as these cognitive states are ‘pervaded’
consciousness and are felt to be its ‘object’, thi
or consciousness mustebe the conscious Subject.

We would support our position by quoting
Sankara has stated elsewhere.— .

“gd wH e, ghn we@ P @ fe T hgan S
wify ) w9 @, S9q W9E ; 9 899 aq WA
(7owe,4.4,.6).

[ “The object is always pervaded by the activity of the
Subject. And the pervader is distinguished from, other than,
the thing which is pervaded by it. A thing cannot be pervaded -
by itself,” ]

‘We find then that here, as the cognitive states
are stated as its object, the consciousness mentioned
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above to indicate the nature of the Self must be
understood to be the conscious Subject ( wwar or
cogniser ).

In connection with this point, the following
observations of Sankara must be conclusive
“efr-adanfaffaa & sa @= vafo— ‘vefe O’

T, ‘TaRi AT R — I, AF e
(WMo wte, 9, 10).

[ “All the activities of the world have value in so far as they
prove useful to the Subject, if the Subject can derive benefit
from them, if these activities can be #Zilised as an object which
might serve the purpose of the gfu i. e. the Subject”, ]

(5) That in the Sankara system, the conscious-
ness is to be taken in the sense of ‘conscious Subject’
(‘and ‘active agent’) can be gathered also from the
following

(1) The world is divided into two parts—the
Self and not-Self. '

Yagi fe ws ‘Qd wafeq, dn aufkfa ‘s swaEk
feaay fawur,..gafe” ( we #ie, 6, 2.%)

“All things can be classified as ‘knowledge’ and
‘kn-.swable’——gm-ﬁaz’fttqaﬁ-—and all those who are
not Nihilists in their opinion concede only a two-fold
classification of knowledge’ and ‘knowable’ and do
not admit a third kind.”

Here we find ‘knowledge’ (51 ) has been used
for ‘cogniser ( At ) or the Percepient Subject.

(ii) “Those who hold that ‘cognition’ ( ey ) is
formless and is not known by mediate perception
must admit that since an object of knowledge ig
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®
apprehended through ‘cognition’, the cognition is
quite as immediately known”— Qita-bhasya, 18. 50.

Again in the following sentences, note why San-
kara makes no difference hetween eternal ‘cognition’
and ‘cogniser’.

omfey’ 99 ‘aw’ Toaq Fw@a., A Tagfd | walgmniEy
( Self-sufficient ) v, ‘S’ wawa wfes s’

[ “Just as a man seeks to reach by ‘cognition’ the cognisable
object, such as pot, so also would he have to seek to reach cogni-
tion by means of another cognition, But the fact is otherwise,
Wherefore, cognition is self-revealed and therefore also is the
cogniser self-revealed,” j

We find in these passages, ‘cognition’ means
really the ‘cogniser’ or the conscious Subject i.e. there
is no distinction between the two.

The reason for using the term cognitiqn for cog-
niser is to guard against the fact that the empirical
cogniser or sty with whom we are familiar isalways
changeable ( fgmmife-siar). But the real conscious
Subject is devoid of change when it cognises its
object ; that is to say, the ogject of cognition cannot
affect him. )

(iii) “‘afz waify 9 agwA T@R, WA W@ F91 @Y, @y
w0 | aft gafaan Sa wwel, 39 9884 ; m wWd wed, A
=4 wafa” |

[ “If the relation between the cogniser and the cognised
could be cognised, another cogniser should be supposed to exist,
then another and so on, 1f guvidya or anything else is the
cognised, then it is always the cognised only (§7). So the
cogniser is ever the cogniser &c.”—Gifta-bha. 13, 2. ]
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Here the term ‘cogniser’ is ;mployed, but this
cogniser is not like the changing empirical cogniser ;
this cogniser is free from modifications i. e. not affect-
ed when it knows its object.

(iv) “‘asnq guifkawu 9 R @A Swifesfafd aa
fasta-gwida s fasmfa” (( #30 wie 4, 3,) |

[ “A#ma, whose nature is ‘consciousness’, cognzses the body,
the senses &c. composed of colour, sound &c.” ] :

Here, it is to be noted that to denote the ‘cognis-
er’, the term ‘consciousness’ has been employed.

Take the following also——m

“g&' vam ‘favdwafe 3@, €. @50@geR (et

A (.. @50EazfE € SoEAmEars deaEadal, fEE,

fafid wwan, vaEd...fag’ wqq” ( &40 wie, 2, 4),

[ “All cognitive states ( wman. ) are known by it...the cognis-
er of all its kmowable states is in its nature pure intelligence...
That the cogniser of all its states is really eternal, free of parti-
cular determinations, one and not subject to changes of states in
. its own nature becomes well established.” ]

Here also, the eternal, cha.ngeless, ‘consciousness’
( Faqeguwta; ) is the real “Cogniser of all his cogni-
tive states.”

The reason is stated in the féMowing significant
line for the employment of the term ‘conseciousness’
for the ‘conscious Subject ( gzt )'—

“zef e walmegd....cfr ze), wevew [wdefar’
( non-affection ) fag'” ( ge wie, 4, 3, 22),
[i, e “The conscious and active Subject is always to be dis-

tinguishéd from his objects of cognition ; for, it is not attached
to and not affected by asything.” ]
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I must conclude by calling your attention to the
fact that the conscious Subject being distinct from
the object, there can be no identity between the
consciousness and the being. The consciousness does
not create or constitute its object ( “srawmatfad
g@guas;” ) ; but the object is the manifestation
of the Being or Power from which it is produced in
interaction with the Subject.—

“Jq A ;  qEee SenEagfasd ) wd W
oY HAY AU A AL ., IQ0wRT a7 (T He, 1. 14 &
3.2.21),

1t is thus seen that the Intelligence is not cons-
tituted of its objects of cognition. The object is
‘given’. The object has an existence over and above
its presentation to consciousness. The object possesses
an identity which is not made by our mind, but
persists in its changing modes or activitigs. This is
the fundamental truth in the Subject-object relation.
It is thus found that both the Self and not-Self—
fagg and fagm—are known to us intuitively, accord- .
ing to Sankara, in the same act of perception, both
being inseparable cor-relatives, although in their
essence they are ultimately identical. *

0
J



XI

Jiva’s State of Samsara or False

Predication and How to get
rid of it ?

:O -

Q

“afg @ doQ,—'vga gFafe-awaq’ ;

faafe v ‘eq aq Q@wfe’ (e wie 6.14.2).

i, e. “This spatial and temporal world does not
enter into the substance of the nature of your Self ;
nor does any of the states,—say, the state of your-
self being somebody’s son &c. &c. belongs teo yon as
your essential nature ( wdy ). What then ? -You are
really distiget from, and unaffected by, the world
or the states ;—You are true Being, that thou
art.”

(1) We must learn not tq take things as they
appear.to us but as they are in their true character
or nature,—~not as they appear to our sense-organs
and mtellect. To perceive things as they are in
themselves has been described as«—-“aqrag\me%gﬁaq”
in . Sankara’s Sarvevedanta-Siddhinte and as——
“@rmmaiRl-w1a —in Katha-bhasya (3. 14). But
how do the things appear to our intellect and our

‘senses, and how to perceive them in their true
character ? “Unless you wake up”, says Sankara,
there in his Katha-bhasya, “from the deep slumber
of Avidya into which you are immersed, your look
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will not be turned iuward into the true knowledge
of yourself ( wm@wm™ )”. Why he speaks of Avidya,
we shall see that later on.

When an object (fawa) acts upon the Self by
affecting the sense-organs, the impressions produced
in the Self it interprets in terms of its own
sensations.—

‘et wwify wgedlay, sefs-feeRdl ( Motor
and sensory activities ) ®%afd, 87 4 wgud wafy a-
-G ga” (7 Wie, 4,3, 5),

Also
“ay-ggeEnt & sfeaf san A —fa | (0, 6, 1. 5.) *
[i e *“There are action and reaction between the sense-

organs and their respective sense-objects; and the result is
knowledge of external world and stimulation of impulsive action

(wfe & fmafm )" ]
[ “The Manas is an organ of teflection and volition and will,

We have cognition followed by consequent action”, ( Vide,

also ®le, 7. 18-22 ). ]
The true Subject, as we have seen, has a nature

(w®a) of its own, it has its own reason of being
in itself ; it determines its own activities for the
realisation of the end inh.erent in it.  @re, 7. 22-23).

That it is active proves its interaction ( &g )
with the environment beyond it.

GgR AN GERE, (AT FECueeeee. ARHEHT

(&0 we, 2, 8).

Thus the Subject is related to its own Self (g%aq)
as well as to others beyond it ( argreq or wwfagwy,

* g (sfeqn ) NI A 5@, wafe (37 suamd, A7 ave
arat 9et alkuEd” (4. 3.5.)
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—3qeo Wte, 2. 2. 17 ). This self-reférence and reference
to others constitute its outward characteristics or
relations. The object is therefore known to the
Selt so far as it comes into relation ( €& )
with it. -

~But the Subject and the object do mnot derive
their whole meaning from the relations into which
they come to each other through interaction. Both
are something more than their relations ; possess
a Swartipa ( nature ) of their own which come into
reciprocal relation.

“eufseRaad faRnmerd &c, &c. € yE-nfamam

w® ‘g garHgga fer= (g0, 4, 3. 9 and 2. 1. 18).

[ “When some object in the environment comes into relation
with the Subject, certain particular states and activities
( fads-faww ) are produced in it’.’ ]

Thus, meither the Subject nor the object can be
wholly resolved into these relations.—

“favafamasd’ aftgs, € 9 90 93 (o wie, 1, 3. 20 ).

These relations, or in other*words, the particular
states and activities &c. of the Self are but its
portial or inadequate manifestations.—

“glmauRAAENEEIR . ( Ausaifrait ) ‘s
qga ( a9 )'~—%o wie, 2, 2, 1. But—
“guifyufciraw g1 @r@ 3@ (&0 we, 2,1 ),

- In these relations, its nature finds partial ( wamge
and w&q ) * expressions ; they ecannot represent it
fully and adequately, as we have considered fully in
our previous discussions.

