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PREFACE

THE Atmabodha
,
or Self-Knowledge, is a short trea-

tise on Advaita Vedanta, the philosophy of Non-
dualistic Vedanta. It consists of only sixty-eight verses

in melodious Sanskrit and is believed to have been com-
posed by Sankaracharya, the great philosopher of

Non-dualism.

According to the generally accepted modern view,

Sankaracharya, or Sankara, was born during the eighth

century after Christ, in the village of Kaladi on the

west coast of south India. He belonged to the simple,

scholarly, and industrious Nambudri sect of brahmins

of Malabar. 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 Govindapada. 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 Kedarnath, in the Himalayas,
Sankara had established monasteries at Sringeri (My-
sore) in the south, Puri in the east, Dwaraka (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



viii Preface

nyasis and assigned to it the spiritual leadership of

Hindu society.

Sankara lived during the decadent period of Bud-

dhism. Hinduism was beginning to reassert itself but

true leadership was lacking. The country was honey-

combed with conflicting sects; a spiritual confusion

reigned everywhere and people were perplexed. San-

kara’s work, at this critical time, was the salvation of

the Vedic culture. He met opponents from other schools

in open debates, refuted their views, and re-established

the supremacy of Non-dualistic Vedanta. In the midst

of his ceaseless activities he found time to write small

philosophical treatises and compose hymns in praise of

the Hindu deities in order to quicken the longing of

aspirants after the spiritual life. In him one finds the

unusual combination of philosopher and poet, savant

and saint, mystic and religious reformer, debater of rare

forensic power and passionate lover of God.

There exist three great misconceptions regarding

Sankara’s philosophy, both in India and in the West.
The first of these is that he discourages the performance
of duties and advocates the discipline of non-action for

the realization of Truth. Sankara’s position regarding

action and the performance of duties may be briefly

stated. The nature of Atman, or the Soul, is Existence-

Knowledge-Bliss Absolute. It is the very embodiment
of Peace, Desirelessness, Perfection, Truth, Beauty,

Infinity, and Eternity. On account of maya, or ig-

norance, man has forgotten his true nature and finds

himself entangled in the relative world of good and evil,

pain and pleasure, life and death, and the other pairs

of opposites. From the cradle to the grave, the un-
illumined soul engages in ceaseless action, striving to

shun evil and realize the good. But his activities are

influenced by love and hate, attachment and aversion,

and he hopes to experience, through action, infinite and
eternal happiness in the outside world. He roams aim-
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lessly in samsara, the world of change and becoming,

rising or falling according to the results of his action.

Only gradually does he discover the impossibility of at-

taining abiding happiness through work associated with

I-conciousness and the desire for results. Infinite bless-

edness is not possible through any finite action governed
by the law of cause and effect. Then he learns from his

teacher and the scriptures that karma (work), in order

to produce a spiritual effect, must be performed as yoga;

that is to say, the doer must regard himself as an in-

strument in the hand of God, surrender to God the re-

sults of action, and remain unruffled by love or hate.

Work performed in this spirit purifies the heart and
makes it inclined to the cultivation of meditation and
Self-Knowledge. Gradually, outer action drops away,
reduced to a minimum sufficient only for the mainte-

nance of the body. The actor remains satisfied with

what comes of its own accord, without feeling attach-

ment to the agreeable or aversion for the disagreeable,

devoting himself heart and soul to the contemplation

of Atman, which is the sole Reality. By means of

Knowledge, or jnana, he at last realizes the true nature

of the Soul, attains peace, and is liberated from the end-

less suffering of the world. The liberated man engages

in service to humanity, but his activities are quite

different from those of an unillumined person. He is

free from I-consciousness and the longing for results.

Ho never loses the Knowledge of Atman. In his actions

he recognizes the influence of the gunas, which consti-

tute man's physical nature. At their bidding the organs

perform actions; but the Soul is always immersed in

peace. Thus, though appearing to be active, he is really

actionless. He sees non-action in action. If the Soul

is identified with action even to the slightest degree, It

has not realized Its true nature .
1

1 For a fuller discussion of the topic, see the present author's introduction

to his translation of the Bhagavad Gita.
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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 beyond 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

(vairagya) 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 seekers 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 tirnfes 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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Even in his theistic hymns Sankara never permits one

to forget that Brahman alone is the foundation of all

relative ideas and that the effulgence of Pure Conscious-

ness radiates through the vesture of name and form.

The devotee catches a glimpse of the Absolute through

the form of the Personal God, who is the highest mani-

festation of the Infinite that a finite mind can compre-

hend on the relative plane. Sankara reiterates this

principle in his philosophy. The beginner, learns the art

of concentration through worship of the Personal God
(Saguna Brahman) and acquires purity of heart through

performance of unselfish duties. Endowed then with

concentration and purity, he sets himself to the task of

acquiring the Knowledge of Brahman and realizes, in

the end, the Impersonal Absolute. Sankara initiated

the worship of Sakti, or the Divine Mother, in his mon-
asteries.

Thirdly, it is said by some of Sankara's Western
critics that he moved away from the teachings of the

seers of the Upanishads. The Upanishads, these critics

contend, hold forth an optimistic and affirmative view

of life, whereas Sankara, through his doctrine of maya,

describes the world as a snare and a delusion. His

philosophy is regarded by them as pessimistic and nega-

tive. That this charge is without foundation will be

realized by readers of the Introduction and the text of

this book. It is to Sankara's everlasting glory that he

points out, through unimpeachable reasoning, the spir-

itual nature of the world and the individual soul. San-

kara takes every opportunity to insist that the true

essence ofman and the universe is Existence-Knowledge-

Bliss Absolute. It is only when the individual sees a

difference between Brahman and himself and the uni-

verse that he becomes a victim of fear, suffering, and
misery. The characterization of deluding names and
forms as maya, and the injunction to renounce the un-

real as a means to realization of Truth, are not new
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ideas of Sankara’s but are both explicit and implicit

in the Upanishads.

I have deemed it necessary to write a rather lengthy

Introduction to the present book in order to give an

outline of Non-dualistic Vedanta philosophy. Many
things discussed therein may be unfamiliar to the aver-

age Western reader and therefore difficult to compre-

hend; but with a little labour and concentration the

contents will become intelligible. It will be helpful to

understand the method by which the startling conclu-

sions of Vedanta have been reached. Some of these,

such as the ideas of the divinity of the Soul and the

reality of the Absolute, have become part of common
human knowledge. Yet Western scholars often think

that Brahman is either a dogma of the Hindu theolo-

gians or the private experience of the Vedantic mystics,

and that it can never be proved by the rational and ex-

perimental methods of philosophy. Vedantists, on the

other hand, contend that Brahman is neither a dogma
of religion nor a private mystical experience, but a meta-

physical truth based upon universal reason and experi-

ence. Vedanta is a systematic philosophy and aims at

the demonstration of Ultimate Reality with as much
reason as can possibly be brought to the understanding

of the problems of transcendental Truth. A careful

study of Vedanta will reveal that it not only makes
room for many conflicting opinions of intellectual phi-

losophers, but also dares to indicate their ultimate

synthesis.

Vedanta is the foundation of the spiritual culture of

India. It has kept Hindu society^ alive for the past

seven thousand years. It is the philosophy of all the

important religious sects and groups. In its various

phases Vedanta represents the progressive thought of

man, beginning with Dualism, passing through Quali-

fied Non-dualism, and ending in absolute Non-dualism,
the doctrine of the total identity of the subject and
object, beyond which human reason, thought, and ex-

perience cannot go.
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The conclusions of the Non-dualistic philosophy are

epitomized in four statements, the importance 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 animal world

as well. Self-love is the mainspring of man's action and

the raison d'etre of his love for others. We learn from

Non-dualistic Vedanta 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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The Oneness of the Godhead is well emphasized in the

statement of .the Vedas: “Truth is One, but the sages

call It by various names.” These names, honoured and

worshipped by the various religions, are but symbols

which enable finite minds to grasp the Infinite. The
deities they designate are so many facets of the inef-

fable Reality, which is One. What is needed is stead-

fast loyalty to one’s own ideal, and positive respect, not

mere toleration, for the ideals of others.

Religion is not the goal but only a path by means of

which the aspirant attains ultimate perfection. Dif-

ferent religions are necessary to suit different minds at

varying levels of evolution. All religions are working

for the good of mankind. Each religion takes up, as it

were, one part of the great Universal Truth and spends

its whole force in embodying and typifying it. The
much sought-for Universal Religion has always been in

existence. It runs through all the various religions in

the form of God-consciousness, which is the foundation

of them all. Truth is the thread that holds together the

pearls of the different faiths. Therefore religion should

emphasize harmony and not dissension, unity and not

discord, love and not hate, friendship and not enmity.

The Introduction that I have written is based on the

Vedantasara ( The Essence of Vedanta), by Sadananda,
who probably lived during the middle of the fifteenth

century. Important materials have also been taken

from the Drig-drisya Viveka ( The Discrimination be-

tween the Seer and the Seen) and Sankara’s immortal
Vivekachuddmani (The Crest-jewel of Discrimination).

I have used the English translation of the latter by
Swami Madhavananda. All these books are considered

by orthodox Hindus to be authoritative treatises on
Non-dualistic Vedanta.

The notes and explanations given with the text are

based on the traditional interpretation of Vedanta.
Vedantic writers have always used analogies and il-
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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.

I 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
Red Top, Lake George, N. Y.

September //, 1944
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INTRODUCTION
(Vedanta : Its Theory and Practice)

The Origin of Hindu Philosophical Thought

A STUDY of the early philosophical and religious

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-

ability 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 unrighteous: 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.
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Twenty-five hundred years ago a great Indian seer—
Buddha* the Enlightened One— declared that if all the

tears that had flowed from human eyes since the be-

ginning of creation were gathered together* they would

exceed the waters of the ocean. The four Noble Truths

which he discovered and announced as the basis of his

religion are all related to suffering: its existence* the

cause of its existence* its cessation* and the way leading

to its cessation. Any glimpses of happiness that may
seem to brighten our days on earth are both fugitive

and deceptive. Every enjoyment is marred by a haunt-

ing fear. The rich are afraid of thieves* the beautiful

of deformity* the healthy of disease* the learned of rivals*

the aristocrats of dishonour* the virtuous of slander.

Yet man somehow forgets this truth in the rhapsody of

his fear-haunted and momentary happiness.

To illustrate the illusive nature of human happiness

Buddha narrated the vivid story of a man who* while

roaming in the forest* was discovered and hotly pur-

sued by a tiger. Fie suddenly came to the brink of a

deep precipice. The- ugly beast was about to pounce.

With only a split second for decision* the man perceived

a vine hanging down the cliff and* catching hold of it*

gave a jump. But the creeper was not long enough to

land him on the ground. Looking down* he beheld* just

below him* a second tiger* almost within reach, viewing
him with glowering eyes. The first* meanwhile* was
still roaring at him from above. And then* as though
his circumstances were not precarious enough* two mice,

one black and one white* began to gnaw at the vine that

he was clutching for his very life. It was then that he
spied a strawberry growing on the side of the cliff* ripe

and luscious* and just within his reach. He stretched

forth his hand, plucked the fruit* put it in his mouth*
and exclaimed with delight,

* c

Ah! How perfectly de-

licious!”

If all our joy on earth is momentary and illusory*
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what is the basis of the illusion? Can there be illusion

without a background or substratum? And how may
one put an end to the suffering and attain peace? Or
is there. any peace?

The ubiquitous presence of death stirred the thoughts

of the ancient Hindus. Does death mean the complete

annihilation of a man, or is there something within him
that survives the destruction of his body ? And if death

puts an end to the whole man, then why is he born at

all ? What purpose does one serve on earth if the flame

of life is snuffed out at a tender age? What is the mean-
ing of death and how is it related to life? Is there any
way to overcome it?

The early Indo-Aryans had an insatiable appetite for

knowledge. Nothing short of omniscience would satisfy

them. One reads in the Vedas of a disciple who asked

his teacher, “What is it, revered sir, by the knowing of

which everything in the universe can be known?” Like

the Greek philosophers, the Hindus first hoped to win
knowledge by the analysis of external Nature. Ex-
traordinarily detailed and poetical descriptions of the ob-

jects of nature appear in the ancient Vedic literature.

