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128 Self-Knowledge

Appears to be diverse etc. — Though akasa, or space, is one
and indivisible, vet, in association with such objects as a jar
or a tumbler o & cup, it appears to be of diverse forms. The
space in a jar takes the form of the jar, in a tumbler the form
of the tumbler, in a cup the form of the cup. A similar illu-
sion of different shapes appears in the sky when one looks at
it against a line of sky-scrapers or against a mountain-range
with jagged peaks.

Upadhi — A term of Vedinta philosophy which signifies a
limiting or conditioning adjunct. For instance, a cup or a
jar limits the all-pervading nature of space; likewise, the
mind limits the all-pervading nature of Arman. (See Intro-
duction, p. §8f.)

Lord — The word in the text is Hrishike$a, which means
“Lord of the senses,” that is to say, the omnipotent Spirit.

Appears to be diverse ete.— On account of Its association
with various upddhis due to maya, Atman, or the all-pervad.
ing Consciousness, appears to have become living beings
(jivas) and the Creator God (ISvara). In the case of the jiva
there is an excess of tamas and rajas over sattva; in the case
of Iévara miya contains predominantly sattva and has only
a trace of the other two gunas. Furthermore, the jiva is
under the control of maya, whereas Iivara is the Lord of
maya. ,The association between Atman and Its upidhis is
not a real contact; it is llusory, There cannot be any real
contact between the two, which are completely contradictory
in nature, like fight and darkness. Hence this illusory con-
tact cannot affect the true nature of Atman. On the destruc.
tion of the illusion the Soul realizes Its oneness with Brahman.

The aim of Non-dualistic Vedanta is to prove the illusory
nature of the distinction between living beings and Brahman
and between the differing living beings themselves. It teaches
the essential oneness of all things. Compare the following
passages from the Hindu scriptures:

*“The one Lord is concealed in all beings.”  (Soerdivatara
Upanishad V1, 11.)
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Agnihotra
ahamkira

ajnine

akasa

Ananda
anandamayakoa
annamayakosa
antahkarana

Aranyakas
Atharva-Veda
Atmabodha

Atman
avidyd
Bhagavad Gitd

Bhagavati
Bhavani

GLOSSARY

Non-duality; 2 schaol of Vedanta philosophy
teaching the oneness of God, soul, and uni-
verse, whose chief exponent was $ankard-
charya.

A Vedic sacrifice in which oblations are of-
fered to Agni, the Fire.god.

Ego or “Iconsciousness”; one of the fnc-
tions of the inner organ. See antahkarana.
A term of Vedanta philosophy meaning ig-
norance, individual or cosmic. According to
Non-dualistic Veddnta it is responsible for
the perception of multiplicity in the relative
world, and also for man’s bondage and suf-
fering.

The first of the five material elements that
constitute the universe; often translated as
“space” or “ether.” Ses Introduction, p. 68.
The four other elements are viyu {air), agni
(fire), ap (water), and prithivi (earth}.

Biiss.

The sheath of bliss. ez koSa.

The gross physical sheath. See koa.

The inner organ, comprising manas (mind),
buddhi (inteliect or determinative faculty),
chitta (pleasure-secking function), and aham«
Kira (ego).

One of the sections of the Vedas. Se¢ Vedas.
One of the four Vedas. See Vedas.

(Lit., Self-Knowledge.) The name of the
Sanskrit work translated in this volume.
The Self, or Soul; denotes also the Supreme
Soul, which, according to Non-dualistic Ve-
danta, is one with the individual soul.

A term of Vedinta philosophy meaning ig-
norance, individual or cosmic. See ajnina.

A well-known Hindu seripture, comprising
eighteen chapters of the Makdbhdrata.
The Divine Mother.
The Divine Mother.
221





index-57_1.png
Introduction 41

How can one bring offerings to That whose nature is Pure

Awareness,
Or purify That which is ever pure?

Why should one bathe with water That which is ever free

from stain,
Or offer clothes to That which folds the universe in Itself?
Why should one place a sacred thread on Him who needs

no support?
What is the use of flowers for One ingensitive to smell?

How can perfume be pleasing to Him who is totally unat.

tached,
Or jewels set off che beawty of Him who is all beauty’s Source?
Futile are offerings of food to One who is ever satisfied!

How can one circumambulate Him who is boundless in all

directions?
How centrive to salute Him who is One without a second?
How can hymns be pleasing to That which the Vedas cannot

reveal?

How can one wave lights before the Self-luminous Lord, the

All_pervading Reality,
And how, as an image, can He be installed™ who stands comn-

plete within and without?

Thetefore it is that perfect knowers of Brahman, always and

under all conditions,
Commune with the Lord through contemplating their total
identity with Him.

Tae Mersops oF VEDANTA ¥

Having described the preliminaries of Vedanta, we
shall now proceed to discuss the philosophy itself. The

1 Such actions as offering a seat or food and flowers, bathing in water,
giving clothes, investing with a sacred thread, waving lights, and installing
the deity on 2 pedestal are the ritaals prescribed by the Hindu religion for
the worship of the Personal God through an image.
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The yogi endowed with complete enlightenment
sees, through the eye of Knowledge, the entire uni-
verse in his own Self and regards everything as the
Self and nothing else.

Yogi — One who has realized the complete identity of the
Self and Brahman.

Endowed etz. — Free from doubt and contrary knowledge,
because of his experience of Truth.

To a yogi who has attained complete enlightenment the
universe of names and forms appears to be mere imagination,
like the imaginary existence of the snake in the rope. Further,
since an imaginary object is the same as its substratum, the
entire universe and its diverse objects are perceived by the
yogi to be the same as his Self. Therefore a real sage loves
the whole world as his own Self and cannot injure anyone.

The identity of Atman and the universe:

J48F

The tangible universe is verily Atman; nothing
whatsoever exists that is other than Atman. As
pots and jars are verily clay and cannot be any-
thing but clay, so, to the enlightened, all that is
perceived is the Self.

The tangible universe etc. — This is because Atman is the
cause and the universe the effect. The illusion of the universe
is seen in Atman as a mirage is seen in the desert.

According to Vedanta a cause is in essence non-different
from its effect, just as gold is non-different from gold orna-
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ing, and tasting. These actions are possible for men because
Brahman dwells in them as Consciousness.
Permeates etc. — As Existence-Knowledge-Bliss Absolute.
As butter ete.— As the butter is extracted from milk
through churning, so Brahman can be separated from names
and forms through intense meditation.

Though Brahman permeates all the objects of the phenom-
enal world, yet It remains untouched by their attributes.

Other characteristics of Brakman described:

J60F

Realize that to be Brahman which is neither
subtle nor gross; neither short nor long; without
birth and change; without form, qualities, or
colour.

Bualities — Refers to the gunas, known as sattva, rajas,
and tamas. (See Introduction, p. §2ff.)

Since Brahman is imperceptible to the senses and incom-
prehensible to the mind, It is often indicated by the Vedic
seers through the negation of all attributes and characteris-
tics. Compare: “O Gargi, the knowers of Brahman say this
Immutable (Brahman) is That. It is neither gross nor mi-
nute, neither short nor long, neither red nor moist; neither
shadow nor darkness, neither air nor ether, neither savour
nor odour; unattached, without eyes or ears, without the
vocal organ or the mind, non-luminous, without vital force
or mouth, without measure, and without exterior or interior,
It does not eat anything, nor is It eaten by anything.” (Bri-
hadiranyaka Upanishad T, viii, 8.)

Brahman is the Light of lights.
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The conclusions of the Non-dualistic philosophy are
epitomized in four statements, the imporsance of which
is felt as keenly today as when they were first revealed
to the ancient Indo-Aryan seers living on the banks of
the Indus and the Ganges. They are, namely, the
divinity of the Soul, the unity of existence, the Oneness
of the Godhead, and the harmony of religions.

Every soul is divine, though, during the state of ig-
norance, it remains oblivious of its spiritual nature.
‘While sojourning in the relative world it assumes vari-
ous bodies and identifies itself with them. It is then
regarded as a finite creature. But in the heart of every
individual the divine light shines with undiminished
lustre. Hence all men are entitled to our respect. The
divinity of the Soul is the unshakable spiritual basis of
democracy, self-determination, freedom, and other as-
pirations of modern minds. Even a noble human ideal,
when guided only by expediency, can be an instrument
of oppression and exploitation.

The unity of existence is the foundation of all ethical
codes. Properly understood, it widens the bounds of
charity beyond humanity to include the anjmal world
as well. Self-love is the mainspring of man’s action and
the raison d’ére of his love for others. We learn from
Non-dualistic Veddnta that the true Self of man is the
Self of all beings. Therefore self-love finds its expression
and fulfilment in love for all. The Golden Rule of
Christianity can be rationally understood and appre-
ciated only when it is realized that by hurting others
one really hurts oneself and, conversely, that by making
others happy one brings happiness to oneself. Without
consciousness of the unity of existence, ethics becomes
a mere device for makeshift adjustments among con-
flicting interests; and when these interests are at any
time seriously threatened, the ethical codes break down.
Without a spiritual sanction, justice is in the interest of
the strong.
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unit called the vijndnamayakoéa, or sheath abounding
in intelligence.2 Pure Consciousness, limited by the
upadhi of this sheath, appears as a phenomenal being
or individualized soul, called the jiva. On account of
this limitation, the jiva forgets its true nature of in-
finity and blessedness and feels that it is an agent or
doer, an enjoyer or experiencer of happiness and misery.
Bound by the law of karma and subject to transmigra-
tion, it assumes a higher or lower body on this earth or
on another plane.

It may be stated here that there are two other Ve-
dantic theories regarding the jiva. According to one
of these, Pure Consciousness appears to be reflected in
and not /imited by the vijninamayakoda. The reflection
is the jiva. A reflection assumes the characteristics of
the medium in which an object is reflected. Thus the
reflection of the sun in water appears to be still or mov-
ing according to the condition of the water. Likewise,
Consciousness reflected in the vijnanamayako$a be-
comes endowed with the characteristics of buddhi. Ac-
cording to the third theory, the jiva is like a being seen
in a dream. Brahman, or Pure Consciousness, under
the influence of miya, dreams, as it were, that It has
become a man, an animal, or an inanimate object.

Alf three theories regarding the nature of the jiva,
stated above, agree that Brahman appears as a jiva on

“account of miya. The jivahood of the Infinite Atman
is due to the upadhi of the vijndnamayakoéa; it is ap-
parent and not real. The characteridtics of birth and
death, disease and decay, happiness and unhappiness,
ascribed to the jiva, are unreal from the standpoint of
Brahman. The individual soul, after the attainment
of Knowledge, realizes that it is the same as Brahman.

The mind (manas) and the organs of perception to-
gether constitute a unit known as the manomayakosa,

£ For the important topic of the five sheaths, sec pp. 81-36.
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coming detached from the world, may feel distracted
(vikshepa) by ideas, for the most part petty, inconse-
quential, and insignificant. These have been described
as the “little imbecilities” of the mind. Their number
is legion and they are fleeting in nature. They may be
the result of the aspirant’s fatile talk or meaningless
actions in the past. They make him restless. Some-
times, unable to reach Brahman, and detached from
the world, the aspirant exaggerates a particular emo-
tion or feeling which is inconsequential in itself, and
thus creates an obstruction to spiritual life.

Or his mind, unable to rest in Brahman, yet detached
from the world, may suddenly be seized by a violent at-
tachment (kashaya) to a long forgotten experience.
The desire, suddenly resurrected from the subconscious
mind, agitates him, like a gust of wind tossing a boat
lying at anchor on the water.

Or his mind, unable to rest in Brahman, yet detached
from the world, may feel quite satisfied with the enjoy-
ment of an inferior bliss (rasisvida), a foretaste of the
Bliss of Brahman, and be then unwilling to make any
further effort to reach the Goal. As a result of self-
control and meditation he may be rewarded by visions
and ecstasies, which are only milestones on his path.
The unwary devotee takes these secondary experiences
for the real thing and remains absorbed in their enjoy-
ment. Sometimes he may become so engrossed in the
bliss of the savikalpaka samadhi that he refuses to give
it up and plunge into the all-annihilating experience of
the Great Beyond. It may also happen that the aspir-
ant, in pursuit of his spiritual Ideal, is challenged by
the stubborn and importunate craving of a particular
sense-organ. He puts up a heroic fight against the
enemy. When at last he wins, he feels so happy at his
success that he totally gives himself up to the enjoyment
of this triumph, He forgets that he had set out to real-
ize Brahman. Vedantic teachers illustrate this by the
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Secondly, it is contended, especially in the West, that
because of Sankara’s staunch loyalty to the Non-dualis-
tic ideal of Brahman, or the Absolute, he is an enemy
of the gods and goddesses of popular religion. Un-
doubtedly he held Ultimate Reality to be bevond name
and form and of the nature of Pure Consciousness. He
also stated that the direct method for realization of
Brahman is not worship, but the path of knowledge,
which consists in hearing the instruction of a teacher,
reflecting on its meaning, and lastly, meditating with
single-minded devotion on Truth. Philosophical dis-
crimination (viveka) and renunciation of the unreal
(vairdgya) constitute for Sankara the basic disciplines
for realization of Brahman. Yet he was aware that few
aspirants are strong enough to climb this steep path.
The majority require a tangible symbol of Truth, an-
thropomorphic or otherwise, and also a human relation-
ship with a Personal God. For them prayer and
supplication form an indispensable part of worship.
Out of compassion for these seckers Sankara composed
many hymns in praise of such popular deities of Hin-
duism as Siva, Vishnu, and the Divine Mother. As one
reads these hymns, one is impressed by the magnanim-
ity of Sankara, who, having attained the highest vision
of the Absolute, brought himself down to the level of
ordinary worshippers smitten with the idea of many
transgressions, assumed their attitude of insignificance
and helplessness, and prayed to the Lord for grace to
attain liberation from the many miseries of earthly life.
These hymns are recited daily by countless devotees all
over India at times of prayer and worship. A few of
them are given in the Appendix of the present volume,
along with several others of a Non-dualistic nature.
They will demonstrate the grand sweep of Sankara’s
mind. Through all the hymns, dualistic or monistic, is
expressed the longing of the devotee for freedom from
ignorance, which alone is responsible for suffering in all
its forms,
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through its nima and rupa— names and forms—
manifests the multiple objects of the relative world.
Brahmaa, stamped, as it were, by names and forms,
appears as the multiple objects.

Tre Taree GuNas

Miy4, or Prakriti, is said to consist of the three gu-
nas, known as sattva, rajas, and tamas. The word guna
is usually translated into English as “quality,” which
does not give the precise meaning of the original.
Sattva, rajas, and tamas are not qualities of maya in
the same sense that hardness is a quality of iron, or
softness of butter, or heat of fire. The three gunas are
the ingredients of may4; they may be compared to three
strands which constitute the rope of maya, the rope by
which maya binds man to the illusory world. Maya
has no existence independent of the gunas. The three
gunas are present, in varying degrees, in all objects,
gross or subtle, including the mind, the buddhi, and the
ego. The food which nourishes our body, the thought
which is the function of the mind, the duty which ele-
vates a man from the animal level, charity, worship,
sacrifice — in short, everything belonging to the uni-
verse of miyd — contains these three gunas.'®

At the end of a world cycle, when names and forms
go back to the state of non-manifestation or involution,
the gunas remain in a state of non-differentiation or
equilibrium.  This s called the seed state of the uni-
verse; it ts described as the sleep of the Cosmic Soul.
Maiy3, in association with Brahman, or Pure Conscious-
ness, at that time exists as the Cause alone, without any
of its manifestations, Suddenly this equilibrium is dis-
turbed, by the will of the Lord, and the gunas begin
to assert their individual characteristics.  Different ob-
Jects, subtle and gross, come into existence. The tan-
gible universe manifests itself step by step.

5 Sce Bhagavad Gitd XVIL
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A man attains unrivalled lordship, acquiring the glory of
being the Inmost Self of all,

And effortlessly receives, without interruption, the eight
unique powers of the Godhead.?

XI
I bow to Sri Dakshinimurti in the form of my guru
Seated upon the earth by yonder banyan tree;
I bow to Him who bestows on the sages direct knowledge of
Ultimate Truth;

1 bow to the Teacher of the three worlds,
The Lora Himself, who dispels the misery of birth and death.

X
Behold, under the banyan are seated the aged disciples about
their youthful teacher.
It is strange indeed: the teacher instructs them only through

silence,
‘Which, in itself, is sufficient to scatter ail his disciples’ doubts.

p.eii

I bow to Him who is the inner meaning of the sacred syllable
Om,

To Him whose nature is Pure Awareness;

Y bow to Sri Dakshindmurti, stainless and serene beyond
measure.

X1v
I bow to Sri Dakshinamurti, the Mine of Eternal Wisdom,
The Healer of those who suffer from the malady of birth and

death,
Who is regarded by all as their own teacher.

* The Godhead, through these cight unique powers or glories, can make
Himself as small as a pasticle, as huge as a mountain, as heavy as the earth,
and as light as the air; Fle can reach anything He likes, He can rule every.
thing He wants, He can conquer everything, and falfl all desires.
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The body etc.— The body includes the senses, mind, dis-
criminating faculty, ego, and mind-stuff.

Avidys — All objects are creations of ignorance.

Object — Because the body is perceived by Atman, wh)ch
is the Subject. (See Introduction, p. 43ff.)

Stainless — Uncontaminated by avidyd and its effects.

The realization of the identity of the individual soul and
Brahman enables one to attain the Highest Good.

The following meditation is suggested in order to strengthen
the knowledge of the Soul’ s oneness with Brahman:

431}

I am free from changes such as birth, thinness,
senility, and death; for I am other than the body.
1 am unattached to the objects of the senses, such
as sound and taste; for I am without sense-organs.

Changes — The inherent characteristics of matter are birth,
existence, growth, transformation, decline, and death. They
are absent from the Soul, which is Spirit.

Unattached — There cannot be any real contact between
two such different entities as matter and Spirit.

Sense-organs — The senses, material in nature, are, ke
the body, falsely superimposed on Atman.

Aiman is free from the characteristics of the mind.

{32}

I am free from sorrow, attachment, malice, and
fear; for I am other than the mind. “He is without
breath and without mind, pure, higher than the
high, and imperishable.”
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Hymn to Annapurna
I

O benign Mother, who pourest out upon us Everlasting
Bliss!

Thou, the Ocean of Beauty! Bestower of boons and of fear-
lessness!

O Supreme Purifier, who washest away all sins!

Thou, the visible Ruler of the world, the sanctifier of King
Himalaya’s® line!

O Thou, the Queen Empress of holy Ka&®! Divine Anna-
purnil

Be gracious unto me and grant me alms.*

i3

Thou whose apparel sparkles, sewn with innumerable gems;

Who wearest a golden sri to heighten Thine unsurpassable
loveliness!

Thou on whose comely bosom reposes a necklace of many
pearls;

Who dost breathe forth a fragrance, being ancinted with
safiron and sandal-paste!

O benign Mother! Thou whose form is soothing to the eyes!

O Thou, the Queen Empress of holy Kasi! Divine Anna-
purnd!

Be gracious unto me and grant me alms,

ur

Bestower of yoga’s bliss! Destroyer of the foe!
Fulfiller of wealth and of righteousness!

* Lit, One overflowing vith food. The Divine Mother, under the name
of Anvapurnd, is worshipped in Benares as the Giver of food, both spirizual
and material.

* According to Hindu mythology the Divine Mother, in one of Her in-
carnations, was born as the daughter of King Himalaya.

& The modern Benares.

¢ e, spiritual or material food, according to the inclination of the de-
votee.
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most Bliss, and which also is the substratum of the jiva,
is the implied meaning of #hos.

The meaning conveyed by the word a#, in “That
thou art,” is the identity of That and thou.

When the direct meaning of a word in a statement
does not agree with actual experience, one interprets it
in terms of its implied meaning3* It is obvious that
That and thou, endowed with contradictory attributes,
cannot be identical from the standpoint of the direct
meaning of the words, that is to say, in a literal sense.
The one, that is to say, the Personal God, differs from
the other, the individual soul, as the sun from a glow-
worin, the ocean from a well, or Mount Everest from a
mustard-seed. But their identity is a fact, realized
through the direct and immediate experience of the
Vedantic seers. This identity is explained, therefore,
from the standpoint of mmplied meaning. Vedantic
philosophers reason, as stated above, that the con-
trasting attributes which distinguish Iévara from the
jiva are not ultimately real but are due to super-
imposition. [t is through miya that Brahman, Pure
Consciousness, appears to have become the universe
and its omnipotent Creator, Preserver, and Destroyer.
Through maya, again, the same Brahman appears to
have become a limited jiva, or individualized soul, pos-
sessed of a physical body. The superimpositions are
all illusory; their substratum alone is real. It is Brah-
man that is the substratum of both I§vara and jiva.
‘When, through the Vedantic discipline of negation, one
eliminates the false superimpositions, one realizes by
direct experience that the ultimate Reality is Brahman,
Pure Consciousness, and not Iévara or jiva.

There are different methods by which the implied
meaning of a statement is obtained. The method used
by the Non-dualistic philosopher consists in the elimina-

* Such a method of interpretation would be followed, for example, in the
case of the English sentence: “He spent the night on a sleepless pillow.”
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Yogic disciplines for the purpase of creating the impression
of identity:

{38}

Sitting in a solitary place, freeing the mind from
desires, and controlling the senses, meditate with
unswerving attention on the Infinite Atman, which
is One without a second.

One etc. — That is to say, the Lord and the essence of all
that exists are the same as the Self. Atman, or the Self, is
the unchanging Consciousness which is the Witness of the
gross experiences of the senses during the waking state, the
subtle experiences of the mind during the dream state, and a
blissful experience characterized by absence of the subject-
object relationship duting the state of dreamless sleep.

The Vedintic teachers recommend the disciplines of Yoga
for the actual attainment of Self-Knowledge. Merc study and
discussion only indicate the existence of Atman.

Houw is smeditation on the unity of jiva and Brahman possible
when the manifold phenomena are percoived all around?

439

The wise one should intelligently merge the en-
tire objective world in Atman alone and constantly
think of that Atman as the stainless sky.

Intelligently — Through intelligent discrimination.