*  Vide : Lect, VIII P, 106 & 108.
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But such is the habit of our intellect (3fi)
that instead of taking these states &c. as partial
expressions of the Subject which underlies them,

~ our intellect takes them to be the component parts,

of which the Subject is composed. Thus reducing
the nature of the Subject to these parts, or relations,
our intellect makes the Subject as wgEFag or com-
posed of partsi. e. the sum-total of these states
&c. constitutes  the whole nature of the Subject.
‘Here compare what Sankara has stated—

“remmeadv; guifen'wmey,  gfe-afiafada  gzeata
fagg @d@aga:” (e we, 6. 2. 2. )

[ “Just as the pasts of the serpent are assumed in the rope
as its own parts, so the modifications are assumed by our
intellect as parts constituent of the Being ( &g )", ]

Also—

“METY T et gfgard e wtea (e, wfEm
FEFL ) 5u0r...9TIG THMIWE, FETTGERE wEIA e

—#le Wi, 2, 32,

[i. e “The determinate states &c, are imagined ( by our
intellect ) in the Self as its qualities or constituent parts ( w¥s ),
But still, even while they are thus imagined, the Self remains
unqualified by these ( since the Self is unaffected by these and
changeless ), as it transcends these”. ]

Sankara elsewhere argues that all these states,
viz : pleasure, pain &c. &e. are felt by the Subject
to be its ofjects ; and being its objects how can they
constitute the nature of the Subject ?

YgugeEa: fawgedm, A wegE | 9 89 yeefaude
s fasEa’™ (go wie, 1. 4, 7).
{ “Pleasure and pain ( and all ndma-rupas ) are the proper-
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ties of the object, they cannot, therefore, be the properties of
the Subject.” ]

Another argument advanced by Sankara—

“mumafaaamyes: | W @ gE-meRe vugfaada gede,

freng@araa fawdtmagauad” (@0 wte, 1, 4.7.)

[ “Both the Subject and the object cannot be comprehended
by the same kind of knowledge; i, e, they cannot stand in-
co-ordinate relation, For, the pleasure, pain &c, are the objects
of perceptnal knowledge, whereas the Self is an object of
infevential knowledge”, ]

There cannot be graEIfaETw (Identity)
between the knowledge of the Eternal Self and the
knowledge of its changing states or qualities.

But of the deeper unity of the Subject, our
intellect, as we have stated above, perceives only
the outer qualities spread oub side by side. It
sees one opject outside another ; and in the object
also, one point of space outside another point of
space. It makes the underlying unity of the
Subject as composed of its multiple states, as
gaAwEmEK ; as if the sum-total of these states
constitutes the Subject. Thus the Subject, to the
view of the intellect, becomes altogether a new thing
( amﬂmﬁ:(a ), something ofher (way ) than the real
underlying Subject. This is the way in which both
the unity of the Subject, and the unity of the object *
also, appear to our intellect and our semses. This

* The object is not mere 'manifold,’ as Kant thought.
It is already a unity aad there is orderly connection among
its qualities. For, they are the factors of a Purpostve Unuity,
in connectlon with ene another,



112 SREEGOPAT, BAST MALLICK FELLOWSHIP

view is known in Sankara-Vedsnta as the view of
Avidya—— ‘
“sfvan ‘wwd @ sg@fEeE., T . HtEd
fe aq, @ Wwwq ; wraHafaa vaswaR” (7o wre, 4, 3, 23 ).

Take in this connection the following st on the
Aphorism (e ge 3. 2. 15. )—

*‘ed Fanfy sfgangraifvgwaiq agmaaitve ufavas”

As soon as the names and forms become mani-
fested and the objects appear before us, we think as
if Brahma has become these forms ; Brahma seems
to us to be of such and such forms. That is to say,
we restrict Brahma to such and such forms, as if
Brahma has itself become such and such objects ; i.e.
in this view, Brahma’s presence in the objects is in
reality their presence. No distinetion exists between
the presence of God and the mere presence of objects.
But this, says Sankara, is the view of #gnorance.
The real view is thus stated—

“fraerRRe w5 waRfaeE’?’ (=e, 2, 3, 14.)
‘‘raraify@d & g@z@T A TEaly vy
(73.2.12,16).

The manifested objects look like Brahma’s forms,
but they are not really so. They are not His forms :
as if he has been reduced to these forms: as if He
bas actually become these forms: Brahma has no
form at all *. f

(a) That such erroneous views are due to our
intellect ( gfy ) and to our sense-organs will appear

S % g e aq B, W% AW @07 T 0 AW, 99 AR (w@e
W, 1.3. 1)
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particularly from the commentary on the Gitd where
Avidya has been said to be an inherent property of
our intellect and our senses.—

It is not right to hold that Avidya is an inherent property
(& ) of the cogniser, For, we see such diseases as lead to the
perception of what is contrary to truth and so on pertain 10 the
intelloct, 2o the eye, 10 the organ. Neither the perception of
what is contrary to truth, nor the cause there-of ( viz : the disease
of timira ) pertains to the percepient Subject &c. &c. (WMo wre,
13- 2.)

T would quote the text here—

“qd af% weyElfm? w; 1@, wafy, dfiamfzdsie-
FH? 40000 IT T, AW, fagdamemEEIeNal... 854 1 Jeq-
faqda-g aafeveny aEfwen swe s safeq wiegasta, @ 9w
Fa9@ | d3gaw Aul.....q TEeEE &c. &’

In the commentary on the Taittiriya-Upanishad,
the same conclusion is given——

“fgulagmiasdafufa 9q 2 9 ;... wEgIEEd

s (2-8), ‘

[ “Knowledge and ignorance ( =fagri) could be perceived ,
colour perceived cannot be an attributerof the percepient.s:-.....

Therefore knowledge and ignorance, like name and colour, are
not atEributes of Atma ; they pertain to the Znzellect.” ]
“afEn @ Wi @WlEE 9@, wEwfiEe s
Ffagaura” (g o, 4, 3, 20).
[ “Avidya cannot constitute the essential nature of the
‘atma ; for, you cannat deprive a thing of its essential nature”, ]
It is thus seen that our intellect and our senses
take only an outward view of things, and they can
not go deeper into the inmost unity.—

oo @nfr Aguq @a ), aeq GO, g, s
' ’ (w2, 4, 1. )
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[ “The self-existent %w created the senses out-going, There-
fore the perceiver sees the exsernal objects, and not the atm3
within”, ]

Sverything appears to them as composite—srR=1-
@, arAfatae fafas waw (70 we, —com-
posed of parts, as divided into units (g13% ., one out-
side the other. 1In the place of the underlying unity
a new thing composed of multiple parts ( wAa=wyr )
is ¢reated for the time being——

“‘ux va gzfe; e, w8 fanadr
(¥o¥ie, 1, 3. 19,)

It is therefore the construction of our intellect
cae to deep-rooted habit it has inherited. This is
due to "vidva (fg=miwm). This Vedantic false
knowleuge 18 known as sifasgsats-gnfa. It superim-
poses the states of Consciousness upon the wnity of
the Subject, ignoring or forgetting the fact that the
Subject is a unity which it maintains in and through
its successive states which cannot be its .component
parts i. e. cannot be identified or confounded with
the real nature of the Subject. They are, in reality,
the expressions of its ature, and the Self is distinct
from them—“=gaqafq” * (@re wie, 2.30); “wamy
wafq gae?”’ ( #ge 4. 1.). Similarly, simply because
God has taken the forms of nama-rupas on
Him—q garsagmigraw ag@ifa’—He has not
actually become these. These forms are to be
taken as His expressions ; His objects ; He is to
be found partially expressed, manifested in these.
These are ggifags—indicative of His Swarupa to a
certain extent, and hence Ananye ( we7 }—non-

* of, “awwisfa sqgeai], ,
ggawA « qurg” ( eafreag, goe )
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different from the Self—“gg qasq‘.uzamm”-—“Every-
thing, all this, is atm&”. This fact is sometimes
described by Sankara as—“genfevogw awufa-
udat gnafa” (&, wre L 4. 14 & 2. 1. 83, ) i. e. the
manifestation of the world is for the sole object of
leading to the knowledge of Brokma and not for any
other purpose. Sometimes this fact is described as
—“mug-fama” as in—“gfgumd w@r-wg fagar
nfa@uas: afda araaa anEnE sty (Fo ge Wle,
1. 8. 1.). It means that under the influence of Avidya
we used to take the world of nama-rtipas as some-
thing separate, as if the underlying ( simaaava’ )
Self has become composed of these ndma-riipas and
become something Anyo—really other, abandoning
" its real nature ( wSimugfafuy: fafva =@Ewr). Bub
by Vidya (fa=n), we are now to take the world
(wusg ) as t;he expression of Brahma i. e. nothing but
Brahma * ;—that is to say, everything is to be
looked upon as revelation of Brahma’s nature, not
as this or that thing (i. e. ‘gmfes =@iFRT wgas’
—o 2.2.11. ). In the Taittiriya-bh’  .ankara
himself shows us the way and gives us the indicz-
tion as to how we are to take the particular objects
of nature as Brahma. He says there that——
oW TR ... WRERTA, A HIRTC YT A
uigfa faersy (2. 90)
[ i e “We are to look upon virtue (3@) and evil (o )—
not a; sm.am.il qiq il:l their .specz'al Jorms, but as Paramaima.” ]
bhésyasﬁ.::l/ ::r. dea s given in the Chhandogya-

% TEEealsly s sg e 9; gewl wwE-
aag wfay” (8, 12, 1) *

s cf. “‘ifee ewfady, ereve v smat fagar> (@i, 102).
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[ i e. “If you objecf that if everything is to be taken as
atma, there will then be connection with ‘Suffering’ (3@ ) also ;
—we reply that even suffering is not to be taken as suffering,
but as Ama.” ]

As there is always an unchangeable sustaining
ground in which the modifications of names and
forms are roofted ( &e #10, 1.8.1), we are indeed,
liable to confound the ground with the Fikaras.
But it is a wrong view, view of Avidya—“a -
nagfafne:, fafea wan fas 2 a9 sqw@sT g9 |
Mandukya-bhasya calls this view as fo9wels,
famsa=y ( fault of the intellect ). And Sankara has
pointed out that—

“q fo FRgefiafmds wagda owwmda: gEad ag Wl

(=)

[i. e “The unity does not really change to multiplicity,
simply because our intellect cannot keep the gro.und separate
and it imagines parts ( wazd) in it i e. identifies the two
erroneously”, ]

“Can the water of mirage”, Sankara asks, “render the
saline soil (S5t-81 ) miry with moisture” 7 (Yo wio 13, 2 ).
Again he says— “a g wfesfgad, qewmad@ v, g sfERIw
@ (me go wie, I. 4.6 )" That is tosay, “whenapi.ece of
rope is imagined under the form of a serpent, can that imagined
form really make the rope a serpent? It really makes no
difference in the rope”’.

We must make earnest effort to change such
intellectual outlook of ours, and try to look upon the.
world from the stand-point of the Self.—

vgs smiRiaa, Dewd wfawe, afae swefefiaman”
(®le We, 4. 4. 1.)