But after a time the futility of such an effort to gain

omniscience became apparent. One cannot adequately

know an infinitesimal part of the earth through the

study even of a whole lifetime. And there spread before

our vision the sun, the moon, and the stars without

number.
Presently, however, a clue was found to the solution

of the mystery of knowledge. The Hindu philosophers

observed that by knowing the nature of clay one knows
the nature of everything made of clay, by knowing the

nature of iron or gold one knows the nature of every-

thing made of iron or gold. Is there not likewise, they

asked, something that is the basic material of the uni-

verse, by the knowing of which everything in the uni-

verse will be known?
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The Chhandogya Upanishad describes a dialogue be-

tween Narada and Sanatkumara. Narada approached

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

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

I shall tell you what is beyond.” Narada said: “ I know
the Rig-Veda, the Yajur-Veda, the Sama-Veda, the

Atharva-Veda, history and mythology, grammar, the

rulqs 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. I do not know the Self. I have heard

from men like you that he who knows the Selfovercomes

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

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

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

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

Who engages the tongue to speak, and the ears and eyes

to hear and see?
1 The ancient Hindus wondered whether there was a

First Principle or Ultimate Reality underlying the out-

side world, and also whether there was such a thing

underlying 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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and formed the subject-matter of their philosophical

systems. For centuries they discussed these problems
— in conferences and assemblies, in royal courts and
sylvan retreats, around the sacred fires of the house-

holders and in the hermitages of monks. They tried to

work out answers through the most rigorous reasoning.

They sought light in the depths of meditation. Sortie,

inquiring about the First Cause and the ultimate ex-

planations of things in the outside world, thought that

the gods, the different personified forms of the Universal

Consciousness, held the key to knowledge and happi-

ness. So they worshipped with elaborate rituals the

sun, the moon, the sky, and other deities, and sought to

propitiate them with appropriate oblations. But it did

not take them long to discover that as everything exist-

ing in time and space is doomed to die, the gods, too,

must die; and as all beings living in time and space are

limited, the gods, too, must be limited. It is said in

one of the hymns of the Rig-Veda, concerning the crea-

tion and its cause:

Who verily knows and who can here declare it, whence

it was born and whence comes this creation?

The gods are later than this world’s production. Who
knows, then, whence it first came into being?

He, the First Origin of this creation, whether Fie formed

it all, or did not form it,

Whose eye controls this world in highest Heaven, He*

verily knows it, or perhaps He knows not.

So it was clear to the Hindus that the gods cannot

remove man’s ignorance nor show him the way to

blessedness and immortality. The problem of Ultimate

Reality cannot be solved through study of or devotion

to anything in the visible outside universe.

Other seekers directed their attention to a different

world, the inner world within man himself. By means
of such spiritual disciplines as severe self-control and
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concentration they discovered that the realm of the

mind was infinitely more real, interesting, and deep

than the realm of gross physical matter. There, after

patient search, they at last discovered the clue to the

supersensuous truths relating to the Self, the hereafter,

man’s destiny, and Ultimate Reality.

The Vedas

The supersensuous experiences of the ancient Hindu
seers have been embodied in the Vedas, the sacred

scriptures of Hinduism. 1 The Hindus consider that

the Vedas, containing truths regarding the soul, the

universe, and Ultimate Reality, are eternal (nitya),

without beginning (anadi), and not ascribable to human
authorship (apaurasheya). They are co-existent with

the Creator and they form the very basis of creation.

These truths are revealed from time to time to the

hearts of men and women purified by the practice of

self-control and meditation. Such fortunate souls are

called rishis, or seers of Truth. Rishihood cannot be

confined to a particular class or faith, time or country,

or sex. The seers of the Vedas include both men and
women, householders and sannyasis, and also people

1 The religion of the Indo-Aryans is generally known as Hinduism or

Brahmanism. Both these words have been coined by foreigners. The river

Sindhu, flowing into the Arabian Sea and forming a part of the western

boundary of India, was known by the ancient Persians as the “Hindu.”

The Greeks borrowed this name, changing it into “ Indos,” which much later

was converted into the English “Indus.” The Greeks called the country

east of the “Indos” by the name of India. Its inhabitants became known
as Hindus, and their religion as Hinduism. Early European travellers and
Christian missionaries coined the word “Brahmanism” because they found

the brahmin caste dominating Hindu society and religion. But the Hindus
prefer to call their religion the Sanatana Dharma, the Eternal Religion, be-

cause it is based upon eternal principles, or the Vaidika Dharma, because it

is based upon the teachings of the Vedas. The country of the Hindus is

known to them as Bharata or Bharatavarsha, derived from Bharata, an

ancient king of India, who was the son of Dushyanta and Sakuntala, im-

mortalized by Kalidasa in his great drama Sakuntala.
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outside the brahmin caste. Many recensions of the

Vedas have been lost. The Vedic teachers known to us

at the present time were for the most part householders.

They imparted their instructions in the crowded courts

of kings as well as in retreats beyond the bustle of the

city. The Vedic teachings were handed down by word
ofmouth. The Hindus hold the very words of the Vedas
in the highest respect; for through them were revealed

great spiritual truths. Therefore they would not dream
of changing a single syllable of these books. Hindu boys

have always been noted for their prodigious memories.

These scriptures have come down to us in an undis-

torted form.

Much later the great sage Krishna Dvaipayana, also

known as Vyasa, arranged the Vedas into four books

called the Rig-Veda, the Yajur-Veda, the Sama-Veda,
and the Atharva-Veda. According to Hindu tradition

he flourished at the time of the battle of Kurukshetra,

immortalized in the Mahabharata. and the Bhagavad
Gita. But it must be kept in mind that the Vedas had
been in existence for many centuries prior to Vyasa, who
was only their compiler, not their author.

There is no agreement among Hindu or Western
scholars regarding the date of the Vedas. They have
been assigned dates very far apart indeed. But it would
not serve any useful purpose to enter here upon a dis-

cussion regarding this highly controversial matter. Ac-

cording to the majority of Hindus the age of the Vedas
is not germane to the significance of their teachings.

They deal with timeless Truth and hence may be called

eternal and unrelated to human authorship. Likewise,

next to nothing is known about the personalities of the

Vedic seers. It appears that they cared more about

Truth than about themselves. It is certainly true that

the people of ancient India did not cultivate the sense

of history as it is understood in our times.
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The Divisions of 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 (nihsre-

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 Jnanakanda, 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 Jnanakanda.

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 Brahmanas include the Aranyakas and
the Upanishads. The Aranyakas were studied by the

forest-dwellers. They deal mainly with the symbolic
representation of the sacrifices .

2 According to Hindu
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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.

The Upanishads

The Upanishads, with one or two exceptions, form

the concluding chapters of the Aranyakas. Hence they

are also known as Vedanta, 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, Brihaddranyaka, Mun-

daka, Mdndukya
, Isa, Kena, Katha, Pra'sna, and Sve-

tdsvatara.

As we shall presently see, the Upanishads form the

basis of Vedanta, though the philosophy itself was de-

veloped later by such thinkers as Vyasa, Gaudapada,
Sankara, Ramanuja, and Maddhva. There are, in the

main, three schools of Vedanta: the Advaita or Non-
dualistic, the Visishtadvaita or Qualified Non-dualistic,

and the Dvaita or Dualistic, their principal propounders

being respectively Sankara, Ramanuja, and Maddhva.
Sankara has written commentaries on the major Upani-

shads, though it is sometimes doubted if the commen-
tary on the SvetdSvatara Upanishad is his. Though
Ramanuja 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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What is the meaning of the word Upanishad? Ety-

mologically it signifies the wisdom which, when learned

from (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 Brahmavidya. Brahman is derived from

the Sanskrit root brimha, 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.

When he cultivates this Knowledge with diligence, love,

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 Atmavidya, 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 Chhandogya
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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should have performed, either in this birth or in a pre-

vious one, the obligatory sacrifices; he should have
practised devotion to the gods, and should have dis-

charged all the duties and responsibilities of a house-

holder’s life. The pupil had to pass through various

tests before the teacher would instruct him in the Knowl-
edge of Brahman. We read, for example, in the Katha
Upanishad that young Nachiketa approached Yama,
the king of death, for the Knowledge of the Self. In

order to test his sincerity and earnestness, Yama tried

to dissuade him from seeking it by offering him, in its

place, the possession of sons and grandsons who would
live one hundred years, and of cattle, elephants, gold,

and horses, without number. He tempted the young
aspirant with celestial dancing-girls of exquisite beauty,

and with wealth, longevity, suzerainty over the whole
earth, and the promise of any other acquisition he might
desire. He requested Nachiketa not to bother himself

with such a useless question as that of the nature of

Atman. To the king of death the boy made this spirited

reply: “These are all ephemeral and only tend to the

decay of the vigour of our senses. Even the longest life

on earth is indeed short compared to Immortality.

May the chariots, the music, and the dancing-girls re-

main with you.” Finding him firm and unshakable in

his resolve, the king of death granted Nachiketa his

wished-for boon.

The Chhdndogya Upanishad describes Indra, the king

of the gods, and Yirochana, the king of the demons,
approaching the teacher Prajapati for the Knowledge
of Brahman. Prajapati asked them to live with him
thirty-two years as brahmacharis, practising continence,

truthfulness, and other spiritual austerities. After the

expiration of the period he gave them instruction, which
they understood as identifying the Soul with the body.

The king of the demons, on account of his naturally dull

intellect, was satisfied and went away. But Indra, born
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with a purer mind, asked for higher knowledge. Pra-

iapati told Indra to remain with him for a second period

of thirty-two years as a brahmachari. Even then Indra

could not grasp the truth regarding Brahman; so he

was told to spend a third period of thirty-two years.

He had to lead an austere life for one hundred and five

years, according to the Upanishad, before he could un-

derstand the mysteries of Brahman.

Purity of mind, humility of spirit, and unshakable

self-control were required of the seeker after Brahma-

vidya. Sri Krishna in the Bhagavad Gita has described

this Knowledge of Brahman as the “royal secret. It

is the unique attainment of the Indo-Aryan culture and

the permanent foundation of Hindu society.

The Upanishads cannot be called a formal and sys-

tematic philosophy in the usual sense of the term. e

Hindus look upon them as containing revelations of

supersensuous truths regarding the soul, the universe,

and Ultimate Reality. The Vedas are called Sruti

(hearing), because they were taught by word of mouth.

Outwardly the Upanishads contain contradictory state-

ments, and so the texts were for a long time exhaustively

discussed in order that the precise ideas of the nshis

might be ascertained. Vyasa composed a
.

treatise

known as the Vedanta-sutras or Brahma-sutras,
in which

he reconciled the many apparent contradictions. This

work is now regarded as a standard treatise on Vedanta

philosophy, the first successful attempt to systematize

the views of the Upanishads, and has been commented

on by Sankara, Ramanuja, and Maddhva, as well as by

other founders of religious and philosophical systems.

According to orthodox Hindu tradition none but the

“twice-born,” comprising the three higher castes, shciuld

be allowed to read or even to hear the Sruti, or Vedas.

But the members of the fourth caste were allowed to

study religious books of secondary importance, known
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as Smriti (remembrance), which were ascribed to human
authorship and were dependent on the Vedas for their

validity. Epics like the Ramayana and the Mahabhdrata,

the various Puranas, the Code ofManu, and other similar

treatises, belong to this category. They deal, in con-

crete and popular form, with the abstruse ideas of the

Upanishads. The practice of the spiritual disciplines

prescribed by these books enabled sincere aspirants ul-

timately to attain Liberation. The average Hindu de-

rived the sanction for his religious practices from the

Smriti. It is the basis of the popular religious beliefs

of India.

The philosophical thought of the ancient Hindus is

ordered and summarized in six main systems. These
are the Purva Mimamsa, ascribed to Jaimini, the Uttara

Mimamsa or Vedanta, ascribed to Vyasa, the Samkhya,
to Kapila, the Patanjala, to Patanjali, the Nyaya, to

Gautama, and the Vaiseshika, ascribed to Kanada.
They are called orthodox systems not because they ac-

cept God as the Creator or Ultimate Reality, but be-

cause they all derive their authority from the Vedas

and maintain the existence of Atman, or the Soul, as

distinct from and independent of the body and mind.

The Yoga system of Patanjali, no doubt, speaks of God
and the need of His worship; but it does not concede

the absolute necessity of such belief for the attainment

of Liberation. Samkhya does not admit the existence

of God. In the other systems God appears in varying

roles.

Opposed to the orthodox philosophies are the four

schools of Buddhism, the system of Jainism, and the

materialistic system of Charvaka, which are called

heterodox by orthodox Hindus because they do not

accept the ultimate validity of the Vedas. Even an

uncompromising atheist like Charvaka is given the

status of a philosopher or thinker.
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Vedanta

According to Sadananda,

3 Vedanta includes the Upan-
ishads, the Brahma-Sutras, the Bhagavad Gita, and

the commentaries elucidating these texts.

The texts of Vedanta have, in the main, given birth

to two sub-systems of phijosophy, namely, the Non-
dualism or Absolutism of Sankara and the Theism of

Ramanuja, 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 Rama-
nuja, the upholder of Visishtadvaita, or Qualified

Non-dualism, the Reality is Brahman4
;
but the indi-

vidual souls and the universe are also real, being parts

of Brahman or modes of Plis 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, canned exist without Him. Their

existence is entirely dependent upon God. Maddhva
speaks of living beings as the servants of God.