Merge — The cntire sensc-perceived world is falsely super-
imposed on Atman; it is one with the substratum, as the snake
is one with the rope in the illusion of the snake seen in the
rope. The substratam alone is real, and the thing that is
superimposed and seen on account of the association of a
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methods by which the Vedantic teachers arrive at Truth
are known as adhydropa and apavida. Adhyaropa de-
notes the illusory superimposition, through ignorance,
on account of which one thing is perceived as another
and the properties of one thing are attributed to an-
other. Thus, through adhyaropa, a rope appears to be
a snake and to possess the characteristics of a snake; or
the stump of a tree in semi-darkness, to be a man. Ve-
dintists also give the illustrations of the desert, which,
in the case of a mirage, appears to contain water, and
of shells scattered on a beach, which, on a moonlit
night, are mistaken for pieces of silver. In the same
manner, Vedanta contends, the attributes of the non-
Self (andtmi) are falsely superimposed upon the Self
(Atman). Thisis how the Self, which is eternal, immor-
tal, ever pure, beyond 'time and space, untouched by
the law of causation, and of the nature of Pure Con-
sciousness, appears as a jiva, or phenomenal being — a
physical entity subject to hunger and thirst, disease and
death, and the other limitations of the relative world.
Through the same inscrutable ignorance the attributes
of the Self are superimposed upon the non-Self. Thus
Consciousness, Intelligence, Bliss, and such other charac-
teristics, which really belong to the Self, are falsely
attributed to the non-Self, comprising the body, the
senses, and the mind, all of which are by nature un-
conscious and inert. Because of this adhyaropa, again,
one regards the Real as unreal, and the unreal as the
Real. Thus Brahman, Pure Consciousness, appears to
the ignorant as the universe of multiple names and
forms and also as the individual soul. All men, one way
or another, are victims of this peculiar and inexplicable
illusion. Their thoughts and actions in the relative
world are coloured and determined by it.

Apaviada, or negation, is the elimination, through
discrimination, of falsely superimposed attributes in
order to discover the true nature of a thing. Thus, by
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pilgrimage is not everlasting. But the worshipper in the
sacred shrine of Atman is free from all these disadvantages
and obstacles. Communion with Atman bestows upon the
soul Immortality and Eternal Bliss.

The Mahabhirata describes Atman as the real sacred river,
bathing in which the soul becomes free of impurities:

“The river of Atman is filled with the water of self-control;
truth is its current, righteous conduct its banks, and com-
passion its waves. O son of Pandu, bathe in its sacred water;
ordinary water does not purify the inmost soul.”

By worshipping a holy man who worships in the sacred
shrine of Atman, the seeker obtains the result of pilgrimage:

A visit to holy men bestows merit, because they may be
regarded as moving holy places. The Lord, dwelling in their
hearts, renders holy the place where they live.”

“A river filled with sacred water is no doubt sacred; an
image of stone or clay is no doubt a deity. After worshipping
them a long time, the aspirant becomes pure. But by a mere
visit to 2 holy man one attains purity.”

Communion with Brahman is the most efficacious form of
worship:

“By virtue of even a moment’s serenity, attained through
knowledge of the identity of Atman and Brahman, the sceker
attains the merit that one may obtain by bathing in the
waters of all the holy rivers, by giving away the entire world
in an act of charity, by performing a thousand sacrifices, by
worshipping the three hundred and thirty millions of gods,
and by rescuing, through after-death rites, one’s ancestors
from the suffering of the nether world.”

“By the very birth of a man whose mind is absorbed in
the Supreme Brahman — the immeasurable Ocean of Ex-
istence-Knowledge-Bliss Absolute — his family becomes sin-
less, his mother blessed, and the earth sacred.”
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in the fire of Knowledge kindled by hearing and so
on, shines of himself, like gold.

Fire of Knowledge — Knowledge that is utterly free from
doubts and errors.

Hearing ctc.— The three Vedantic disciplines, namely,
hearing of the Truth from the scriptures, as explained by a
qualified teacher, reasoning about it, and contemplating its
significance.

Of himself — The removal of the impurities of the mind is
instantaneously followed by the revelation of Atman. No
intermediary discipline is needed.

Gold — Fire destroys the dross mised with gold and re-
veals the genuine metal.

The purpose of spiritual disciplines is the destruction of
the impurities of the mind. This is followed by the spon-
taneous revelation of Arman.

Atman is realized in the heart.

1673
Atman, which is the Sun of Knowledge, arises in
the firmament of the heart and destroys the dark-

ness. The Pervader of all and the Sustainer of all,
It illumines all and also Itself.

Sun of Knowiedgs — The ultimate Source of light and con-
sciousness. .

Firmament of the heart — That is to say, the buddhi. The
light of Atman is reflected clearly through the purified mind.
(See Introduction, p. 102.)

Darkness -~ Caused by ignorance. When ignorance is de-
stroyed the individual soul realizes its identity with Brah-
man, or Universal Consciousness.

Sustainer of all — Atman, as Brahman, is the unshakable
foundation of the universe and its objects.
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Bhagavad Gita: “Verily, this divine mayZ of Mine,
consisting of the three gunas, is hard to overcome. But
those who take refuge in Me alone, shall cross over this

mi

gyankara speaks of miaya as the Power of the Lord,
beginningless, and compounded of the three gunas.
Though intangible, it can be inferred from the effect it
produces. Sadananda says that mayd is “something
positive, though intangible, which cannot be described
as either feing or non-being, and which is antagonistic
to Knowledge.” ¥ Let us try to understand the mean-
ing of these definitions.

Miyi cannot be described either as deing or as non-
being; that is why mayd is said to be indefinable. If it
were being, in the true sense, then its effect, the tangible
universe, would be perceived at all times. For being
can never become non-being; the Real can never become
unreal. But one does not behold the universe in sama-
dhi or in communion with Brahman, neither in dream-
less sleep. On the other hand, if maya were non-being,
a non-existent unreality, like the son of a barren woman,
the manifold universe could not be seen. One could not
see the world of names and forms as real. Therefore
miya is said to be ““something positive.” The word
something here denotes its unsubstantiality or worth-
lessness, because, apart from Brahman, the world, its

itis important to remember that the Upanishads contain the truths revealcd
to the rishis. These revelations are not presented in the form of a systematic
philosophy. Sankara systematized the teachings of the Upanishads through
his Non-dualistic Vedanta philosophy. With the aid of unimpeachable
reasoning he established the sole reality of Brahman by refuting the argu-
ments of the Simkhyas, the Buddhists, and other thinkers. He established
the reality of Brahman by proving the illusoriness of names and forms and
the transiency of all things existing in time and space and governed by the
Law of causation. Hence mdya forms an important featare of his philosophy.
Sankara does not aim at proving the existence or reality of miy; his aim is
to prove the reality of Brahman.

 See discassion of the gunas on p. 52ff.

¥ Pedantasira 34
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man, and nothing else. Attaining the Knowledge
of Reality, one sees the universe as the non-dual
Brahman, Existence-Knowledge-Bliss Absolute.

Attaining Right Knowledge one sees Brahman everywhere.
From the standpoint of Brahman even ignorance and its
products, names and forms, are nothing but Brahman.
Whether a man knows it or not, he sees everywhere only
Brahman. What appears as other than Brahman, during
the state of ignorance, is realized, when Right Knowledge is
attained, to be Brahman.

Though Atman is the all-pervading Reality, yet It is not
perceived by those whose vision is blinded by ignorance.

g65k

Though Atman is Reality and Consciousness,
and ever present everywhere, yet It is perceived
by the eye of Wisdom alone. But one whose vision
is obscured by ignorance does not see the radiant
Atman, as the blind do not see the resplendent sun.

Is perceived etc. — Compare: “He is apprehended neither
by the eye nor by speech nor by the other senses, neither
through penance nor through good works. When a man’s
nature has become purified by the serene light of Knowledge,
then he sees Him, meditating on Him as without parts.”
(Mundaka Upanishad 111, i, 8.)

But one ele.— Compare: “Knowledge is veiled in ig-
norance, and thereby mortals are deluded.” (Bhagsvad
Gz V, 15.)

Knowledge is attained through self-purification.
466 F

The jiva free from impurities, being well heated
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on this earth or in heaven through the experience of
finite, material objects is necessary before one seeks
Liberation. As long as a man cherishes the slightest
hope of perfection in the relative world, he is not yet
ready for the highest teaching of Vedanta, namely, the
Knowledge of the Supreme Brahman. The Upanishad
declares that the pupil should relinquish all desires for
happiness on earth through wealth and progeny and
for felicity in the celestial world.

1t is through compassion that the guru most effec-
tively influences the life of the disciple. The disciple is
more impressed by the teacher’s compassion than by
his erudition and spiritual experiences. His distressed
mind is soothed by the kind words of the preceptor and
feels reassured. “‘Fear not, O blessed one!” he is told
by the guru, to quote again the vivid words of Sankara.
““There is no death for you. There is a means of cross-
ing the ocean of apparently interminable births and
deaths in this transitory world. The very way the
sages have trod before I shall point out to you.” Con-
tinuing, the teacher says: “It is only through the touch
of ignorance that you, who are the Supreme Self, find
yourself under the bondage of the non-Self, whence
alone proceeds the round of births and deaths. The fire
of Knowledge, kindled by discrimination between the
Self and the non-Self, consumes ignorance with its ef-
fects.” 1

B Vedanta prescribes the total renunciation of illusory names and forms
and sets forth the ideal of Freedom through the realization of man’s identity
with the Absalute only for those rare souls who, in the course of their spirirual
evolution, have understood the urer insdequacy and transiency of life—
fife not only on this earth but on any other plane of time and space governed
by the law of causation. On the other hand, for che vast majority of men
who still cling to the false idea of individuality, Vedanta assures rebirch on
earth or clsewhere through fts theory of reincarnation. No religion except
Hindulsrr and Buddhism believes in the existence of the individual soul both
before birth and after death, As long as one desires individuality one will
be bora with Iconsciousness. Vedinta also suggests that if que wishes to
enjoy material happiness, one should not renounce one’s dutiet, but devote
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mayi. Inexplicable in the extreme, may3a is described
as “‘aghatana ghatana patiyasi” — making the impos-
sible possible. Under its spell even an Incarnation of
God appears to forget his superhuman resplendence and
behaves like an ordinary mortal. Maya is responsible
for the contradictions in our thinking and actions. Good
is inevitably followed by evil, and yet we work to create
only good, believing that it will ultimately eliminate evil
in this relative world. We believe in the progressive
evolution of the universe. This is miya. The cause
determines the effect; yet we seek to accomplish good
ends by bad means, we seek to establish peace through
war. This is maya. A man robs his fellow men and
then gives away his wealth in philanthropy, expecting
eternal happiness hereafter. Attachment, without
which no happiness is possible on earth, creates bond-
age and brings suffering to both lover and beloved.
This is all miyid. Money creates leisure and builds up
culture, and in the end emasculates a nation and brings
about its ruin. The performance of duty elevates a
man above the animals, and also obstructs his ultimate
freedom. We want to conquer Nature through ma-
terial resources, and in the end we only become slaves
of matter. This is mayd. As long as we identify our-
selves with the relative world, this maya or contradic-
tion broods over our every action and thought. There
is no freedom in mayi. Freedom lies beyond. “Come
unto me, all ye that labour and are heavy laden, and 1
will give you rest.” Souls laden with the burden of
relative experience, and weary with journeyings hither
and thither in the world of ignorance, discover that
there is no ultimate happiness in may3, in the desiring
of desires or in their fulfilment. Then they seek Brah-
man, the Lord of mayi, who is the Embodiment of
Freedom and Peace. The Lord says in the Bhagavad
Gitd: “Those who take shelter in Me ultimately go be-
yond may3.” The Light of Brahman destroys maya as
the light of the sun destroys the gloom of night.
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X

Giver of delight to the gods in heaven!
Essence of Bliss, adored by the afflicted!
On me shower Thy compassionate love.
He who has made Thy bank his dwelling
Verily abides in Vishnu's realm.

X

Rather 2 fish or a turtle in Thy waters,

A tiny lizard on Thy bank, would I be,

Or even a shunned and hated outcaste
Living but a mile from Thy sacred stream,
Than the proudest emperor afar from Thee.

XI
Thou, the auspicious Ruler of creation!
Daughter of a sage and Mother benign!
Flowing Deity! Veritable Goddess!
He who repeats this hymn to Ganga
Surely will sicceed in everything.

X

He who cherishes his Mother Ganga

Wins salvation with the greatest of ease.
This, Her hymn, felicitous in thythm,
Pleasant to the ear, to the tongue like nectar,
Never surpassed, the wish-fulfiller,

Noble and exalted in moed, was written

In the mind-bewitching Pajhatiki metre?

By Sankara, servant of Sankara® Himself.
Foolish mortal, given to enjoyment,

Read it daily for your lasting good.

* A metre suggestive of the rippling water of a stream.
+ Siva, the Great God, is known also as Sankara.
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None of them could swim. Reaching the other side,
they wanted to know if they had all safely arrived; so
one of them counted the number of men and found only
nine ~ because he had omitted himself. He was sure
that one man was drowned. The others did the same
thing and came to the same conclusion, because each
of them counted all except himself. So they began to
bewail the loss of one of their comrades. Another man,
passing by, inquired about the cause of their weeping.
He was told that while the ten friends were crossing the
river, one had been drowned. Of course it took no time
for the stranger to detect their mistake. So he asked
one of them to count again. The man counted nine and
said, “You see, we have lost our tenth friend.” Im-
mediately the stranger touched him on the chest and
said, “Thou art the tenth.” In order to reassure all,
he repeated the same thing with each of them; and thus
each found out that he was the tenth. So their anguish
disappeared and their happiness was restored. Like-
wise, the disciple comes to the teacher and tells him
that he has searched for Truth everywhere — in books,
in temples, in images, in heaven — and has not found
it. Of course, he has not sought the Truth in the right
place, that is to say, in his own self. So the teacher
touches him and says, emphatically, “That thou art.”

After explaining the meaning of the great Vedic state-
ment ““That thou art,” the guru exhorts the aspirant
to meditate on his real essence:

“That which is beyond caste and creed, family and
lineage, which is devoid of name and form, merit and
demerit; That which transcends space, time, and sense-
objects — that Brahman art thou. Meditate on this
in thy mind.

“That Supreme Brahman, which cannot be compre-
hended by speech, but is accessible to the eye of pure
illumination; which is stainless, the Embodiment of
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Glossary 227

The principle of balance or righteousness.
See guna.

Communion with God in which the distinc-
tion between subject and object is retained.
Disciple.

The consort of Rima. Her life is described
in the Ramdyana.

The Destroger God; the Third Person of the
Hindu Trinity, the other two being Brahma
and Vishou.

The law books, subsidiary to the Vedas,
guiding the daily ife and conduct of the
Hindus.

The Vedas.

The hollow canal within the spinal column,
through which the awakened spiritual en-
ergy rises.

(Liz., the fourth.) A name of the Transcen-
dental Brahman, which both transcends and
pervades the three states of waking, dream,
and deep sleep.

A name of the Divine Mother; same as Par-
wvati, the Consort of iva.

A term of Vedanta philosophy denoting 2
limitation imposed upon the Self or upon
Brahman through ignorance.

One of the sections of the Vedas, forming,
with one or two exceptions, the concluding
chapters of the Aranyakas and containing the
Vedanta philosophy. Sec Vedas. There are
one hundred and eight Upanishads extant, of
which eleven are the most important. See
Introduction, p. off.

An epithet of §iva.

(Lit, the conclusion or the cssence of the
Vedas) A system of philosophy ascribed to
Vyiisa, discussed mainly in the Upanishads,
the Bhagavad Gitd, and the Brahma-sutras.
See Brahma-sutras.

The most sacred scriptures of the Hindus and
the ultimate authority of the Hindu religion
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nature of exceeding Bliss, does not admit of the
distinction of the knower, knowledge, and the ob-
ject of knowledge. It alone shines.

In the lower saméadhi, known as savikalpaka samadhi, the
distinction of knower, knowledge, and object is perceived;
but this distinction disappears in the higher samidhi, called
nirvikalpaka samadhi, in which the individual soul remains
completely absorbed in Brahman.

The divect result of meditation and other spiritual disciplines
practised for the purpose of the realization of Oneness is ds-
seribed:

. J42F

By constant meditation (comparable to the
rubbing of the fire-wood) is kindled the flame of
Knowledge, which completely burns up the fuel of
ignorance.

Meditation — The unbroken flow of consciousness toward
the object. Meditation should be practised for a long time
and with great love for the ideal.

Rubbing etc.—In ancient India the sacrificial fire was
kindled by the rabbing of two picces of wood, one placed upon
the other. The mind is compared to the lower piece and Orm
to the upper. Meditation is their friction. That is to say,
meditation is intense thinking upon Atman as Brahman, with
the help of the repetition of the symbol Om.

Flame of Knowledge — That is to say, the knowledge of the
identity of the Self and Brahman.

Compare: “A sage thinks of his mind as the lower piece of
sacrificial wood, and O as the upper piece. Through the
practice of constant friction between them, that is to say,
through intense thinking, he kindles the fire of Knowledge,
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Hymn to Sive
I

Him do I cherish, the Lord of living creatures, the Almighty
One, the Slayer of sin,

Who is adored by all,

Within whose matted locks the Ganges wanders murmuring:

Him do I cherish— Sjva, the Great God, the One without
a second, the Destroyer of lust.

T

Him do I praise, the Lord Supreme, the God of gods, the
Dermon-slayer,

Who is the Spirit pervading all,

The Lord of the world, whose body i ash-hesmeared, whose
three eyes are the sun, the moon, and fire:

Him do I praise — Siva, the Ever Blessed, the Five-faced
One.

I

Him do I worship, the King of the holy mountains, the Lord
of hosts, the Blue-throated God,!

Who dwells beyond the three gunas,?

The Primal Cause, the Shining One, whose body is white
with ashes, who rides on the sacred ball:

Him do I worship — Siva, the Five-faced One, whose Con-
sort is Bhavani.

w

O Lord of Uma! Sambha,? whose brow is adorned with the
crescent moon!

* According to Hindu mythology, when the ocen was churned by the
gods and the demons 5o obtain the nectar of immortality, Siva drank the
deadly poison that first came out. The poison remained in His throat and
made it blae,

* Sattva, rajas, and tamas.

3 An epithet of Siva.

il
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VHY

O All-pervasive Spirit! Thou whose visible form is the uni-

verse! Thee I salute again and again.

O Thou who art the Embodiment of Consciousness and Bliss!
again and again do I salute Thee.

Thee T salute again and again, who art attainable through
yoga and self-control;

Again and again do I salute Thee, who art only to be known
through knowledge of the Vedas.

X

O Lord! O Omnipresent Spirit! Wielder of the trident!

Ruler of the universe!

O Mahadeva, Giver of happiness! O Supreme Lord! O
Three-eyed Siva!

Serene One! Consort of Uma! Slayer of demons! De-

stroyer of lust!
None but Thee should we cherish and honour and adore,

O Lord!
X

O Sambhu, Giver of joy! Merciful One! Almighty Lord!

Consort of Gauri! Lord of all living creatures! Thou who
destroyest the fetters of the world!

O King of K&éi! Thou who art alone supreme!

Moved by compassion, Thou dost create, sustain, and de-

stroy this world.
XI
Lord and Primeval Cause! Slayer of Madana®! from Thee

alone the world has sprong.
Compassionare One! Thou who art Lord of all! in Thee alone

does the world endure.
Lord Siva, who dost reveal Thyself through all things living

and all without life!
To Thee alone does the world at last return.

7 The god of carthly love.
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ing to be active, he is free from the ideas of “I” and
“mine.” He never forgets that the Spirit within is
always at peace, though the gunas may engage his body
in various works. He does not dwell on the enjoyments
of the past, takes no thought of the future, and is in-
different about the present. Completely free from the
illusory notion of the physical individuality, he is
aware of his identity with all beings. He is conscious
that he feels through all hearts, walks with all feet, eats
through all mouths, and thinks with all minds. He re-
gards the pain and pleasure of others as his own pain
and pleasure. Physical death and birth have no mean-
ing for him, a change of body being to him like a change
of garments or like going from one room to another.
About such a person it can truly be said that he exists,
because he has become one with Existence; knows, be-
cause he has become one with Knowledge; and enjoys
bliss, because he has become one with Bliss Absolute.
He does not have to come back to the world of darkness
again; for he has entered into the world of Light. If
compassion for mankind moves him to assume again a
body, he is born as a free soul always conscious of his
divine nature.

Though a jivanmukta lives in a world of diversity,
yet he is unruffled by the pairs of opposites. He regards
all things with an eye of equality. As he sees no dif-
ference between the jiva and Brahman, or between
Brahman and the universe, he always enjoys inner peace
and blessedness; whether tormented by the wicked or
worshxpped by the good, he remains undisturbed. His
compassion for living beings is without bounds, The
outside world cannot produce any change in his Self, as
the rivers flowing into the ocean cannot disturb its im-
measurable and bottomless waters.

A jivanmukta transcends the scriptures and social
conventions. He is beyond the imperatives of ethics.
Yet he cannot do anything that is not good and not con-
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negated, which, being Brahman, always exists. What
is really negated s the illasory notion of the ignorant
that the universe of name and form is real in itself, in-
dependent of Brahman.

Since the effect is in reality the cause, the aspirant
realizes, through the method of negation, that the gross
physical universe consisting of different planes, the var-
ious physical bodies, and the different kinds of food
and drink suitable for living beings, are in essence
nothing but their cause, namely, the five gross ele-
ments. The five gross elements, together with such
objects as sound and form, and the subtle bodies, are
nothing but their cause, namely, the unmixed subtle
elements. The five unmixed elements are in essence
nothing but their cause, namely, Saguna Brahman,
consciousness associated with ignorance, or miyi.
Cosmic ignorance and the consciousness associated
with it are nothing but the transcendental Brahman,
or Pure Consciousness. This Brahman is the uncaused
Great Cause, the Divine Ground of everything that is
perceived, and is identical with all.

“THAT THOU ART”

There are four great Vedic statements through the
contemplation of which the mind is led from the world
of names and forms to Brahman. They are as follows:
“That thou art” (Tattvamasi), “I am Brahman”
(Aham Brahmismi), “This self is Brahman™ (Aya-
matmi Brahma), “Brahman is Consciousness™ (Pra-
jnanam Brahma). All of these statements point to the
same fact, namely, the ultimate and essential oneness
of man, or the individual soul, and God, or the Universal
Soul, the Reality behind them both being Brahman, or
Pure Consciousness. We shall now try to understand
the meaning of “That thou art.”

The word That, in the Vedic statement “That thou
art,” has two meanings: a direct and an implied. The
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desert, even though no moisture inheres in the dry
sands. A man sees in semi-darkness only a harmless
rope, yet he may firmly believe that it is a snake and
nothing else. The snake is real to him. The dream ex-
periences are real to the dreamer.  So, likewise, names
and forms are real to those who are devoid of true
Knowledge. Sankara does not, however, place these
three experiences of the relative world, namely, illusions,
dreams, and the waking state, in the same category.
Waking experiences certainly possess more reality than
the other two. But from the standpoint of the Absolute
all three are equally unreal. Again, Sankara does not,
like some Buddhist philosophers, uphold subjective
idealism. He does not believe that the individual soul,
or ego, creates the non-ego, or the universe. On ac-
count of cosmic illusion the ego and the non-ego come
into existence and a fictitious relationship is established.