Even when we are confined fo this Samsire,
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. X [
to the world, we are to take it as Atma, not as
something other than Atma, ‘

~ Compare—

‘4 5% aw, gul '@mfaa ma......aanqa ﬁsa@ LEHEE
ufesg g¥aq” AL &f
@ i@, A sl e wa vl vk
(7° W, 4. 4. 6).
Nothmg ought to appear to him as other than
Brahma ; but all the differences = of nama-ripa
should now appear as manifestations of the under-
lying unity which is realising itself in them ; for,
“Atmd is the {¢ruth of all differences—"“gZrHAT
fast g@, wayg wzaada” | The differences
would no longer appear different (=) from
Brahma, as so many self-subsisting things. And
all ideas of Separation (ﬁg-af‘g warg-q4 ) due to
Avidya weuld vanish. This erroneous idea it is
which stands between our Self and Mukti ( final
“freedom).—
HamEndea e TR sfemE s @ uE venfa-
w1€Yq, aq cafaq w18 Tatya” (7o wo 4, 3, 23, )
. lunit fo SfEnveRE ) W W 9, YA, AR
5% aR1 2 Wy Al 5 #wR | o T-3E A 9wy A
| | (= we, 2,23, 1,)
[“This Samsara ought to be got rid of, by means of removing

the idea of Anyatwa i, ¢, separateness. The idea of separate
‘ness is due to Avidya, has been brought on by Avidyd or ignor-
ance, This separateness is to be supplanted by the idea of
Brahma, idea of unity”, ]

(N.B. The significance of the word ‘ganga’
is to be found in mre wye 8. 12. 3. quoted below. )

12
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“The man with whdn the idea of difference has not ceased
regards ( everything as ) Anya i, e, different’ or separate from
Brahma, He sees things as d7fferent from Brahma, hears and
thinks things as different—he also conceives in this way—‘by
means of this thing I will gain that thing’ &c. The man who
takes things in this way, cannot be said to be ‘resting in
Brahma'.”

YAy ‘qgRE €9 T TEf AN TG Lo yn AW TR~

difwe 9@q WA s 9 6RE 2o dY AW gR-TA W

TWEwmREE 9 e (€ we, 8, 12, 3),

[ “How is it that you make two contradictory statements ?
When the idea of #nify will be established, one will see nothing,
hear nothing &c, Yet you say that a “Mukta” will see the
aws (ideal forms) in Brahmaloka, The reply is this—He does
not see these ideal forms as %4, as separate from atma.”" ]

Here compare what Sankara says elsewhere—

“efagER A, . w1RY  wEERe ved) waEmas
¢ 0] . )
gsifsfagma;, asl o qumdEa™ { 4o we, 2, 2. 11, )

[“Those who are affected by avidya view the effects
extending on all sides as if they are something otkey (%3 ) than
Brabma, Allideas that it is not Brahma are nothing but
avidya ; Brahma alone is the Reality” ].

(b) 1In this connection, I should like to draw
your attention to Sankara’s theory of “Adhyaropa
and Apavads” ( geiQiu and suang ) which has been
resorted to for the purpose of “sra@iarg” referred to

above, i.e.for the removal of the idea of separateness
—gm@—irom our mind and to firmly establish the
idea of Brahma everywhere. The significance of the
Theory is stated here :—When in the Self, through
its contact ( @gw ) with the objects in the environ-
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ment, certain particular states and activities are pro-
: duced, we superimpose ( WA ) these on the Self,
and thus confounding the two, we regard as if the
sum-total of these particular states &e. constitutes
the nature of the Self. This is Adhyaropa. Then
Sankara describes the theory of Apavida. Instead
of confounding the states &ec, and the Self, we ought
to take these particular states &c. as means—aqrg—
for :the true knowledge of the underlying Self.
Always to look upon the states &e. as o means for
self-realisation is the correct view and this Sankara
describes as Apavada. Rama-tirthe has thus ex-
plained ' this Apavada theory in his note on the
Vedantarsare which we should always bear in mind.
He explaing—

‘Sl AE—IEE FRUATENERed, FRIERTaAfaliv
LIEC] sru'f:hww T—'qUa1’ 59,7 wafa” |

The lines have been thus translated by A. E.
Gough

“[ Resdission or repudiation is,the atttibution, to the
egrect, of the being of its cause; or the deteérmination of the
non-existence of the effect otherwise than as identical with
{ i e*nondifferent from ) its cause.” ]

You will see then that we are not to look upon
the effects i. e. the objects of the world or the states
&e. of the finite Self, as so many self-subsisting and
independent entities, but as having wo separate
being from the underlying cause or the Self. Sankara
regards this view asthe means or gury for self-realisa-
tion which will remove the idea of separateness or
g | Take his illustration given theres————



180 SREEGOPAL BASU MALLICK FELLOWSHIP

"R, @AY wE ‘oY R@r ‘2
"’ <ft areals, vl @ @esy dTE—a g @ @m @
fqapqW, SUEER'AOEAEE o FwaeaEkd | ga
aq-afedyanfaa ' Eaerafcdyng AR ‘AR s admeTR

@ (g W, 4, 4,25),
1f means—

“wyafe: wleq W@ wwd (or a'@t ) @31 um 99
gt wuE (or '@’ ) aust ) awe,, qwEde wwEd
AR, , 491 efe’ InfEEL,,, a59HART 314, ... dq@%0 Jgafa”

{ =it fe ) 4
[ 1, e. “We employ lines, dots &c. to represent the numbers
and we call certain line as ‘one’, another line as ‘two’ and so on,
But simply because the lines are wused for numbers, the
numbers do not become lines; the lines are to be viewed
only as a means for the comprehension of the nature of the
numbers. In the same way, the manifested differences of
nama-riipa and states &c. do not redwce the Self to these
differences; but these are to be taken simply as a means of, for
the purpose of, the real knowledge of the Self, These differ-
ences are not to be mistaken for the Self, simply because they
appear in the Self”, ]
Compare also—

‘g SRFrafeR’yd - gwEaa (i, e. object )

w2ifeaq, ‘wrad 4’ wFifd,. 99 e fafed d A
’ ' ’ ( =30 wte, 3, 12).

[ “People mistake for the azmz the body, the intellect, the
senses &c, &c. which are not the atma, but as its knowable
objects, like the pot &c. This is due to the influence of
the mysterious and marvellous Maya.” ] '

“The true nature of the Self is not tainted by the blemish-
es of the senses &c. ; because the afma is exfernal to the false
notion so superposed”—s5, 11, ] '
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" (2) The Sadkanas, means,for the realisation
of Brahma——

By the cultivation of moral virtues and other
Sadhanas we must purify our mind and the senses—
“stma is seen by the purified intellect” (®ge wro
3.12). The infinite wealth ( wRwd—wraw)
of the inexhaustible ( w=qa) nature of the Aima
is present in our Self. The realisation by the Ego
of the Reality of the Atma in us is beautifully
described in the Brikadaranyoke-Upanishad by
~ the help of the impressive illustration of the union
of husband and wife* in deep love and affection. The
husband in the embrace of his most affectionate
wife forgets altogether the presence of objects
near him and {loses his separate consciousness and
being in the pure and perfect and selfless happiness
born of such union.-

“gem @ eIz fam @@ e, wEa wEE,
2w fred 32 ‘AdsRg IR, 4 9 W ‘owala gE g@
3 ; wuftawg qon fws Sl 928 o’ &

(7o we, 4, 3,21,)

it is thus seen that when the true knowledge
arises, the avidyd under whose influence the objects
of the world appeared as different from the Supreme
Unity will vanish and with it the idea of separateness
(wma-a9 ) will disappear, and this is siqw fg—
Emancipation.— B

* - We believe -the Vafsmava philosophers borrowed their
~ideas of AYC-HW from this text.
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“wamaafred, . A w3@ LSS afe
(#°o®0 4,4.6.)
“gafew: wafEme Srowa’ sfaurbute”
(70 g0 e, 4, 1, 3),
[ “When the idea of (our) separafeness ( from God) is
removed, the idea of (our essential identity with) God will
arise, This is Mukti. That we are essentially connected

with the world isto be removed, and that we are essenszally
related with God is to be realised”. ]

Unless we are able to annibilate this avidya
which has concealed Brahma and created or
projected the idea of 4dnyatwa—separateness—
in its place, how can we gain the true character
of the Supreme Reality—gimiar-zaa ¢ Nila-kantha,
the reputed commentator of the Mahabharata and
a faithful follower of Sankardcharyya states that
Nirguna Brahma whose nature is Bliss ( mw&E® )
contains within it infinite wealth of srmad and
afm@ied, and it is this wealth which is finding
expression in the world. “wrame fdw=a wEd
wiwsgsaa” *. Sankara himself calls Nirguna Brahma
as Sivam ( farasy ) in—

oA lsgaieEd CERnA, . mamd e
(% w0, 6. 3 ),
And also—
“aggan fear’ (e @me W 2, 33, )
“'gg wanaaawy ‘feetafedld aq 99 @ =@ a8
: (Ze w10 6. 16, 3 ).

As the Infinite is within the finite Self, the

Infinite wiawEd—wealth of Wisdom and Power

» Vide : AEWRE—3953, chap, 213.
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and Beauty-—lies concealed under avidya within

‘ US  weamomn

‘el quaate o3 w9, foEmandaa waf,.,Mee -
fadwia:,.. 22 agfg-favgdemfedimg wafe

(#o g W, 3 2,6),

“‘quared 9 fava-favaanRe ww@ oA (@e e, 4, 3, 33.)

[ “The finite Self—being like a part of Paramatma,~like
a Divine - Spark, Infinite siag—exists concealed within
him ..The infinite wealth of Wisdom and Power is covered
up on account of the connection of the finite Self with his
body, sense-organs , the intellect -and sense-perceptions and the
like”, ]

[ “Limited measures of the Supremc- Bliss work in the world
through the Subject-object relation,”

At present, we do not even suspect its presence
in us, so completely has avidyd concealed, screened
it. Our eye .is fixed at present upon the names and
forms—“‘meRaifuzieta wafa anufadt” (@ 3.5. 1).
But as that screen is gradually removed by our
cultivation of moral virtues and other Sadkanas,
the Infinite wramd will gra,dua.lly stand revealed
before us. —— ‘

“miraatiafaT e o gad waf (e @, 1, 3, 30),

To the extent you are able to remove the Screen
of Avidya ( Vide, sto e 91°, 1. 1. 12 and 3. 2. 5 ), to
that extent the lnfinite Divine Wealth—wunaswey
- —will stand revealed and realised by you. But it
requires great effort and Sadhana on your part.~——

“wewmda ewarafamld aE” ( €30 6o, 4, 1),
(o wte 6. 1).