Religion and Philosophy

In Sanskrit, philosophy is called darsana, derived

3 Vedantasara 3,
4 The Brahman of Ramanuja is endowed with attributes^ whereas the

Brahman of the Non-dualists is attributeless Consciousness.
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from the root dri's, meaning to see. The purpose of

philosophy is to enable its students to see Truth directly.

Therefore, with the Hindus, philosophy is not a mere
intellectual pursuit of an abstract ideal, but the actual

perception or realization of Truth. In the West, espe-

cially since the beginning of the modern era, philosophy
has been divorced from religion. The result seems to

have been disastrous for both. But Hindu thinkers

have always maintained a close alliance between the

two. The one is incomplete without the other. The
goal of philosophy may be Truth, and the goal of re-

ligion, God; but in the final experience God and Truth
are one and the same Reality. Religion insists on faith;

philosophy emphasizes reason. These are two functions

of our thinking mind and, if followed sincerely, often

cross each other’s path. The ultimate experience of

Truth may be an act of faith, but its validity is judged
through reason. Truth may transcend reason, but it is

never illogical. One may not be able to arrive at Truth
exclusively through reason, but one’s experience arid

statement of Truth cannot be valid if they contradict

reason. A direct experience that destroys one’s doubts

and is followed by an inner reassurance and peace is the

ultimate proof of Truth, in the realization of which

both faith and reason play vital parts. Religion with-

out philosophy tends to become dogmatic, superstitious,

and jejune. Philosophy without religion degenerates

into inane and dry intellectualism. Reason moves in a

circle, creates doubt, and never arrives at finality; it

may indicate the possibility, nay the probability, of an

Ultimate Reality, but if not animated by faith, it makes
its user an agnostic. Religion, in which emotion plays

an important part, becomes mere sentimentalism if it

is not strengthened by the fibre of philosophy. It is

the practical application of philosophy to life, and

philosophy supplies it with an unshakable foundation.

Religion supplies the aspirant with feeling or passion,
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and philosophy prevents him from wandering into dark

alleys or up dead ends. Therefore the Hindu seers

harmonized, in Vedanta, 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.

The Proof of Truth

Ultimate Reality is transcendental. It 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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To protect the aspirant from error and delusion the

seers of Vedanta lay down three criteria of Truth.
These are scriptural 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 bejudged
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 Vedanta. 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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Kapila and Patanjali, have shown remarkable acumen
in their analysis of the mind and the material world.

The Four Stages of Life

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 Puranas 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 time 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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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 vanaprastha 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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tions, all four Vedas have their respective sections of

Samhita, Brahmana, Aranyaka, and Upanishad.

The last stage of the full lifetime of the individual,

known as sannyasa, or monastic life, was entered into

by those forest-dwellers who totally gave up the world

in search of Truth and Freedom. They then became

bhikshus, wandering monks, or sannyasis, world-

renouncers. The realization of the Supreme Truth has

been described as the “flight of the Alone to the Alone.”

The last stage of life is to be walked singly. Relin-

quishing all longing for material happiness both here

and hereafter, as well as the desire for self-gratification

through progeny, wealth, or heavenly bliss after death,

these monks practised total renunciation, both inner

and outer. As the ultimate ascent is steep and the lofty

air extremely rarefied, they not only left behind material

possessions but also stripped themselves of ego and de-

sires. Material objects had no glamour for those who
had realized Atman, the Self within, as the source of all

bliss and happiness. They were outside all castes and
beyond all social conventions. They gave up the sacri-

fices and ritualistic worship prescribed for the other

three stages. They lived a life of freedom, which they

had earned through strict observance of religious and
moral laws. They were the spiritual teachers of men
and were shining examples of peace and detachment.

But by no means is a sannyasi a selfish person. His life

is dedicated to the service of all, irrespective of caste or

creed.

The sannyasis studied the Upanishads, the conclud-

ing parts of the Vedas, which describe the Knowledge
of Brahman, or the Absolute, and the disciplines for Its

attainment. By the spiritually-minded Hindus they

were naturally held in the highest esteem for their

purity, detachment, unselfishness, and utter devotion

to Truth. As the burning tip of the wick shows that a

lamp is ablaze, so, likewise, the presence of these free
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souls at the top of Hindu society demonstrated that

its social life was functioning well. Though in general

the life of the Indo-Aryans in ancient India followed

this pattern, and the monastic life was the natural cul-

mination of the three previous stages, yet an aspirant

for Truth might become a monk at any stage. An in-

junction of the Vedas declares: “The day a man is

seized with a spirit of dispassion he should forthwith

renounce the world/’ The Vedas speak of young men
and women who took the vow of renunciation without

going through the stages of the householder’s and the

forest-dweller’s life.

A brahmachari had to read all the Vedas, though the

Samhitas really moulded his life. Likewise, the house-

holders followed the injunctions of the Brahmanas, the

forest-dwellers those of the Aranyakas, and the monks
those of the Upanishads.

The Four Ideals

We have already spoken of the division of the Vedas
into Karmakanda and Jnanakanda, dealing with man’s
natural desire for enjoyment of material happiness and
the attainment of the Highest Good. The Vedic seers

also speak of the four ideals which serve the ends of

human pursuit (purushartha). They are the springs of

man’s action and are known as dharma, artha, kama,
and moksha. Dharma is righteousness; it is the law of

inner growth and the basis of man’s actions. It is in

harmony with a man’s spiritual evolution. Therefore

by following dharma one attains success in all action.

By negating dharma one brings confusion into one’s life

and retards the clock of progress. Dharma is not a sort

of duty imposed from outside, but a sense of righteous-

ness, integrity, and honour with which one is born as a

result of past actions. So every man has his own
dharma, in consequence of which he reacts in his own
unique way to the outside world. His education and
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environment give to this basic life-form only an outer

shape. By fulfilling his dharma a man marches along

the path of progress until he attains the supreme dharma
of all beings, namely, the realization of Truth.

Artha, or wealth, is a legitimate goal of pursuit at a

certain stage of a man's life. It is, with most people,

an effective mode of self-expression and an important

means of establishing fellowship with others. But
wealth must be acquired according to dharma, right-

eousness; otherwise, instead of serving a spiritual pur-

pose, it will aggravate greed and lust for power and
ultimately be a cause of misery.

Kama is the fulfilment of sensuous and esthetic de-

sire. Craving for sense pleasure is present in many
sensitive persons to whom the enjoyment of wealth ap-

pears gross and therefore inadequate. But kama, too,

must be guided by dharma; otherwise it degenerates

into voluptuousness.

The satisfaction derived from the pursuit of dharma,
artha, and kama is neither deep nor abiding. There
remains a hunger of the soul that can be fulfilled only

by the attainment of moksha, or Freedom. The first

three ideals belong to the material world, and the hap-

piness derived from them, is therefore ephemeral and
illusory. But the ideal of Freedom can be realized only

in the realm of Spirit, and the Bliss that follows is ever-

lasting. Therefore the realization of moksha. Freedom,
is the coping-stone of human life; and the pursuit of

righteousness, wealth, and esthetic satisfaction only

support it.

The Four Castes

The division of Indo-Aryan society into four castes is

described in the Vedas. The caste-system has served

to promote the unity and solidarity of Hindu society

and remove the friction inevitable among men bom
with unequal and dissimilar propensities. It has been
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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 cohesion 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 a 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

vaisyas 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 organized 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, bom of his own nature.

“Heroism, high spirit, firmness, resourcefulness,
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dauntlessness in battle, generosity, and sovereignty—
these are the duties of a kshatriya, born of his own
nature.

“Agriculture, cattle-rearing, and trade are the duties

of a vaisya, born of his own nature. And the duty of a

sudra, born of his own nature, is action consisting of

service.” 5

From the social standpoint the caste-system admitted

an inborn inequality between man and man and as-

signed to each duties appropriate to his own dharma, or

law of inner growth. But these duties, however un-

equal they might appear, did not stand in the path of

any person’s attainment of his ultimate spiritual goal.

Every duty becomes sacred when performed in the

right spirit. “Man attains high perfection by devotion

to his own duty. By worshipping Him from whom all

beings proceed and by whom the whole universe is

pervaded— by worshipping Him through the perform-

ance of duty does a man attain perfection. Better is

one’s own dharma, though imperfect, than the dharma
of another well performed. He who does the duty or-

dained by his own nature incurs no sin. One ought not

to give up the work to which one is born, O son of Kunti,

though it has its imperfections; for all undertakings are

beset with imperfections, as fire with smoke.” 6

According to the Vedic theory of rebirth a member of

a lower caste, by faithfully discharging his own duties,

will be born into a higher caste in his next life, if he so

desires. The hierarchy of the caste-system was deter-

mined by spiritual qualities such as renunciation, un-
selfishness, purity, dedication of life to the acquisition

of spiritual knowledge, and the rendering of disinter-

ested service to others. Those endowed with these

virtues in their fullest measure belonged to the brahmin
caste. As the ancient Indo-Aryans valued spiritual

6 Bhagavad Gita XVIII, 42-44.
• Ibid. XVIII, 45-48.
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wisdom more than earthly possessions, the brahmins

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 vaisyas. And
the sudras 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, a 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 brahmins 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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we read in the Chhandogya Upanishad, it was the ksha-

triyas who knew the Secret of the Five Fires and taught

it to the brahmins. King Janaka, of the Upanishads,

Sri Krishna, the teacher of the Bhagavad Gita, and

Buddha, all belonged to the kshatriya caste.

Later on, when the Hindus greatly multiplied in

number and other complexities arose, the caste-system

was no longer based upon the qualities of the individual

but became hereditary. As India lost her political free-

dom and fell a victim to the tide of foreign influence,

Hindu society became rigid, the castes inflexible. People

belonging to a higher caste claimed privileges without

deserving them and exploited the natural helplessness

of the lower castes. This corruption infected society

as a whole and brought about its general degradation.

Instead of acting as a unifying force, the caste-system

now divided society into watertight compartments.

Karma and Rebirth */

The doctrine of karma and rebirth forms an important

part of the Upanishadic teachings and has exerted the

greatest practical influence upon Hindu society up to

the present time. It is one of the strong pillars on
which the Hindu Dharma rests. The doctrine was
formulated in response to the question as to what be-

comes of a man after death. It also explained for the

Hindus the inequality between man and man at the

time of birth and gave them reasons to believe in a

moral foundation of the universe, in which virtue is, in

the long run, rewarded and iniquity punished. The
doctrine of karma and rebirth is certainly an original

contribution of Hinduism to the philosophical thought
of the world. It must be clearly understood that this

doctrine cannot be applied to the Soul, or Atman,
which is, in Its true nature, beyond birth and death,

and unaffected by time, space, and the law of causation.

It has reference only to the jiva, or embodied soul. It
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belongs to what is called the “inferior knowledge"

(apara vidya), by which one seeks to explain the rela-

tive world, and not to the “Superior Knowledge" (para

vidya), which is the science of Atman.
Karma, literally meaning action, denotes both action

in general and the fruit-producing subtle impressions

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 becomes
holy by holy deeds, evil by evil. Therefore in truth it is

said;
c 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.’ " 8

Hinduism teaches that the good and evil tendencies

of this life, and a man’s happiness and suffering, are the

inevitable consequence of the actions 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. It is

7 Satapatka Brdhmana VI, ii, 2, 27.
8 Brihaddranyaka Upanishad IV, iv, 2-6.



28 Self-Knowledge

also an incentive to right conduct, because if a man sins

no more in this life he will be spared grievous suffering

; in a future existence. Thus a man is free to accelerate

or hinder his evolution. Neither his growth nor his

j

action is determined by an outside factor. Through

the law of karma the Vedic seers tried to explain the

\

moral foundation of the universe according to which the

\ righteous are rewarded and the wicked punished, in this

} life or hereafter, not by the whim of God but by their

own action.

The theory of rebirth is the necessary counterpart of

the law of karma and the immortality of the soul. The

|
soul, being eternal, cannot be annihilated with the death

. of the body. The idea of eternal reward or eternal pun-

|
ishment after death did not appeal to the minds of the

i gentle Hindus. It is disproportionate to the law of

cause and effect to imagine that the actions of a short

| span of life, liable to error, should bear fruit that will

last for eternity. The idea that the erring soul should

not be given another chance to rectify its mistake

£
seemed both unjust and unmerciful to the seers of the

Vedas.