It must be understood that fundamentally there is no
difference between the philosophical views of Gauda-~
pada and Sankara. Gaudapada has written his philoso-
phy from the standpoint of Brahman and has therefore
declared the world to be non-existent; whereas Sankara
discusses the universe from the standpoint of maya,
where it is seen to. be real, and shows the way to the
realization of Brahman. According to Sankara, a man
cannot ignore the universe as long as he sees it; nor can
he deny his relationships with other human beings or
the various objects of the world as long as they appear
to be real. And surely they are real to him if he is con-
scious of the reality of his own individual ego and of the
universe around him. Therefore as long as a man sees
multiplicity he must work, pray, worship, reap the re-
sults of his action, and experience happiness and unhap-
piness. In thatstate he cannot disregard the distinction
between morality and immorality. The observance of
moral law brings him reward, and the opposite, punish-
ment. According to Sankara the validity of the-scrip-
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Which, when seen ete. — Compare: “Have you ever asked
for that instruction by which we hear what is unheard, by
which we perceive what is unperceived, by which we know
what is unkuown?”  (Chhindegya Upanishad V1, iy 3.)

Having become which ete.— Compares “It is my Supreme
Abode, and they who reach it never return.” (Bhagavad
Gizg XV, 6.)

Which, when known etc. — Brahman is the cause of every-
thing. The reality underlying the effect is non-different from
the reality underlying the cause. Compare: “My dear, as
by knowing one lamp of clay all that is made of clay is known,
the difference being only in a name, arising from speech, but
the truth being that all is clay . ..” (Chhandogya Upanishad

VI, i, 4

Brakman is the ultimate goal of man’s spiritnal aspiration,
for 1t is of the nature of Eternity and Bliss.

456

Realize that to be Brahman which is Existence-
Knowledge-Bliss Absolute, which is non-dual and
infinite, eternal and One, and which fills all the
quarters — all that is above and below and all that
exists between.

That Brahman is the all-pervading Reality is reiterated in
the Vedas. Compare: “That immortal Brahman is before,
that Brahman is behind, that Brahman is to the right and
left. It has gone forth below and above. Brahman alone is
all this. Itis the Supreme.” (Mundaka Upanishad 11,11, 11.)

“That (invisible Brahman) is full, this (visible Brahman)
is full. ‘This full (visible Brahman) proceeds from that full
(invisible Brahman). On grasping the fullness of this full
(visible Brahman) there is left that full (invisible Brahman).”
— Brifudiranyaka Upanishad V, iy 1.

Brakman is the goal of Vedinta:
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tradition the different sections of the Vedas do not
represent any sequence in time. They have always
existed together; for men since the very beginning have
known desires for both material happiness and spiritual
felicity.

Tuae UpanisHaps

The Upanishads, with one or two exceptions, form
the concluding chapters of the Aranyakas. Hence they
are also known as Veddnta, the concluding chapters
(anta) of the Vedas. Different families of rishis spe-
cialized in different sections of the Vedas, and certain
chapters, furthermore, had various readings followed by
differing schools. The teachings were transmitted orally
from father to son, or from teacher to disciple. With
the disappearance of the families who were their custo-
dians many sections of the Vedas and Upanishads,
together with their various readings, disappeared. One
hundred and eight Upanishads remain, of which eleven
are known as major Upanishads. The eleven are:
Aitareya, Taittiriya, Chhandogya, Brikadaranyaka, Mun-
daka, Mindukya, 15z, Kena, Katha, Prasna, and Sve-
tasvatara.

As we shall presently see, the Upanishads form the
basis of Vedinta, though the philosophy itself was de-
veloped later by such thinkers as Vyasa, Gaudapada,
Sankara, Rimanuja, and Maddhva. There are, in the
main, three schools of Vedanta: the Advaita or Non-
dualistic, the Vi§ishtidvaita or Qualified Non-dualistic,
and the Dvaita or Dualistic, their principal propounders
being respectively Sankara, Rimanuja, and Maddhva.
Sankara has written commentaries on the major Upani-
shads, though it is sometimes doubted if the commen-
tary on the SverdSvatara Upanishad is his. Though
Raminuja himself wrote no commentaries on the
Upanishads, several of his disciples and followers have
done so. Maddhva has written commentaries on some
of the major Upanishads.
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I salute the Cause of the universe;

1 salute the Lord of beasts, adorned with snakes;

I salute Siva, whose three eyes shine like the san, the moon,
and fire;

I salute the Beloved of Krishna; I salute $ankara, He who
bestows boons on His devotees and gives them shelter;

I salute the auspicious Siva.

Xv

O Siva! white is Thy body, covered with ashes; white gleam
Thy teeth when Thou smilest!

White is the skull Thou holdest in Thy hand; white is Thy
club, which threatens the wicked!

White are the rings that hang from Thine ears; white is the
bull on which Thou ridest!

‘White appear Thy matted locks, flecked with the foam of the
Ganges!

‘White shines the moon on Thy forehead!

May He who is all white, all pure, bestow on me the treasure
of forgiveness for my transgressions!

XVI
O Sival forgive all the sins that T have committed
With hands or feet, with ears or eyes, with words or body,
with mind or heart;
Forgive my sins, those past and those that are yet to come.

Victory unto Siva, the Ocean of Compassion, the Great God,
the Abode of Blessedness!
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I bow to Sti Dakshinimurti in the form of my guru:

To Him whose knowledge, issuing forth through the organs
of sense

Like the glow of a powerful lamp placed in a pot with many
holes,

Vibrates outside in the shape of the thought “I know”;

Whose Light it is that illumines the whole of the universe.

v

I bow to Sri Dakshindmaurti in the form of my guru:
To Him who dispels the mighty illusion evoked by maya’s
lay,
Infpeﬂed by which, unseeing, childish, and misguided men
Continually speak, in error, of body, prana, seuses, and even
of the fickle mind, as “1,”
Though in reality these are all mere emptiness.

VI
T bow to Sri Dakshinfmurti in the form of my gurus

I bow to Him who, as a man, in deep and dreamless sleep
Exists as Ultimate Truth Itself,?
When outer awareness is obscured, like the sun or moon in
Rihw’st grasp, and the organs of sense are all withdrawn;
And who, on awakening, tells himself, “It was T who slept,”
. And secs again the objects he saw before.?

# According to Non-dualistic Vedinta, Atman, or the Sclf of man, exists
in dreamléss sleep in Its pure Light, free from knowledge of the outer world
though covered by the veiling.power of miy, or ignorance.

« In Hindu mythology, Ritw is 2 monster who now and then swallows,
wholly or partly, the sun and moon, causing their eclipse.

¢ Consciousness is present in all the three states, namely, waking,
dreaming, and dreamless skep. The Self, which is Purc Consciousness, is
the unconcerned Spectator .of the experiences of the sense.organs and the
mind during waking and dreaming, and of their sbsence during dreamless
slecp.
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committed to memory the texts of the Vedas. After
completing his education, he took his leave, and the
teacher said to him: “Do not deviate from truth, do
not deviate from the daily recitation of the Vedas.”

During the second stage the youth embraced the
householder’s life, known as garhasthya, and himself
was called a grihastha. In company with his wife he
performed various sacrifices and rituals described in the
Samhita and Brahmana portions of the Vedas. As a
citizen he performed his civic duties according to his
position in the Hindu caste-system, as priest, military
man, or trader.

But secular duties could not keep him bound to the
world for ever. As a result of experience and observa-
tion he gradually became disillusioned about the glitter
of the outer world. He longed for inner peace. As the
signs of old age crept in, he entrusted his worldly duties
to his children and retired into the forest (aranya) with
his wife. He entered upon the vinaprastha stage and
became known as a vanaprasthi, or forest-dweller. He
was still, in the technical sense of the term, a house-
holder and, as such, had to perform certain daily sacri-
fices obligatory for all but the monks. But as it was
not possible for him to procure in the forest all the
ingredients for such sacrifices, the Vedas laid down for
him symbolic worship. He meditated on the symbolic
meaning of the various phases of a sacrifice and thus
reaped the fruit of its actual performance. To give an
illustration: The Vedas enjoined upon all householders
the daily performance of the Agnihotra sacrifice, which
required several material ingredients. But the forest-
dweller meditated on the various functions of the prana,
or life-breath, and regarded these as spiritual counter-
parts of the different ingredients. The third section of
the Vedas, namely, the Aranyaka, describes all of these
symbolic interpretations of the sacrifices, as well as
other forms of such worship. With one or two excep-
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Summer and winter see the planet
Ever inclining on its axis;

Year foliows year unfailingly.

But, though a changeless law of recurrence
Grips the world in relentless sway,
Still there is none who dare abandon
Expectation’s empty promise.
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!
Rules of grammar profit nothing
Once the hour of death draws nigh.

X

Youth being fled, what good is passion?
‘Water gone, what use a lake?

Where to be found our friends and kinsmen
Once the money’s all exhausted?

Where is the world, when Truth is known?
Warship Govinda, worship Govinda,
Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

X1
Lust at the sight of 2 woman’s body
Springs from ignorance, springs from error;
Inwardly reason, over and over,
Bodies are flesh and blood and fat.
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!
Rules of grammar profit nothing
Once the hour of death draws nigh.

Xit

Who am 12 And who ate you?
What is the place from which I come?
Who is my mother? Who my sire?

211
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Modification of the mind — The mind contains three gunas:
sattva, rajas, and tamas. Either the memory of a past event
or the sight of an object stimulates one of the gunas and cre-
ates a wave, or modification (yrittl), in the mind, in which
Atman is reflected. Thus the reflection of Atman and the
wave in the mind together give rise to such notions as “1
know” or “ am happy.”

Two aspects — The word fwo is used in a figurative
sense; for Atman in reality is homogeneous, indivisible, and
without parts.

_ Consciousness and Reality, which form the nature of
Atman, are reflected in a particular wave of the mind created
by a present object or the memory of a past thing. The wave
of happiness, unhappiness, or delusion is due to the excessive
functioning of sattva, rajas, or tamas. The reflection of At-
man in the wave identifies itself with the wave and gives rise
to such notions as “1 am happy,” “T am unhappy,” “I
know,” or “I am ignorant.” Happiness, unhappiness, etc.,
which are characteristics of the mind, are attributed to Atman
owing to this identification due to non-discrimination.
Atman in reality is always of the nature of Existence, Knowl-
edge, and Bliss. The nature of Atman does not undergo a
real change even when the individual soul, or jiva, thinks
itself to be happy, unhappy, or ignorant.

The unchanging chavacter of Liman, referred 1o in the fore
going text, more explicitly stated:

f25F

Atman never undergoes change, and the buddhi
is never endowed with consciousness. But man
believes Atman to be identical with the buddhi and
falls under such delusions as that he is the seer and
the knower.
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While a man supports his family,
See what loving care they show!
But when his aging body falters,
Nearing the time of dissolution,
None, not even his nearest kin,

Will think to ask him how he fares.
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!
Rules of grammar profit nothing
Once the hour of death draws nigh.

v

Many are those whose locks are matted,

Many whose heads are closely shaved,
Many who pluck out ali their hair;

Some of them wearing robes of ochre,
Some of them clad in other colours —~

All these things for their stomachs’ sake.?

Seeing Truth revealed before them,
Srill the deluded see It not.
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!
Rules of grammar profit nothing
Once the hour of death draws nigh.

v

Let a man but read from the Gita,
Drink of the Ganges but a drop,
Worship but once the Lord Almighty,
And he will set at rest for ever

All his fear of the King of Death.
Worship Gavinda, worship Govinda,

3 A reference to the various kinds of false world-renouncers, who put on

the outer marks of holiness to earn their ivelihood.

i
4
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tached from sense-objects, yet eternally  satisfied;
though working, vet inactive; though enjoying the
fruits of action, yet untouched by them; though pos-
sessed of a_body, yet unidentified with it; though ap-
pearing to be a finite soul, yet omnipresent and infinite
is he. As a piece of wood is borne by a current to high
or low ground, so is his body carried by the momentam
of past actions to the varied experiences of their fruits
as they present themselves in due course. He neither
directs the senses to their objects nor detaches them
from these, but Jooks on as an unconcerned spectator;
and he has not the least craving for the fruits of action,
his. mind being thoroughly intoxicated with, drmkmg
‘the undiluted elixir of the Bliss of Atman.

A jivanmukta is no longer concerned about bondage
or Liberation; for these really do not belong to Atman,
the Spirit ever free. Bondage and freedom are charac-
teristics of the mind, and the mind is falsely superim-
posed upon the Scul. In his own self imposed bondage,
the ignorant man becomes entangled and then strives
for emancipation. But we are told, in the inspiring
words of the Upanishad: “There is neither death nor
birth, neither a struggling nor a bound soul, neither a
seeker after Liberation nor a liberated one — this, in-
deed, is the ultimate truth.”

A liberated soul lives in the body as long as the
momentum of the past actions that have produced it
endures. The man may remain outwardly inactive, bless-
ing the world with his compassionate thought, or he
may engage in various actions for the good of all; but
nothing he does can ever be contrary to Truth or Knowl-
edge. He dwells in the physical body and may ex-
perience disease, old age, and decay, which are the
characteristics of all material forms. Possessed of sense-
organs, he may be blind, deaf, or deformed in other
ways. He may feel hunger or thirst or may appear to
be a victim of grief and sorrow. Nevertheless, though
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v

O King of Ka&! Lord of the cremation ground of Mani-
karnika!

O mighty Hero! Thou, the Destroyer of Daksha’s® sacrifice!
O All-pervasive One!

O Lord of hosts! Omniscient One, who art the sole Indweller
in every heart! O God!

Rescue me, helpless as I am, from the trackless forest of this
miserable world.

VI

O Mahadeva! Compassionate One! O Benign Deity!

O Byomakeéat! Blue-throated One! O Lord of hosts!

Thou whose body is besmeared with ashes! Thou who are
garlanded with human skulls!

Rescue me, helpless as I am, from the trackless forest of this
miserable world.

VII

O Thou who dwellest on Mount Kailas! Thou whose carrier
is the bull!

O Conqueror of death! O Three-eyed One! Lord of the
three worlds!

Beloved of Nardyana! Slayer of lust! Thou, Sakti’s Lord!

Rescue me, helpless as 1 am, from the trackless forest of this
miserable world.

VIt

Lord of the universe! Refuge of the whale world! O Thou
of infinite forms!

Soul of the universe! O Thou in wham repose the infinite
virtues of the wotld!

O Thou adored by all! Compassionate One! O Friend of
the poor!

Rescue me, helpless as I am, from the trackless forest of this
miserable world.

8 Siva’s father-in-law.
¢ Lit,, the One whosc hair is the sky; 2 name of Siva.

il
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Glossary 223

(Lit., One with complexion of gold.) The
Divine Mother.

The author of the Nydya system of Hindu
philosophy, or Indian Logic.

A name of 8ri Krishna.

The teacher of Sankarachirya.

According to Samkhya philosophy, Prakriti
(Nature or matter), consists of three gunas
— usually - translated as “qualities” —
known as sattva, rajas, and tamas. Tamas
stands for inertia or dullness; rajas, for ac-
tivity or restlessness; sattva, for balance or
righteousness.

Spiritual teacher.

The king of the gods.
The Personal God. See Saguna Brahman.

The author of the Purva Mimimsa system of
Hindo philosophy, which deals with the ritu-
alistic portion of the Vedas.

See mantra,

(Lst., living being.) The individual soul,
which in essence is one with the Universal
Soul.

One enjoying Liberation while living in the
body.

Knowledge of Reality.

The part of the Vedas that teaches philo-
sophical wisdom.

A peak of the Himilayas, regarded as the
sacred abode of $iva.

The author of the Vaieshika system of phi-
losophy.

The author of the Samkhya system of phi-
losophy.

A commentary on the Mandukya Upanishad,
ascribed to Gaudapada.

Action in general; duty; ritualistic worship.
The part of the Vedas that deals with rimals

and sacrifices.
(Lit., sheath of covering)) The following are

the five koSas as described in Vedinta phi~
losophy: (1) the annamayakosa, or gross

g
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ments, or clay from articles made of clay. What differen-
tiates cause from effect is just a name. This realization of the
identity of the Self with the universe enables a wise man to
cultivate fearlessness, and love for all. (See note on verse 8.)

The characteristics of a jivenmuhta, a man enjoying freedom
though living in & bady, are described:

{49%

A jivanmukta, endowed with Self-Knowledge,
gives up the traits of his previous upddhis. Be-
cause of his realization that he is of the nature of
Existence-Knowledge-Bliss Absolute, he verily be-
comes Brahman, like the cockroach becoming a
bhramara insect.

Fivanmukta — One who has become, through Self-Knowl-
edge, completely free of ignorance while living in the body.

Previous upidhis — Such as the body, senses, and mind,
with which a man identifies himself, through my, prior to
his attainment of Self-Knowledge.

Cockroach etc.~— According to Indian folklore, a cock-
roach, when approached by a bhramara, is seized with fear.
It constantly thinks of its mortal enemy and is thus trans-
formed into a bhramara.

The enlightened sage uninterruptedly meditates on Brah-
man, Existence-Knowledge-Bliss Absolute, and thus becomes
Brahman Itself. A knower of Brahman verily becomes
Brahman.

A jivanmukta enjoys peace that passes all understanding:
450 F

A yogi who is a jivanmukta, after crossing the
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Turiya, the Fourth. It is Brahman, or Transcendental
Consciousness, inexpressible in words and incompre-
hensible to thought. The unrelated Substratum of the
collective and the individual ignorance and also of
Iévara and jiva, It is Ultimate Reality, which Vedanta
describes only by its well-known negative method of
“neti, netl,” “not this, not this.”

The Mandukya Upanishad speaks of Turiya in the
following manner:

“Turiya is not that which is conscious of the inner
(subjective) world, nor that which is conscious of the
outer (objective) world, nor that which is conscious of
both, nor that which is a2 mass of consciousness, nor
that which is a simple consciousness, nor that which is
unconsciousness. It is unperceived (by any sense-
organ), incomprehensible (to the mind), unrelated (to
any object), uninferable, unthinkable, and indescriba-
ble; It is essentially of the nature of Consciousness,
constituting the Self alone, and is the negation of all
phenomena. It is Peace, Bliss, and the One without a
second. This is known as Turiya, the Fourth. This
is Atman and It has to be realized.” 1

Though the word Turiya means, literally, “fourth,”
yet it has no numerical significance. It is the Absolute.
It is called the Fourth in relation to the three states of
consciousness, namely, waking, dreaming, and dream-
less sleep, which belong to miya and are absent in
Brahman. Turiya is the unrelated Witness of the three
states.

The great Sankara thus invokes Turiya at the com-

mencement of his commentary on the Mandukya Upan-

ishad: .

“1 bow to that Brahman, which, after having enjoyed
(during the waking state) all gross objects by pervading
the entire universe with the omnipresent rays of Its im-

® Mandukya Upanishad 7.
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wisdom more than earthly possessions, the brihmins
occupied the highest place in Hindu society. The
kshatriyas occupied the second place because they
staked their lives in righteous war for the protection of
the virtuous and the punishment of the wicked. Next
in the scale of spiritual qualities stood the vaiéyas. And
the $udras came last. But it must be understood that
the four castes formed, as it were, the entire body of
Hindu society. Therefore there was no question of one
caste’s being exploited by another. It was, on the con-
trary, the duty and privilege of a member of a higher
caste to look to the welfare and interest of those belong-
ing to a lower caste.

Caste was determined by virtue (guna) and action
(karma). Naturally, in ancient times, 2 man could be
demoted to a lower caste if he failed in his duties, or
promoted to a higher caste if he qualified for it. The
whole system was flexible. Hindu society attained its
highest peak of development and excellence when the
brahmins and kshatriyas worked in harmony for the
preservation of the Indo-Aryan spiritual ideal. Though
the brihmins were the natural custodians of this ideal,
yet they needed the physical support of the warriors to
protect society from powerful enemies within and with-
out. Whenever Hindu society fell into a state of de-
generation, the main cause was a lack of co-ordination
between the two castes and their deviation from their
respective duties.

As the history of the world abundantly proves, power,
when it is wielded too long, corrupts even men of dis-
crimination and ability. The greater the power, the
greater the corruption. Hindu society has been no ex-
ception to this rule. The brahmins from time to time
abused the power accorded them and received their
punishment at the hands of the kshatriyas. In the
Upanishads we find kshatriya kings sometimes becom-
ing the teachers of the ancient Vedic wisdom, Thus,
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Apavipa

So far we have dealt with adhyaropa, or the super-
imposition of the unreal upon the Real. Now will be
described its refutation or negation, known as apavada,
about which Veddnta says: “As a snake perceived in a
rope is ultimately found to be nothing but the rope,
similarly the world of unreal things, beginning with ig-
norance, superimposed upon Reality, is realized in the
end to be nothing but Brahman.” »

It has already been pointed out that the universe is
neither the creation of an external agent nor the modi-
fication of its cause. It is a false superimposition (vi-
varta) on Brahman. The cause, namely, Brahman,
appears as the effect, the universe, without Itself under-
going any change whatsoever, just as the rope appears
as a snake without itself undergoing any change. The
effect, being an appearance, is in reality the same as the
cause. The Chhindogya Upanishad says that though a
jar is a modification of clay, it is in reality non-different
from clay. The name given to the jar is only an ex-
pression for use in daily practical life. The Vedas
state: ““All that exists is verily Brahman,” “By Brah-
man alone is everything: permeated,” “Whatever an
ignorant man perceives — miya and all jts effects — is
really Brahman and nothing but Brahman,” “What-
ever is manifested, namely, the universe, is the Supreme
Brahman Itself, the Real, the One without a second,
the Pure, the Essence of Knowledge, the Taintless, the
Beginningless, the Actionless, the Essence of Bliss Ab-
solute.” In Brahman there exists no differentiation of
knower, knowledge, and object of knowledge.

According to the Non-dualists the true nature of
Brahman is realized through apavada, the method of
negation. It is not the reality of the universe that is

# Pedintasira, by Sadinanda, 1, i, 7.
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What is the meaning of the word Upanishad? Ety-

mologically it signifies the wisdom which, when learned

Jfrom (upa) a competent teacher, completely (ni) loosens

and destroys {sad) the pupil’s attachment to the relative

world, thus enabling him to attain Supreme Freedom

and Bliss. It teaches the Knowledge of Brahman, and

hence is called BrahmavidyZ. Brahman is derived from

the Sanskrit root brimhba, which means to grow, increase.

| Brahman is the Entity to whose expansion or immensity

there is no limit. It is the Absolute, the Supreme

Reality, the Substratum and Ground of the visible

world, the All-pervading Consciousness, the Spirit be-

hind the universe, the Godhead, from which all beings

are evolved, by which they are sustained, and into

which, in the end, they are absorbed. Through the

Knowledge of Brahman the aspirant attains the Highest

Good, Liberation, Immortality, and Abiding Peace.