{ “Our inherent natural impulses must be curbed with intense
effort.”’ 1
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And our success in this direction is also depend-
ent on the Grace of God.

AR TG, 1 AR FEER .,
% @waa; &= 9t (e 42 3,2, 5 ).

[ “It reveals to only a few of those earnest Spirits who
meditate on God, through the Divine Grace.” ]

These Ym@s are inexhaustible and perfect,
they cannot, therefore, be completely revealed here
in this temporal and inperfect mundane world,
since what isrevealed here is but a partial expression
of the Divine. To a world beyond this, yet connected
with it, we would carry our Soul there with its
Sadhana ( gAIS1I—d> 4. 4. 2), and be enabled
there to further develop our capacities—

“gad T qay | dfaRt geaga’ (@e, 6. 43).
and thus to perfect our character. We are not
merely finite and creature of time, but we, are also
something more—we are also infinite, which raises
us beyond time-limitations and makes us one with
the  Supreme Infinite ( uHM H& ) Principle—
Brabma, where all strife and defect will end and
we would be perfect with.the Perfect.—

“gugahltd FRanEReRg 8 wwigRa (7., 4. 1, 2 ;

Y58 g..SEiEnaad afaed TUd saed aefefne

(7 we, 3, 3. 14).
[ “The immediate realisation of the afma is “I'” which is
free from all suffering and evil” “The Supreme End of

existence is the realisation of freedom in the Supreme Purusia
who is found to be lying beyond all evils and sufferings”’. ]

The Infinite is within us, God’s purpose is reveal-
ing in the world, and it is eur duty to choose that
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Good as our Ideal. We may fail to realise it, and in
that case there is no advancement. But we are free
to a certain extent and there is possibility to adopt it
as our End. As God is working in the world and He
is the ultimate Agent, He will see that His good
purpose is not frustrated and that the world is, as a
whole, advancing to the good Pyrpose. God is with-
in us in possibility and we have actualised that
possibility so far in our character. Infinite possibi-
lity lies open in our character and it is not some-
thing steré’otyped. Determinists say that it is our
character—nafa—which finds expression in our con-
duct (savw) —“wafa @i faar=afy.. afcaaadsfa 9q”
(#it+,18.59); and it is our character that deter-
mines. our actions. But our character has been
formed by us ; it is liable to transformations. The
Determinists identify the Self with the character
which it owns. But the real solution lies in the
relation of the Self to the character. The Self is to
be distinguished from its content ; it hasits character,
but it is not identical with 1t. Apert from Self,
character is mere abstraction. Hence, that our
chazacter determines our action really means—it is
our Self ( which has the character for its content )
that determines ; and the basal Self being Infinite,
infinite possibilities are always open to it. My past
and present life cannot be exhaustive expression
of my possibilities ; I am always more than my
past and present life. Hence, nobody can tell
beforehand how our Self will actually express
its hidden possibilities. Sometimes the Self surprises
all by its action which is quite unexpected, which
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leads to quite a different course of action. Take
the case of Jagawi of Nadia who broke away from
his past, yet he was the same man. Bubt the man
sometimes falls when he is expected to stand.

Other Sadhanas for self-realisation

(a) So'long as we are driven helpless to action
by the energies of our impulses born of our empirical
nature ( wmfa ), we desire objects which ars salculat-
ed to satisfy these impulses ; we are bent ok selfish
ends and are deluded by ‘Egoism’. We must rise
above the sway of affection and aversion and restrain
these impulses under the law of rational reflection,
by “abandoning attachment and the fruits there-

Of”—'—_

Yaw-gufagdg favafafeis )
- wmadnfEdaEn weeairei i—

Worldly desires and interests are useless to a man
‘of wisdom. The commentary on the Gifi says-—
“By restraining the first natural activities one by one
and thereby gradually inducing fresh and Aigher
activities, the Sruti teaching works (sishamwg ) serves
to create an aspiration to reach the inmost Soul”
(I8, 66 ). | , .

(b) “Ireward the unselfish who do their pres-
cribed duties and seek for Mokshe, by granting them
knowledge” ( Chap. 4). Free from egoism and with-
out attachment for fruits of action, one must medi-
tate on Iswara, dedicating all actions to Him. De-
votion to one’s duty leads to perfection. “Self-know-
ledge is the aim of all endeavour.”

(¢) XKnowledge of the true nature of the Self
aided by all favourable conditions of its rise and de-
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[ ]

velopment, viz : purity of mind,humility, inner purity
of mind, “Self-control which consists in directing
exclusively to the right path the body and the mind
which are by nature attracted to all directions”®, per=
ception of evil in birth, death and old age, in sickness
and pain ; steady unflinching meditation on the One
as our sole refuge &c. &c.——these virtues are to be
cultivated ( Chap. 13. 7-11.). wm=-fagt consists in an
“intent effort to establish a continuous current of the
idea of the inner Self ( weamar )-—chap. 18, 55.

(d) The @itd remarks—"The end of knowledge
is freedom ( gfm ). The end should be kept in view ;
for, it is only when one perceives the end that one
will endeavour to cultivate attributes which are the
means of attaining that knowledge. The attributes
or virtues to be cultivated have been specified in
Chap. 13, 7-10.— v

(i) Humility, patience, uprightness, purity,
social service, absence of Egoism, society of the dlSCl-‘
plined &c. &e.

“eaifqEnzfmaiEa aifEuse ) ezn au@as*’ &c, &c.
(i) Cultivation of pieby, chastity, right intui-
‘tion'&e. &e. ( Chap. 16, 1.) '
“ewd - gue'yfy  wedeafefa: | sfdar  gmmE,
wiga” Ee. &c. '
(i) #), @y, gfear, saﬁin &c. as mentmned
by Madhfisudana in his Gloss on the Gifa. .
(e ) Contemplation of the Beautiful—in “gys-
Ty, v 3, “gaife aftgm an”, ‘o= 1@”, “Agd
7y’ “ete. eto. ( Chap. 6, and 11 ) ; .
Chap. 5, 25—“gelwgafed Tarn” et
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(f) Sankara’s remarks are very useful in the
formation of our efhical character.—

“The good ( %= ) and the pleasurable ( wa: ) are
confusedly presented to the man. The intelligent
compare the two ; and on mature reflection discern
their relative value—their difference—and having
thus reflected, they embrace the good as worthier
than the pleasurable. Then they adopt means to
the attainment of the End chosen” ( #ge 311 ). We
thus compare, estimate our impulses —they are thus
our objects of contemplation. A sum-total of feelings,
impulses etc. etc. cannot deliberate, cannot control
anymore than each feeling and impulse separately.
Only a free Self can do so which Aas them. In every
voluntary action, the Self which is not in time, does
and can introduce a new element in time.

(g) =m&—Work done under impulsive forces
and with self-seeking end in view is to be replaced by
work done with higher and inner ends in view. Reflec-
tion—fggrR—guides man in this stage for selecting
higher ends. Then lastly, the realisation of the
unity of the Self is the highest end and it is the
highest activity in life. The meditation of Brahma
in and through the manifested objects—"‘stnay a=w f’

aq-ufcaiang ol 39 sfa eitufauzi ffadrd:” (2. e,
6.1 )—in order of increasing value—is regarded as
meritorious, and it leads man gradually to the highest
Goal. The doing of all preseribed duties and lead-
ing a life of virtue (“q\%} q@Hg J&E —do Ao 4.4.9.)
—are regarded as necessary aids to the knowledge of
Brahma.
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Tt is ‘wrong to hold the view' that the Veddwta
teaches inertia—inactivity.— :

“gEpdyfay Fue, STt weewfEed S
‘qr-gA-wET GEmseT:, fAfana®’ 9@ (Transcendent good |
.._beybnd the series of goods in the scale of existence )
‘EaER N aAEgEn —(We fafY, in 7o Wo, 4. 3. 33.)—

"i.e. Man cannot find satisfaction of his Self in
any earthly and temporal order of things. He seeks
in Transcendent God the fulfilment of the Good he is
trying to realise in his own life. This Good—
“quania=e’—we find revealed gra duwally i in the order
of nature.

g ga fegeafanr, aa a3 33 sl sa@an Giea

Thus we think of God as a Power in the world—
immanent power working in the world and progress-
ively makjng for Good. The world, as I have tried
to show in a previous Lecture, reveals an End or
Divine Purpose which is being unfolded stage by
stage. The world is striving towards, developing
towards, an End. and its Goalis out of sight. “Brahma

maa ; and this W is what gives pleasure
and joy, is Well-known in the world as sweet, sour
&c. &c. Here, the worldly bliss produced by the
presence of external helps (stimulating objects ), has
been instanced for understanding the Divine Bliss;
for, it is by means of this Well—known bliss that the
Divine Bliss can be understood” ( #&e wte ).

Thus the Ideal Good ( sha= or wray ) Which is
revealing and working in the worldly objects, of which
~they are but imperfect manifestations—is the Aighest
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End of human pursiit. The lower and higher objects
are, therefore, only the prozimate ends and these can
be made to be embraced in the Highest Good. The
multiplicity of human ends is connected with the
Supreme End. But as Brahma ¢ranscends the tem-
poral order of objects, we ought not to remain satis-
fied with these lesser ends, but must move through
these for a complete and fine! satisfaction———
“smamwd  Sq@ Fw T, wgufsemfate F91 ..
evafadT gRA N | A ¢ wwa@ a¥ 9@ fd@wal vk
( NaeB in the Géta).

In the Glita, it has been shown that Brahma is to
be first worshipped as the Cause of the world——as
the Power which carries on and sustains the worldly
process—ufiaifa-fam | —“@wanws wfa wa (fadan
war” | Then at the same time, Brahma is to be
known as a Being which transcends this grocess—
fizw-fa@. A'man who has not realised these fwo
aspects of Brahma cannot be said to be able to
realise the Highest Ggod—the Supreme End ( e,
Chap. 12).

o
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The Source of Adwaifa-vada,

ADWAITA.VADA IN THE RIG-VEDA.