I
The Vedic mystics often speak of the four courses

i that men may follow after death. These are deter-

mined, as we have seen before, by one’s actions and
; ' thoughts while on earth. First, the highly developed

souls who lead an extremely righteous life, meditate

with whole-hearted devotion on Brahman, and practise

the various spiritual disciplines, but who do not succeed

; in attaining complete Self-Knowledge before death, re-

pair to Brahmaloka, or the plane of Brahma (roughly

corresponding to the heaven of the Christians), and
from there, in due course, attain Liberation. Some,

1 however, return to earth for rebirth. This journey lies

through a path known as the devayana, or “ way of the

I
gods.” Second, the ritualists and philanthropists, who

|
cherish a desire for the fruit of their actions, go after
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death to Chandraloka, or the lunar sphere. This jour-

ney lies through a path known as the pitriyana, or “way
of the fathers/' After enjoying immense happiness

there as the reward for their meritorious action, they

come back to earth, since they still cherish, desires for

worldly happiness. Third, those who perform actions

forbidden by religion and ethics assume, after death,

subhuman bodies and dwell in what is generally known
as hell.. After expiating their evil actions, they are re-

born on earth as human beings. Fourth, those persons

who p^gform extremely vile actions spend many births

as such insignificant creatures as mosquitoes and fleas.

They too, in the long run, return to human bodies on

earth .
9 These four courses, obviously, do.not apply to

the fortunate soul who attains the Knowledge of Brah-

man in the body before or at the time of death. For

him no going or coming can be imagined. He is ab-

sorbed in Brahman. The sojourn of the soul in a body
superior or inferior to a man's is temporary, being of the

nature of a reward or punishment. The actions per-

formed by creatures through these bodies do not pro-

duce any results like those performed in a human body.

When the soul again assumes a human body, it takes

up . the thread of spiritual evolution which was sus-

pended at the time of death. As the attainment of

perfection is not possible in one life, the soul assumes

9 From the Vedantic standpoint dying may be compared to falling asleep,

and the after-death experiences, to dreams. The actions and thoughts of the

waking state determine the nature of dreams. Likewise, the soul reaps,

after death, the results of the actions and thoughts which it performed and
cherished during its life on earth. These experiences may be described* ac-

cording to their nature, as those of heaven or of hell. When the soul awakes,

after this sleep, it finds itself reborn on earth as a human being. It again

takes up the thread of life and continues to progress toward its goal. Thus
there is no real break in the upward journey of the soul, though at times it

may take a detour. The after-death experiences, though of the nature of

dreams, are real and vivid as long as they last. Like ordinary dreams, they

may seem to cover ages. It is also admitted that some souls, after death, may
be reborn directly as human beings without going through the experiences

of heaven or hell.
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many bodies to attain it. According to the Hindus, all

souls will ultimately attain perfection. 10

The Guru

The purpose of spiritual knowledge is the awakening

of the soul and the transformation of life itself. The
Hindu tradition emphasizes the point that spiritual

knowledge, in order to be effective, must be transmitted

from one living soul to another living soul. Even the

great Incarnations, such as Christ, Krishna, Buddha, or

Ramakrishna, accepted human teachers to gui^e them

in their spiritual practices— if for no other reason than

to demonstrate that true spiritual wisdom should come
down from teacher to disciple. The teacher is known
as the guru, and the disciple as the sishya. The guru

may be compared to a lighted candle that ignites the

disciple's soul. Books may give information, but not

inspiration. Religion, if it is not transmitted, but

merely preached, degenerates into intellectual sermons.

The ancient spiritual wisdom of India has come down
to the present time through an unbroken succession of

teachers.

Naturally, a high perfection is expected of the teacher.

10 The Hindu philosophers divide a man’s karma into three portions:

sanchita, agami, and prarabdha. The sanchita karma is the vast store of

accumulated works done in the past, the fruits of which have not yet been

reaped. The agami karma is the action that will be performed by the in-

dividual in the future. The prarabdha karma is the action which has begun

to fructify, the fruit of which is being reaped in this life. The prarabdha is

a part of the sanchita karma, since this also is action done in the past. But
the difference between the two is that, whereas the sanchita karma is not

yet operative, the prarabdha has already begun to yield fruit. The fruit of

all karmas must be reaped by the individual himself, the character and cir-

cumstances of his life being determined by his prarabdha karma. The
prarabdha cannot be avoided in any way. The attainment of Self-Knowledge

may enable one to abstain from future fruit-bearing action (agami karma)
or to avoid the consequences of the accumulated action that has not yet be-

gun to operate (sanchita karma); but the prarabdha, which has begun to

bear fruit, must be reaped. The man endowed with Self-Knowledge may
not actually suffer from the result, however, because he is detached from the

body and the sense-organs.
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1

The ideal guru is, of course, endowed with the direct

Knowledge of Brahman; he is established in Brahman.
Well versed in the scriptures, he can dispel the disciple's

doubts and confusion. He is sinless and free from any

worldly motive. Calm and self-controlled, he is like a

boundless reservoir of compassion. The apparent limi-

tations of the disciple do not prevent the teacher from

showering his grace upon him if the disciple approaches

him with true humility and eagerness. The guru is

often compared to the season of spring, which, of its

own accord and without any selfish motive, covers the

win ter-withered shrubs and trees with leaves and
blossoms.

The teacher is like a father to the disciple. He is

accorded even more respect than an earthly father; for

he gives the disciple his spiritual birth and shows him
the way to eternal life. The disciple serves such a guru

with the utmost humility and places at his disposal

body, mind, and soul, ilfflicted by sense-experiences,

confused by the transiency of physical objects, and
frightened by the seemingly endless chain of birth and
death in the mortal world, he beseeches the teacher to

lead him from the unreal to the Real, from darkness to

Light, from death, disease, and suffering to Immor-
tality. The sishya approaches the benign guru and
says to him, in the words of Sankara: “Save me from
death, afflicted as I am by the unquenchable fire of the

forest of this world, which is shaken violently by the

wind of bad deeds done by me in previous lives. Save
me, who am terrified and so seek refuge in thee; for I

know of no other man with whom to take shelter. How
I shall cross the ocean of phenomenal existence, what
is to be my fate, and what means I should adopt— as

to these I know nothing. Condescend to save me, and
describe at length how to put an end to repeated births

and deaths, fraught with suffering and frustration."

Complete disillusionment about enjoying true bliss
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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.

It 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.” 11

11 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 Absolute only for those rare souls who, in the course of their spiritual

evolution, have understood the utter inadequacy and transiency of life.

—

life 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 the vast majority of men
who still cling to the false idea of individuality, Vedanta assures rebirth on
earth or elsewhere through its theory of reincarnation. No religion except

Hinduism? 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 born with 1-consciousness. Vedanta also suggests that if <^ne wishes to

enjoy material happiness, one should not renounce one’s duties, but devote
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The Four Qualifications of the Pupil

Vedantic teachers maintain that genuine seekers after

Knowledge must practise proper disciplines. True

knowledge is always accompanied by a direct personal

experience. To know Atman is to realize that the Self

of man is Pure Consciousness. To know Brahman is to

become Brahman. Therefore intellectual understand-

ing of Vedanta must be followed by actual transforma-

tion of life; otherwise it is of no practical benefit to the

aspirant. Further, much of our reasoning is the ration-

alization of our desires. Most people understand a

thing the way they want to understand it; they prove

only what they want to prove. Therefore the attain-

ment of Truth demands complete non-attachment to

everything, including our own thoughts and ego.

Seekers of Self-Knowledge are exhorted to practise

four disciplines, known in Vedanta philosophy as the

sadhanachatushtaya, or four instruments of spiritual

knowledge. They are as follows:

(1) Vivekd
,
or discrimination between the Real and the

unreal. This is an intuitive and unshakable conviction

of the mind that Brahman alone is the real Substance

and all other things are unreal and illusory. Discrimina-

tion is the first and foremost discipline; without it the

second one, namely, renunciation, is not possible.

(2) Vairagya> or renunciation . This is the utter dis- .

regard of all pleasures,, ranging from the enjoyment of

the sensuous objects of this world to the experience of

the happiness one expects in heaven after death. From

oneself to the cultivation of righteousness (dharma), economic security

(artha), and sensuous pleasures (kama), After going through all these ex-

periences a man will realize that true Liberation (moksha) is attained only

when he is free from desire, attachment, and ego. The world is full of rela-

tive good and evil only to him who is still a victim of ignorance and regards

it as existing in time and space and governed by the law of causation. But
to the knower of Truth the world is Brahman and therefore the embodiment
of Bliss.
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the teachings of the scriptures and personal observa-

tion the intelligent aspirant realizes that no pleasure,

whether here or hereafter, can have an infinite duration,

since all pleasures are the results of finite action. Even
good actions, such as charity, study, or worship, are

finite by nature. Their results, too, are finite. Self-

Knowledge, as we shall see later on, is not the direct

result of any action. It always exists. The Vedantic

discipline merely removes ignorance, the barrier to this

Knowledge, and the glory of the Self shines forth. This

discipline may be compared to a wind that blows away
a dark cloud hiding the radiance of the sun, immedi-
ately revealing the solar orb. As the sun is not the

product of the wind, so also the Self is not the product

of the discipline. But worldly happiness is the direct

result of our action.

(3) Shatsampatti, or the six treasures . These form

the ethical foundation of spiritual life. Their practice

prepares the inner faculties for the cultivation of higher

knowledge. They are as follows: (a) Sama, or calmness;

the dwelling of the mind on Brahman after it has de-

tached itself from all sense-objects through firm knowl-
edge of their inherent defects. The concrete effect of

this discipline upon the aspirant is that he devotes him-
self entirely to hearing about Brahman from a teacher

or from the scriptures, reasoning about the instruction,

and then meditating on its meaning. A student of

Vedanta, like all true philosophers, must cultivate inner

calmness. He treads a very difficult path, often com-
pared to the sharp edge of a razor. He must have con-

victions but should never be swayed by passions. A
Vedantist is often compared to a fire of blazing char-

coal, free from smoke and noise, after the wood is con-

sumed. (b) Dama
, or self-control: restraining the organs

of both perception and action from their respective

objects, and keeping them under control. The organs
of perception are those of tasting, hearing, smelling,
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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 self-

settledness: a function of the mind which prevents the

sense-organs, restrained by sama and dam a, 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

,
orfaith: a function

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. It is

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 sraddha, 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 longingfor Liberation . This

is the intense longing of the student to free himself,
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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.

The 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 field 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 austerities. It is very
different from self-torture, which Sri Krishna condemns
in the Bhagavad Gita. 12 Self-control really means the

n Bhagavad Gita XVII, 5-6.
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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 .
13 The

body is compared to a chariot inside of which is seated

the .Self, 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

13 Katha Upanishad I, Hi, 3-9.
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strengthening of the will-power and the buddhi is the

very core of self-control.

Vedanta and Worship

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 Isvara, 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 himself and the Personal God holds good, and
the latter is to be regarded as the highest reality on the
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relative plane. From the standpoint of name and form

a toy lion and a toy sheep, though both made of clay,

cannot be identical; similarly, from the relative stand-

point, a man and the Personal God, though both are

admitted by the Non-dualist to be manifestations of

Brahman, cannot be identical. But the same lion and
sheep, reduced to clay, lose their differences; likewise, a

man and the Personal God, reduced to their Ultimate

Cause, Brahman, lose their differences. For men, vic-

tims of ignorance, there is need of prayer and wor-

ship.

But to a Vedantic aspirant the symbolic nature of

the Personal God is pointed out from the very begin-

ning. The Reality behind the Divinity is the Imper-

sonal Absolute. The whole relative universe and all

material objects are different manifestations of the

Absolute; the Personal God is Its highest manifestation.

The Personal God is not the creation or imagination of

the human mind. He is as real as the universe. When,
through self-control and meditation, the aspirant be-

comes less and less aware of the universe and his ego,

he sees more and more of the Absolute. In the end both

the worshipper and the Personal God merge in the Ab-
solute. From the realization of the Personal God to

the Knowledge of the Impersonal Truth is but a short

step.

When not absorbed in communion with the Absolute,

Non-dualists show a very exalted spirit of adoration for

the personal aspect of the Divine Spirit. Consider, for

instance, the following hymn from the Mahanirvana
Tantrai

I bow to Thee, the Everlasting Cause of the world;

I bow to Thee, Pure Consciousness, the Soul that sustains the

whole universe;

I bow to Thee, who art One without duality, who dost bestow

Liberation;
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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

Destroyer;

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,

yet 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.

In 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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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 insensitive to smell?

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

tached,

Or jewels set off the beauty ofHim 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 contrive 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 14 who stands com-

plete within and without?

Therefore it is that perfect knowers of Brahman, always and

under all conditions,

Commune with the Lord through contemplating their total

identity with Him.

The Methods of Vedanta v>

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

14 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 a pedestal are the rituals prescribed by the Hindu religion for

the worship of the Personal God through an image.
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methods by which the Vedantic teachers arrive at Truth
are known as adhyaropa and apavada. 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-

dantists 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 (anatm a) are falsely superimposed upon the Self

(Atman). This is 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.

Apavada, or negation, is the elimination, through
discrimination, of falsely superimposed attributes in

order to discover the true nature of a thing. Thus, by



Introduction 43

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. In a

like 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 terror 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.