4 When he cultivates this Knowledge with diligence, love,

1 humility, faith, and devotion, he is freed from the round

! of birth in the relative world, which is associated with

the pairs of opposites and also with disease, old age,
death, and other forms of suffering.

The wisdom contained in the Upanishads is also
called Atmavidyi, the Knowledge of Atman, or the
Self. Atman, which is the Inmost Spirit in man, is of
the nature of Pure Consciousness and, according to the
Non-dualists, identical with Brahman.

It is obvious that the profound knowledge of the
Upanishads can be grasped only by a competent stu-
dent; not everybody is qualified. The Chidndogya
Upanishad stipulates that the teacher should impart
this knowledge only to his disciple or eldest son. It
cannot be sold even for the whole earth and its riches;
for it is much greater than the earth and all its wealth.
The candidate for this knowledge should be endowed
with humility, self-control, and inner serenity. Prior
to the cultivation of the Knowledge of Brahman, he
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One without a second.” As the aspirant repeats the
sacred formula he reflects on its meaning. That Brah-
man is Absolute Reality or Existence does not mean
that It exists or is real in the sense that a phenomenal
object exists or is real.® It is Existence Itself and Reality
Itself. It is the essence of Existence, unconditioned by
time, space, and causality. The phenomenal world and
all things in it are perceived to exist because Brahman,
as Reality and Existence, permeates them. They can-
not exist apart from Brahman. But Brahman exists
even when names and forms disappear, as in the case of
samadhi or of deep sleep. Likewise, Brahman is Abso-
lute Knowledge or Consciousness. It is not that Brah-
man knows; Brahman is the essence of Knowledge —
Knowledge Itself. All knowledge is possible in the rela- -
tive world because Brahman, as Consciousness, is the
very essence of the knower, or subject.4#That Brahman
is One means that Brahman is non-dual.e It is not one
in the sense that the sun is one or the moon is one; for
there is also a perceiver of the sun and moon. The idea
of one, in the relative world, is the correlative of the
idea of two and denotes duality. That is why all
descriptions of the Absolute comprehended by the in-
tellect really belong to duality. * The Oneness of Brah-
man, on the other hand, means the complete identity
of subject and object, an indescribable experience
characterized neither by one nor by two. » Lastly,
Brahman is Bliss. Blessedness is not Its attribute but
the very stuff of which It is made. The knower of
Brzhman does not enjoy this Bliss as an object. He
becomes one with It. This Blessedness is, indistin-
guishable from Existence, Consciousness, and Oneness. =
It is not of the nature of the bliss produced by the con-
tact of the sense-organs with their objects. Even the
highest bliss of this kind, namely, the bliss experienced
in heaven, is only a reflection of the Bliss of Brahman

in the mirror of relativity.
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Knowledge of Brahman. But it is not non-existent, like the
son of a barren woman, for it is the cause of the names and
forms of the sense-perceived universe. It cannot be described
as either real or unreal, or as both real and unreal; as one with
Brahman or other than Brahman; as either corporeal or in-
corporeal, or as both corporeal and incorporeal. The real
nature of ignorance is inscrutable, since the mind through
which one tries to understand it is itself a product of igno-
rance. It is without beginning, for time itself is an effect of
ignorance; but it has an end, for it disappears when one at-
tains Knowledge. It cannot be either proved or disproved
by reason, since human reasoning is tainted by ignorance.
Ignorance manifests itself in the relative world through the
three gunas, or attributes, known as sattva (harmony), rajas
(passion or activity), and tamas (inertia). (See Introduction,
p. 52ff)

Itself disappears — Thus there is no possibility of the exist-
ence of a second entity besides the Self.

Kataka-nus — A nut used in India to purify water.

Muddy — Mud is a foreign element; it is not a natural in-
gredient of water. Likewise, all finite ideas associated with
the Self are foreign to It.

The knowledge which is the instrument disappears into
Knowledge, the Goal, or the Self. (See Introduction, p. 95#.)

It may be contended that the world is directly and tangibly
perceived, and hence real. How, then, can the non-duality of the
Seif be established? The illusoriness of the world is explained
by the analogy of @ dream:

16k .

The world, filled with attachments and aversions,
and the rest, is like a dream: it appears to be real
as long as one is ignorant, but becomes unreal when
one is awake.
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water (ap); from water, earth (prithivi). The principle
of illusory superimposition (vivarta) must be applied
in the evolution of each element, that is to say, Brahman
associated with maya appears as each of the five ele-
ments, and during the process of evolution there takes
place no change in Brahman. As akasa is prior to air,
at the time of evolution, it is figuratively called the cause
of the latter. Sattva, rajas, and tamas, which consti-
tute Prakriti, are transmitted, at the time of creation,
to the five elements, in accordance with the law that the
attributes of the cause determine those of the effect.

The five elements thus evolved are subtle, rudimen-
tary, and unmixed. They are called subtle (sukshma)
because at the time of evolution they are unable to par-
ticipate in any action; rudimentary {tanmatrd) because
each, at that time, possesses its own trait alone; and
unmixed (apanchikrita) because they are not yet mixed
with one another. Out of these subtle elements are
produced the subtle bodies and the gross elements.
From the gross elements, as will afterwards be seen, is
produced the gross universe.

From the standpoint of sense-perception there are
only five elementary objects in the universe, namely,
sound, touch, form, taste, and smell. That is why
Vedanta speaks of five elements only, The unique
characteristic of subtle akasa is sound; of subtle air,
touch; of subtle fire, form; of subtle water, taste; and
of subtle earth, smell. These traits cannot be grasped
by the senses.

SusrLe Bobpies

Qur of the subtle elements are formed the subtle
bodies of living creatures. The subtle body, which ac-
compunies the soul after death, consists of seventeen
parts, namely, the five organs of perception, the five
organs of action, the five pranas, or vital forces, the
manas (mind), and the buddhi (intellect).
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Remember who you really are.
Fools are they that are blind to Self:
Cast into hell, they suffer there.

VI

Make of a temple or tree your home,
Clothe yourself in the skin of a deer,
And use the bare earth for your bed.
Avoiding gifts and sense delights,

: Could any fail to be content,

! Blest with dispassion such as this?

VII
Be not atrached to friend or foe,
To son or kinsman, peace or war;

If you aspire to Vishnws? realm,
i Look upon all things equally.

VI
Vishnu alone it is who dwells
In you, in me, in everything;
Empty of meaning is your wrath,
And the impatience you reveal.
| Seeing yourself in everyone,
; Have done with all diversity.

IX
Control the self, restrain the breath,
Sift out the transient from the True,
Repeat the holy name of God,
And still the restless mind within.

To this, the universal rule,
Apply yourself with heart and soul.

X

Uncertain is the life of man
As rain-drops on a lotus leaf;

2 The All-pervading Lord.
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dowed with knowledge, will, and activity. This divi-
sion is made according to the respective characteristics
of the sheaths. These three sheaths together constitute
the subtle body, which, after death, accompanies the
soul in its transmigration.

As in the case of maya, or ignorance, the subtle body
may also be viewed either collectively or individually.
The collective subtle body, which includes all subtle
bodies, is like 2 wood. The individual subtle bodies are
like the individual trees that constitute the wood. Con-
sciousness associated with the collective subtle body is
called by such epithets as Hiranyagarbha, Sutritmi,
and Prana. All these Sanskrit terms have special
meanings, though their general significance may be ex-
pressed by the term “‘Cosmic Soul.”® The Cosmic
Soul is immanent in the universe. It identifies Jrself
with the five subtle elements and is endowed with the
powers of knowledge, will, and activity. The collective
subtle body, which consists of the vijnainamayako$a,
manomayakoéa, and prinamayakoéa, and through
which the Cosmic Soul functions, is finer than the gross
universe. It is like our dream state. As the waking
state merges in the dream state, so, likewise, the gross
universe, at the time of involution, merges in the col-
lective subtle body.

* Consciousness limited by the individual subtle body
is known as taijasa, or the effulgent soul, on account of
its being associated with the effulgent inner organ.®
The individual subtle body, which also consists of three
kodas, like the collective subtle body, and through

# Suiratm is That which pervades the aniverse, like the thread running
through the flowers in a garlend. Hiranyagarbha, or the Golden Egg, is the
first manifestation of Brahman, in which the furure iving beings remain in
seed form. Prina is That which is endowed with the power of activity.
Other epithets of the Cosmic Soul are Prajapati and Brahmd.

3 The inuer organ is called effulgent because its experiences consist of
ideas, es opposed to gross objects, which are experienced by the organs of
perception.
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through the Knowledge of the true Self, from all bond-
ages pertaining to the body, the mind, and the ego—
bondages created by ignorance. It must be understood
that longing is totally different from restlessness, which
is an inferior state of mind. A restless mind shows lack
of self-control and also a lack of firm belief in the exist-
ence of Truth. Restlessness creates confusion; the
longing for Freedom is the result of all the virtues men-
tioned above. It endows the mind with an intense one-
pointedness and enables it to pierce through the thick
crust of ignorance. Renunciation and the longing for
Freedom are the cardinal virtues through which the
others bear their fruit. Without these the mere ethical
disciplines give only a veneer of spirituality.

The great Sankara lays emphasis on the cultivation
of bhakti, or devotion, as supremely necessary to the
attainment of Liberation. Bhakti is single-minded zeal
and unswerving passion for the realization of Truth.
Without this emotional urge, the aspirant often be-
comes lost in the wilderness of dry intellectualism or
finds comfort in the ivory tower of a speculative phi-
losophy. He fails to reach the Goal.

Tue MEANING OF SELF-CONTROL

Self-control is the very core of the Vedantic discipline;
without it no progress is possible in spiritual life, nor
any success in meditation. By means of self-control
one empties the mind, as it were, of its worldly contents,
its transient desires and passions, and then, through
contemplation, fills up the void with the spirit of Truth.
The attempt to meditate without practising self-control
is as futile as to irrigate a feld without at first closing
the big rat-holes through which the water leaks away.

Self-control should be distinguished from the practice
of mortification and meaningless ansterities. It is very
different from self-torture, which Sri Krishna condemns
in the Bhagavad Gitd. Self-control really means the

# Bhagavad Gitd XVII, 5-6.
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The movement of the clouds on a moonlit night creates the
illusion that the moon is moving, and children believe that
it is playing hide-and-seek. Likewise, the activity of the
mind and the senses creates the illusion that the Soul is active.
People who cannot discriminate between the Soul and the
body believe in the activity of the Soul.

1If, an appanent may contend, actisity belongs to the senses and
#ot 10 the Soul, then let the senses be called the conscious entity
and designated as Aiman. This objection is answered by means
of an illusiration:

119F

The body, senses, mind, and buddhi engage in
their respective activities with the help of Con-
sciousness, which is inherent in Atman, just as men
work with the help of the light that is inherent in
the sun.

Another Vedintic illustration is that of iron filings, which
become active in the presence of a magnet. A third illustra.
tion is that of the burning of an object by a red-hot iron ball.
The power of burning does not belong, in reality, to the iron
ball but to the fire by which the ball is heated. The meaning
is that neither the body, the senses, the mind, nor the buddhi,
nor a combination of all of these, is endowed with conscious-
ness; none of these, therefore, nor their combination, can be
Atman.

The iltustration of the sun in the text emphasizes the de-
tached nature of Atman. A man may perform a good or an
evil action with the help of the sun’s light, and experience
good or evil results; but the sun remains unaffected. Like-
wise, by means of the Intelligence and Light inherent in
Atman, the embodied soul may engage in righteous or in
wicked action, and experience the results according to the
law of karma; but Atman remains unaffected. Wicked action
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f57F

Realize that to be Brahman which is non-dual,
indivisible, One, and blissful, and which is indi-
cated by Vedanta as the irreducible substratum
after the negation of all tangible objects.

Non-dual efc.— Being One without a second, Brahman
does not admit of any difference from objects of similar or
dissimilar nature. Being of the nature of homogeneous Con-
sciousness, Tt does not admit of any difference arising from
the diversity of Its component parts.

Vedanta— The philosophical system of the Hindus that
embodies both the essence and conclusion of the Vedas.
Generally speaking, it is represented by the Upanishads, the
Bhagavad Gitd, and the Brahma-sutras, with their commen-
taries.

Negation etc. — A reference to the negative method of
Vedinta for arriving at Truth. Compare: “Next follows the
description (of Brahman): Not this, not this.” (Brikadaran-
yaka Upanishad 1L, iii, 6.)

“There is no diversity whatsoever in It. He goes from
death to death who scems to see diversity in Ir.” (Bribad-
Granyaka Upanishad IV, iv, 19.)

Brakman is the embodiment of Supreme Bliss.

458 F

Deities like Brahma and Indra taste only a par-
ticle of the unlimited Bliss of Brahman and enjoy,
in proportion, their shares of that particle.

Deities — In the Hindu religion and mythology, gods and
deities are phenomenal beings subject to the laws of time,
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Free — From relativity, characterized by birth, death, and
other changes.

One — Unlimited by the existence of another entity of Its
own kind.

Indivisible — Three kinds of division or distinction are no-
ticed in material objects: the distinction that marks one spe-
cies from another, such as between a horse and a cow; the
distinction between two members of the samec species, such
as between a red and a white horse; and the distinction be-
tween the different parts of one thing, such as between the
head, tail, and legs of a horse. No division or distinction of
any kind is possible in Atman, because It is One without a
second, partless and homogeneous Consciousness.

Non-dual — Unlimited by the existence of an entity of a
different kind.

Truth ete.— A quotation from Taintiriya Upanishad 11, 1.

"The knowledge of the identity of Brakman and Atman above
stated, when intensifiod by long reflection, destroys ignorance and
its gffects.

{37%

The impression of “1 am Brahman,” thus cre-
ated by uninterrupted reflection, destroys igno-
rance and its distractions, as rasayana medicine
destroys diseases.

Uninterrupted — This uninterrupted reflection should be
practised for a long time with a loving heart.

Rasayana medicine— A class of Indian medicine, chiefly
prepared from mercury and sulphur and reputed to contain
the secret of rejuvenation and longevity.

Through long and uninterrupted reflection a wise man feels
as vivid and intense an identity with Atman as an ignorant
person with the body. (See Introduction, p. g4ff.)
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seeing, and touching. The organs of action are those
of speaking, grasping, moving about, procreating, and
evacuating. Endowed with this virtue, the aspirant
engages only in hearing about Brahman, reasoning
about It, and meditating upon It. (c) Uparati, or seif-
settledness: a function of the mind which prevents the
sense-organs, restrained by sama and dama, from drift-
ing back to their respective objects. This virtue, ac-
cording to some Vedantists, means the relinquishment
of worldly duties and the acceptance of sannyasa, or
monastic life. (d) Titiksha, or forbearance: the en-
durance of all afflictions arising from the contact of the
senses with their objects. A man practising this dis-
cipline does not care to relieve his physical suffering nor
does he show any anxiety or grief on its score. By means
of this discipline the aspirant remains unagitated by
heat and cold, pleasure and pain, love and hate, and the
other pairs of opposites. (e} Samadhana, or complete
concentration: concentration of the mind (after it has
been disciplined by the practice of the above-mentioned
virtues) on Brahman as taught by the scriptures and by
a competent teacher. (f) Sraddha, or faith: a fanction
of the mind which enables the aspirant to accept as true
the words of Vedanta as taught by a competent teacher.
This is not a mechanical or unquestioning belief. Itis
rather an affirmative attitude of mind as opposed to the
sceptical and negative. Endowed with this virtue the
aspirant intuitively believes in the existence of Ultimate
Reality and in the eternity of the Soul. Further, he
knows that he is capable of making any sacrifice for the
realization of Truth. It is said in the Katha Upanishad
that Nachiketa, armed with $raddha, went to the abode
of the king of death to seek the knowledge of the here-
after. Without this affirmative attitude of the mind no
success is possible in spiritual life.

(4) Mumukshutwam, or longing for Liberation. This
is the intense longing of the student to free himself,
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vi§wa, through which it functions, is also called the
annamayako$a, the gross physical sheath or alimentary
sheath, on account of its being a product of food.® It
functions in the waking state and it experiences, through
the organs of perception, objects of sound, touch, form,
taste, and smell. It uses the five organs of action for
the purpose of speaking, holding, walking, excreting,
and procreating. Further, through the inner organ of
the mind, it experiences uncertainty, determination,
egoism, and remembrance. Whatis true of vi§wa is also
true of Vaidvanara, or Consciousness functioning
through the collective gross body in the waking state.

The gross body (including the sense-organs), whether
collective or individual, is inert. It is without any con-
sciousness and cannot function by itself. So Vedantists
state that different forms of consciousness use the sense-
organs as their instruments, control them, and enable
them to experience their respective objects. These are
but different aspects of Universal Consciousness limited
by their respective upadhis. Vedintists call them the
devatds, “shining ones,” or the controlling deities.
Further, as the macrocosm and the microcosm show the
same pattern, the identical deity controls a sense-organ
and its counterpart in the universe. Thus, for instance,
the sun is the controlling deity or consciousness of the
eyes; that is to say, the consciousness that controls the
sun is the same as that which controls the eyes. Simi-
larly, Agni (Fire) is the controlling deity of the tongue;
Indra, of the hands. It seems that the purpose of these
thought-patterns is to enable a man to stretch his con-
sciousness so that he may identify himself with the uni-
verse and the Consclousness behind it.

dreamless sleep it is limited by the upadhi of the causal body; in the dream
state, by that of the subtle body; and in the waking state, by the upAdhi of
both the gross and the subtle body. Consciousness, as it identifies itself
with each of these upddhis, is technically known as prijna, taijass, and viswa.
# The gross body s created by the sperma and ovam of the parents,
which are products of food. After birth the body it sustained by food.
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Through ignorance a man identifies Atman with one
or more of the kodas, or sheaths. As this ignorance is
stubborn, persistent, and hard to overcome, Vedantic
philosophers take considerable pains to describe their
illusory nature and exhort the aspirants to negate them.
Only when that is done, that is to say, when one culti-
vates total detachment toward them through dis-

.crimination, is the true nature of Atman revealed.

The annamayakosa, or physical body. This sheath,
which constitutes the gross physical body, is produced
by the combination of the gross elements and consists
of flesh, bones, blood, and other ingredients. Depend-
ent upon food for its existence, it lives as long as it can
assimilate food. It is not seen prior to birth or after
death; its existence is transitory and its virtues are
ephemeral. It is changeable by nature. Therefore the
body cannot be the Self. The ignorant identify them-
selves with the body; the book-learned, with the com-
bination of the body, the mind, and the Self; while the
calm man of discrimination regards the Self as distinct
from body, mind, and ego. As long as 2 man does not
give up this mistaken identification with the body, he
cannot experience the bliss of Freedom, be he ever so
erudite in philosophy or science. The body can be a
help to the soul if it is regarded as an instrument, just
as a house is a help to its indweller, or a horse to its
rider.

The pranamayakosa, or sheath of prana, the vital force.
This sheath is finer than the gross physical sheath and
impels the latter to action. A modification of the vital
force, it consists of the five pranas, enters the body after
conception, leaves it at the hour of death, and produces
the feelings of hunger and thirst. An insentient and
limited object, the sheath of prina cannot be Atman,
the omnipresent and all-seeing Witness.

The manomayakosa, or sheath of the mind. 'This is
finer than the sheath of prina. The Self identified with
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effect, is both unsubstantial and worthless. The word
positive denotes its capability of producing the visible
universe. It also serves the purpose of removing the
erroneous notion that maya, or ignorance, is pure nega-
tion because it is the absence of Knowledge. Mayi is
said to be “antagonistic to Knowledge” because both
miya and its effect, the material universe, disappear
when one attains the Knowledge of Brahman. Brah-
man and miyd cannot co-exist any more than the Ab-
solute and the relative, the One and the many. When
one of these is perceived, the other is non-existent.
They are not even correlatives. That is why the ques-
tion often asked as to how the Absolute becomes the
relative world is illogical and meaningless.

As long as one sees maya or its effects, one may say
that it belongs to Brahman, because nothing exists,
ultimately, but Brahman. Thus miayd has been de-
scribed by Vedantists as the inexplicable Power of the
Supreme Lord, Parame$a$akti, by which is produced
the illusion of the creation, preservation, and dissolu-
tion of the universe. But from the standpoint of Brah-
man, which is all Light and Knowledge, there is no
miya. One identified with Brahman does not see even
a trace of miyd. From the relative standpoint the
true nature of Brahman seems to be obscuted by an
inscrutable power, which lies within Itself and brings
into existence the panorama of the phenomenal uni-
verse. Thus is produced the illusion of ego and non-ego
and their mutual relationship. The infinite Brahman
appears as the individual soul endowed with ego, mind,
senses, and a physical body. As the mind itself is a
product of méyd, one cannot, through reasoning, know
the cause of mayi. It is miyd, ignorance, that pro-
duces the illusion of defa, kila, and nimitta — time,
space, and causality — which hides the true nature of
Pure Consciousness and projects the multiple universe.
Or, according to a higher Vedantic concept, miya,
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ciates the attributes of the Subject with the object, or,
vice versa, those of the object with the Subject, one is a
victim of an illusory superimposition, the result of one’s
own ignorance. Yet it is a matter of common experi-
ence that in daily practical life people do not distinguish
between the Subject and the object, but superimpose
the attributes of the one upon the other. Through ig-
norance they confuse the Subject with the object. This
confusion is observable in every action and thought of
our daily life, and is expressed in such common state-
ments as “This is I or “This is mine,” whereby we
identify the “1,” which Is of the nature of Pure Con-
sciousness, with such material objects as the body, the
mind, the senses, house, or country. On account of the
same confusion we associate the Eternal Self with such
characteristics of the body as birth, growth, disease,
and death; and this confusion is expressed in such state-
ments as “I am born,” “Y am growing,” “I am il,” or
“I am dying.”

Discrimination between the “Seer "and the “seen”
is the road leading to the realization of Truth. The
“Seer” is the unchangeable and homogeneous Con-
sciousness, or the knowing principle. It is the per-
ceiver, the Subject, the real “Ego.”” The “seen” is
what is perceived; it is outside the “Seer” and there-
fore identical with the object. It is matter, non-Self,
and “non-Ego.” The “seen” is multiple and change-
able.