.0 —
-1

‘While discussing the relation which subsists be-
tween the cause and its successive effects, Sankar-
acharyya in his commentary on the Brahma-
Sutra introduced, as we have stated before, the
idea of two stand-points from which this relation
can be viewed, viz, the Paramarthika and the
Vyavaharika. He says that from the former stand-
point the effects are to be looked upon as Ananya
( waw )—not distinct—{from their cause, although
from the Vyavaharika view, we take them to be
Anya ( g )—distinct—~from the cause. About the
exact significance of these two terms—Anya’ and
‘Ananya’—much misunderstanding exists in various
quarters and we would try in this Lecture to bring
out the bearing of these twb terms upon his entire
theory in the light of what Sankarachiryya has him-
self said about them. |

- 'We would here explain the 1dea with the help of
an illustration which Sankara himself has used
in several parts of his  commentaries.’ TIQ
~ (fragments of earth), fizw (lump of earth), -
( pot.) are the effects or transformations or manifest-
ations of the cause wfwar (clay ). Now, what is
the nature of the relation that exists between these
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successive changes igsuing out of the wfFswt—-eflects
produced from the cause ? This relation can be
explained in two different ways. The ordinary
common people of the world regard the successive
changes thus produced as self-subsisting entities—
existing separated or divided from their cause. The
clay to then‘ view, has fransformed itself as Q‘:aw and
the vzsm totally transforms itself into q99Gq rqg, and

the zm-fﬁg into the @z or the pot. One form is
changed into another and that again into another
and so on. One dies and another is produced. The
preceding forms are looked upon as the causes,
successively, of the latter forms. This is the empirical
stand-point and our practical life is bound up with
this view. '

But it is otherwise when these are considered
from the Paramarthika stand-point. This yiew never
regards the effects as separated from or outside of the
causal reality. They can never exist separated from
their cause, out of relation to their cause. Q:'a"l? fus,
gz etc., are not, to this view, so many self—subsxstmg
entltles, but only successive manifestations of the
one causal reality—wfg®r—Ilying, hidden behind them.
Here, the clay or rather the nature of the clay finds
its expression in thesuccessive forms produced out of
it. - The real essence of the clay is not losf in these
forms ; it is present behind each of these successive
changes : the identity of the cause is not lost but
present in each successive change or difference.# It
does not itself change with these changing forms ;

* Vide : the quotation given at P. 132,
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[ ]
it does not, in assuming these forms, become some-
thing else or may. It is clear then that these success-
ively changing forms do not entirely lose their
value * in the eyes of those who are possessed of the
mreatfaaefe. Sankara has told us that there is really
no conflict or opposition ( faQty) between these
two views. ‘ ,
“aut (ifam’ ) Zazle:, TOEASAEE: LeesuBiusen, HESASH

‘gEmAEr TaTEeTarR! € g (@i e We, 3, 17-18)”.

[ “They are all Dualists and dualism is their stand-point,
but our stand-point is non-dualism, There is no conflict
between these two views, as everything is non-different ( %)
from the Self” 7.

Here compare A= Mt—

“Samsaa, W 9 FRY a?{mémﬁm%fiﬁ@a,—-wﬁa

FROERAT TNAE | Wa: SauaTE qua faasy 4 wafa )

[ “All dual forms are the effects of non-dual ( Brahma);
and there is* thus no conflict between the effect and the real
~cause ; for, no effect is really different from the cause, ]

As there is no opposition, the gfemiagrg may be
retained even when we emphasise the fagw-are T

But there are, unfortunately, several modern
interpreters of Sankara’s System who think other-
wise. They regard all nama-ripas—the whole uni-
verse—as mere illusion, as unreal and false. But, as
we have seen above, Sankara has found no necessity
for denying the existence of the world altogether.
Sankaracharyya distinctly declares—

* Because they are viewed as the manifestations of the

underlying cause { not as this thing or that thing.)
t Yevargrw sdmee’ sfew-wfmat 9 wwafa gaEa (S mo‘,
2.1.14). Lo
13
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[ ]
“Nobody has the power to dissolve both the external and
internal existences which are presented to our senses and to
our consciousneds ( famwmia: ).”

- Here is how he expresses this idea :—

“isd wiw-fawd AW P...,.40 af aEq fagaEiss g9
geikagy wranfar, aery sfEafcaww: sfaenfes 918m, @
gEaiE ¢ W wfsenfigff, aafequedsmig @ g ”’

(e we, 3,2,21).

 “What”, Sankara enquires of the doubtor, “is your idea
about the Dissolution ( wvw-{a®s), pray ¢---...The world—both in
its subjective and objective condition—actually exists (fagam:) ;
nobody is therefore capable of dissolving the existence of such a
world, You cannot really mean this by your term wvs-fawa”
&e. &c.]

In a famous passage in the Brihadaranyaka-
bhasya, he raises a question—

“If you hold all the nama-riipas to be real and not false,
what would be the fate of your Adwaita-Vada ¢ Brahman has
been declared in the Sruti as One and without a second, If
you hold to this declaration made by the Sruti, you cannot, at
the same time, admit the reality of the difference of the nama-
riipa~the changes going on in the world,”—

“amedurafes — crRmfEd ‘A afe e sfogan
fage o 3f,—7 ; fww-Heem 7 ufcgaay”
(7owie, 3, 5. 1),

The reply here suggested by Sankaracharyya is
very important. He says—“No, you need not deny
the existence of the changes—the nama-riipas. The
existence of these does not at all harm, or come into
conflict ( fg@ty ), in any way with the theory of
Adwaitism. Take the case of the relation between
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water and its productions—tBe waves, bubbles,
foams and froth ; the relation between clay and
its auccessive transformations in the shape of
7Y @, wqfie, a2 ete.” As it is the cause itself which"
a.ppea,rs as these changed forms, these are, in reality,
non-different (gA=y) from their cause. No necessity
arises to deny these successive changes, if we
conceive them to be (=mwar) 4.e, non-different
from their cause. That these are non-different
(=wa ) from their cause does not make them
different—gwr—or independent entities : neither does
it abolisk their own respective forms. Carefully note
also what Sankaracharyya says in this respect in his
Vedanta-bhasya :—
1Y AIEEEARTATE §Fers OGN SARGHEE-
wafa )

% 9 aufRalaEmaEl ggzmaseE’ waf
. (8o wte, 2, 1.13 ),

[ “i,e. The foams, the waves, the billows &c. are non-
different from the sea-water (their cause), but they are different
from one another in their own respective forms ; one form does
not pass over into another form”.

“Each of these is different from the other, no doubt; but
that does not make them different from the sea-water.” 1

~ The sum and substance of Sankara’s arguments
may be thus stated :—

(¢) Whenever the effects are produced, they
are produced from their cause; they can never
appear divided—separated—from their cause.*-—

* gy g gEr@EW wafa, @ a9 ulEwar ze, g weElat g

{ gowe )
“falw WA a7 ad o3 fidg 99y wme
| (70 w0 )
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Can you separate ti® pot from its cause—the elay ?
Can you separate the waves from their eause—
the water ? Can you, placing the waves outside
the water, regard them as something self-existent—
as something wwy ? '

() The effects are, in reality, the manifestations.
of their cause—the stages through which the
causal reality expresses its nature. It is the cause
which without forfeiting its own identity differen-
tiates itself in these forms. It is the cause which
holds these forms, sustains them. It is like the
identity of the thread which holds the manifold
flowers together and forms a piece of garland. *
Then how is it possible to abolish these successive
changes or toseparate them from their cause which
holds them ?

(¢) The cause does not, in assuming these
forms, lose itself in them. The :movements of my
hand, the walking, the uttering of words—all these
are my states; they are mine, they belong to me.
If you separate these from me, they lose their
substance, they die ; for, it is the cause alone which
binds its-effects. One °can, without difficulty,
recogunise the identity of the cause in its different
changing states or manifestations. A cow, when
lying in repose and ruminating, is called a cow ;
but when it gets up and walks, will if now be
called a horse, and not the same identical cow t?

* Yqfy gElee Nd, 9@ afeaw 53 (e )|
i “afeqd Afgsd aw AW A My wRMeEw e
(g0 Wi, 2, 1, 20).
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The cause is thus the same® throughout all its
changing differentiations and does not lose its
identity and decome something different from its
own self.

Throughout all these changes, the cause remained
as it was in itself. Thus Brahma exists apart from
relationships, as well as in and through velations. It
transcends the universe of Maya, bub in its trans-
cendence it does not throw away Maya ;—Maya
being but no other than Brahma (itselt ), reveal-
ing and hiding itself. When 5z ( pot) disappears
it hides itself in clay ; for, it was nothing but clay ;
when it appears as a pot, it is nothing but clay ;
for, it hides its nature as clay in gz (pot) 1 Sankara
thus expresses the idea— | '

“afmfa afEER, e fdwafa ; sl ada)
sfa @ GEEr),  grama(y s fades )
* | ( wafrenw, 94,)

[ #“The wood lies hidden in the form of the elephant, (when it
is ) made of wood, and the form of the elephant when disappear-
ing also hides itself in the wood, “So the Supreme Self lies
hidden in the universe (when manifested) and the umverse (when
disappearing) lies hidden in the Self”, ]

Brahman or the underlying Reality is not thus
in any way affected or changed by the changing
nama-rupas. It is the universe in which the Reality
is expressing its nature, so that you need nof deny
the reality or the existence of the universe. There
is, therefore, no opposition (faQig) between the world
and its causal source. ¥ It is in this way that in

*

Vide : Ananda-giri quoted at p. 193,
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Sankara-Vedinta the gfiqra has been retained, while
emphasising the fagw. It is most erroneous to
suppose, as has been done by many, that in order
to retain the unity of Brahman, Sankaracharyya
has abolished the world as false.

Sankara’s Adwaita Philosophy is founded upon
this relation of the cause and its effects. From the
discussion given above we arrive at the conclusion
that one cause is present behind its different mani-
festations in the world ; that the cause itself is
gradually realising itself in the different forms of
nama-ripa. It will be a mistake to think the effects
produced from the cause as something different
from it.

One Reality manifests itself in the multiplicity
of nama-riipas, and the true nature of this Reality
has not been reduced to these successivg effects.
It is the connecting link of all these differences,
and its own nature realises itself in and through
these differentiations. There is no need in Sankara’s
System to declare the unreality* of these differences,
or to separate these from the underlying causal
reality taking them as self-sufficient entities,

If the Maya and its products are not Brahma
itself, but something else, other than &gt ( way ) ;
(if they do not form part of Brahma) then the result
would be violation of Adwaita-Vada—a dualism
would step in. Sankara avoids this dualism by
pointing out non-difference ( wa=m@) of -effects

* ggErm frmrerat o9, @y araERa” ( € We )
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from their cause. He has not abolished the objects
of the world, he only looked upon them—as
Brahma, as the expression of His nature. This
was his greaifds view ; he looked upon the world
from this higher stand-point. The following
quotations will also support our position-—

“‘qHug.FrEAE!, e 9iRq T TR |

CLCITEETIT afa aw 7 afew fava
( sw-fasuw, 83. )

[ “Those who have not realised the gold, look upon a golden
ornament as an ornament only ( but not as gold ) ; so too those
who have no realisation of truth, do not perceive the world as
Brahma, but as world only, "]

agfu; fafae®;, weRad quad @'y
Rat-Ha-aTFe, feRufea g aefma (145)
[ “All this universe sentient and non-sentient is Brahma, is

“I", Foam, wave and spray &c. are not, in reality, substanees
different ( W, w83 ) from the ocean,” ]

o YgdEy swq 6w, s sy « fEed )
a8 979 9z, QW AR |
( wwdty, 48 ),

[ “As one sees pots &c, as mere clay ; so all this universe
( &% ) is only the Self, there is naught oZer than Self.”