The “Seer” and the “Seen” /

Vedanta philosophy describes at great length the dis-

tinction between the “Seer” (drig) and the “seen”
(drisya), 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

“Ego” and the “non-Ego,” are mutually opposed and
must never be identified with each other. If one asso-
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dates 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 “ I,” 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,” “I am growing,” “I am ill,” 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 identiqal 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 characteristics of blindness, dullness, or

keenness, is the object, and the mind the subject, be-
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cause the mind, relatively speaking, is a 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 denier 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. Vedanta 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 Consciousness,

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 Vedanta is to prove the

reality of Atman and Brahman, and their complete

identity.

Ajnana, or Ignorance

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
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Substance; all material objects are unreal and unsub-

stantial; they are products of ignorance.

How is it that one takes the material universe and its

objects to be real? How have unsubstantial names and

forms come into existence? If Ultimate Reality is One*

why do we see the relative world and its multiplicity?

What is the relationship between the One and the many*
the Absolute and the relative? These are the most
puzzling questions of philosophy* and thinkers from

time out of mind have proposed varying replies. Some
believe in the creation of the universe by an external

power called God* after the manner of the production

of a pot by a potter or a piece of furniture by a car-

penter. Some believe that God* or the power itself*

has become the universe* and that the cause of the uni-

verse does not lie outside it. Again* according to some
extreme Non-dualists like, Gauciapada* there has never

been any creation at all. Brahman alone exists and all

that is perceived is Brahman. If a man says that he

sees the universe of multiplicity* he is the victim of an

illusion; for when Truth is known duality does not exist.

If names and forms really existed* one should be able

to connect them by some such relationship as cause and

effect or substance and attribute. But Gaudapada* in

his commentary on the Mandukya Upanishad
*
known

as the Kdrika
*
admirably refuted all the evidence of re-

lationships and established the view that no real crea-

tion ever took place, everything that exists being in

reality the non-dual Brahman. The manifold universe

has no existence because it is not perceived when
Knowledge is attained^

But according to Sankaracharya the universe of

names and forms cannot be denied as a fact of everyday

experience for people under the spell of ignorance. He
is emphatic* however* that* from the standpoint of

Brahman* it is totally non-existent. The mirage is a

fact for people who are victims of the illusion in a
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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 J:he 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 that state he cannot disregard the distinction

between morality and immorality. Th^ observance of

moral law brings him reward, and the opposite, punish-

ment. According to Sankara the validity of the- scrip-
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tures, the usefulness of spiritual disciplines, and, in

short, all the injunctions of religion and morality, 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 may a. Maya cannot 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 Samkhya 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 school of philosophers, 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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pears inexplicably as many. When a snake is beheld

in place of a rope, the phenomenon may be described

as maya; 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

maya, dream objects are maya, the creation is maya.

Vedantists use such terms as avidya, ajnana, and
Prakriti as practically synonymous with maya. The
word maya 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.

Ajnana 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 maya 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.

The Meaning of Maya

The word maya 15 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

15 It is often contended that the doctrine of maya and the illusoriness of

the relative world are in conflict with the affirmative and optimistic view

of life described in the Upanishads, and that maya is a later development of

the Vedantic school created by Sankara. The Upanishads, no doubt, de-

scribe both the universe and the individual soul as manifestations of Brah-
man, Bliss Absolute, and thereby emphasize the affirmative view of the

universe. It is also true that the illusoriness 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 bbth explicit and implicit in the Upanishads. San-
kara based his entire philosophy on these sacred scriptures. Furthermore,
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Bhagavad Gita: “Verily, this divine maya of Mine,

consisting of the three gunas, is hard to overcome. But
those who take refuge in Me alone, shall cross over this

maya.”
Sankara speaks of maya as the Power of the Lord,

beginningless, and compounded of the three gunas .
16

Though intangible, it can be inferred from the effect it

produces. Sadananda says that maya is “something

positive, though intangible, which cannot be described

as either being or non-being,
and which is antagonistic

to Knowledge.” 17 Let us try to understand the mean-
ing of these definitions.

Maya cannot be described either as being or as non-

being; that is why maya 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

maya is said to be “something positive.” The word
something here denotes its unsubstantiality or worth-

lessness, because, apart from Brahman, the world, its

it is important to remember that the Upanishads contain the truths revealed

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 Samkhyas, 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 maya forms an important feature of his philosophy,

Sankara does not aim at proving the existence or reality of maya; his aim is

to prove the reality of Brahman.
16 See discussion of the gunas on p. 52#.
17 Vedantasara 34.
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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 may a, or ignorance, is pure nega-

tion because it is the absence of Knowledge. Maya is

said to be “ antagonistic to Knowledge” because both

maya and its effect, the material universe, disappear

when one attains the Knowledge of Brahman. Brah-

man and maya 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 maya has been de-

scribed by Vedantists as the inexplicable Power of the

Supreme Lord, Paramesasakti, 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
maya. One identified with Brahman does not see even

a trace of maya. From the relative standpoint the

true nature of Brahman seems to be obscured^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 maya, one cannot, through reasoning, know
the cause of maya. It is maya, ignorance, that pro-

duces the illusion of desa, kala, 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, maya,

'

’

2 74
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through its nama and rupa— names and forms—
manifests the multiple objects of the relative world.

Brahman, stamped, as it were, by names and forms,

appears as the multiple objects.

The Three Gunas

Maya, 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 maya; 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 maya— contains these three gunas .
18

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 is called the seed state of the uni-

verse; it is described as the sleep of the Cosmic Soul.

Maya, 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.

18 See Bhagavad Gita XVII.
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Rajas and tamas have opposing characteristics, while

sattva strikes the balance between the two. The prin-

cipal trait of rajas is energy, and from it has emanated

the “primal flow of activity.” Through its power the

phenomenal universe alternates between evolution and
involution, manifestation of names and forms and their

recession into the seed state. The visible effect of rajas,

in a human being, for instance, is a ceaseless activity

through which expression is given to ambition, lust,

anger, avarice, arrogance, egotism, envy, pride, jealousy,

and so forth. Under its influence a man becomes vio-

lently attached to the world. Rajas is the source of

suffering.

Tamas is the veiling-power that hides the true nature

of a thing and makes it appear as other than what it

really is. The influence of tamas is seen, in man, in his

ignorance, lassitude, dullness, inadvertence, and stu-

pidity. When tamas predominates over sattva and
rajas, he goes to sleep or remains inactive. It deprives

a man of rightjudgement or definite belief and subjects

him to doubt and uncertainty. After tamas has veiled

the true nature of the Self, rajas exerts its projecting-

power and creates the many fantasies that constitute

an unenlightened man’s practical life. And alas, even

scholars well versed in philosophy cannot escape its

hypnotic spell. It is the mother of delusion.

Sattva is the giver of happiness and is the real friend

ofman in his effort to realize Truth. It manifests itself,

in man, as humility, guilelessness, self-control, unself-

ishness, purity, contentment, truthfulness, fearlessness,

faith, devotion, yearning for Liberation, and other

similar spiritual attributes. When sattva predominates,

a man feels detached with respect to the world, lessens

his physical activities, intensifies his contemplation, and
strives in various ways to attain peace and blessedness.

Through the cultivation of sattva, both rajas and tamas
are kept under control.
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The three gunas always exist together. There can-

not be pure sattva, without rajas and tamas; or pure

rajas, without sattva and tamas; or pure tamas, without

sattva and rajas. The difference between one being and

another lies in the varying preponderances of the gunas.

The three gunas, it must not be forgotten, belong to

maya, Prakriti or ignorance, which includes everything

in Nature— inorganic, organic, or psychic. They are

the characteristics of relativity. As long as a man is

attached to any of them he is a phenomenal being and

not a free soul. Even the gods and angels are under the

influence of the gunas. The gods or superhuman beings

show a preponderance of sattva; men, of rajas; and sub-

human beings, of tamas. Brahman, alone untouched

by maya, is beyond the gunas. Sattva binds a man with

attachment to happiness, rajas with attachment to ac-

tivity, and tamas with attachment to delusion.

The three gunas may be compared to three robbers

who waylay a man in a forest. Tamas, one of the rob-

bers, wants to destroy him; but at the persuasion of

rajas, the second robber, he is bound hand and foot to

a tree and relieved of all his treasures. After some time

sattva, the third robber, returns, frees the man from

his bondage, takes him gently out of the forest, and sets

him on the highway leading to his house. Then sattva

takes leave of him, because he too, being a robber, does

not dare accompany the man out of the forest for fear

of the police. Tamas wants to destroy a man; rajas

binds him to the world and robs him of his spiritual

treasures; sattva sets him on the path to Freedom.
Tamas is to be overcome by rajas, and rajas by sattva.

But finally sattva, too, is to' be given up if the aspirant

seeks total Freedom. Truth lies beyond the three gunas.

Maya a Statement of Fact
'

Our daily practical life in the dual world is not pos-

sible without maya. We all live, move, and think in
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maya. Inexplicable in the extreme,, maya 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 maya. 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 maya. 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 maya. 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 maya. Freedom lies beyond. “Come
unto me, all ye that labour and are heavy laden, and I

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 maya, in the desiring

of desires or in their fulfilment. Then they seek Brah-

man, the Lord of maya, who is the Embodiment of

Freedom and Peace. The Lord says in the Bhagavad
Gita: “Those who take shelter in Me ultimately go be-

yond maya.” The Light of Brahman destroys maya as

the light of the sun destroys the gloom of night.
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It is often contended that the doctrine of maya, 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 maya, 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. ‘

The Two Powers of Maya

Though maya 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.

Maya carries on this work through two powers, known
as the power of concealment (avaranasakti) 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 maya, re-

tains in full Its nature of Pure Consciousness.
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Prqjecting-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 maya, conditions are created for

Its appearance as a jiva, 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

maya 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 maya, 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, Brahman, 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 maya. 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
maya; and the superimposition cannot affect the real

nature of Brahman.
Maya is without beginning; that is to say, a man

under the spell of maya cannot know its beginning, just
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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 Modes of 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 maya is one; but from the individual stand-

point it is many. Vedantic 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 a like

manner Vedantists speak of the collective or cosmic or

aggregate maya and of individual maya.

Upadhi

Maya, 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
maya, as we shall see presently, Brahman appears as

Isvara, or the Personal God, and in association with
the individual maya, as the jiva, or individual soul.

Thus maya becomes the upadhi, or limiting adjunct, of
Brahman. An upadhi 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



Introduction 59

material bodies that makes Brahman appear as gods,

angels, men, animals, birds, trees, and stones. As
Bosanquet remarked, when the Absolute falls into

water, It becomes a fish. The water acts as an upadhi.

But it must not be forgotten that the upadhi does not

bring about any real change in Brahman. When the

upadhi is discarded, the object regarded as finite by the

ignorant is realized as Brahman.

ISVARA

Brahman associated with the upadhi of collective ig-

norance is designated by Vedantists as Isvara or Saguna
Brahman, who corresponds roughly to the Personal God
of various religions. According to Non-dualistic Ve-

danta the Personal God is one step lower than Brahman,
though He is the highest symbol or manifestation of

Brahman in the relative world. Isvara is endowed with

such qualities as omniscience, omnipresence, universal

lordship, and unlimited power. Brahman cannot be

described by any specific attribute. It is Hvara, and
not Pure Brahman, who, in His different aspects, is

called the Creator, Preserver, and Destroyer of the uni-

verse. Isvara, or Saguna Brahman, with the help of

sattva, creates; with the help of rajas, preservers; and

with the help of tamas, destroys. He is the Inner Con-
troller of the universe. The light of Isvara that illu-

mines the cosmic ignorance is the Light of Brahman.
From the standpoint of Pure Brahman there is no crea-

tion; hence none of the attributes ascribed to Isvara

applies to Brahman. As gold without dross cannot be

used for ornaments, so pure Brahman, without the dross

of maya, cannot create the universe. Isvara is, as it

were, a corruption or deterioration of Brahman.

The Jiva

Brahman, or Pure Consciousness, associated with in-

dividual ignorance, is called the jiva, or individual living
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soul. The jiva dwells in a body. The consciousness of

the jiva, which is derived from Pure Consciousness, or

Brahman, illumines like a lamp the individual igno-

rance. That is why the mind, the buddhi, the ego, and

the senses, which are products of ignorance and ma-
terial in nature, appear to be conscious. The individual

soul, on account of its being produced by the upadhi of

. individualized maya, is, unlike Isvara, devoid of the

power of lordship. For the same reason, it is not omni-

scient like Isvara.