The seer sees an object because the seer is one and
unchanging. The various objects of the world, different
from one another owing to size, colour, or shape, and
changeable by nature, are perceived by the eye; the eye
itself, relatively speaking, is one and unchanging. The
same is also true of the other senses, namely, the ear,
the nose, the tongue, and the skin. Again, the eye, with
its changing charactetistics of blindness, dullness, or
keenness, is the object, and the mind the subject, be-
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Attributes — Such as sattva, rajas, and tamas, which in-
here in Prakriti. :

Aetion — Atman is free from activity because It is other
than the body, the senses, and the mind.

Eternal — Because It is unaffected by time, space, and
causality.

Ahways free — The apparent bondage is falsely superim-
posed on Atman.

The all-pervasive and transcendental nature of the Soul em-
phasized:

§35%

I fill all things, inside and out, like the ether.
Changeless and the same in all, I am pure, unat-
tached, stainless, and immutable.

Fill all erc.—The Soul, or Brahman, is present in all
things as Existence, Luminosity, and Bliss.

Changeless — Though the Soul is present in all things, yet
the change in their forms cannor affect It, because forms are
perceived to exist on account of mayi, like an illusory snake
in a rope.

Same in all— As their inmost Spirit.

Now are described the nature of “That,” or Brakman, and
is identity with “thou,” or the individual soul:

{36}

I am verily that Supreme Brahman, which is
eternal, stainless, and free; which is One, indivisi-
ble, and non-dual; and which is of the nature of
Bliss, Truth, Knowledge, and Infinity.

Stainless — Free from ignorance and its effects.
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O Mahadeva,! Wielder of the trident, Wearer of matted locks!

O Thou who alone pervadest the universe! O Thou of cosmic
form!

O Lord, eternally complete! Be Thou propitious unto us!
Be gracious unto us, O Lord!

v

Him do I worship, the Paramitman, One and without a
second,

Who is the Cause of the universe,

The Primal Being, Spirit formless and actionless, who is at-
tained through the syllable Orm:

Him do I worship — Siva, of whom the universe is born, by
whom it is sustained, in whom it merges.

VI

Him do I worship, who is neither earth nor water, who is
neither fire nor air nor ether,

Who is unvisited by sleep, yet evermore unwearied,

Beyond both heat and cold, without a country and with-
out a home: R

Him do I worship — Siva, the Formless One, the Trimurti

vt

In Him do I take refuge, the Birthless, the Everlasting, the
Cause of all causes,

The Transcendental, who is beyond all darkness,

The Auspicious One, the Self-existent, the Light of lights,
who is without beginning or end:

In Him do I take refuge — Siva, the Supreme Purifier, the
One without a second.

* Lic, the Great God.

¢ The Supreme Self.

© Refers to an aspect of Siva in which are conjoined the forms of Brahmi,
the Creator, Visht, the Preserver, and Siva, the Destroyer.
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Brahma

brahmachari

Brahmajnina
Brahmaloka

Brahman
Brahmanas
Brahma-sutras
Brahmavidya
brahmin
Buddha

buddhi

Chirvika

Chit
chitta

Code of Manu
devas
dharma
Durga

Gaudapida

Glossary

The Creator God; the First Person of the
Hindu Trinity, the other two being Vishnu
and $iva.

A celibate religious student who lives with
his teacher and devotes himself to the prac-
tice of spiritual discipline. See pp. 18-1g.
The Knowledge of Brahman.

The plane of Brahm3, roughly corresponding
to the highest heaven of the dualistic reli-
gions, where fortunate souls repair after death
and enjoy spiritual communion with the
Personal God.

The Absolute; the Supreme Reality of Non-
dualistic Vedanta.

One of the two main sections of the Vedas.
See Vedas.

An authoritative treatise on Vedinta phi-
losophy, ascribed to Vydsa. Same as Ve
danta-sutras.

The Knowledge of Brahman,

A member of the priestly caste, the highest
caste in Hindu society.

(Lit., The Enlightened One.) The founder of
Buddhism.

The determinative faculty of the mind, which
makes decisions; sometimes translated as
“intellect.” See antahkarana,

The founder of the well-known materialistic
schoo! of Hindu philesophy.

Consclousness.

The fanction of the inner organ which seeks
for pleasurable objects. S¢¢ antahkarana.
4 book on Hindu law by Mana.

(Lit., shining ones.) The gods of Hindu
mythology.

Righteousness, duty. The inner constitution
of a thing, which goverss its growth.

The Divine Mother.

A celebrated philosopher of Non-dualistic
Vedinta, whose principal work is a commen-
tary on the Méndukya Upanishad,





index-82_1.png
66 Self-Knowledge

of the subject may appear crude, as far as details are con-~
cerned, from the standpoint of modern physical science;
yet in principleitis notin conflict with rational thinking.
The cosmology of modern science undergoes important
changes every now and then. Any interpretation of
the relative universe is liable to change; for it depends
upon the viewpoint or mode of observation of the in-
terpreter. Thus, solid atoms give place to indefinable
electrons. The Ptolemaic interpretation of the universe
is modified by the Copernican interpretation, and the
Newtonian physics by Einstéin’s theory of relativity.
According to Vedanta all these interpretations are true
from their particular standpoints. But in connexion
with the Vedintic cosmology it should always be borne
in mind that its purpose is not to explain the universe
and its origin, but to establish, through it, the ultimate
reality of Brahman. Apart from Brahman the universe
is unimportant, whether from the standpoint of reality
or from the standpoint of value. It is found to be non-
existent in the deepest spiritual experience. Its value
is transitory. But the reality of Brahman, which exists
independent of creation, is self-evident and is revealed
in the inmost experience of man. To realize Brahman
is infinitely more important to Vedantic philosophers
than to analyse the nature of the universe. The inter-
pretation or description of the phenomenal world must
not be in conflict with the reality of Brahman. The
knowledge of the world must lead to the Knowledge of
Brahman; otherwise it is without significance. The
real purpose of the Vedantic cosmology is to help
the student realize Brahman, and not just to explain
the universe of names and forms. Liberation, or Peace,
is attained through the Knowledge of Brahman, not
through knowledge of the universe.

Erricient axp Material Cause

Vyisa, the author of the PVedanta-sutras, describes
Brahman as the cause of the creation, preservation, and
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Past action — That part of the past action known as pra-
rabdha karma, which gives rise to and determines the nature
of the present gross body. (See Introduction, p. 30n.)

Becomes united etc. — Regarding the evolution of the
subtle elements, see the Introduction, p. 68ff, and of the gross
elements, p. 74ff.

The subtle body:
J12}

The subtle body, the instrument of the Soul’s

experience, consists of the five pranas, the ten or-

gans, the manas, and the buddhi —all formed

from the rudimentary elements before their sub-
division and combination with one another.

Five pranas~— Prina, or the lifeforce, though one, is
divided into five parts according to its five functions. They
are known as (1) prana, or the life-force whose presence is
felt, as breath, in the nose, (2) apana, which moves down-
ward and expels unassimilated food and drink, (3} vyina,
which moves in all directions and pervades the entire body,
(4) udina, or the ascending life-force, which helps the soul
to pass out of the body and also causes vomiting, and (5) sa-
mina, which helps in the digestion of food and drink and
their conversion into chyle, blood, and other materials of the
body. The five pranas belong to Prakriti, or matter, which
consists of the three gunas. They are derived from the com-
bination of the rajasic parts of the five rudimentary elements.

Ten organs — These consist of the five organs of perception
and the five organs of action. The organs of perception are
the ears, the skin, the eyes, the tongue, and the nose. The
organs of action are the hands, the feet, and the organs of
speech, evacuation, and generation. The five organs of per-
ception are said to be formed from the sattvic parts of the five
rudimentary elements, because they are by nature luminous
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pears inexplicably as many. When a snake is beheld
in place of a rope, the phenomenon may be described
as miyd; this, however, does not imply any explanation
of how or why the rope should thus appear. It states
only a tangible fact. In the same sense, a mirage is
miy4i, dream objects are miy4, the creation is maya.
Vedantists use such terms as avidyd, ajndna, and
Prakriti as practically synonymous with mayi. The
word mdya generally signifies the cosmic illusion on
account of which Brahman, or Pure Consciousness,
appears as the Creator of the universe. Under the in-
fluence of avidya, or nescience, Atman, or Pure Con-
sciousness, appears as the jiva, or individualized self.
Ajnina is the ignorance which makes the Absolute ap-
pear as the relative or the One as the many. The word
Prakriti (matter or Nature) is used to denote miyd as
the material out of which the universe has been created.
But in actual practice these distinctions are not always
maintained. The words are often interchanged.

Tue Meaxive or Mivi

The word mayi ™ was used in the Rig-Veda to denote
a kind of magical power. There it is said that Indra,
through the help of maya, assumed different forms. In
the Upanishads the word acquires a philosophical sig-
nificance. We read in the Svetdsvatara Upanishad:
“Know Prakriti, or Nature, to be maya, and the Great
Lord to be the Master of maya.” Krishna says in the

% Tt is often contended that the doctrine of mayd and the illusoriness of
the relative world are in conflict with the affirmative and optimistic view
of life described in the Upanishads, and that m3y is & later development of
the Vedintic school created by Sankara. The Upanishads, no doubt, de-
scribe both the universe and the individual soul as manifescations of Brah
man, Bliss Absolute, and therehy emphasize the affirmative view of the
universe. It is alsocrue that the jusoriness of the sense-perceived universe is
reiterated in Sankara’s philosophy, and the method of negation is emphasized
as leading to the realization of Brahman. But there is no conflict between
the two views, Maya is both explicit and implicit in the Upanishads. San-
kara based his entire philosophy on these sacred scriptures. Furthermore,
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only in a figurative sense. The attainment of Knowledge
really means the rediscovery of Knowledge, which is never
non-existent.

Why is it not possible for action to destroy ignorance and
cause Liberation?

{3}
Action cannot destroy ignorance, for it is not in

conflict with ignorance. Knowledge alone destroys
ignorance, as light destroys dense darkness.

Action — Which is associated with the consciousness of
doer, instrument, and result.

Knowledge — Of Non-duality,

Ignorance — Which conjures up the multiplicity of the
relative world. (See note on verse 5, p. 122.) Ignorance must
not be confused with illiteracy or absence of book-knowledge.
Vedanta declares that the Knowledge of the non-duality of
Brahman and Atman is the only true Knowledge; all clse is
ignorance. Any trace of duality belongs to the state of ig-
norance. As such, the vision of a god or the experience of
happiness in heaven belongs to the realm of ignorance.

According to Non-dualistic Vedanta the Ultimate Reality
is Brahman, which is One without a second. It alone exists;
names and forms are illusory. One sees multiplicity on ac-
count of ighorance. Again, under the influence of ignorance
one performs action associated with the multiple factors of
doer, instrument, and result. By means of action a man ful-
fils his various desires. Therefore action is in harmony with
ignorance and cannot directly destroy it. But if a man is
firmly established in the Knowledge of Non-duality and if he
realizes that he is the Absolute, the embodiment of Freedom,
Bliss, and Perfection, then the false notion of his self as a
finite, physical entity which impels him to various actions
disappears. The action performed by a knower of Brahman
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Hymmn of Renunciation*

I

Sunrise and sunset, daylight and darkness,
Winter and springtime, come and go;
Even the course of time is playful;

Life itself soon ebbs away;

But man’s vain hope, alas! goes onward,
Tirelessly onward evermore.

Worship Govinda,? worship Govinda,
Worship Govinda, foclish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

1I-

Secking for warmth, the penniless beggar
Closely crouches before his fire,

Or sits with only the sun to warm him;
Nightly he lays him down to slamber,
Curling up to keep out the cold;
Hungrily eats his beggar’s portion

Out of the bowl his hands provide him;
Takes up his dwelling under a tree:
Still is his heart a helpless prisoner
Bound with the chains of empty hope.
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

1 Early one morning Sankarichirya was going to the Ganges for his daily
ablutions, when he heard a hoy Joudly repeating one of the rules of grammar
in order to memorize it. The sage thought that this morning hour should
have been devoted to the contemplation of God, Fecling sad at the waste
of time, he composed the “Hymn of Renunciation.”

* An cpithet of Sti Krishna.






index-193_1.png
Appendix 177

Hymn to Sri Dakshinamaurti *
I

I bow to Sri Dakshinmurti in the form of my guru:

1 bow to Him by whose grace the whole of the world

Is found to exist entirely in the mind, like a city’s image
mirrored in a glass, :

Though, like a dream, through maya’s power it appedrs out-
side;

And by whose grace, again, on the dawn of Knowledge,

It is perceived as the everlasting and non-dual Self.

I

I bow to Sri Dakshindmurti in the form of my guru:

T bow to Him who, by the sheer power of His will,

Projects outside, like a magician or a mighty yogi, this in-
finite universe,

Which, in the beginning, rests without name or form, like
the sprout in a seed,

And after creation, by the power of time and space imagined
through maya,

Appears to be many, possessed of manifold shapes and hues.

jis

I bow to Sri Dakshinamurti in the form of my guru:

To Him whose outward manifestations, though based on the
Real,

Appear as illusory, ever changing objects;

Who grants to those who take refoge in Him through the
Vedic pronouncement “Tattvamasi™?

‘The boon of immediate knowledge of Brahman,

To which attaining, a man returns no more to the realm of
birth and death.
* An epithet of the guru, o spiritual preceptor, in his benign aspect as the -

embodiment of grace and compassion.
% “That thou art”
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negating the attributes of the illusory water in a mirage,
one discovers the true nature of the desert; by negating
the attributes of the illusory snake, the true nature of
the rope; by negating the attributes of the illusory man,
the true nature of the stump; by negating the attributes
of the illusory silver, the true nature of the shells. Ina
iike manner, by negating, through discrimination, the
attributes of the non-Self, one discovers the true nature
of the Self, or Atman, and by negating the attributes of
the relative world, the true nature of Brahman.

It is very important to remember that the attributes
falsely superimposed upon a thing do not really belong
to it and cannot in the least affect its nature. Thus,
the illusory water of a mirage cannot soak a single grain
of sand in the desert; the illusory snake cannot impart
its poison and tetror to the harmless rope; the illusory
man cannot give the spark of life to the lifeless stump;
the illusory silver cannot make a worthless shell valu-
able. Likewise, such superimposed attributes as birth
and death, hunger and thirst, pain and pleasure, cannot
change by any means whatsoever the true nature of the
Self, which is Existence-Knowledge-Bliss Absolute.
Reality is never affected by appearance.

Tre “Seer” axp THE “SgEx”

Vedanta philosophy describes at great length the dis-
tinction between the “Seer” (drig) and the “seen™
(driéya), the Subject (vishayi) and the object (vishaya),
the “Ego” (Aham) and the “non-Ego” (idam). The
“Seer” is the perceiver, identical with the Subject and
the Ego, and is of the nature of Consciousness and In-
telligence. The “seen” is the thing perceived, identical
with the object and the non-Ego, and is insentient by
nature. The “Seer” is all sentiency; therefore the
“Seer” and the “seen,” the Subject and the object, the
“FEgo” and the “non-Ego,” are mutually opposed and
must never be identified with each other. If one asso-

4
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is free from the notion of duality. The action of an ignorant
person is selfish and egocentric. Only a knower of Brahman
can perform really unselfish work. According to some Ve-
dantists even the knower of Brahman retains a trace of ig-
norance, with the help of which he performs action in the
relative world. They contend that complete Self-Knowledge
is not possible except at the time of death; for the bare main-
tenance of the body requires certain activities, such as eating
and sleeping, which are not possible without a trace of body-
consciousness.

The notion that the Seff is finite and limited to the body is due
to ignorance.

4473

It is only because of ignorance that the Self ap-
pears to be finite. When ignorance is destroyed,
the Self, which does not admit of any multiplicity
whatsoever, truly reveals Itself by Itself, like the
sun when the cloud is removed.

Pinite — As man or animal or god. These illusory notions
are superimposed upon the Self by ignorance.

Ignorance is destrayed ~— By means of contemplation and
realization of the truth contained in such Vedic statements
as “This Self is Brahman,” “I am Brahman,” “Brahman is
Pure Consciousness,” and “All this is verily Brahman.”

By Irself — Without the help of any other factor, such as
ritual, study, or prayer. Atman is Pure Consciousness and is

self-luminous.

According to Non-dualistic Vedinta, Self-Knowledge,
which is the goal of man’s spiritual endeavour, is not the at-
tainment of something new or foreign; it is a rediscovery of
the ever present Self hidden under layers of ignorance. As
the true nature of the sun is hidden by a cloud, so the true
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Beyond the three gunas, free from delusion and darkness, ab-
sorbed in meditation,

And ever aware of the true nature of the world;

Nor, with 2 longing heart, have I meditated on Thine aus-
picious and sin-destroying form.

Therefore, O Sival O Mahadeva! O $ambhu! forgive me, T
pray, for my transgressions.

X1

O Mind, to gain Liberation, concentrate wholly on Siva,

The sole Reality underlying the worlds, the Giver of good;

Whaose head is ilumined by the crescent moon and in whose
hair the Ganges is hidden;

Whose fire-darting eyes consumed the god of earthly love;
whose throat and ears are decked with snakes;

Whose upper garment is a comely elephant skin.

Of what avail are all other rituals?

X

O Mind, of what avail are wealth or horses, elephants or a
kingdom?

Of what avail is the body or a homet

Know all these to be transitory and quickly shun them;

Worship Siva, as your gura instructs you, for the attaining
of Self-Knowledge.

XIII

Day by day, 2 man comes nearer to death;

His youth wears away; the day that is gone never returns.

Time, the almighty, swallows up everything;

Fickle as lightning is the goddess of fortune.

O Siva! O Giver of shelter to those that come to Thee for
refuge!

Protect me, who have taken refuge at Thy feet.

X1v
1 salute the self-effulgent Guru of the gods, the Lord of Uma;

S
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1 Knowledge, the Beginningless Entity — that Brahman
art thou. Meditate on this in thy mind.

“That which is untouched by the sixfold wave®;
| meditated upon by the yogis in their hearts, bat never

grasped by any sense-organ; which the buddhi cannot
: know — that unimpeachable Brahman art thou. Med-
itate on this in thy mind.

“That which is the Ground of the universe and its
various parts, which are all creations of mayd; which
Itself has no other support; which is distinct from the
gross and the subtle; which is partless and peerless —
that Brahman art thou. Meditate on this in thy mind.

“That which is free from birth and growth, develop-
ment and decline, disease and death; which is indestruct-
ible; which is the cause of the projection, maintenance,
and dissolution of the universe — that Brahman art
thou. Meditate on this in thy mind.

“That which, though One only, is the cause of the
many; which refutes all other causes and is Itself with-
out a cause; distinct from miya and its effect, the uni-
verse, and ever free — that Brahman art thou. Meditate
on this in thy mind.

. “That which is free from duality; which is infinite
12 and indestructible; which is supreme, eternal, and un-
dying; which is taintless — that Brahman art thou.
Meditate on this in thy mind.

“That Reality which, though one, appears manifold
owing to ignorance, taking on names and forms, at-
tributes and changes, Itself always unchanged, like
gold in ‘its modifications — that Brahman art thou.
i Meditate on this in thy mind.

i “That beyond which there is nothing; which shines
i above maya and is infinitely greater than the universe;
| the Inmost Self of all; the One without a second; the
‘1 true Self; Existence-Knowledge-Bliss Absolute; in-

 Namely, decay and death, hunger and ehirst, geief and delusion, which
overtake the body and mind.

' PR .






index-5_1.png
PREFACE

HE dtmabodha, or Self-Knowledge, is a short trea-
tise on Advaita Vedanta, the philosophy of Non-
dualistic Veddnta. It consists of only sixty-eight verses
in melodious Sanskrit and is believed to have been com-
posed by Sankarichirya, the great philosopher of
Non-dualism.
_According to the generally accepted modern view,
Sankaricharya, or Sankara, was born during the eighth
century after Christ, in the village of Kiladi on the
west coast of south India. He belonged to the simple,
scholarly, and industrious Nambudri sect of brihmins
of Malabir. After completing the study of the Vedas,
he renounced the world at an early age in quest of Truth
and was initiated into the monastic life by the great
ascetic Govindapdda. Presently he devoted himself to
the practice of spiritual austerities, meditation, and
yoga. Before long Sankara’s spiritual genius and in-
tellectual acumen were acknowledged by the leading
philosophers of India. He engaged himself in reforming
the Sanatana Dharma, the Eternal Religion of the
Hindus, and with that end in view wrote commentaries
on the Bhagavad Gita, the Brahma-sutras, and the
principal Upanishads. He became the personification
of the wisdom of the Vedas. He travelled the length
and breadth of India, preaching the divinity of the soul
and the oneness of existence. Before his death at the
age of thirty-two at Keddrnath, in the Himailayas,
Sankara had established monasteries at Sringeri (My-
sore) in the south, Puri in the east, Dwiraka (Kathia-
wad) in the west, and Joshi Math (the Himalayas) in
the north, and had placed four of his gifted disciples,
each well versed in one of the four Vedas, in charge of
them. He reorganized the ancient Vedic order of san-
vii
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Though you become, at last, the emperor of the universe,
Though you possess for servants the mightiest of the kings
of earth,

Yet if the mind be not absorbed in the guru’s lotus feet,
What will it all avail you? What, indeed, will it all avail?

Vi

Even if every nation resound with your beneficence,

Yet if the mind be not absorbed in the lotus, feet of him
By grace of whom, alone, everything in this world is won,
What will it all avail you? What, indeed, will it all avail?

VII
Though you pursue no pleasures, derive no joy from wealth
or wife,
Reject the powers of Yoga,® and scorn the fruits of sacrifice,

Yet if the mind be not absorbed in the gur’s lotus fest,
Wha will it all avail you? What, indeed, will it all avail?

VI

Even if you be ready to dwell in the forest as at home,

No more attached to work, untrammeled by an ugly form,
Yet if the mind he not absorbed in the guru’s lotus feet,
What will it all avail you? What, indeed, will it all avail?

Of novices and monks, of rulers and of worldly men,

That noble soul who ponders these verses in the guru’s praise

And to the guru’s teaching applies his mind with constant
zeal —

He will attain to Brahman, the treasure coveted by all.

* L., the power to perform miracles,
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illustration of a red-hot iron ball has already been
given.® Iron associated with fire is the direct agent of
burning, but fire unassociated with the iron is the im-
plied, though real, agent. Likewise, collective ignorance
(including the cosmic gross and subtle bodies) and the
consciousness # associated with it, together with Pure
Consciousness unassociated with any limiting adjunct,
when regarded as one inseparable unit, like the red-hot
iron ball, form the direct meaning of the word That.
In other words, That directly conveys the idea of a
Personal God associated with the universe as its Crea-
tor, Preserver, and Destroyer, and endowed with omnis-
cience, lordship, great power, and similar attributes,
together with Pure Consciousness, which underlies both
the universe and God. That is to say, the direct mean-
ing of That is Saguna Brahman, or Brahman with at-
tributes. But Pure Consciousness, unassociated with
any limiting maya, is the implied meaning of That.