It is our deliberate opinion—and this opinion
has been formed by a careful and serutinising study
of the Rig-Veda itselft—that the relation between
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the cause and its effect as expounded by Sankars-
charyya, the true import of which we have given
above, owes its origin to the Rig-Veda. The popular
conception that the hymns of the Rig-Veda are
addressed to the grand and remarkable natural
forces which captured the imagination of the prim-
itive Aryan settlers of India, in the shape of the
Sun, the Moon, the Dawn, the Sky, ete., is alto-
gether erronecus. We have, on the contrary, found
ample material in the Rig-Veda which unmistakably
proves that the theory of Non-dualism as interpreted
by Sankara in his Vedanta System of philosophy runs
- throughout this stupendous work from the beginning
to the end. This may sound strange to many ears,
but would it not rather be regarded as remarkably
strange that an intelligent race of people like the
Hindus should exhibit such a lamentable lack of
even common-sense in allowing the hymns and
Mantras addressed to inert (sg) mnon-intelligent

. natural phenomena to form an essential part of their

religion ! Even at the present day, their daily devo-
tions and prayers to God are performed by a hymn
of the Rig-Veda. If the Rig-Veda contains nothing
but certain measured lines meant to be addressed
to the fascinating objects of nature calculated to
inspire awe and admiration, then its value and
importance are considerably diminished. To our view,
the importance of the Rig-Veda lies in the fact that
it is the original store-house of the Indian Idealism
which supplied the materials of Adwaita-Vada
which subsequently gave rise to the admirable
System of Vedanta.
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We have found above thaf it is an important
feature of the Vedantic causal theory that the
effects produced by the cause can never remain
separated from the cause and be regarded on their
own account, to be independent and self-sufficient
entities ; and that the causal reality, in assuming
these forms, does not become something else ( ==y ),
losing its own nature. It is only the nature of the
causal reality which finds gradual expression in
and through these visible forms.* Now, this s
- also the position of the Rig-Veda itself. The Vedic
Rishis worshipped this causal Reality which
operates behind these visible forms; knowing full
well that these visible forms by themselves have
no value at all. For, they can never be separated
from the underlying causal reality and consi-
dered on their own account, as if they are the only
- realities.® The Vedic Rishis did not remain satisfied
with these visible forms but behind the shifting
scenes of nature they always tried to seek for and

discovered a constant causal Reality which they
| bworshlpped It is the quest of changeless Whlch is
in the midst of changes.

There are quite a number of arguments by Whlch
this position has been established in the Rig-Veda.
'We would, in this Lecture, content ourselves with
presenting only one set of arguments collected - from
different places of the Rig-Veda. If, to the Vedic
Rishis the gods were no more than so many wvisible

2 A dgwfed a ferww wom Yy wmaalafaeatndy qw
o g wafa@” | (Fo Wie 3-3-30),
Vide s alse Mo Wio, 3417,
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objects as they appdared to the senses, we would not
have found mention of the dual nature of each of
the Vedic gods so clearly and distinetly, as has been
done in the Rig-Veda. The Agni, the Suryya, the
Aswins, the Soma,—in fact every Vedic god we find
described as possessing a dual form, a dual nature of
his own. As Brahman has been described in the
Upanishads as gru@ mw, w9@) 7+, gF@ @ otc.,
so in the Rig-Veda, under the visible forms of the
gods there is, in each case, an invisible form which
constitutes the {rue nature of these gods. In the
Vedic state of society,people were not wanting whose
cultured minds were busy discovering the presence
of an invisible causal power working behind nature
which they contemplated and worshipped, taking the
shifting phenomena of nature as mere external ex-
pressions of that hidden causal power. The very
mention of the dual nature of the Vedic gods
unmistakably bears witness to the fact that the
actual visible forms of the gods were never recog-
nised in the Rig-Veda-as the only realifies. They
are all different facets of one and the same shining
light, different types of manifestation of one unity,
different names for one Reality.

‘We would now quote here the hymns from which
readers would find how the dual nature of the gods
has been brought out in the Rig-Veda.

(1) Take the case of the Agni ‘

Tt is stated about Agni—the fire-god—that the
visible, material form of Agni has within kim another
invisible, internal form, and this internal form—
gaigu—is the real nature of the material fire.
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s, i e. the fire kindled on’ cremation ground
for burning the dead body is thus addressed :(—
‘‘geafy’ akaf g3, AU =gy foame:
sRaEfaad) Aada, . 2% e awg wEE” |

[ “The material form of the fire, the form which is devouring,
consuming the body of the dead, we do not want ; let this form
be removed from us. But here, witZin this visible fire, there
is another fire, and this fire it is which knows everything born
in the world, It is this fire which always conveys oblations to
the gods.” ]

‘Take again the followmg Mantra :—

‘‘fauw ¥ ge@ T, fada SIER avw |
Tag Mg, g3 aq 1”

[ “The fire has two-fold birth-places—the place of its mani- .
festation. - The one is the superior place, and the other inferior or
the gross place. We desire to worship, O Fire| that place—
that somrce—that fifq—from which thou hast sprung” ]

That the invisible form of the fire is nothing but
its causal nature has been very well broug‘hb out by
the term #fqa. This invisible causal substance of
~ the visible fire is also referred fo in another hymn in

this manner :— ;
o fam @ wW @@ yEr g @M G Iq WA

[ “The fire has got a most Zidden name, and we have been
able to learn of this hidden name of the fire. We know, too, the

sowyce—sg—from which thou hast sprung up, O Fire 1" ]
In another hymn we find this address :—

“Over and above this material body, the fire has a most
auspicions body ; carry by that body this dead man to the
higher region of heaven (10-16-4 )" Exactly similar prayer
we find addressed to the Sun in the Isa-Upanishad : “Withdraw,
O Sun !'these Thy visible rays, I desire to see that auspicions

- Jorm of thine whick lies concealed within those rays,”
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(2) Suryya—v °

The Rig-Veda in similarly unmistakable terms
refers to the underlying hidden causal substance
existing behind the visible form of the Sun.

T aEw w, qEiw wgui &g
6% 5% 8% e, ageay 3q f4g |

[ “To the Sun belong two wheels (@% ). One is gross, visi-
ble to all ; but the other is hidden, invisible~ g1, ]

[ “Who knows this inviscble hidden = of the Sun ¢ Only
to those who are of contemplative turn of mind, who meditate
inwardly within, this 73 S5 reveals its essence ; others cannot
know this.” ]

This description leaves no doubt in our mind as
to the real nature of this invisible wheel of the Sun.
It is the causal substance which underlies the visible
gross form of the Sun. The presence of this causal
substance within the visible Sun has been broughts
out in another form in a hymn which the 50th
Suktfa contains in the first Mandal.

The Sun is thus described there —

“There are three stabes or forms of the Sun. The
one state is termed as € ; the other is wq+ay, and
the last is 9q+aw. That Sun is called as “sg”’, whage
beam falls upon this earth. The Sun which spreads
its beams upwards in heaven is termed as “S®I”.
Besides these two, there exists the “sg®” Sun who
never sets, never rises”. This beautiful description
gives us an idea of the visible gross form of the Sun,
as well as its invisible causal form, and also the form
which lies even beyond the causal state (which in
the Upanishadic nomenclature may be called as
gla state ). Sankara in his commentary on the
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Vedanta has explained that the light (=qfa:) of
the Sun which is sent up to heaven is no other than
the being of Brahman—‘sir gza; c@r saifa; Awa”,
etc., ete.,, (§e Wre, ¢-2-x8). By the Tlight’ mentioned
here in the Sruti we are to understand the Being  of
Brahman which is to be found underlying all the
visible existences as their causal substance. *

The Rig-Veda, too, in describing the invisible
subtle state of the Sun clearly refers to that wunder-
lying causal substance. In the Chhandogya-Upani-
sha,d the Solar Disc has been described as a bee-
hive and it is there stated that the real Sun does not
rise or does not set —“w fawg, Aifears ¥ This line
is exactly similar in its idea to the Sun described
in the Rig-Veda as the sww Sun ‘which never rises,
never sets’.

These descriptions clearly bring out the fact that
the Rig-Vedic Sun and the Fire also are not merely
visible gross natural objects.

, (3) 'We shall now consider how the §iw has
been deseribed in the Rig-Veda. This is stated about
the Somo ( qg )— ’

“'q¥ wwa gl %(arq, dfqufm wfid |
@ o e fag, 4 a&fa s3q”

{ “When the people press the §rw and squeezing from it its
juice drink it off, they think they have quaffed the @7, but to
those whose minds are inwardly turned, the fact stands clearly
comprehended that nobody can ever drink of the true, real &iq "

“a & senfa wifga:”—“No mortal man of the earth can drink Thee,
Soma 1 ]

* awR g sw-wd ww fafieR (9o wie, 4, 4, 24-25 ),
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You will see that as in the case of the
Sun and the Fire, here also we find the two-fold
forms of the gyw ;—the one is its gross form which
the people ordinarily press and drink ; but “who is
to drink the subtle invisible form of §ym, its hidden
causal substance which the material form of Q|
contains within it ?” Tt is for this reason that else-
where it has been stated of the §tg that the “ecter-
nally existent Soma has got two kinds of beams
extending both ways :—

“ewra: e ( 99 ) vwa, yaw ga; qfafh o

And also—

‘et = e waTw b,
w|f42 gamta vgm"

[ 4 e, “dwa which is the source of wga has its Zwo parts
covered by its rays,” ]

It is also stated that the “Somae has . place
within it which lies hidden and invisible to the ordi-
nary gaze of the people and it is in this hidden place
where exist the thirty-three gods” and that “fo this
real place become centred all the prayers of the
devotees’— .

“qa & 9 vanm e, faq gaw wa vaww@:
“ag g8’ yrHTE W, 79 fay ®wa: gaEY’

It the §1w were merely the @§iw plant, how could
it be addressed as the “inexhaustible navel ( wrfa: )
of the earth,” as “the seed ( %a; ) from which all the
objects have been produced” ?