Both Isvara and jiva are associated with maya; both

are products of maya. But the difference between them
'

lies in the fact that maya is under the control of Isvara,

whereas the jiva, or individualized being, is under the

control of maya. The limitations imposed by maya
upon the jiva make it totally forget its real nature; but

Isvara cannot be injured by His maya, as the cobra

cannot be injured by its poison. Both Isvara and jiva

are manifestations of Brahman on the relative plane;

but Isvara is free, like a spider which moves freely on

its web, whereas the jiva is entangled in the world, like

a silkworm imprisoned in its cocoon. Isvara uses maya
as His instrument for the purpose of the creation, pres-

ervation, and dissolution of the universe; through maya,
again, He exercises His lordship over it. But the jiva

is a slave of maya. It must never be forgotten that,

from the standpoint of Pure Brahman, maya is non-

existent; therefore both Isvara and jiva are non-existent

from the standpoint of the Absolute. Both are ap-

pearances. But on the relative plane the jiva is the

worshipper, and Isvara, the worshipped. Isvara is

,
the Creator, and the jiva, the created being. Isvara is

the Father and Lord, and the jiva. His child or servant.

Though Isvara is one step lower than Brahman, yet

His importance in the relative world is beyond all

measure. As a matter of fact, since Brahman is the

unrelated Absolute, It cannot be an object of the jiva’s
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thought or adoration. Isvara, 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 maya is superior to the in-

dividual maya; the former is the upadhi of Isvara,

whereas the latter is the upadhi of the jiva. The col-

lective maya consists of the three gunas, namely, sattva,

rajas, and tarn as. In association with them Isvara cre-

ates, preserves, and destroys the universe. Though
associated with maya, He is always aware of His true

nature, which is Brahman. The collective maya is the

stuff out of which the material universe is created; hence

it is known as the causal body. It appearsjto conceal

Brahman, like a sheath; but through it the Ananda, or

Bliss of Brahman, permeates Isvara. That is why it is

called the anandamayakosa, 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

maya. Hence it is designated as the “cosmic sleep.”

This cosmic maya is regarded as the energy or power
inherent in Isvara; it is worshipped as Kali or Sakti,

the Divine Mother, in the popular Hindu religion.

From the individual maya 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 maya is often designated as deep

sleep. In that state it remains in an undifferentiated

form. The individual maya 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



62 Self-Knowledge

state. That is why it likewise is called the ananda-

mayakosa, or sheath of bliss. In dreamless sleep Atman
is covered by the veiling-power of ignorance.

Microcosm and Macrocosm -i.

The individual maya associated with the jiva is not

in essence different from the collective or cosmic maya
associated with Isvara. The macrocosm and the mi-

crocosm are in reality one. There is no real difference

between a wood and the trees that constitute it. There

is no real difference between the sea and the quantities

of water that form it. The difference lies in the mode
of observing them. Likewise, consciousness associated

with Isvara is in reality the same as consciousness asso-

ciated with the jiva. It is all one and the same con-

sciousness. Akasa (space or sky) limited by a wood is

in reality the same as akasa limited by a tree. Akasa
reflected in a lake is in reality the same as akasa re-

flected in a drop of water. The difference lies in the

mode of looking at them.

Turiya

But there is another Akasa, of which the akasa lim-

ited by the upadhis of the wood and the trees, or re-

flected_in the lake and a drop of water, is only a part.

That Akasa is infinite, eternal, and untouched by any
limitation. The akasa limited by the upadhis cannot
exist without the infinite Akasa. Likewise, there is an
infinite Consciousness, of which the consciousness

limited by the collective maya, namely, Isvara, and
the consciousness limited by the individual maya,
namely, the jiva, are only parts or aspects. This In-

finite or Pure Consciousness is eternal and untouched
by any limitation of the phenomenal world. The con-
sciousness limited by the upadhis of the collective and
the individual maya cannot exist without the Infinite

Consciousness. This Infinite Consciousness is called
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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

Isvara and jiva, It is Ultimate Reality, which Vedanta

describes only by its well-known negative method of

“neti, neti,” “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 a 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.” 39

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 maya 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:

“I 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-

19 Mandukya Upanishad 7 .
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mutable Consciousness, embracing the entire variety

of movable and immovable objects; which, again, after

having digested, as it were— that is to say, experi-

enced 'within (in the dream state) — all the variety of

objects produced by desires and brought into existence

by the mind, enjoys bliss in deep sleep and makes us

experience that bliss through maya; which, further, is

designated, in terms of maya, as the Fourth (Turiya),

and which is supreme, immortal, and changeless.

“May that Turiya, which, having identified Itself

(through maya) with the entire universe, experiences

(in the waking state) the manifold gross objects of en-

joyment, through ignorance and attachment; which,

again, during the dream state, experiences, being il-

lumined by Its own light, the subtle objects of enjoy-

ment, objects that are brought into existence by Its own
internal organ; and which, lastly, in dreamless sleep,

withdraws all objects (subtle as well as gross) into Itself,

and thus becomes free from all distinctions and dif-

ferences— may that Turiya, which is ever devoid of

attributes, protect us.”

Turiya, or Pure Consciousness, is Atman, the true

Self of man and all living beings. Its nature is Truth
(satyam), Knowledge (jnanam), and Infinity (anan-

tam); Good (sivam) and Beauty (sundaram); Peace
(santam) and Non-duality (advitiyam). It is the in-

destructible and unchanging Essence in man. It is the

immutable Ground of the illusory experiences of wak-
ing, dreaming, and deep sleep, as the desert is the

changeless ground of the illusion of the mirage, and the

rope, of the illusory snake. As waves and bubbles, as-

sociated with names and forms, are seen to float on the

immeasurable, serene, and homogeneous waters of the

ocean, so, likewise, the experiences of the three states

are seen to subsist in Turiya. As, when the illusory

names and forms are discarded, the mirage is realized

as the desert, the snake as the rope, and the waves and
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bubbles as the ocean, so, likewise, when the names and

forms are discarded, every experience is regarded as

Turiya, or Pure Consciousness. Turiya alone is the

Reality behind all experiences, the Reality behind the

universe. It is the universe in its true essence. As
the unmoving and unrelated screen gives connexion and

continuity to the disjoined pictures in a cinema, so the

attributeless, changeless, and witness-like Turiya gives

connexion and continuity to the disjoined experiences

of the ego, in what we call our phenomenal life. Life

is not possible without the substratum of Turiya, which

is the Reality pervading the universe.

The Theory of the Cycle

The Hindu philosophers do not believe in the abso-

lute creation of the world out of nothing at a particular

point of time. They speak of the manifestation of the

universe, called the beginning of a cycle, and of its non-

manifestation, which is the termination of the cycle.

During the state of manifestation, sometimes poetically

described in the Vedas as the “breathing-out” of the

Purusha, or Cosmic Person, names and forms evolve;

during the state of non-manifestation, or “ breathing-in
”

of the Cosmic Person, the names and forms go back into

the seed, or unmanifested, state. At the beginning of

each cycle, when names and forms become visible, all

the beings of the previous cycle who had not attained

Liberation come into existence once again with their

desires and latent tendencies. The names and forms

repeat themselves in every cycle. The Vedas teach the

indestructibility of matter and the conservation of en-

ergy. Individual souls attain perfection, but the ma-
terial forms in which they dwell remain.

Cosmology

The Vedantic cosmology indicates the keen power of

observation of the early Indo-Ayrans. Their discussion
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of the subject may appear crude,, as far as details are con-

cerned, from the standpoint of modern physical science;

yet in principle it is not in conflict with rational thinking.

The cosmology of modern science undergoes important

changes every now and then, x^ny 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 Einstein’s theory of relativity.

According to Vedanta all these interpretations are true

from their particular standpoints. But in connexion

with the Vedantic 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
v
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.

Efficient and Material Cause

Vyasa, the author of the Vedanta-sutras,
describes

Brahman as the cause of the creation, preservation, and
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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 maya. 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 maya 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 maya 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 maya,
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, maya 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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Unlike the Samkhya philosophers or the dualists/ 0

the Non-dualists do not explain the universe through

the causal relationship. They hold that Brahman,
while creating, preserving, or destroying the universe,

does not undergo any change. It remains as Pure Being,

or Sat. All changes seen in the sense-perceived world

are maya. The creation is a mere appearance. That
is to say, Brahman appears, through maya, as the uni-

verse with all its living and non-living beings, from the

lifeless atom to Isvara, the exalted Cosmic Soul.

It has already been stated that the three gunas,

namely, sattva, rajas, and tamas, constitute Prakriti,

and that when there is an equilibrium of the gunas, the

universe remains in a state of non-manifestation or

dissolution. When that equilibrium is disturbed, on

account of the preponderance of one guna or another,

there takes place the creation, or projection, of the ma-
terial universe.

Subtle Elements

The first element to evolve is akasa, which is usually

translated as “ether/' “space," or “sky." The crea-

tion, or evolution, of akasa really means that Brahman,
associated with maya, appears as akasa. It is a well-

known fact that the physical world is characterized by
grossness, heaviness, and inertness. Hence the Ve-
dantists conclude that at the time of the evolution of

akasa, which is the material out of which the subsequent

elements are created, Prakriti has a preponderance of

tamas, whose chief characteristics are inertness, heavi-

ness, and grossness. Akasa is the intangible material

substance that pervades the whole universe.

From akasa evolves air (vayu)
;
that is to say, Brah-

man, associated with maya, appearing as akasa, further

appears as air. From air evolves fire (agni); from fire,

' 20 See p. 48. .
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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 (tanmatra) 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.

Subtle Bodies

Out of the subtle elements are formed the subtle

bodies? of living creatures. The subtle body, which ac-

companies 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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The five organs of perception— those of hearing,

touching, seeing, tasting, and smelling— are produced,

respectively, from the sattva elements of akasa, air,

fire, water, and earth. By an organ is meant not the

outer instrument, but something subtle, made of finer

matter, which functions through the physical instru-

ment. Thus, the organ of seeing does not mean the

outer eyes, but an organ made of intangible, finer mat-

ter, which is one of the constituents of the subtle body.

The mind, or manas, is that function of the inner

organ (antahkarana) which considers the pros and cons

of a situation. The buddhi, the intellect or determina-

tive faculty, is a second function of the same organ, by
which doubt is resolved and one comes to a conclusion

regarding the real nature of an object. There are two
other functions of the inner organ, namely, the chitta,

which seeks for pleasurable objects, and ahamkara, or

I-consciousness, which identifies the Self with the body.

Sometimes these functions are loosely described as the

manas, or mind. According to Vedanta the mind is

material in nature, because it is produced from the five

material elements. Prakriti, or primordial matter, in-

cludes everything— inorganic, organic, and psychic.

Brahman, or Consciousness, which is self-luminous, is

utterly different from it. The five organs of perception

and the inner organ are said to be composed of the

sattva particles of the five elements because they are

endowed with luminosity, that is to say, they are capa-

ble of illumining or expressing an object. But it must be

remembered that this luminosity of manas, buddhi,

chitta, and ahamkara is derived from the self-luminous

Atman, they themselves being material and therefore

non-luminous by nature.

The Jiva, or Living Soul

The buddhi, or the determinative faculty, tcgether

with the five organs of perception, constitutes a
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unit called the vijnanamayakosa, or sheath abounding

in intelligence. 21 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 limited by the vijnanamayakosa. fhe 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 vijnanamayakosa 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 maya, dreams, as it were, that It has

become a man, an animal, or an inanimate object.

All three theories regarding the nature of the jiva,

istated above, agree that Brahman appears as a jiva on
account of maya. The jivahood of the Infinite Atman
is due to the upadhi of the vijnanamayakosa; it is ap-

parent and not real. The characteristics 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,

21 For the important topic of the five sheaths, see pp. 81-86.
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or sheath of the mind. The Self, or Atman, identified

with it, assumes the characteristics of the mind and ex-

periences a diversity of names and forms.

The organs of action are the tongue (the organ of

speech), the hands, the feet, and the organs of evacua-

tion and generation. They are produced from the

rajasic part of the five subtle elements. The vital force

is collectively known as prana. It is the primal energy

or force, of which all other forces such as gravitation,

attraction, repulsion, and the life-breath, are different

manifestations. As, at the time of cosmic dissolution,

the five elements of matter resolve back into akasa, so,

likewise, all forces go back to prana. In the state of

involution or non-manifestation, akasa and prana re-

main in an undifferentiated state, merged in Prakriti.

At the time of the next evolution, prana, acting upon

akasa, manifests, step by step, the different elements

and the gross and subtle objects. Prana, manifesting

itself in the individual jiva, is called by five names
according to its different functions .

22

The five pranas, together with the five organs of ac-

tion, constitute a unit known as the pranamayakoSa,

or sheath of the vital force. When the soul is identified

with this sheath, it manifests its active nature, because

the sheath itself is made of the rajasic part of the five

subtle elements.