Likewise, the word #Aox has two meanings: a direct
and an implied. Individual ignorance (including the
individual subtle and gross bodies) and the conscious-
ness® associated with it, together with Pure Con-
sciousness unassociated with any limiting adjunct,
when regarded as one inseparable unit, become the
direct meaning of the word #kox. In other words,
thou directly conveys the idea of the jiva, or individu-
alized soul, associated with an individual body and en-
dowed with little knowledge, little power, dependence,
and other similar traits, together with Pure Conscious-
ness, which underlies all this. That is to say, the word
signifies a living soul characterized by such limitations
as birth and death, hunger and thirst, pain and pleas-
ure. But Pure Conscicusness, which is unassociated
with any limiting maya, which is of the nature of In-

2 See p. 8.

% Known as Iévara, ot the Personal God.

% Known as prijna, taijasa, and viéwa, associated with the individual
causal, subtle, and gross bodies respectively,
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Its real nature and the subject-object relationship is absent;
yet even here the Knowledge of the Self is obscured by the
veiling-power of ignorance. All these three states belong to
the realm of relativity or ignorance. There is a fourth state,
called Turiya, which in reality is not a state; then Atman is
realized as Pure Consciousness without any subject-object
relationship. Turiya pervades all the three states and forms
their substratum. (See Introduction, p. 624F.)

Self-Knowledge alone is the direct cause of Liberation.

q2%F
As fire is the direct cause of cooking, so Knowl-
edge, and not any other form of discipline, is the
direct cause of Liberation; for Liberation cannot
be attained without Knowledge.

Fire etc. — Though other articles, such as water, pots, and
pans, are necessary, it is the fire that actually cooks a meal.

Knowledge — Knowledge of the Self.

Any other form of discipline— Such as practice of austeri-
ties and of rituals, the bestowing of gifts, and charity. The
purpose of these disciplines is purification of the heart and
creation of a mental condition that will be conducive to Self-
Knowledge.

According to Vedanta the truth about man is that he is
Brahman, or Infinite Spirit. The cause of his bondage and
suffering is ignorance of his real nature. Knowledge destroys
this ignorance and Self-Realization immediately follows.
Spiritual disciplines purify the heart, train the aspirant in
concentration, and thus create the necessary condition for
the revelation of Knowledge, which always exists. Since the
Selfis by natute eternal and immortal, It cannot be the result
of an antecedent cause. Knowledge, Liberation, Self, and
Consciousness all denote the same spiritual experience.
Knowledge is stated in the text to be the cause of Liberation
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Tue Owricivy or Hixpu PurLosopurcar THoUGHT

STUDY of the eatly philosophical and religious
4 writings of the Hindus indicates that the Indo-
Aryans, who lived in ancient times in the valleys of the
Indus and the Ganges, were keen and thoughtful ob-
servers of both the outer and the inner world. One of
the things that greatly impressed them was the change-
ablhty of everything in Nature. Oceans, mountains,
rivers; trees, plants, herbs; birds, animals, insects; the
sun, the moon, the stars — in short, all animate and
inanimate objects — are subject to the law of change.
And this is equally true of the states of the mind. Hap-
piness is followed by suffering, joy by sorrow, serenity
by restlessness, courage by fear, exaltation by depres-
sion. Of every experience, both subjective and objec-
tive, it may be truly said, “Even this shall pass away.”
And so a question naturally was raised: Is change itself
the ultimate reality, or is there an unchanging essence,
the ground of all change?

Like change, suffering, too, was observed to be a uni-
versal phenomenon. No one escapes its cruel jaws.
Rich and poor, high and low, old and young, learned
and ignorant, righteous and unrightebus: all embodied
beings suffer. Asked by a king about the meaning of
life, a sage once replied, “A man is born, he suffers, and
he dies.”

Sorrow, indeed, is the price of our birth on earth. It
afflicts a man’s body or his mind. It may be caused by
other human beings, by the denizens of the animal world,
or by such uncontrollable cosmic phenomena as rain
and drought, heat and cold, earthquake and storm.

H
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dependent on food and drink and to be endowed with many
physical and mental astributes.. In answer it is said that all
1his is due to the false identification of Atman, through ignorasnce,
with varions sheaths. The sheaths are described:

14

On account of union with the five sheaths, the
pure Atman appears to be like them, as is the case
with a crystal, which appears to be endowed with
such colours as blue or red when in contact with a

blue or red cloth.

Union - That is to say, false identification. There cannot
be any real union between the Self, which is Consciousness,
and the sheaths, which are material in nature.

Five sheaths — These consist of gross material particles
(anna), the vital force (prina), the mind (manas), knowledge
(vijndna), and bliss (Ananda). The first sheath is the tangi-
ble physical body, the next three constitute the subtle body,
and the last is the causal body. Atman, or the Soul, is beyond
them all. These are called sheaths because they are like
coverings on Atman, which manifests Itself through them;
or because, like a sheath or scabbard (kosa), they contain
within them the Soul, which may be compared to a sword.
As one studies the nature of the sheaths, from the grossly
physical to the blissful, one finds them becoming gradually
finer and finer and thus reflecting more and more the true
nature of the Soul. The realization of the Soul in Its true
nature is attained through efimination of all the sheaths by
the practice of discrimination and detachment. (See Intro-
duction, p. 81f.)

For a fuller description of the five sheaths the reader is re-
ferred to the second chapter of the Taittiriya Upanishad.

When all the five sheaths are eliminased through discrimina-
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I bow to Thee, Brahman, the all-pervading Attributeless
Reality.

Thou alone art the Refuge, the only Object of adoration;

Thou art the only Cause of the universe, the Soul of every-
thing that is;

Thou alone art the world’s Creator, Thou its Preserver and

Destroyers
Thou art the immutable Supreme Lord, the Absolute; Thou

art unchanging Consciousness.

Dread of the dreadful! Terror of the terrible!

Refuge of all beings! Purity of purifiers!

Thou alone dost rule over those in the high places,
Supreme over the supreme, the Protector of protectors.

Almighty Lord, who art made manifest as the Form of all,
vet art Thyself unmanifest and indestructible;

Thou who art imperceptible to the senses, yet art the very
Truth;

Incomprehensible, imperishable, all-pervading, hidden, and

without form;
O Lord! O Light of the universe! Protect us from harm.

On that One alone we meditate; that One is the sole object

of our worship;
To That alone, the non-dual Witness of the universe, we bow.
1n that One who alone exists and who is our sole eternal Sup-

port, we seek refuge,
The self-dependent Lord, the Vessel of Safety in the ocean of

this world. '

An advanced Non-dualist realizes, however, the in-
adequacy of the ordinary details of ritualistic worship,
as is evidenced in the following hymn:

How can one ever invoke the All-pervading Absolute?
How give a seat to That which is the one Support of all?
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strengthening of the will-power and the buddhi is the
very core of self-control.

VepinTa axp Worswip

It is often erroneously held that Vedanta, which
preaches the reality of Brahman, or the Impersonal
Absolute, and the illusoriness of the world, including
the gods and other higher beings, is iconoclastic and
intolerant of worship. The realization of the illusori-
ness of the sense-perceived world is, no doubt, the goal
of Vedanta philosophy, but a man who is under the spell
of ignorance cannot deny the actuality of phenomena.
As long as a man remains ignorant, the world is real to
him, and so are its pairs of opposites, such as good and
evil, righteousness and unrighteousness. Only a highly
qualified spiritual aspirant can conceive of the Imper-
sonal Absolute and meditate on It. He alone can seek
Brahman and realize It directly by meditation. For the
rest the approach to Impersonal Reality lies through
the Personal God. Therefore the worship of I$vara, or
the Personal God, is recommended at the beginning of
spiritual life. Worship and devotions enable a beginner
to fix his mind on God and strengthen his power of con-
centration. As long as a man regards himself as a
psycho-physical being, conscious of his body, mind, and
ego, and as long as he is not fully aware of Atman, or
Pure Spirit, as his true Self, he cannot effectively medi-
tate on Impersonal Reality. Conscious of his many
weaknesses and limitations, he feels the need of prayer
and other external supports. He worships the Personal
God for protection, guidance, and grace. Though, in
the end, the worshipper realizes that he and the Personal
God are non-different, being manifestations of Brah-
man, yet‘as long as he remains conscious of his individu-
ality and retains even a trace of his ego, the distinction
between himsgelf and the Personal God holds good, and
the latter is to be regarded as the highest reality on the
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thought or adoration. Iévara, the Personal God, de-
rives His power and reality from Brahman and is the
highest conception of the Infinite that can be formed
by the finite mind. When the highest flight of spiritual
experience is reached, then both the individual soul and
the Personal God merge in Brahman, and the three
become one. Brahman alone exists.

The collective or cosmic miya is superior to the in-
dividual miy3; the former is the upadhi of évara,
whereas the latter is the upidhi of the jiva. The col-
lective maya consists of the three gunas, namely, sattva,
rajas, and tamas. In association with them I§vara cre-
ates, preserves, and destroys the universe. Though
associated with maya, He is always aware of His true
nature, which is Brahman. The collective miyi is the
stuff out of which the material universe is created; hence
it is known as the causal body. It appears to conceal
Brahman, like a sheath; but through it the Ananda, or
Bliss of Brahman, permeates I§vara. That is why it is
called the dnandamayako$a, or sheath of bliss. At the
time of the cosmic dissolution, when a cycle comes to an
end, all gross and subtle beings merge in the cosmic
mayd. Hence it is designated as the “cosmic sleep.”
This cosmic mayd is regarded as the energy or power
inherent in I§vara; it is worshipped as Kali or Sakti,
the Divine Mother, in the popular Hindu religion.

From the individual miya the ego, mind, senses, and
body of the jiva are produced. Hence this is known as
the causal body of the jiva. During deep sleep the gross
and the subtle body of the jiva merge in the causal body.
Hence the individual may3 is often designated as deep
sleep. In that state it remains in an undifferentiated
form. The individual mdyi appears to conceal Atman,
or Pure Consciousness, like a sheath; but through it the
Ananda, or Bliss of Atman, permeates the jiva in deep
sleep, which is characterized by an absence of the pain
and suffering experienced in the waking and the dream
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nature of the eternal Self is hidden by ignorance. On account
of this ignorance the all-pervading Spirit seems to be a physical

and finite being.

1t may be contended that the non-dual Self cannot be revealed
by the mere destruction of ignorance. After the destruction of
ignorance, Knowledge remains as a modification or state of the
mind. Thus there is no escape from duality. The answer

Jollows:

i5

Through repeated practice, Knowledge purifies
the embodied soul stained by ignorance, and then
itself disappears, as the powder of the kataka-nut
disappears after it has cleansed muddy water.

Repeated practice — Long and uninterrupted meditation on
Brahman, which firmly stamps 2 man’s consciousness with
the knowledge of his true divine nature.

Knowledge — That s to say, Self-Knowledge, which makes
a man realize that he is not a doer or an experiencer but the
all-pervading Brahman, Existence-Knowledge-Bliss Absolute.

Purifies — OF such illusory ideas as birth and death, hap-
piness and unhappiness, which are falsely superimposed upon
the Self.

Embodied soul — The Self, through ignorance, seems to be
embodied.

Stained — As a result of ignorance such finite ideas as “1,”
“me,” and “mine” are superimposed upon the Self.

Ignorance — Mayi, avidys, and ajnina are terms of Ve-
danta philosophy usually translated by such words as ig-
norance, nescience, and illusion. They generally denote the
same thing. Through ignorance, the Vedintic philosopher
contends, the non-dual Brahman appears to have become the
manifold universe; the Absolute, the relative. Ignorance has
no absolute existence, for it disappears when one attains the
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tures, the usefulness of spiritual disciplines, and, in
short, all the injunctions of religion and marality, are
based upon a recognition of the reality of the phenome-
nal world. From the standpoint of Brahman they are
utterly meaningless.

How can the Absolute have become or have produced
the relative? How can Atman, which Is nothing but
Brahman, identify Itself with the perishable body, the
senses, and the ego? With regard to these moot ques-
tions Sankara maintains an attitude of enlightened
agnosticism. That is to say, he sees the logical impos-
sibility of determining the precise relationship between
Brahman and the relative universe; for there cannot be
any relationship between Reality and appearance. But
the ignorant see the manifold universe. Sankara calls
this mayd. Maya canonot be known. Even if known,
it cannot be explained. In order to determine the re-
lationship of the Absolute to the visible universe, the
finite mind would have to know the infinite Absolute.
And when the Absolute is known, the finite universe and
the finite mind cease to exist. Therefore Sankara does
not advance any explanation of the creation.

The Sdmkhya philosophers describe the universe as
the modification of Prakriti, or Nature. According to
them the cause manifests itself as the effect. The ef
fect, before it is produced, exists as the cause. Accord-
ing to another schoal of philasophers, which includes
the Dualists and the Theists, the universe did not exist
before it was created. The effect is non-existent before
it is produced. Sankara, on the other hand, points out
the utter impossibility of the finite mind’s ever under-
standing the nature of the universe in terms of the causal
relationship. He speaks of the universe as maya be-
cause — as every thoughtful man knows, even while
perceiving it with his senses — its nature is imperma-
nence. When Sankara calls the universe maya, he is
only stating a fact, namely, the fact that the One ap-
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The man of Knowledge realizes that Atman, or the Inmost
Soul of the individual, which is vividly felt in the heart and
which sustains the body, the senses, and the mind, is one
with Brahman, which sustains the universe.

Self-realization bestows happiness here and Immoriality
heregfter.

J68F

He who, renouncing all activities, worships in the
sacred and stainless shrine of Atman, which is in-
dependent of time, place, and distance; which is
present everywhere; which is the destroyer of heat
and cold, and the other opposites; and which is the
giver of eternal happiness, becomes all-knowing
and all-pervading and attains, hereafter, Immor-
tality.

Renouncing all activities — The activities refer to the

worldly duties of householders.

Independent etc. — Because Atman is one with Brahman,

Destroyer etc.— The pairs of opposites exist only in the
relative world.

Artains etc. — While living in the body he enjoys the Bliss
of Freedom, and after death he is absorbed in the infinite
Brahman-Consciousness.

The word skrine in the text also means a holy place (tirtha).
The allusion is to the pilgrimage of pious devotees to a holy
place. There are certain disadvantages associated with holy
places. As they may be situated at a great distance, pil-
grimage may entail physical labour and suffering. The merit
of a pilgrimage may be slight because of the inauspiciousness
of the time. The comfort of the pilgrims may be disturbed
by the weather. Robbers, thieves, or unscrupulous priests
often give them trouble. Further, the merit accruing from a
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together with its substratum, Turiya, is the direct
meaning of That in the Vedic dictum “That thou art”’;
but its implied meaning is Turiya alone. It is only as
Pure Consciousness, as will be seen later on, that That
is identical with zkou, or Iévara with jiva.?’

SumMaRry oF THE CosMOLOGY

To sum up the cosmology given above: Vedanta
philosophy regards the material universe from two
standpoints: cosmic or collective and individual or dis-
crete. These divisions may also be described as macro-
cosmic and microcosmic. Each is again subdivided
into three parts: causal, subtle, and grass. Conscious-
ness limited by the upadhi of maya may likewise be
regarded from two different standpoints: cosmic or col-
lective and individualeor discrete. Each of these, again,
may be classified into three parts: causal, subtle, and
gross. ‘The macrocosm is in essence the same as the
microcosm. The cosmos and the individual are made
of the same stuff and show the same pattern. Thus it
is one Consciousness that dppears to be limited by the
cosmic as well as by the individual unit, in three dif-
ferent aspects, namely, causal, subtle, and gross. Like-
wise, it is the one universe alone through which Con-
clousness functions in Its cosmic and individual forms
and in Its causal, subtle, and gross aspects. The subtle
is finer than the gross; and the causal, finer than the
subtle. Therefore the reflection of Consciousness in
the subtle is purer than the reflection of Consciousness
in the gross. And the reflection of Consciousness in the
causal is purer than the reflection of Consciousness in
the subtle; it is closest to Pure Consciousness.

The daily activities of an unillumined person are
carried out on the gross physical plane. His experiences
are confined mostly to gross physical objects. What he

3T See p. 88
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Kapila and Patanjali, have shown remarkable acumen
in their analysis of the mind and the material world.

Tue Four Sraces or Lire

The Hindu view of life, as conceived in the Vedas, is
spiritual. It has a spiritual end designated as moksha,
or Liberation. Material enjoyments, which are neces-
sary and legitimate at certain periods of life, should be
so regulated that in the end they may lead men to the
attainment of the Highest Good. No finite experience
can permanently satisfy the craving of the soul, which
is of the nature of Infinite Spirit. Nevertheless, in the
lower stages of evolution the appetite for material
things cannot be ignored. If this appetite is suppressed
or inhibited, an unhealthy condition is created affecting
both man’s body and his mind. The Hindu philoso-
phers want us gradually to transform the inclinations
of the senses, will, and mind, so that they may become
man’s helpers in the attainment of his spiritual end and
not remain his enemies. The various divisions of in-
dividual and social life as described in the Vedas and
the Pur@nas bear out the ideal of man’s spiritual des-
tiny.

Let us state briefly the four stages into which the
ancient Hindus divided the lifetime of the individual.
The first, known as brahmacharya, covered the period
of the young man’s study. He was at that fime called
a brahmachari, a celibate student who lived with his
teacher, practising such disciplines as chastity, obedi-
ence, and austerity. He studied the Vedas and particu-
larly participated in sacrifices and ritualistic worship.
He was taught orally. Living in a forest retreat
away from the complexities of the city, he led a very
simple life, looking after the teacher’s cattle, chopping
wood for his sacrificial fire, and spending a great part
of the time closely observing Nature. It was a life of
detachment and aloofness from the world. The pupil
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PROJECTING-POWER AND VEILING-POWER

‘When -the true nature of Brahman is hidden by the
power of maya, there arises the condition of individua-
tion and relative existence; just as when the real nature
of a rope is concealed by darkness, there arises the pos-
sibility of its being mistaken for a snake or a stick or a
fissure in the earth. When the true nature of Atman
becomes concealed by miyi, conditions are created for
Its appearance as a Jjiva, or finite creature, endowed
with the notion of being a doer or agent and the ex-
periencer of pleasure and pain, love and hatred, and
the other pairs of opposites; just as when a man’s
consciousness is obscured by the concealing-power of
sleep, there arises the condition in which he sees the
fantasies of dreams and takes them to be real.

The concealing-power and the projecting-power of
miya function almost simultaneously. Ignorance,
which conceals the real nature of the rope, by the very
power inherent in it creates the illusion of a snake or
stick. The projecting-power of maya creates the en-
tire universe (Brahmanda) and all the objects dwelling
therein.

‘Therefore Brahman, in association ‘with miya, may
be called the Projector or Manifester of the universe.
But this projection is only an appearance; it is not real.
As has been stated above, Brzahman, or the Absolute,
cannot participate in an act of creation. When one
sees the dual universe and seeks its cause, one finds it
in Brahman associated with mayi. Non-dualists differ
with dualists and pantheists, as the latter take the crea-
tion to be real. According to the Non-dualists the uni-
verse is falsely superimposed on Brahman through
may3; and the superimposition cannot affect the real
nature of Brahman,

Maya is without beginning; that is to say, a man’

under the spell of mdy3 cannot know its beginning, just

I
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tion is known as the jiva, or embodied soul. (Se¢ Introduc-
tion, p. 70fE.)

Though Atinan is present in the embodied soul endowed with
organs, pranas, etc., vet 1t is distint from them.

J17%

Realize Atman to be distinct from the body,
sense-organs, mind, buddhi, and non-differentiated
Prakriti, but the Witness of their functions, com-
parable to a king.

Distinct ete. — Though the Soul interpenetrates the bedy,
sense-organs, etc., yet It is totally different from them because
It is the eternal Subject and unchanging Consciousness.

Prakriti — Matter.

The king sits in his court on his high throne as the observer
of the activities of his ministers and counsellors, and is per-
ceived to be different from all by virtue of his unique majesty.
Likewise, the Soul dwells in the body as the Witness of the
functions of the body, senses, mind, etc., but is distinct from
all these on account of Its being of the nature of Light, Con-
sciousness, and Bliss, which are absent in matter or material
objects.

1t may be objected that Atman is not @ mere witness; Atman
also participates in the activities of the body and senses. This
objection is answered by means of an illustration:

{18F

As the moon appears to be moving when the
clouds move in the sky, so also, to the non-
discriminating, Atman appears to be active when
in reality the senses are active.
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To protect the aspirant from error and delusion the
seers of Vedanta lay down three criteria of Truth.
These are scriptaral authority (Sruti), reasoning
(yukti), and personal experience (anubhava). Any
one of these, singly, may enable a man to realize partial
truth, but when all three point to the same conclusion,
the aspirant may be assured that he has realized the
whole of Truth. The meaning of the scriptures, which
contain the recorded experiences of knowers of Truth
of the past, must be explained by a competent teacher.
In order to free reasoning from the pitfalls of rational-
ization, rigorous mental disciplines are prescribed so
that the aspirant may be grounded in detachment not
only from the external world but also from his own pet
ideas and exclusive loyalties. The aspirant must be
able to view his own thinking objectively and submit it
to a searching analysis. Ultimate values must be judged
by the standard of eternity and not of time. lastly,
the conclusions of the scriptures, reaffirmed by reason-
ing, must be experienced by the aspirant himself. Ulti-
mate Truth, the basis of the universe, is self-evident,
non-contradictory, and free from fear and friction.
The seer perceives Truth everywhere and in everything,
and thus becomes completely free from fear, sorrow,
and expectation, which characterize the life of falsehood
in the relative world.

A spirit of synthesis generally pervades the philosophy
of Vedinta. The search is always directed to the dis-
covery of the First Principle, through which the multi-
plicity of the universe can be known and explained.
The Hindu seer insists that the aspirant after knowledge
should first, through self-control and meditation, realize
Ultimate Reality; only then can he know the nature of
the world. As Ramakrishna said, “To know the many,
without knowledge of the One, is ignorance, whereas to
know the One is knowledge.” But it must not be over-
looked that some noted Indian philosophers, such as
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Tue DivisioNs or THE VEDAS

The Vedas treat of two ideals which rational minds
strive to realize. These are material happiness here and
hereafter (abhyudaya), and the Highest Good (nihére-
yasa). Material happiness on earth or in heaven is
realized through the observance of ethical laws, the
performance of philanthropic works and worldly duties,
and the propitiation of the gods through the offering of
oblations in sacrifices as enjoined in the Vedas. These
gods, who were the personified forms of the Cosmic
Consciousness, seemed to the ancient Hindus to control
human life to a very large extent. But such happiness
as one may enjoy in heaven even for millions of years
is limited by time, space, and the law of causation and
therefore must be considered transitory from the stand-
point of Eternity. On the other hand, the Highest
Good, attained through Self-Knowledge, transcends the
causal law, as well as time and space, and is therefore
eternal. Thus the Vedas may be roughly divided into
two parts: the Karmakanda, which deals with rituals
and sacrifices, and the Jninakanda, which teaches phil-
osophical wisdom. The purpose of the one is the attain-
ment of material well-being here and hereafter, and that
of the other, the attainment of the Highest Good. The
Upanishads belong to the Jnanakinda.