As we have seen above in the case of the Sun,
the &1w also has been stated to have a “g@a” place

—“qQy’ aw wied faafa” |
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(4) We now come fo Tndrt.— :
~ Indra has got two forms; one of these forms
constitutes his gross, visible form and the other is
the causal form behind the former into which it is
inter-woven, and that is his invisible subtle form.
These dual forms of Indra find expression in several
ways— ‘
“Ramw () T W L., FE AW T G,
89 gd sl G4 wad | wd we enfadce ey |
[ “Indra possesses dual bodies. One of these bodies is most
- hidden ; and this hidden body is very large and it extends
over—touches - large spaces, By this body, Indra has brought
into being the past and the future (objects) and created those
bright objects he desired to create.,” ] This body, you are
requested to mark, has been called ‘sa’ =nfa;’ and ‘qRR 1, it
is ‘the most ancient light,’ and ‘exists in touch with all the
objects of the world,” Can it be anything else than the causal
- substance which interweaves itself into the visible form ¢ The
poet of the Mandal 'V has clearly indicated thiscausal form when
he declares that “he has come to learn the most . Zidden place
(g2} of Indra’— «

- Yequed qeRY 9§, - 77 fawg @ fasmq)
WIMHAA A | g, g A0 FaaE w@a” )

E“Among the performers of the sacrifices, only those are able
to know this hidden gz of Indra who are 334, 7.e,, those who
could see into the depth of things.”’ ]

Unless we take the invisible causal form of
Indra into our consideration, the description that
“Indra has created the heaven and the sky ( siar-
gfgay’, that “Indra has planted milk into the bosom
of the cow’’—becomes inconsistent and insignificant.
Such descriptions lose their value and become



208 SREEGOPAL BASU MALLICR FELLOWSHIP

useless when only %the gross, visible, phenomenal
form of Indra is taken.

As we have seen while considering the form of
the Sun, the Fire and the Soma that each of these
Vedic gods possesses a g%{a form ; in the case of
Indra also, a g@1a ug, besides the two Padas already
stated, is mentioned—

“sw fa uifg st ) qQwifes wa A sfeawEwEed fefm

And this gRtgug has been described as %7 uz |

(5) 1n the description of Visnu, we find a
statement about a uim guz Vlsnu has been des-
cribed to “centain three Padas, viz., the one extend-
ing over the earth, the other oyver the sky and the
third the heaven. But nobody, it has been stated,
can ever see the hidden ug of Visnu—which is
wga—undying, and which is filled up with honey—

mﬁ» .
R R RELETREL TR T
afeeid fawrdy szata; afad, frfiag ot aeq? |
[“Only those who are fvake ful - ever alive to the real nature
of things—who are thoughtful— only such people can see the
9%H ug of V:snu ] ’

(6) Of the g1y—the Wind-god—also, we “find
a similar description of its two-fold forms. The
one is its @& H—gross, visible form and the other its
deep-laid subtle invisible form which the former
contains behind it.— ,
ifed T ;—ag M fed guEa: )
gd 3 79 w91, wOE) Aig qEw i

[ “Ihe wind is two-fold : one form blows from the sea ; but
the other comes from a place very far off ( v ), i.e., a place
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lying beyond (the visible world). The first form gives us
strength ; but the other has the gower to drive out sin,”] What
has been described as the killer of sin can never be the gross
a1y ; it must be the cawsal reality existing bekind all the visible
objects, This subtle form of the ag is known as wwfem in
the Rg-Veda, - Now, the amfen is the source of all sorts of
activities. It is from this source that the visible sy—vibratory
motion—has sprung. In the 168th Sukta, in Mandal I, we
also find two-fold strength of Maruts—"fearws: * “From
which region the Marat is coming ?’—it has been asked,
The reply given is,~*Is it coming from the inferior ( wagx, i.e.
wa ) region ¢ Oris it blowing from a region lying beyond
the visible places p"’—

This enquiry shows us clearly the visible and
invisible forms of the Maruts. It is with reference
to this invisible underlying g1y, that such statements
‘become consistent as these—“It is within the lap
of the 77y that all the gods perform their respective
functiong.” It is clearly the causal reality which
is present behind the visible motions or activities
which has been referred to by these descriptions.
It is of this qrg we find it stated that “it is the
Maruts who “have extended the objects of the earth
and the shining objects ofs the sky”—

a1 § fae mifeant ungg e ®iE

The term fayygw in connection with the Maruts
indicates its three states—the visible, the causal, and
the @t state. That all of these Maruts have only
one source from which they have all sprung has
been beautifully described by a metaphor—“As the
spokes are all centred and fixed in the navel of the
wheel, so they are all come from one identical
source’’— |

14



210 SREEGOPAL BASU MALLICK FELLOWSHIP

“Tamt @ s ghwa
TRE I\ } wF weaw MfuEa—

This treasure house of =wa must be the causal
substance which sustains the gross visible form and
which is its source. ,

(7) Two kinds of Sky ( wrwra ) we find described
in the Rg-Veda. As in the Upanishads the sgaratar
and the gi@w snA—Dboth of these are mentioned, of
which the latter is the undifferentiated condition of
the Prﬁar_la-Sa,kti. The garstw is the visible differen-
tiated vibrations which fill the sysim | This ytq A
lying behind the yamwtm is also known as ygu @
in the Upanishads, while the sarEna is also known
as gy @1 In the Rg-Veda also, similarly two
terms have been employéd. The one is &t,—it is
nothing bub the yarwrwt The other is the uiw
sw | In this gim =@ the first manifestation of
wafisar or Prana-Sakti appears.

We need not quote further passages. These
would amply show that each and every god men-
tioned in the Rg-Veda has, in addition to his visible
form, an invésfgble causal form which underlies the
former. To exhibit this two-fold form in generl
terms, wll the gods have been collectively. also des-
cribed or defined as fas=T—

“fgFmt @ |aw: A’ |

(8) The same fact irresistibly comes to our mind,
when we follow the description of Varuna (3w ).
It is said of him—

“argt ((wat ) Us a@ A we,
QTR WA A ) '
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[“There travels, within the flowing Water, Varuna who watches
the truth and untruth—the merit and demerit—of all the beings
in the world.” ] :

This seer of truth and untruth which is present
within the water cannot but be the causal |HY
existing within all. Take again such description as

“Varuna knows two kinds of gz—one visible (zwig) and
the other invisible (s ) Pada’” This weta gg must be
the causal substance lying behind its visible gz or form, And
this hidden ug is otherwise referred to when the Vedic Rishi
declared that “Varuna has revealed the secret of a idden Pada
to a worthy intelligent devotee”—

"“faer uzw yEne witsg, g (AwE ) fw s fEd

The following stanza about Varuna becomes
consistent only when we take the causal form of
Varuna ; otherwise it will be meaningless. It is
the causal substance alone which works differently
in different objects.—

‘'97y F=AR qd, IRANY, 97 STEAg |
T, wg wadl, aY, 9, & ehazeg daad

[“It is Varuna who has placed strength in the horse, milk in
the cow, fire in the water, sun irf the sky, Soma in the mountain .
and Varuna has spread the firmament overhead.” ]

Sankaracharyya has shown by arguments that
the effects can never be separated from, and taken
outside of, their causal substance, and that they
must always be considered in relation with % their
underlying cause which finds its own realisation ¥
through them. In giving a clear idea of the invi-

* “argwated oy, Faefeafea, DR wffEmiiar (sw-fao) |
P Maleld wg Iy aw” (ge We )
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sible but ever acconmipanying causal reality bekind
each of the visible gods, the Rg-Veda wants to show
that the visible forms of the gods will always put
the people in mind of the causal Reality which is
ever presnt behind them, and severed from which the
gods will at once become unessential and HIRIQA-
g2g:—to use the expression employed by Sankara.
They are always to be taken in connection with their
causal substance—which is none other than Bra-
hman Itself—of which these gods are so many
manifestations. How can the effect be conceived as
different ( 17y ) from the cause ? I would again
remind you of the illustration given by Sankara to
support his position which was quoted in an early
part of our Lectures ( Vide : Lect. 1, P. 16 ).—
“saafs famgfay: sfmia™—

“The spark affer it comes out of fire is, nothing
but fire in reality ; it is not different from, other
( =g ) than, the fire—its cause.”

And alse .

“( o fEET ) T W Wi W TFEASAAY

“Before the spark came out of fire, separated . it-
self from the fire—its cause, it was identical with
fire, was no other than fire itself.”

The idea of the Rg-Veda is that Brahman is
finding its expression through the visible objects
—the Vedic gods—mentioned therein. The
description of the %wwRY behind the visible

LA of these gods serves this great purpose.
1t would be totally unphilosophical to take
the Vedic gods as separated from their causal
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source and to treat them as so *many self-sufficient,
independent beings, which some interpreters of the
Rg-Veda have sought to do. Sankara has shown
such a procedure to be erroneous. The effects can-
not, even for a moment, stand wunrelated to their
cause. Neither do they serve any other purpose
than the realisation, through them of the nature of
the causal reality. It is in this way that the
Eg—Vedic gods must be considered. Sankara has
stated that one finite object does indeed negate
or exclude another finite object, but none of these
objects can negate or exclude the idea of their cause
which is the infinite existing behind them—‘a fi

F@ AW agalstE, aa; auafafifags’a’ | For, the
13y is nothing but the transformation ( wawaT) of
the causal reality. How then can a 1y exclude the
idea of its cause ? 'The visible forms or effects have
no real value of their own. As these are grd, they
serve the purpose of the realisation of the nature of
the causal reality which exists and operates within
them. The causal realities are therefore the ends ;
but as Brahman is the absolute end, it includes all
other lower ends within. ¥ Sankaracharya has ex-
plained this relation between the causal reality and
the effects produced out of it. This exactly is the
relation which exists between the dual forms of the
gods described in the Rg-Veda. Forgetting the
intimate relation in which the hidden underlying
causal reality always stands with the visibly gross

*  “e]q fe fregan gwre-fEmn,AAsfE gTEEE - gkedme
wmuia (@0 Wie )|
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forms of natural ohdects, it is wrong to look upon
these as the only objects with which we have any
concern in the world. This would be srgwifas view
as stated by Sankara. But this is not at all the real
view ; it is the most unphilosophical view which
obtains among the ordinary people. We must try
to cultivate the real grmifa® view and look upon the
gods, 4. ¢. the phenomenal objects as manifestations
of the causal Reality,—as Brahman Itself sustains
them and works within them, and without which
and cut off from which they would altogether lose
their importance,—would become unreal, unessential.
This grand truth the Bg-Veda has inculcated upon
us, when it deseribes the subtle invisible form along
with the visible gross form of its gods. Otherwise,
such deseription becomes a meaningless jumble,
Yet the modern interpreters of the RO’-Veda, have
not a word to say about the invisible causal form
which accompanies those gods, so clearly described
in the pages of the Rg-Veda in connection with
each of its gods. We have not said anything about
the 3 types of Devatas and three kinds of %s (yajnas)
which find ample description in the Bg~V<§da.
Neither have we referred you to the use of the term
Maya exactly in the sense in which Sankara used in
his Vedanta. All these are to be found scattered in
the Rg-Veda. Sankara seems to have borrowed his
main ideas from the B_»g-Veda.
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Conclusion —