Intelligence or knowledge, will, and activity are the

characteristics of the jiva, or living being. The vi-

jnanamayakosa, or sheath of intelligence, is endowed
with the power of knowledge. The manomayakosa, or

sheath of the mind, is endowed with the will through

which an action is performed. But action is not possi-

ble without the vital force, which is the characteristic

of the pranamayakosa. Atman, or Pure Consciousness,

limited by the upadhis of these three sheaths, is en-
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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 a 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, Sutratma,

and Prana. All these Sanskrit terms have special

meanings, though their general significance may be ex-

pressed by the term “ Cosmic Soul.” 23 The Cosmic
Soul is immanent in the universe. It identifies Itself

with the five subtle elements and is endowed with the

powers of knowledge, will, and activity. The collective

subtle body, which consists of the vijnanamayakosa,

manomayakosa, and pranamayakosa, 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 .
24

The individual subtle body, which also consists of three

kosas, like the collective subtle body, and through

28 Sutratma is That which pervades the universe, like the thread running

through the flowers in a garland. Hiranyagarbha, or the Golden Egg, is the

first manifestation of Brahman, in which the future living beings remain in

seed form. Prana is That which is endowed with the power of activity.

Other epithets of the Cosmic Soul are Praj apati and Brahma.
24 The inner organ is called effulgent because its experiences consist of

ideas, as opposed to gross objects, which are experienced by the organs of

perception.
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which the individual soul 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 dreaming, 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 akasa 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 akasa, or ether, for

example, consists of one half portion of subtle akasa

and one eighth each of subtle air, fire, water, and earth.

Though the one gross element thus contains all five of

the subtle, yet 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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with sound and touch; gross fire, with sound, touch, and

form; gross water, with sound, touch, form, and taste;

and gross earth, with sound, touch, form, taste, and

smell. As stated before, the special attributes of air,

fire, water, and earth are, respectively, touch, form,

taste, and smell. The five elements are, as it were, the

bricks of the tangible physical universe.

The Gross Universe.

Hindu tradition enumerates fourteen worlds which
constitute the universe. Both heaven and hell are in-

cluded in these. Naturally, the enjoyments of the

higher worlds are of a refined nature, and those of the

nether worlds are gross; nevertheless, all the denizens

of the universe are in the realm of maya, and therefore

not free. The seven upper worlds are known as Bhuh,
Bhuvah, Swah, Mahah, Janah, Tapah, and Satyam;
and the seven nether worlds are Atala, Vitala, Sutala,

Rasatala, Talatala, Mahatala, and Patala.

The world known as Bhuh or Prithivi is this earth on

which men dwell. Swah, or Svarga, is a celestial world

where people, after death, enjoy material happiness as

a reward for their meritorious action on earth. Bhuvah
is the intermediary region between these two. Janah,

Tapah, and Satyam constitute Brahmaloka, or the

plane of Brahma, of which Brahma is the controlling

deity. It may be said to correspond to the highest

heaven of the dualistic religions, where fortunate souls

repair after death and enjoy spiritual communion with

the Personal God. According to Non-dualistic Vedanta
even the inhabitants of this region are not liberated

souls. They, too, keep a little trace ofmaya with sattva

predominating. At the end of the cycle they merge in

the Supreme Brahman and attain Liberation; though a

very few return to earth from Brahmaloka. The plane

of Mahah is an intermediary region between Brahma-
loka and the three other worlds, namely, Bhuh, Bhuvah,
and Swah,
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The seven nether worlds, of which Patala is the low-

est, are regions where wicked souls sojourn after death

to reap the results of their unrighteous action on earth.

They too, in due course, are born on earth and take up
the thread of spiritual evolution. According to Vedanta
no soul can be deprived of ultimate Liberation, which

is the birthright of all.

Besides these fourteen world systems, the five gross

elements produce the four kinds of gross bodies dwelling

therein and the food and drink appropriate to them.

The gross bodies are those that are born of the womb,
belonging to men and various animals; those that are

born of eggs, belonging to birds and reptiles; those that

are born of moisture, belonging to lice and mosquitoes;

and those that are born of earth, belonging to trees and
creepers. The body that a jiva assumes on earth is de-

termined by its past karma.

The gross bodies also, in their fourfold variety, may
be regarded, like the subtle bodies, collectively or in-

dividually. They may be regarded as a whole, like a

wood, or as separate entities, like the trees in a wood.
Consciousness limited or conditioned by the upadhi of

the aggregate of gross bodies is called Virat or Vais-

vanara: it regards all the gross bodies of the universe

as its own body. The body belonging to Virat, through

which it functions, is called the annamayakosa, the

gross physical sheath, on account of its being a modi-
fication of food. It functions in the waking state and
experiences gross objects.

Consciousness limited by the individual gross body—
any one of the individual gross bodies belonging to the

four classes enumerated above — is called viswa.

Though it functions through the gross body, yet it

does not dissociate itself completely from the subtle

body or the mind, which is endowed with the power of

thinking and imagining .
25 The gross body belonging to

25 The jiva, or embodied soul, is limited by three kinds of upadhis. In
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viswa, through which it functions, is also called the

annamayakosa, the gross physical sheath or alimentary

sheath, on account of its being a product of food. 26 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. What is true of viswa is also

true of Vaisvanara, 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. Vedantists call them the

devatas, “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 Consciousness 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 upadhis, is technically known as prajna, taijasa, and vi§wa.
28 The gross body is created by the sperma and ovum of the parents,

which are products of food. After birth the body is sustained by food.
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The collective gross body and the individual gross

body are in essence identical, like a wood and the trees

that constitute it. So, likewise, are the two forms of

consciousness which are limited by them, known as

Vaisvanara and viswa, like the space limited by the

wood and by the trees.

The sum total of the gross, subtle, and causal worlds

forms a higher aggregate which may be designated as

the Vast Universe, just as the sum total of various

woods, each consisting of many individual trees, con-

stitutes a vast wood, or the sum total of various bodies

of water of many dimensions constitutes a vast lake re-

gion. It is one and the same Consciousness that is asso-

ciated with the upadhis of the Vast Universe and the

gross, subtle, and causal worlds, as it is one and the same
akasa that is limited by the vast wood and the number
of small woods that constitute it. The direct import of

the great Vedic dictum “All this is verily Brahman” is

the consciousness associated with the Vast Universe to-

gether with Turiva, which is the basic and unrelated

Consciousness, when these are not differentiated from

each other. But Turiya Itself, without the conscious-

ness associated with the Vast Universe, is the implied

meaning of this Vedic text. This is explained by the

illustration of a red-hot iron ball. When such a ball is

said to burn an object, the direct meaning of the word
ball is the iron permeated by fire. But it is really the

fire that burns; therefore the implied meaning of the

word is fire. The Vedic dictum “All this is verily

Brahman” really implies Turiya, or Pure Conscious-

ness, without any upadhi whatsoever. Therefore when
a Non-dualist says that the universe is Brahman, he

does not mean, like a pantheist, that Brahman has be-

come the universe with its names and forms. He means
that the universe is, in reality, Turiya, or Pure Con-
sciousness. In the same way Isvara, that is to say.

Brahman associated with the upadhi of cosmic maya,
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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 thou
,
or Isvara with jiva. 27

Summary 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 gross. Conscious-

ness limited by the upadhi of maya may likewise be

regarded from two different standpoints: cosmic or col-

lective and individuabor 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 appears 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-
ciousness 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

27 See p. 88ff.
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considers to be his soul is Pure Consciousness limited

by the upadhis 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 perceive any subtler world. In his daily practi-

cal life a man deals only with shadows.

Erroneous Ideas 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 isjfull of doubts and
desires. Some Buddhists 28 confuse Atman with Its re-

flection in the buddhi, which, as has been stated above,

is merely the individualized ego or the doer. The
nihilists 29 describe the Self as non-existence and argue

that, while searching for the reality of the Self, they see

28 These are the Buddhist idealists belonging to the school of Yogachara,

according to whom the stream of ideas (vijnana) is alone real, and everything

else is. non-existent.
:

29 Refers to the Madhyamika school of Buddhism, which maintains that

veerything is void.
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nothing but the pale ivory of the void. But according

to the Vedantic seers all these notions of the Self belong

really to the category of the non-Self. They are mere
objects, like a pot or a cloth, illumined or manifested

by Atman, or Pure Consciousness. Even he who
describes Atman as void or non-existence needs Con-
sciousness to perceive the void. The very Conscious-

ness by which the soul is denied is Atman. Therefore

Vedanta emphatically states that the Self, or Atman,
is Consciousness, which is by nature pure, eternal, and
blissful and which is the Witness and Illuminer of all

illusory entities, from the external object to the internal

ego or the void.

The Five Kosas

Vedanta analyses the non-Self into five kosas, or

sheaths, namely, the gross physical sheath (annamaya-

kosa), the sheath of prana or the vital force (prana-

mayakosa), the sheath of the mind (manomayakosa),
the sheath of the buddhi or intelligence (vijnanamaya-

kosa), and the sheath of bliss (anandamayakosa).

Theyjtre called sheaths because, like sheaths, they con-

ceal Atman. They are figuratively described as one

inside the other, the physical sheath being the outer-

most and the sheath of bliss the innermost. The real

meaning is that one sheath is finer than another. As a

finer entity permeates a grosser one, so the finer sheath

permeates the grosser sheath. Thus, when it is said

that the sheath of the vital force is inside the gross

physical sheath, it really means that the former is finer

than the latter and therefore permeates it. Atman is

the finest substance. It is detached from the sheaths

and permeates them all. The effulgence of Atman
shines through all the sheaths, though in varying de-

grees according to their density. Thus, the sheath of

intelligence manifests more of the luminosity of Atman
than the sheath of the mind.
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Through ignorance a man identifies Atman with one

or more of the kosas, 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 annamayako'sa
,
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 a 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 ofprana, the vitalforce.

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 fivp pranas, enters the body after

conception, leaves it at the hour of death, and produces

the feelings of hunger and thirst. An insentiejnt and
limited object, the sheath of prana cannot be Atman,
the omnipresent and all-seeing Witness.

The manomayako'sa
,
or sheath of the mind. This is

finer than the sheath of prana. The Self identified with
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the mind feels the diversity of “I” and “you,” and also

experiences the differences of names and forms in the

outer world. The seed-bed of desires., good and bad,

the mind impels the senses to activity for their fulfil-

ment. The phenomenal world has no existence outside

the mind, which is a product of ignorance. The mind
agitated by desires becomes aware of sense-objects,

gross and fine, enjoys them, and also becomes attached

to them. The mind alone is responsible for the illusory

differences of caste and social position, as also of the

notions of action, means, and end. Stained by passion,

greed, and lust, it creates bondage, and freed of them,

it shows the way to Liberation and Blessedness. The
purification of the mind, through the practice of dis-

crimination and dispassion, is the goal of spiritual dis-

cipline. In the opinion of Vedantic seers, the mental

sheath cannot be Atman, because it is endowed with a

beginning and an end, is subject to change, and is

characterized by pain and pleasure. It belongs to the

category of the object.

The mjndnamayakoia
,
or buddhi

,
the sheath of intelli-

gence . Buddhi, the determinative faculty, is, like the

mind, a function of the inner organ and therefore a

product of Prakriti, or matter. Though insentient by
nature, it appears intelligent and conscious because it

reflects Chit, or Pure Intelligence. This reflection of

Pure Consciousness in buddhi is called the jiva, or in-

dividualized soul, whose chief characteristic is I-con-

sciousness. Subject to the law of karma, it assumes

different bodies, determined by the desires of previous

births, and performs good and evil actions. Atman,
identifying Itself with the sheath of intelligence, ex-

periences misery and happiness in the waking and
dream states and their absence in dreamless sleep. It

is through ignorance that the upadhi of jivahood is

superimposed on Atman, the Pure Self; and that is

why Atman appears to be a doer or enjoyer in the rela-

tive world.
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It may be contended that the superimposition on

account of which the Supreme Self appears as the jiva,

through delusion or otherwise, is without beginning,

and hence cannot have an end. Therefore the individu-

ality of the soul, also, must have no end. It must go

on for ever. How, then, can there be Liberation for the

soul? In answer the Vedantic philosopher says that

the jivahood, or individualization, of Atman is not real,

but is conjured up by ignorance. The unattached,

formless, and actionless Atman cannot be related to

the objective world except through delusion. Since the

very notion of jivahood is due to delusion, it ceases to

exist when the delusion is destroyed by the true Knowl-

edge of the Self. Because of ignorance a rope appears

to be a snake; and it continues to be perceived as such

so long as the ignorance lasts. But when the true nature

of the rope is seen, the idea of the snake disappears.