According to orthodox Vedic scholars the Vedas con-
sist of the Mantras and the Brahmanas. The Mantras,
which also include the Samhitas, are devoted to sacri-
fices and other types of ritualistic worship. The
Brahmanas lay down rules for the use of hymns, stating
also their origin and giving detailed explanations, some-
times with lengthy illustrations in the form of legends
or stories. The Brihmanas include the Aranyakas and
the Upanishads. The Aranyakas were studied by the
forest-dwellers. They deal mainly with the symbolic
representation of the sacrifices.? According to Hindu

% Soe pp. 1930,
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Krishna, Sri
kshatriya

Madana
Maddhva

Mahabharata
Mahideva
manas

manomayakosa
mantra

Manu

mdyd

moksha
Nirdyana
Nirguna Brahman

Nirvina

Glossary

physical sheath, made of and sustained by
food; (2) the pranamayakosa, or vital sheath,
consisting of the five prinas, or vital forces;
(3) the manomayakosa; or mental sheathy
(4) the vijnanamayakoSa, or sheath of intel.
ligence; (5) the Anandamayakoga, or sheath
of bliss. These five sheaths cover the Soul,
which is the innermost reality of the jiva and
is untouched by the characteristics of the
sheaths.

An Incarnation of God whose life is given in
the Bhdgavata and the Makabkirata.

A raember of the warrior caste.

The god of carthly love.

The founder of the Dualistic school of Ve-
dinta philosophy (A. D. 1199-1376).

A famous Hindu epic.

(Lit., the Great God)) A name of Siva.
The faculty of doubt and volition, sometimes
translated as “mind”; one of the functions
of the inner organ. See antahkarana,

The sheath of the mind. §ee kosa.

Holy Sanskrit text; the sacred formula used
in japa, or repetition of God’s name. Also
one of the two main sections of the Vedas.
See Vedas.

The celebrated law-giver of ancient India,
who is supposed to be the author of the
Manusamhita, or Code of Manu.

A term of Vedanta philosophy denoting ig-
norance obscuring the vision of Reality; the
cosmic illusion on account of which the One
appears as the many, the Absolute as the rel-
ative.

Liberation.

The Supreme Godhead of the Vaishnavas, or
worshippers of Vishnu,

{Lit., Brahman without attributes.) A term
used to describe the Absolute.

(Lit., blowing out, as of a flame)) Anni-
hilation of desire, passion, and ego; Libera-
tion, characterized by freedom and bliss,
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Six Stanzas on Nirvana
1

Om. Iam neither the mind, intelligence, ego, nor chitta,t

Neither the ears nor the tongue, nor the senses of smell and
sight;

Neither ether nor air, nor fire nor water nor earth:

T am Eternal Bliss and Awareness — I am $ival I am $iva!

I

1 am neither the préna? nor the five vital breaths,?

Neither the seven elements of the body,* nor its five sheaths,s
Nor hands nor feet nor tongue, nor other organ of action:

1 am Eternal Bliss and Awareness— I am Siva! 1 am Siva!

m

Neither greed nor delusion, loathing nor liking, have I;
Nothing of pride or ego, of dharma or Liberation;

Neither desire of the mind nor object for its desiring:

1 am Eternal Bliss and Awareness — I am Sival [ am Siva!

v

Nothing of pleasure and pain, of virtue and vice, do I know,
Of mantra or sacred place, of Vedas or sacrifice;

Neither am I the eater, the food, nor the act of eating:

I am Eternal Bliss and Awareness — I am Siva! I am Siva!

v
Death or fear 1 have none, nor any distinction of caste;
Neither father nor mother, nor even a birth, have I;

Neither friend nor comrade, neither disciple nor guru:
T am Etcrnal Bliss and Awareness — I am Sival 1 am Sival

* The seat of memary.
# The vital force that sustains life in a physical body.
8 The various functions of the pring, or vital force.
¢ Le, water, blood, flesh, fat, bone, marraw, and semen.
_  The sheaths of food, prina, mind, intelligence, and bliss, which conceal
Aeman, or the Self, as a scabbard conceals 2 sword.

i
i
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which the individual scul functions, is finer than the
individual gross body. It corresponds to the dream
state, which consists of the impressions of the waking
state. At the time of dreaiming, the gross body remains
inactive and the subtle body functions.

The collective subtle body is, in essence, identical
with the individual subtle bodies which constitute it,
the difference being in the mode of observing them.
Likewise, the consciousness associated with the upadhi
of the collective subtle body, known as the Cosmic Soul,
is, in essence, identical with the consciousness associated
with the upadhi of the individual subtle body, known
as the individual soul. The illustration of the wood and
the trees, and the dki$a associated with them, has al-
ready been given. All through the relative universe the
microcosm and the macrocosm run parallel to each
other, whether in respect to gross and subtle object or
to the consciousness associated with them. According
to Vedanta philosophy the microcosm and the macro-
cosm are, in essence, identical.

Gross ELEMENTS

Unlike the subtle elements, the gross elements are
compounds. They are produced by combinations of
the subtle elements in certain proportions. There are
five gross elements: ether, air, fire, water, and earth.
Each gross element consists of one half portion of its
subtle counterpart and one eighth of each of the four
remaining subtle elements. Gross akaéa, or ether, for
example, consists of one half portion of subtle akisa
and one eighth each of subtle air, fire, water, and earth.
Though the one gross element thus contains all five of
the subtle, vet its name is derived from the prepon-
derance of its particular counterpart. The attributes
of the subtle elements are imperceptible to the senses.
They become tangible in the gross elements. Gross
ether is endowed with the attribute of sound; gross air,
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‘The Chhandogya Upanishad describes a dialogue be-

tween Nirada and Sanatkumara. Nirada approached

Sanatkumira and said, ““Teach me, sir.” Sanatkumira

said to him, “Please tell me what you know; afterwards

1 shall tell you what is bevond.” Nirada said: “I krow

the Rig-Veda, the Yajur-Veda, the Sama-Veda, the

Atharva-Veda, history and mythology, grammar, the

rulgs for the sacrifices for the ancestors, the science of

numbers, the science of portents, the science of time,

logic, ethics, etymology, the science of pronunciation,

ceremonials, prosody, the science of elementals, the

science of war, astronomy, the science of snake-charm-

ing, and the fine arts. All this I know, sir. But, sir,

with all this I am like one who knows only the words,

the sacred books. Ido not know the Self. I have heard

from men like you that he who knows the Self overcomes

i grief. Do, sir, help me over this grief of mine.” Sanat-

i kumara said to him, “ Whatever you have read is only

Al a name.”

The search for the Great Cause is linked with the

search into the nature of man himself. Is man only a

physical being, or has he a spiritual basis? The study

i of man opened before the Hindus a new vista. How

it does the mind think? Is the power to think inherent in

the mind itself or does another extraneous power impel

it to think? What has set in motion the life-breath?

4 Who engages the tongue to speak, and the ears and eyes
to hear and see?

' The ancient Hindus wondered whether there was a

First Principle or Ultimate Reality underlying the out-

side wotld, and also whether there was such a thing

vnderlying man himself. If so, were the two the same?

It was apparent that the questions that agitated the

Hindus, living on the banks of the Ganges and the Indus

in that prehistoric time, could be adequately answered

only by a true knowledge of man, the universe, and

Ultimate Reality. These, then, engaged their attention
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removed. "““‘Meditating” means the constant dwelling
of the mind on a stream of ideas identical with the no-
tion of the non-dual Brahman, to the exclusion of such
foreign ideas as body, senses, mind, and ego. Medita-
tion, practised uninterruptedly for a long time, with
intense love for the ideal and with unflagging deter-
mination for its realization, leads to samadhi, or ab-
sorption in Brahman. »

Twxe Practice oF Yoca

The seers of the Upanishads laid down for aspirants
endowed with the fourfold Vedantic disciplines® the
three steps which lead to the realization of Brahman,
mentioned in the preceding paragraph. Later Vedantic
teachers recommend the Yoga system of Patanjali as a
practical discipline for the attainment of samadhi, in
which the Knowledge of Brahman is realized. But it
will be noticed that there is not much difference between
the Vedantic disciplines and the Yogic disciplines, the
latter being the scientific systematization of the spiritual
disciplines prevalent at the time of Patanjali.

The word yoga signifies the union of individual soul
and Universal Soul and also the practical methods
which bring about such union. Patanjali describes the
following eight disciplines necessary for the aspirant
after Self-Knowledge.®

Yama, or general discipline. This consists of non-
injury, truthfulness, non-stealing, continence, and non-
acceptance of gifts. Non-injury means not harming
anyone by thought, word, or deed, as far as possible.
Truthfulness means a perfect concord between thought,
word, and deed. Acceptance of gifts creates obligations
and disturbs the serenity of the mind. The foundation
of spiritual life lies in the practice of chastity in word,

# See pp. 3336
 Raja-Yoga, by Swami Vivekananda, is recommended for 2 full study

of the subject.
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development of will-power and also the strengthening
of the buddhi, or the determinative faculty, which con-
trols all the sense-organs. This is illustrated in the
Katha Upanishad by the parable of the chariot.® The
body is compared to a chariot inside of which is seated
theSelf, the master. The buddhi is the charioteer, and
the mind, the reins. The senses are the horses, and
their objects are the roads along which the vehicle
moves. The chariot serves the purpose of taking to the
destination the master, who is the Supreme Self tem-
porarily identified, through ignorance, with the body,
the senses, and the mind. If the buddhi (the driver) Is
weak and the mind (the reins) not held firmly, then the
senses (the horses) become uncontrollable, like the
vicious horses of a bad charioteer. But if the buddhi
functions properly and the mind is firmly held, then the
senses remain under control, like the trained horses of
a good charioteer. If a man is devoid of understanding,
unmindful, and impure, he never reaches the Goal, but
enters into the round of births in the world of ignorance.
But he who is endowed with understanding, purity, and
a well controlled mind surely reaches the Goal, from
which one does not come back to the world for rebirth.
Employing as his charioteer a well developed buddhi
which holds firmly the reins of the mind, the embodied
Self reaches the end of the journey, which is the supreme
state of the Godhead.

What is enjoined in this graphic description is not the
weakening of the mind and the senses through self-
mortification or abstinence from the experience of sense-
objects, but the strengthening of the will-power and the
determinative faculty. In this manner the mind and
the senses can be kept under control and prevented
from leading the aspirant astray through the enjoyment
of objects inimical to his spiritual progress. This

12 Katha Upanishad L, i, 3-9.
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Worship Govinda, foolish one!
Rules of grammar profit nothing
Once the hour of death draws nigh.
XVI
Rags cast off along the highway
Serve as a garment for the monk;
Freed from vice and freed from virtue,
Onward he wanders; in his sight
Nor T nor you nor the world exists.
Why, then, so give way to sorrow?
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!
Rules of grammar profit nothing
Once the hour of death draws nigh.

XVII

Though, for the sake of his salvation,
Man each day may bathe in the Ganges,
Keep his vows, and give to the poor,
Failing the Knowledge of the Highest,
Nothing of this assures him freedom
Even in the span of a hundred lives.
Worship Govinda, worship Govinda,
Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

il

Bz
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Tt is often contended that the doctrine of may4a, which
denies the reality of good and evil, is inconsistent with
ethics; one can take shelter under maya and trample
underfoot all moral values. This is a distortion of the
concept of maya. As long as a man remains under the
spell of may4, good and evil are real to him. As long as
one sees a distinction between good and evil, one must
shun the evil and follow the good. Sankara admits the
reality of the relative world during the state of igno-
rance, and stresses the fact that in that state both good
and evil should be treated as real. Therefore ethical
laws must be obeyed. They form the foundation of the
Vedantic discipline. Only by pursuing the good and
shunning the evil can one ultimately go beyond the illu-
sion of the pairs of opposites. Likewise, social service,
worship, prayer, and the performance of various duties
in the world are not in conflict with man’s longing to rid
himself of maya and attain Freedom. '

Tue Two Powers or MAya

Though may3 is indescribable and indefinable, yet its
existence can be inferred from its effects, such as the
projection or manifestation (srishti), the preservation
(sthiti), and the dissolution (laya), of the universe.
Mayi carties on this work through two powers, known
as the power of concealment (avaranadakti) and the
power of projection (vikshepasakti). The former ob-
scures the knowledge of the observer; it conceals, as it
were, the true nature of Brahman. Though in itself
insignificant and unsubstantial, yet, through an in-
scrutable power, it hides Existence-Knowledge-Bliss
Absolute, as a patch of cloud, which is nothing but
water-vapour and no bigger than a man’s hand, conceals
the effulgent solar disc, which is a million times larger
than the earth itself. As the sun, in spite of this con-
cealment, retains its brilliance intact, so also the Self,
or Brahman, in spite of Its concealment by miya, re-
tains in full Its nature of Pure Consciousness.
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{1}

1 am composing the Awmabodha, ot Self-Knowl-
edge, to serve the needs of those who have been puri-
fied through the practice of austerities, and who
are peaceful in heart, free from cravings, and de-
sirous of Liberation.

T'o serve the needs etc. ~ Needs conducive to the attainment
of Liberation. Only Sclf-Knowledge can destroy ignorance
and free one from repeated rebirths in samsira, the relative
world of incessant change and movement, which is charac-
terized by pain and pleasure, weal and woe, love and hate,
life and death, and the other pairs of opposites.

Austerities — Various austerities have been prescribed for
purification of the mind, such as performance of obligatory
duties, practice of daily devotions, worship, and self-control.
The Bhagavad Gitd describes thres forms of austerity.
(XVIL, 14~16.) The austerity of the body consists in wor-
ship of the gods, the brzhmins, the religious preceptors, and
the wise; in cleanliness, uprightness, continence, and non-
violence. The austerity of speech consists in utterance of
words that do not give offence and are truthful, pleasant, and
beneficial; also in regular study of the Vedas. The austerity
of the mind consists in practice of inner serenity, kindliness,
silence, self-control, and purity of heart. This threefold
austerity should be practised, with supreme faith in the spirit-
wal goal, by men of steady mind without desire for any selfish
end.
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dissolution of the universe, because Its existence can
be inferred through these actions. But as neither action
nor attribute can be truly associated with Brahman, or
the Absolute, the Vedantists speak of the Saguna
Brahman as the cause of the universe. No creation is
possible without mayd. Brahman, through association
with maya, as stated before, appears to be endowed
with such activities as creation, preservation, and dis-
solution, and with such attributes as omniscience, omni-
presence, and lordship, and becomes known as the
Saguna Brahman. Since miyi has no existence in-
dependent of Brahman, the Saguna Brahman and the
Nirguna Brahman (Pure Consciousness) are, in reality,
one and the same substance.

Brahman uses mayi as the material of creation; that
is to say, It creates the universe and its various objects
out of maya. Therefore, from the standpoint of mdya,
Brahman is the material cause of the universe. But, as
Pure Consciousness, It is the efficient cause. Thus
Brahman Itself is both the material and the efficient
cause of the universe. It is the Ultimate Cause. Ve-
dantist teachers explain this causal relationship by the
illustration of the spider and its web. When the spider
wants to weave a web, it uses the silk which belongs to
it and without which it cannot weave. Therefore the
spider, as a conscious entity, is the efficient cause of the
web, and, from the standpoint of the silk, the material
cause. No outside material is needed in the creation of
the universe. When, sometimes, miyz is described as
the cause of the universe, the term “cause” is used to
denote the material of creation. Also it must be un-
derstood that maya has no existence. independent of
Brahman., When, at other times, Brahman, or Pure
Consciousness, is described as the cause, the term really
means the Substratum or unrelated Ground of the uni-
verse. No causal relationship, in the usual sense of the
term, can exist between Pure Brahman, or the Absolute,
and the universe of names and forms.
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sires and activities move in a vicious circle and man’s
imprisonment in the body is never at an end. The
destruction of desires has been described as Liberation,
and the man free from desires is called a jivanmukta,
one liberated in life.

Even after the Truth has been known, there often
remains the strong, beginningless, and stubborn notion
that one is the doer of action and the experiencer of its
results. This notion has to be carefully removed by
living in a state of constant communion with the Self.
Only thus may one experience the bliss of Liberation
even though living in a body. The seeker must not be
inadvertent about his steadfastness to Self-Knowledge.
Inadvertence is death. Inadvertence, delusion, ego-
ism, bondage, and suffering are the successive links in
the chain of worldly life. If the mind ever so slightly
strays from the Inner Self and moves into the outer
world, it goes down and down, just as a ball carelessly
dropped from the top of a staircase bounces from step
to step and does not stop until it reaches the bottom.
The Truth of the Self is extremely subtle and cannot
be reached by a distracted mind. It is realized only by
noble souls of pure mind, and even by them only
through extracrdinary concentration.

. “I am Bramman”

The disciple learns from the teacher the precise mean-
ing of ““That thou art.” Rejecting the attributes er-
roneously superimposed on That and on thox, he
understands that the formula refers to the absofite
oneness of the individual self and Brahman, or the
Supreme Self, experienced on the plane of Pure Con-
sciousness. As he meditates on this oneness, there
arises in his mind a state (vritt1) which makes him feel
that he 1s Brahman, pure by nature, eternal, self-
illumined, free, infinite, supremely blissful, and One
without a second. This mental state, illumined by the
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v

Mother of the world! Thou, my own Mother!
Never have I served Thee, never yet

Offered Thee gold or precious gems;

And still Thy love is beyond compare.

A wicked son is sometimes born,

But an unkind mother there cannot be.

v

Bewildered by the rules of conduct,

By the injunctions of the scriptures,

T have abandoned, one by one,

The shining gods; and now my life

Has passed beyond the meridian.

Mother, shouldst Thou withhold Thy mercy,
Where, then, shall I fly for shelter,

Weak and helpless as I am?

VI

If ane who feeds on the flesh of dogs
Can learn to speak with honeyed words,
A beggar gain uncounted wealth

And s live long and fearlessly,

Simply hearing Thy magic name ~—
Who can describe what must befall

One who repeats it night and day?

VI

Ounly by taking Thee for Spouse

Did Siva become the unrivalled Lord —
He who is naked and uncouth,

Besmeared with ash from the funeral pyre;
Whose hair is matted on His head,

About whose neck are venomous snakes —
The Lord of every living thing.
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as a sleeper, while experiencing a dream, cannot know
its beginning. As has already been stated, the very
concepts of time, space, and causality, the pillars of the
relative world, belong to maya.

Two Mopes or MAYA

Maya appears to us in two different modes, or aspects,
depending upon our way of looking at it. They are
called the collective or cosmic (samasti) aspect and
the individual (vyasti) aspect. From the collective
standpoint miya is one; but from the individual stand-
point it is many. Veddntic philosophers give the follow-
ing illustrations to explain the two modes of maya.
One can look at a number of trees from the collective
standpoint and describe them as a wood; one can also
regard a wood from the standpoint of the trees and
describe it as a number of trees. Or, from the collective
standpoint one may describe a body of water as a sea
or a lake, and from the individual standpoint one may
describe a sea or a lake as quantities of water. In alike
manner Vedantists speak of the collective or cosmic or
aggregate miya and of individual maya.

Uripgr

May3, both in its cosmic and in its individual aspect,
hides the true nature of Brahman. Thus the Infinite
and Eternal Absolute appears as a finite being, limited
by time and space. In association with the cosmic
miyd, as we shall see presently, Brahman appears as
I8vara, or the Personal God, and in association with
the individual mayd, as the jiva, or individual soul.
Thus may# becomes the upadhi, or limiting adjunct, of
Brahman. An upidhi seems to alter or limit the true
nature of an object. The formless sky appears to pos-
sess sharp lines when viewed through jagged peaks or
sky-scrapers. But this limitation is only apparent, not
real. It is the association with the upadhis of various
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story of a man who wanted to lay hold of a treasure
buried under a tree and zealously guarded day and night
by a powerful dragon. As he came near the tree the
dragon challenged him. A vicious and protracted battle
ensued. Ultimately the dragon was destroyed. But
the man, beside himself with joy at this triumph over
his enemy, danced around the tree, forgetting alto-
gether the pot of treasure.

We shall now briefly describe the means of over-
coming the above-mentioned obstacles. When the mind
feels torpid or sluggish, it should be aroused by means
of stimulating spiritual exercises. Study of sacred
bocks, discussion of spiritual topics, singing, or pil-
grimage are recommended. When the mind is dis-
tracted, the aspirant should pacify it by means of
patience and perseverance. Through discrimination
the aspirant gets rid of attachment. He should recall
the evil results of past attachment to worldly objects.
The effective way to samidhi is practice and dispassion.
Once the mind is controlled it should be protected from
further distraction. As regards the last obstacle,
namely, the enjoyment of bliss, the aspirant should not
permit his mind to dwell long on the experience of any
transient happiness. He should constantly remember
that happiness based upon the contact of subject and
object is transitory. Through discrimination he should
detach himself from all forms of reflected bliss, hawever
alluring they may appear -

All these obstacles arise owing to the failure of the
mind to rest in Brahman. Once the goal is reached
there is no falling backyf Therefore the aspirant should
not relax his efforts till the Ideal is realized. ® With sin-
cerity and zeal, earnestness and perseverance, patience
and love for the Ideal, he ultimately overcomes all ob-
stacles, great and small, through the grace of God and
the blessings of his guru. He enjoys the Bliss of the
nirvikalpaka samadhi.
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name and a form is in essence non-different from it. Through

the help of such reasoning the discriminating aspirant should
realize the utter non-existence of the world apart from Atman,
and thus merge the universe in Atman, which is the same as

Brahman.
Stainless shy — As is the case with the clear autumn sky,

in which the various fantastic forms created by clouds during
the rainy season disappear.

Hotw does the knower of Supreme Reality live?

f40%

He who has attained the Supreme Goal discards
all such objects as name and form, and dwells as
the embodiment of Infinite Consciousness and Bliss.

Discards — That is to say, merges all these illusory super-
impositions in the substratum of Brahman. All that exists
is really Brahman. This is, no doubt, true for both the il-
lumined and the ignorant. But the ignorant, owing to illu-
sion, believe in the reality of names and forms and thus see
the relative world in place of Brahman. Vedantic discipline
aims at discarding this illusory notion of multiplicity.