This is my last day and this day brings me fo my
labour’s end. I am convinced of one fact : that you
really love Sankara and that you take a loving
interest in this great philosophy of yourown ancient
land. Your attendance, day after day, in this cold,
chilly, wintry evenings gives ample evidence of that
fact. But, I do not know if T have been able to please
you—if my presentation of India’s great philosopher
has proved con-vincing to you. But I have laboured
honestly. What I have said, T have tried to support
and strengthen by ample quotations. For this
purpose I have traversed, as you have seen, the
whole field—neglecting nothing. Numerous texts
from all his commentaries have been put before
you to hglp you to come to your own conclusion.
Sankara’s theory is not a Pantheism. He has
not abolished the things of the world, neither has
he declared the finite §}gs as so many unrealities.
As the world is finite but moving towards the
infinite goal, so we—sitgs—=are also finite as well as
infinite. Infinite possibilities lie hidden in us, and
Sankara holds out to us the great promise that we
shall one day be able to realise our aspirations, and
to fulfil all our possibilities, and that all strife and
sufferings will cease in ggr. In Sankara-philosophy
‘there is ample scope for & —duties of man. We are
all self-seeking beings: we must try to be
unselfish ; and so long as we are not disinterested in
our actions and ideas, the @ggw, Sankara tells us,



216 SREEGOPAL BASU MALLICK FELLO\SHIP

will not dawn—we fhust treat all as our own~2not
forgetting the great truth that the same aRyaw
(Narayana) is present in usall. We must makesincere
efforts to remove suffering from our fellow sigs, so far
as inus lies,and unless that is done, how can we help
them torealise the wrram within ? All these promises
Sankara’s philosophy holds before us. It isnobfa
philosophy of @y or g&gwid. He has not woven anet
of g=g=TE around us to enmesh us within it beyond
hope of extrication. Neither it is a mere Theology.
And by the way, our Rg-Veda—that great store-
house of Indian wisdom, from which we have derived
our all practical religions of every-day life, is not a
book of hymns composed by primitive Indian
tillers of soil, but it is a store-house of the great
Maya-Vada too from which Sankara partly
borrowed the main ideas of his philosophy. But the
time has arrived to take farewell of you' however
painful it may be, and I do it by offering my good
wishes to you all.

I take this opport;mity to offer my respectful
tribute to the blessed memory of the late Sreegopal
Basu Mallick—the great founder of this Fellowship
which has given an impetus to the culture and
spread of the Vedantic truths.

[ The End. |
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Extracts from only a few of
OPINIONS
On the author’s
“Introduction to Adwaita Philosophy.”

I, Professor A. Berrigdale Keith, D. Litt.,, D.C.L.
Usiversity of'Edinburgh —"“ceesiYour book is a remarkably
able and highly interesting contribution to the interpretation
of Sankara. Its collection of passages alone would be of very
high value, for the extent of Sankara’s writings is so great as
to render easy reference impossible without such aid, and I

- fully appreciate the labour which has been involved in the selec-
' tion of the texts cited. Even greater value applies to your
powerful exposition of the realistic element in Sankara. Your
restatement of his position in terms of modern philosophical
conception, shows a very great skill and will demand the most
- careful consideration from those who seek to apprehend the
true force of the teachings of the Acharyya.”

2, Professarjulms Jolly, Ph, D. University of Wurz-
burg, Bavaria +—''This work contains an excellent exposition,
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I think, of the main principles of the Adwaita s;’stem and an
equally excellent vindication of this against the reproaches
raised by scholars wrongfy interpreting its technical terms.”

3. Sir George A. Grierson, K.C.I.E., Ph.D,, D.Litt., LL.
D., late Vice-President, Royal Asiatic Society of Great Britain
and Ireland :—"‘.cciiereensdl have read a good deal of it and
found it very interesting and instructive......your book shows
evidence- of much original research and I hope that you will
continue your studies of this and other important Systems of
1ndian Philosophy.”’ ;

4. Dr. L. D. Barnett, Oriental Studies, London Institu.
tion (University of London) ‘—"“..cceesesYour book is a work of
considerable merit.” .

5. Professor J. Wackernagel, Basil, Switzerland s—"..0.00
ssesensssssIntroduction  to Adwaita Philosophy is a valuable
bookssessares... | shall oot fail to make it known and accessible
to fellow-workers interested in Indian Philosophy, and hope it

" will be appreciated universally according to its merits.”

6. Professor Hermann Jacobi, Ph.D., Unpiversity of Boan,
Germany t—..eceemnene]  have read this novel exposition of
Sankara’s system with interest and profit. Whether one
entirely agrees with the author’s theory or not, one will
admire his ingenuity and be grateful for many valuabfe sugges-
tions......dt is an admirable ook .. ieeseersd®

7. Dr. M. E. Senar? of Paris :+—''Your deep justice to the
old master__Sankara—and your remarkable command of the
difficult literary materials cannot but meet the grateful ac-
knowledgment of all interested in this line of research.”

8. Prof. S. V. Lesney, Ph.D., University of Prague :—'%..
«+The teaching of your great countryman—Sankara—has been
treated by you in a very happy way and to much profit of
your readers.” ’ ,

‘9. Prof. E.  Washburn Hopkins, Ph.D., LL.D., Yale
University, America \—' +e...My final judgment is that you
have made a most important contribution to our knowledge
of Sankara’s Philosophy..e.ss”

10. Prof. D, Johannes Hertel, Professor of Sanskrit,
University of Leipzig, Germany :—cc.eennesnaNo doubt this
work_ Introduction to Adwaita Philosophy, 2nod Edition—is
extremely nseful, lucid in style, and independent, in the re-
presentation of Shankara’s doctrine. It remarkably marks a
decided step in advanceieiz:ec®
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11, Prof. :?iclxard Garbe, Ph.D.; of the University of
Tiihingen :— "It is more than its title.indicates + not only ‘an
able Introduction, but a very important contribution to the
history of Indian Philosophy, especially Chapter [1I seems to
. 'me to be of particular importance, as according to it, the
current notions about Sankar’s conception of the world Aave
to be corrected. 1 wxsh you all success which your learning
and diligence deserve.’

12. Prof. James H. Woods, Ph.D,, of Harvard Umver51ty t—
 eesesnYour book has given ‘me the greatest pleasure. It
is coherently written and the arguments move forward with
logical precision and at the same time keep close to the text of
the Veddnta, [ found the book extremely valuable and I hope
it will be the first one of the series, Your work has impressed
me so much that I am sending you an invitationseeseess’

<13, “Dr, Sylvain_ Levi, Ph,D., of College De France,
Paris :— *suisienesYour book is of a lasting value. You have
mastered Sankara’s work as a real Paandit and you know ‘to
expose his doctrines perfectly as a modern scholar,  Never did I
realise before so fully the perfect unity of Sankara’s teachings.
Your book is a concordancy, a Cyclopeedia of Sankara’s
Philosophy. The quotations are well selected, thoroughly clear,
conclusive ; a glance over the notes at the foot of the pages
shows they are a substantial reading, affording the ¥/ of
Sankara’s thoughts.eseesseses”

14. Prof. M. Bloomfield, Esq., of John Hopkins Univer-
8ity 1—"‘ve0nYour book is, I am convinced, a most valuable
contribution to our knowledge of India's high thought ! your
exposition of Sankara is that of a loving disciple but at the
same time, critical as well as sympathetic. Your chapter on
Méy4 is especially illuminating, but I remember every page of
the book as full of clarifying information. No Indologist can
- possibly read it without being grateful to you for your first-
hand, trustworthy help in this difficult field.” - ~

15, Prof.  Richard Schmidt. Ph. D., of Munster Univer-
sity. :—‘vie.Surely your book is an admirably suitable intro-
duction to that most magnificent achievement of Indian thought

sesesYour book is not only a highly interesting contribution to
the mterpretat:on of Sankara’s writings, but also in every way
a new argument of the justness of the ‘‘ex orientd lux.” 1
wish you best success.”

16. Prof. A. Hillebrandt, Ph. D., of Breslan Univer.
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SItY tem ssersscsnnYoUr work marks a great ' progress by
the brilliant exposition’ which Sankara’s views have found
therein by your painsta?:ing labour and judicious treatment.
I fully appreciate the value of your scholarly work which I
think a perfect success. Allow me to repeat my opinion that
your work represents a high standard of Indian scholarship.”
17.. Prof. H. Luders, of Berlin.University s—""sssiseessl have
read your excellent Introduction with the greatest interest and
profit. Your profound knowledge of Sankara has enabled you
to carve out new ways to the. understanding of India’s great
philosopher. In my. gpinion your work is a mark in the
exposition of Vedénta' Philosophy, and anybody who will take
" up in future those problems will have to éeal with' your views.
You have solved some of the riddles ;;roposed by apparent
contradictions in the text and I am sure we shall have to modify
considerably the prevalent opinion on Sankara Philosophy.”

18.  Journal of the: Roval Asiatic Socicty of Great Britatn
and Ilreland, July, 1926 :—‘*The author is to be congratulated
on having produced a very well-written and remarkably clear
and able book dealing with a very thorny and difficult subject—
the non-dualistic philosophy of the fgrréatv Vedantist__Sankara.
Mr. Sastri has collected a large numbser of passages of great
value and importance from the writings of Sankara® and bas
expounded them with marked ability. His treatment of
Sankara’s philosophical position is done with great skilliceceesed”

19. The Magasine—Shia-kyo-ken-Vyn (Religious Re-
search), Vol, IT1, Part 6. Ist November, 1926 of Tokyo Univer-
sity, Japan :__“It seems that thg author is an authority on the

' Vedanta system of Philosophy in the Calcutta University®of
India. He has studied and mastered thoroughly the vast.
knowledge of the Sankara Philosophysseses... The last two chap-
ters are very interesting and give new light on the subject....a
wossaseens”!(Original in Japanese),

. 20. The Forward, October 3, 1926 :—'Prof. Sastri’s
Adwaita Philosophy’ no longer requires any advertisement
through the press. . The book has . already made its mark as
one of the richest contributions to modern research on the
*Adwaita Philosophy’seieeeindn Prof, Sastri that philosophy has
got a very lucid exponentiee......as a piece of original research
the book has received unqualified admiration from Indian as
well as European scholars.” |
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