Duwells — Compare: ““As a lamp in a windless place does
not flicker’ — that is the figure used for the disciplined mind
of a yogi practising concentration on the Self.” (Bhagavad
Girg VT, 19.)

It may be contended that though in samadhi the multiplicity
of the objective world may disappear, still there lingers in the
mind the triple distinction of the knower, knowledge, and the
object of knowiedge. This contention is answered:

{4t

The Supreme Self, on account of Its being of the
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considers to be his soul is Pure Consciousness limited
by the upidhis of the gross body and the mind. It ex-
periences, through the organs of perception, objects of
sound, touch, form, taste, and smell. Through the
organs of action it carries on the activities of speaking,
holding, walking, and so on. Through the inner organ
of the mind it experiences doubt, determination, mem-
ory, I-consciousness, and so on. These constitute the
daily practical life of the average man in his waking
state, and he doubts the reality of anything else beyond.
As long as he identifies himself with the outer world he
cannot pevceive any subtler world. In his daily practi-
cal life a man deals only with shadows.

Erroncous IpEss ABouT THE SELF

Ignorant men identify the Self with external things,
such as their children, house, and wealth. When these
are injured or lost they feel that they themselves are
injured or lost. Some, who are thorough materialists,
consider the body to be the Self and cherish the er-
roneous notion that the Self is endowed with such
characteristics as youth and old age, birth and death.
Other materialists consider the sense-organs to be the
Self and cherish the erroneous notion that It is blind or
deaf. There are, again, others who consider the prana
or the mind to be the Self, and believe that the Self is
hungry or thirsty, or that the Self is_full of doubts and
desires. Some Buddhists® confuse Atman with Its re-
flection in the buddhi, which, as has been stated above,
is metely the individualized ego or the doer. The
nihilists?* describe the Self as non-existence and argue
that, while searching for the reality of the Self, they see

# These are the Buddhise idealists belonging to the schaol of Yogachira,
according to whom the stream of ideas (vijnana) is alone real, and evecything

else is non-existent.
# Refers to the Madhyamika school of Buddhism, which maintains that

veerything is void.
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Hymn for Forgiveness
1

Even before I saw the light of this world, my sins from pre-
vious births,

Through which T passed because of desire for the fruit of my
deeds,

Punished me as I lay in my mother’s womb.

There I was boiled in the midst of unclean things:

Who can describe the pain that afflicts the child in its
mother’s womb?

Therefore, O Sival O Mahideva!l O $ambhu! forgive me,
1 pray, for my transgressions.

I

In childhood my suffering never came to an end;

My body was covered with filth and I craved for my mother’s
breasts.

Over my body and limbs I had no control;

1 was pursued by troublesome flies and mosquitoes;

Day and night I cried with the pain of many an ailment, for-
getting Thee, O Sankara!

Therefore, O Siva! O Mahadeva! O $ambhu! forgive me, T
pray, for my transgressions.

i

In youth the venomous snakes of sound and sight, of taste
and touch and smell,

Fastened upon my vitals and slew my discrimination;

I was engrossed in the pleasures of wealth and sons and a
youthful wife.

Alas! my heart, bereft of the thought of Siva,

Swelled with arrogance and pride.

Therefore, O Sival O Mahideva! O Sambhu! forgive me, 1
pray, for my transgressions.
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In the objective meditation associated with or con-
ditioned by a form-symbol, the aspirant meditates on
some external object or form that seems to him closest
to Brahman. Every object is a combination of the
Absolute and the relative. It contains the characteris-
tics both of Brahman and of the world. In everything
one finds Existence (Sat), Cognizability or Knowledge
(Chit), and Attraction or Bliss (Ananda), which are
the different aspects of Brahman, but also a name
(nama) and a form (rupa), which are the traits of the
phenomenal world created by avidyd and therefore
illusory. While meditating on a form-symbol, the
aspirant should gradually withdraw his mind from the
unreal name and form and concentrate on Brahman,
which is present in the symbol as Existence-Knowledge-
Bliss Absolute. In and through the object he should
see Brahman, as one sees the ocean in and through the
waves.

The objective meditation has its savikalpaka and its
nirvikalpaka aspect. In the former the aspirant is con-
scious of the object of meditation, namely Brahman
associated with a sound or form. But as the meditation
deepens he attains to the nirvikalpaka state, when the
entire phenomenal world disappears in Brahman and
the aspirant becomes one with It.

In the subjective meditation the Ideal is placed
within oneself. Vedantic seers speak of the heart as an
extremely suitable place. For the beginner the heartis *
the physical organ, shaped like a lotus-bud. Inside
there is a subtle, luminous space which is often de-
scribed as the Brahmapura, the Abode of Brahman.
As he makes progress in meditation and becomes capa-
ble of subtle perceptions, he realizes that the heart de-
notes not really the physical organ but the buddhi, the
determinative faculty, which is the most refined part
of the mind and in which one sees best the reflection of
Brahman. Thus Brahman is often described in the
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dream state), and the causal body (which functions in the
state of dreamless sleep).

“It is not this, It is not this,” etc. — The well-known in-
junction of ‘“Neti, neti” is taken from Brikadiranyaka
Upanishad 11, i, 6. It negates in Brahman all such upadhis
as name, form, action, class, attribute, and division.

Vedic aphorisms — The four great aphorisms of the Vedas
are: (1) “That thou art” (Sama-Veda, Chhdndogya Upan-
ishad VI, %, 3); (2) “This Atman is Brahman™ (Atharva-
Veda, Mindukya Upanishad, 2; Brikaddranyaks Upanishad
1L, v, 19); (3) “Consciousness is Brahman” (Rig-Veda,
ditareys Upanishad ¥, 3); (4) “1 am Brahman™ (Yajur-
Veda, Brifadiranyaka Upanishad 1, iv, 20). Al these four
aphorisms point out the non-duality of the jiva, or the in-
dividual soul, and Tévara, or the Supreme Soul, the Reality
behind them both being Brahman, or Pure Consciousness.
The knowledge of this non-duality is the Knowledge of
Reality (Tattvajndna) and the means for the attainment of
Liberation.

Vedantic scholars derive the meaning of the total iden-
tity of Brahman, the Absolute, and the jiva, the individual
soul, from the four Vedic aphorisms mentioned above, by
divesting these terms of their respective upadhis, or limita-
tions, which are unreal and illusory. (See Introduction,
p. 885

Only by elimination of the illusory wpidhis can one reafize
the aneness of jiva and Brahman.

{30}

The body and so on, created by avidyd and of
the nature of an object, are perishable, like bub-
bles. Realize through discrimination that you are
the stainless Brabhman, completely different from
them. :
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and philosophy prevents him from wandering into dark
alleys or up dead ends. Therefore the Hindu seers
harmonized, in Vedinta, both religion and philosophy,
faith and reason; and this fact accounts for its adequacy
and universality. A true philosopher has something of
the spirit of awe, adoration, and reverence cherished
by a religious person; and a truly religious person is
not without the intellectual understanding and insight
which are the chief characteristics of a philosopher.

It is important to note that whenever religion has
emphasized mere forms and dogmas, and thereby
clouded men’s vision regarding Truth, philosophy has
raised its voice in protest and corrected the errors of
religion. Thus, the Upanishads and the teachings of
Sankara may be regarded as protests of philosophy
against the excesses of religion. But the Hindu philoso-
phers recognized the importance of religion and never
discarded it altogether.

Tue Proor or TrurH

Ultimate Reality is transcendental. [t is not per-
ceived by the senses or comprehended by the mind.
It is a matter of indubitable experience for the inmost
consciousness of man. It is directly and immediately
experienced without the instrumentality of the senses
and the mind, and does not depend for Its proof upon
any external authority. The perception of the external
world is neither direct nor immediate, but is dependent
upon the senses and the mind and is always coloured
by them. On the other hand, the experience of Reality
is both immediate and direct, and becomes possible only
when the senses and the mind, through the practice of
rigid spiritual discipline, have been made absolutely
calm. It is the consciousness in man that experiences
the Universal Consciousness, the two being, in reality,
identical.

But there are infinite possibilities of self-deception.
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thought, and action. Continence endows the body,
nerves, and mind with the requisite power for fine
spiritual perception.

Niyama, or particular discipline. This consists of
cleanliness, contentment, austerity, study of scripture,
and meditation on God. Cleanliness is purity of both
body and mind. Contentment is satlsfﬁctlon with ma-
terial needs which ch” effort.
Stady also includes ¥épetition of the sacred word Om
or the name of the Lord. Meditation includes worship
and other devotional exercises.

Asana, or posture. This consists in placing the arms,
legs, and other parts of the body in particular positions
and holding the body erect. It is conducive to physical
relaxation and inner peace. The aspirant is recom-
mended to assume any posture, with the body erect, in
which he feels at ease.

Pranayama, or control of the vital force. ‘This consists
of exhalation, inhalation, and retention of breath, ac-
cording to the instructions of the Yoga scriptures, and
is to be practised under a qualified teacher. It helps
the aspirant to bring both body and mind under control.

Pratyghara, or self-withdrewal. This is the detach-
ment of the sense-organs from their respective objects.

Dhdarand, or concentration. The aim of this discipline
is to enable the aspirant to fix his mind, after it has be-
come detached from sense-objects, on Brahman, the
One without a second.

Dhryana, or meditation. This is the intermittent rest-
ing of the mind on Brahman. At this stage the aspirant
does not develop the power of intense and uninterrupted
meditation.

Samddhi, or absorption. This is the complete absorp-
tion of the mind in Brahman.

Anyone desiring to attain samadhi should live in a
retired place. #Solitude is helpful for the control of the
senses. When the senses are controlled, the mind is
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VEDANTA

According to Sadinanda, Vedinta includes the Upan-
ishads, the Brakma-Sutras, the Bhagavad Gitd, and
the coramentaries elucidating these texts.

The texts of Vedinta have, in the main, given “birth
to two sub-systems of philosophy, namely, the Non-
dualism or Absolutism of Sankara and the Theism of
Rimanuja, Maddhva, and other philosophers. Accord-
ing to the Non-dualist, Brahman, or Pure Conscious-
ness, is the only Reality, the universe of names and
forms is unreal, and man, in his true essence, is one with
Brahman. The Theists accept a Personal God as Ulti-
mate Reality; He is related to the universe and em-
bodied souls in varying degrees. According to Rimi-
nuja, the upholder of Vidishtadvaita, or Qualified
Non-dualism, the Reality is Brahman'; but the indi-
vidual souls and the universe are also real, being parts
of Brahman or modes of His manifestation. Brahman,
with the universe and the individual souls, constitutes
the whole of Reality. This is illustrated by the philos-
ophers of this school with the metaphor of the pome-
granate fruit. The seeds are the living souls, and the
rind is the universe. One cannot think of the fruit
without the seeds and the rind. According to Maddhva,
the Dualist, the universe and the living souls are sep-
arate from God. While the universe is a material en-
tity, the souls are spiritual in nature. The souls, though
separate from God, cannog, exist without Him. Their
existence is entirely depsuflent upon God. Maddhva
speaks of living beings as the servants of God.

RsLicron anp Puivosopmy
In Sanskrit, philosophy is called darfana, derived
* Vedantasira 3.

* The Brahman of Rimasuja is endowed with attributes, whereas the
Brabman of the Non-dualists is attributeless Consciousness.
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belongs to what is called the “inferior knowledge”
(apari vidyd), by which one seeks to explain the rela-
tive world, and not to the “Superior Knowledge” (pard
vidya), which is the science of Atman.

Karma, literally meaning action, denotes both action
in general and the fruit-producing subtle impressians
which remain with the doer even after an action is out-
wardly accomplished. It is in the latter sense that an
action plays an important part in moulding a man’s
future, not only here on earth, but after death as well.
The law of karma is the application of the law of cause
and effect in the moral world. No action is exhausted
without producing its effect both on the body and on
the mind. At the time of death the actions of a man
remain in seed form, and the seeds develop when he
assumes a new body either on earth or on any other
plane of existence. ““Every man is born in the world
fashioned by himself.” 7 “The good and evil are laid
down on the scales in the yonder world; and whichever
of the two sinks down, that will he follow, whether it be
the good or the evil.” “He who does good will be born
as good, he who does evil will be born as evil; he becames
holy by holy deeds, evil by evil. Therefore in truth itis
said: “Man is altogether and throughout composed of
desire (kama); in proportion to his desire, so is his dis-
cretion (kratu); in proportion to his discretion, so he
performs acts (karma); in proportion to his acts, so does
it result to him.’”

Hinduism teaches that the good and evil tendencies
of this life, and a man’s happiness and suffering, are the
inevitable consequence of the acticns of his previous
life, and the actions performed in this life determine
those of the next. This conviction has taught the
Hindus to regard the pain of this life as self-inflicted
and to accept it with calmness and resignation. Itis

* Satapatha Brakmana V1, i, 3, 27,
% Brifadiranyaka Upanishad 1V, iv, 2-6.
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lustrations to explain their points; for the subject-
matter is of a supersensuous nature and cannot always
be adequately explained by reason. These illustrations,
culled from the daily experiences of life, help to bring
home the Truth.

1 am indebted to Mr. Joseph Campbell for revising
and editing the manuscript, and to Mr. John Moffitt, Jr.
for assistance in translating the hymns given in the
Appendix. I am also grateful to Swami Satprakasha-
nanda for many valuable suggestions.

The very name of the book — Atmabodha, or Self-
Knowledge — suggests its perennial interest and uni-
versal value. Self-Knowledge is vital. All other forms
of knowledge are of secondary importance; for a man’s
action, feeling, reasoning, and thinking are dependent
upon his idea of the Self. His view of life will be either
materialistic or spiritual according to his conception of
himself. If he regards himself as a physical creature,
and his soul (provided he believes in such a thing) as
subservient to material ends, then he is a materialist;
he follows the ideal of material happiness, devoting
himself to the attainment of power and the enjoyment
of ‘material pleasures. Whenever a large number of
people follow such an ideal, society becomes material-
istic and there ensue bloodshed, war, and destruction.
If, on the other hand, a man regards himself as a spirit-
ual entity and believes that his material body should
be utilized to serve a spiritual end, then he is spiritual.
He follows the path of unselfishness, consecration, and
love, and thus becomes a force to promote peace and
happiness for all. Therefore it .behoves everyone to
cultivate Self-Knowledge at all times. Self-Knowledge
serves the practical purpose of destroying pain and
suffering (which are always caused by ignorance of the
Self) and also the positive end of helping everyone enjoy
supreme peace and blessedness here and always.

NIKHILANANDA

Rep Top, Lae Geonos, N. Y.
September 11, 1944
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Indescribable — Avidyi cannot be described either as being
or as non-bring. The mind, through which one understands,
is itself a product of avidyd, or ignorance.

Beginningless — The beginning of avidya cannot be known
Dby the mind, because the mind, which creates the concepts of
time, space, and causality, is a product of avidya. If a bound-
ary be imagined for time or space, it is easy to think of
further time or space beyond it.

Cazuse — 1t is the cause of both the subtle and the gross
body. Brahman, in association with avidyd, appears to have
become corporeal.

Other than ¢ic.— That is to say, Atman, or the Soul, is the
Witness of the three bodies and never to be identified with
them,

The detached and independent nature of Atman has been
described by a Vedintist teacher named Vidyaranya Swami
with the following illustration: The gross physical body may
be compared to a royal court; the individualized soul, which
is a reflection of Atman, to the king; the mind, to the prime
minister; the five prinas, the ten senses, and the five objects,
to various officers, courtiers, entertainers, and servants; and
Atman, or self luminous Consciousness, to a great chandelier.
Atman illumines all the activities of the gross and the subtle
body during the waking and the dream state, like the chan-
delier illumining the activities of the court. When the king
and the officers retire, still the chandelier gives its light, il-
lumining the hall and revealing the absence of activities.
Likewise, in deep sleep Atman alone shines, revealing Tts
immutable reality and the absence of the activities of the
body and mind. Thus Atman is the unrelated Witness of the
experiences of the three states, which include a man’s diverse
activities through his three bodies. It is Itself detached from
all the bodies.

It may be contended that the description of Atman as inde-
pendent of the three bodies is not valid, since Atman is seen 1o be
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the principal support of Hindu civilization up to the
present time, sustaining it through many ordeals and

dangers. For many thousand years it has preserved ¢

the coheston and vitality of over two hundred million
people.

The caste-system in its peculiar form may have orig-
inated in India, but its fundamental principles are uni-
versal. All human beings, according to the conception
of the Vedic seers, form the physical body of the Pu-
rusha, or Cosmic Person. The spiritual men form, as
it were, His head, the warriors His arms, the merchants
and traders His thighs, and the labourers His feet. A
healthy co-ordination among these four classes of people
sustains the strength and the well-being of a society,
as a harmony among the four principal physical parts
insures the strength and well-being of 2 body. The
Indo-Aryans recognized this natural division of men
and delineated it by the caste-system. The brahmins
were the custodians of learning and spiritual lore; the
kshatriyas were the kings and military protectors; the
vaiyas controlled the trade and economic life; and
the Sudras supplied the manual labour. The four castes,
forming the important parts of society, unified the an-
cient Hindus. All the castes were indispensable for the
preservation of society, and their welfare and security
were interdependent.  No caste, however high or power-
ful, could prosper at the cost of another. The spiritual
ideal in society can be successfully preserved only by a
system of caste such as was arganized by the Hindus of
the Vedic period.

The Bhagavad Gita, much later, defined as follows
the duties of the four castes:

“Control of the mind, control of the senses, austerity,
cleanliness, forbearance, and uprightness, as also knowl-
edge, realization, and faith — these are the duties of a
brahmin, born of his own nature.

“Heroism, high spirit, firmness, resourcefulness,
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Avman never ete.— Changes due to time, space, and cau-
sality occur only in material objects. Atman is all Spirit and
has been experienced by the seers as actionless, changeless,
stainless, attributeless, partless, unmanifested, incompre-
hensible, and free from all other traces of matter.

The buddhi is never ete. — Because the buddhi, or mind, is
a modification of Prakriti, or matter, which is of the nature
of inertia and insentiency. The buddhi (intellect) and the
manas {mind), the determinative and the doubting function
of the inner organ, are sometimes loosely used synonymously.

The jiva, or individualized soul, which is the reflection of
Consciousness in the mind, falsely identifies Atman with the
body and the mind and superimposes the characteristics of
Atman on the latter; thus one comes by the false notion that
Atman is the knower, doer, etc. In reality Acman, altogether
different from the mind, is Knowledge itself and is not af-
fected by the changes that take place in the mind.

The results of false and true knowledge described:

126F

The Soul regarding Itself as a jiva is overcome
by fear, just like the man who regards a rope as a
snake. The Soul regains featlessness by realizing
that It is not a jiva but the Supreme Soul.

Fiva— A jiva, or individualized living being, is conscious
of the existence of other beings and their Creator, God. He
regards himself as limited by time, space, and the law of
causation. He thinks he is a samsari, or relative being sub-
ject to birth and death. Thus he becomes a prey to fear.
According to the Upanishads consciousness of duality is in-
evitably accompanied by fear. If a man sees the slightest
difference between himself and others, he thereby falls into
the clutches of fear. He who thinks of God as separate from
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ducive to the welfare of others. Long before the attain-
ment of Brahman, when he was an aspirant for the
Knowledge of the Absolute, he eradicated all wicked
propensities and selfish desires. After the realization
of Brahman he becomes free but not whimsical, spon-
taneous but not given to license. He is totally unob-
structed in his action and thought; yet he never makes
a false step or sets a bad example to others. The great
ethical virtues, such as humility, unselfishness, purity,
kindness, and fellow-feeling, which, prior to the attai
ing of Knowledge, he assiduously practised for the puri-
fication of the mind, all now adorn him like so many
jewels. He does not seek them; they cling to him.

A jivanmukta alone knows the true meaning of Free-
dom and enjoys it. He is free from all the bondage im-
posed on men by the world. He is free from ignorance,
ego, desires, and attachment. He may get his food by
begging, without anxiety or humiliation, and his drink
from the water of a river. He moves about freely and
may sleep without fear in forests or in deserted crema-
tion grounds. He may go about naked or wrap himself
in bark or in arag. The earth is his bed and the sky his
roof. He roams in the avenue of Vedanta, and his pas-
time is in the Supreme Brahman. He may wear no
outer mark of holiness; he enjoys without attachment,
like a child, the sense-objects offered by others. Free
from desires, he enjoys material objects but never for-
gets his omnipotent Divine Self,

Sometimes a fool, sometimes a sage, sometimes pos-
sessed of regal splendour; sometimes wandering, some-
times behaving like a motionless python, which waits
for its food to come to it; sometimes wearing a benign
expression, sometimes honoured, sometimes insulted,
sometimes unknown — thus lives the man of realiza-
tion, ever happy in the Knowledge of Brahman.
Though without riches, yet ever content; though help-
less, yet endewed with exceeding power; though de-
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cause the mind, relatively speaking, is 4 unity. Finally,
the mind, endowed with such changing characteristics
as desire, doubt, determination, constancy, belief, fear,
and fearlessness, is the object, and it is perceived by the
Self, or Consciousness, because the latter is a unity.
The Self, unlike the senses and the mind, is the ultimate
Subject or Perceiver. The Consciousness belonging to
the Self eternally exists. One cannot speak of Its birth,
growth, decay, or death. If Consciousness possessed
such attributes, then there would have to be a perceiver
of these. Who would be that perceiver? Another Self
or Consciousness? And who the perceiver of this second
Consciousness? The inquiry ends in an infinite regress.
The existence of the Self, or Consciousness, cannot
finally be doubted, because the doubter himself is the
Self, or Conscious Entity. It cannot be denied, because
the denjer himself is the Self, or Conscious Entity.
The presence of an irrefragable Self, or Consciousness,
dominates every phase of thinking, and without it no
thinking is possible. Vedinta concludes, therefore, that
all entities, from the gross, tangible objects in the out-
side world to the mind, must be of the nature of the
“seen,” the object. They are by nature insentient
(jada) and changing. But the Self, or Conscionsness,
is the true “Seer” or Subject, unchanging Knowledge;
It can never be imagined to be Insentient or non-intelli-
gent. As the Upanishad declares, the Knower can never
be imagined to be bereft of Knowledge. It is Pure
Consciousness, which is Atman in man and Brahman
in the universe. The aim of Vedinta is to prove the
reality of Atman and Brahman, and their complete
identity.

AnANa, or JoworancE

According to Vedanta philosophy, Brahman, which
is One and without a second and is of the nature of
Existence, Knowledge, and Bliss, is real and the only