Avidya, or nescience, and its effects, such as time, space,

and causality, are beginningless for those who are sub-

ject to it. But when ignorance is destroyed by_Right

Knowledge, all such notions as the jivahood of Atman
and Its birth and death cease to exist, just as the dream
ego functioning in sleep vanishes when the dreamer

awakes. Atman, the only existent Reality, cannot

have any connexion with the buddhi and thus become
a jiva, for the buddhi does not exist from the standpoint

ofAtman. There cannot be any real connexion between

Atman and the sheath of the buddhi, just as there can-

not be any point of contact between the desert and the

water seen in a mirage. The false superimposition

which accounts for the individuality of the jiva can be

directly destroyed only through the Knowledge of

Brahman and not by any other means such as ritual-

istic worship, study of scripture, or philanthropic ac-

tivities. This unitive Knowledge— attained through
discrimination between the Real and the unreal and
relinquishment of the unreal— enables the bound soul

to attain Liberation.

Self-Knowledge
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The anandamayakoSa
,
or sheath of bliss . Finer than

’the sheath of intelligence is the subtle sheath of bliss.

This bliss, however, must not be confused with the

Supreme Bliss of Brahman. A modification of nesci-

ence, or Prakriti, it manifests itself by catching a re-

flection of the ever blissful Atman. The chief features

of this sheath are pleasure and rest— the pleasure that

is experienced when one comes in contact with an agree-

able object. The righteous man feels' it in a small

measure and without the least effort at the time of the

fruition of his virtuous deeds. But the fullest mani-

festation of the sheath of bliss is experienced in deep

sleep, when one remains totally unconscious of suffering

of any kind. After waking from deep sleep a man re-

marks that he has slept happily. A partial manifesta-

tion is known in the waking state when the senses come
in contact with pleasant objects, or in the dream state

due to pleasant memory-impressions. The sheath of

bliss, though close to Atman, cannot be Atman Itself,

as it is a product of ignorance; which fact can be known
from the experience of unconsciousness in dreamless

sleep. Further, this sheath, like the other sheaths, is

endowed with changing attributes. But Atman is

omnipresent and self-existent.

The five sheaths are all modifications of Prakriti, or

primordial matter. They do not possess absolute real-

ity. Whatever reality they are perceived to possess is

due to Atman's being their Substratum. It must also

be remembered that the sheaths are not real coverings

of the infinite Atman. They only appear to be so when
thejxue Knowledge of the Self is forgotten. The Light

of Atman shines in varying measure through the dif-

ferent sheaths.L according to their composition. The
true glory of Atman, unobstructed by any sheath, is

fully realized by the aspirant when, through discrimina-

tion and detachment, self-control and meditation, he
no longer identifies himself with the sheaths or with any
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other modification of maya, such as the sense-organs,

the mind, the buddhi, or the ego, but is completely ab-

sorbed in the Self. Untouched by the five sheaths,

Witness of the three states, Atman is the unchanging

and unsullied Reality, knowledge of which enables one

to break the bondage of the relative world and attain

Supreme Blessedness.

It may be contended that, after the negation of the

five sheaths and the mind and ego as unreal, one finds

nothing but a void, the utter absence of everything.

What entity then remains with which the illumined

soul may realize its identity? In answer it is said by
the Vedantist that only after such negation can a man
realize Atman, which is devoid of attributes, is of the

nature of Pure Consciousness, and is the Witness of

the various modifications of Prakriti seen in the waking

and the dream state, such as the mind, the body, and
the senses, and also of their absence in profound sleep

or in samadhi. It may be called “ contentless Conscious-

ness/’ in which both subject and object merge and
disappear. It cannot be the void, for one emerging

from the experience of Self-Knowledge shows a richer

and enhanced personality. Atman, or Brahman, is,

according to Vedanta, the real essence of man. After

the realization of this all-pervading Consciousness, a

man discovers his true Self, just as, after entering the

ocean, a river, discarding name and form, finds its real

source and ultimate goal.

* When the five sheaths are negated, the body, the

mind, the buddhi, and the other modifications of ig-

norance, and the different reflections of the Self in

them, are also negated. And when all these illusory ob-

jects disappear, there shines the real Atman, eternal,

omnipresent, and all-powerful, realizing which within

himself a man becomes free from sin, fear, grief, taint,

and death and becomes the embodiment of Bliss.
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Apavada

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 Vedanta 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.” 30

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 Chhandogya 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— maya and all its 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

30 Vedantasara
,
by Sadananda, I, iii, 7.
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negated, which, being Brahman, always exists. What
is really negated is the illusory 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 maya.
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 Brahmasmi), “This self is Brahman” (Aya-

matma Brahma), “Brahman is Consciousness” (Pra-

jnanam Brahma). All of these statements point to the

same fact, namely, the ultimate and essential oneness

ofman, 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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illustration of a red-hot iron ball has already been

given.31 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 32 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 thou has two meanings: a direct

and an implied. Individual ignorance (including the

individual subtle and gross bodies) and the conscious-

ness 33 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 thou . 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 Consciousness, which is unassociated

with any limiting maya, which is of the nature of In-

31 See p. 78.
82 Known as Igvara, or the Personal God.
33 Known as prajna, taijasa, and vigwa, associated with the individual

causal, subtle, and gross bodies respectively,
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most Bliss, and which also is the substratum of the jiva,

is the implied meaning of thou.

The meaning conveyed by the word arty 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 meaning .
84 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-

worm, 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 implied meaning. Vedantic

philosophers reason, as stated above, that the con-

trasting attributes which distinguish Isvara from the

jiva are not ultimately real but are due to super-

imposition. It is through maya 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 Isvara 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 Isvara 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-

34 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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tion of the conflicting aspects of the two major words

and the retention of that which is common to both. To
give an illustration: On seeing a man named Devadatta
after a long time, one exclaims, “This is that Deva-
datta.” Now obviously the Devadatta seen some time

ago and at another place, denoted by that
y
cannot be

the one seen here and now, denoted by this. There is

a conflict regarding both time and place. But still

there is the fact of recognition; and this is possible be-

cause the conflicting elements, namely, the time and

place, are disregarded and attention is focused on the

man himself. Likewise, in interpreting the sentence

“That thou art,” the wise man gives up the contra-

dictory elements associated with That and thou, namely,

the notions of Creator and creature, and recognizes

their oneness from the standpoint of Brahman, Abso-

lute or Pure Consciousness, which is the essence of both.

The realization of the precise meaning of “That thou

art” is a transcendental experience felt only on the

spiritual plane. The meaning is lost if the aspirant has

the slightest attachment to such material things as

body, senses, mind, or ego, or to the pleasures associated

with them. The Freedom, Peace, Blessedness, Knowl-
edge, and Immortality which result from this tran-

scendental experience are totally different from their

counterparts on the physical plane of time, space, and
causality. Through the realization of the ultimate

identity of thou and That one knows the true meaning
of religion, which is the realization of the eternal one-

ness of the eternal God and the eternal Soul. Religion,

in its ultimate sense, has nothing to do with devising

means to enhance man's material happiness in this

transitory world.

Vedantic teachers explain to their pupils the real na-

ture of the Self through the “method of the tenth”
(dasamanyaya). The following story is told in Ve-
dantic books: Once ten men forded a swift-flowing river.
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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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Knowledge, the Beginningless Entity— that Brahman
art thou. Meditate on this in thy mind.

“That which is untouched by the sixfold wave 35
;

meditated upon by the yogis in their hearts, but 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 maya; 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 maya 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

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.

Meditate on this in thy mind.

, “That beyond which there is nothing; which shines

above maya and is infinitely greater than the universe;

the Inmost Self of all; the One without a second; the

true Self; Existence-Knowledge-Bliss Absolute; in-

35 Namely, decay and death, hunger and thirst, grief and delusion, which
overtake the body and mind.
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finite and immutable— that Brahman art thou. Medi-

tate on this in thy mind/’ 36

After hearing these exalted words of the teacher, the

aspirant reflects on their meaning. As he realizes,

through reason, that the words of the guru are true, he

contemplates Brahman with single-minded devotion.

» Thus he gradually rids himself of all superimpositions,

on account of.which he had formerly identified himself

with transitory objects and cherished the notions of

“I” and “mine.” He relinquishes the observance of

social formalities, the beautifying of the body, and over-

engrossment in the scriptures, these being the three

strong chains by which a man is bound to the world.

He becomes purified by incessant contemplation of

Brahman and inhales the fragrance of the Pure Self,

which lay covered by the impurities of endless desires.

The more the mind is established in the Inner Self, the

more it gives up the desire for outer objects. And when
all such desires have been totally eliminated, there takes

place the uninterrupted realization of Atman. The
discipline of negation must be practised without inter-

mission as long as even a dreamlike perception of the

universe and the finite soul remains, and as long as

identification with the body is not totally wiped out.

Neither sleep nor concern about secular matters nor at-

tachment to sense-objects should be given the slightest

opportunity to let one forget the nature of the real Self.

Ego and Desires

The seeker after Truth must always remember the

detached nature of the Self and give up all identifica-

tion with the ego. It is the ego that brings the Self

back again and again to the world of ignorance. It is

the ego that aggravates desires. When desires increase,

activities also increase. And when there is an increase

of activities there is an increase of desires. Thus de-

38 Vivekachudamani> by Sankara, 254-263.
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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 extraordinary concentration.

- “I am Brahman”

The disciple learns from the teacher the precise mean-
ing of “That thou art.” Rejecting the attributes er-

roneously superimposed on That and on thou y
he

understands that the formula refers to the absojjite

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 (vritti) which makes him feel

that he is 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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reflection of Pure Consciousness, destroys his ignorance

and doubts regarding Brahman. Yet even now Brah-

man is only a state or wave of the mind. As the ig-

norance is destroyed, its effects, the various mental

states, are destroyed too, just as, when a cloth is burnt,

the warp and woof are burnt. Hence the mental state

coloured by Brahman, which forms part of those effects,

is also destroyed. When the mental state is destroyed,

there remains only the consciousness reflected in

that state, which, unable to illumine the Supreme and

Self-effulgent Brahman, becomes overpowered by It.

Further, on the destruction of this mental state, the

reflection reverts back to the Supreme Brahman, just

as the image of a face in a mirror reverts back to the

face itself when the mirror is broken or removed. Thus
the Subject and the object, Pure Consciousness and

the perceiving consciousness, become one. Wrhen the

duality is removed, there remains only the Supreme
Brahman, One without a second. Utterly indescriba-

ble in words, this experience is known only to him who
has attained it. 5

The Three Steps

In order that the Knowledge of Brahman may be

realized directly and clearly, “like a fruit on the palm
,of one’s hand,” and not merely understood intellec-

tually, Vedanta prescribes certain disciplines, known
as “hearing” (sravanam), “reflecting” (mananam),
“meditating” (nididhyasanam), and “absorption in

Brashman” (samadhi). “Hearing” means listening to

the instruction of a qualified teacher, who explains

from the scriptures the oneness of the individual self

and Brahman. “Reflecting” means thinking con-

stantly of Brahman thus taught, and strengthening
one’s conviction regarding Its reality by means of suit-

able reasoning. In this way the aspirant’s wrong no-

tions and contrary notions regarding the Self are
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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. *

The Practice of Yoga

The seers of the Upanishads laid down for aspirants

endowed with the fourfold Vedantic disciplines 37 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 .
38

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,

37 See pp. 33-36.
38 Rdja-Yoga

}
by Swami Vivekananda, is recommended for a full study

of the subject.
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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 satisfaction with ma-
* terial needs which one obtains without much effort.

Study also includes repetition 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.

Prmdyd?na
,
or control of the vitalforce. 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.

Pratydhdra
,
or self-withdrawal. This is the detach-

ment of the sense-organs from their respective objects.

Dhdrandy 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.

Dhydna
y
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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controlled. When the mind is controlled, the ego is

controlled. The control of the ego is followed by an
unbroken realization of the Bliss of Brahman. The
aspirant must cultivate extreme dispassion for all ex-

ternal objects and detachment toward the body, senses,

and mind. If he is attached to any one of these, he is

bound to it. The thought of the non-Self is evil and
productive of misery. Meditation on the Self, Bliss

Absolute, is conducive to Liberation. #

* Samadhi

Samadhi has been described by Non-dualistic Ve-
dantic seers as of two kinds, depending upon the in-

tensity and the nature of the concentration. They are

known respectively as the savikalpaka and the nirvi-

kalpaka. In the savikalpaka samadhi the mental state

(vritti) takes the form of Brahman and rests on It but

at the same time retains the distinctions of knower,

knowledge, and object of knowledge. The aspirant

may still be aware of the relative, though he clearly sees

it to be permeated by the Absolute. It is like seeing a

clay elephant and also the clay that permeates the ele-

phant. The aspirant still retains I-consciousness, and

he says, “I am Brahman, Intelligence Absolute, form-

less as the ether, supreme, eternally luminous, birthless,

immutable, unattached, all-pervading, ever free, and

the One without a second.”

But in the nirvikalpaka samadhi, absorption bereft

of I-consciousness, the mind totally merges in Brah-

man, becomes one with It, and loses all distinction of

knower, knowledge, and object of knowledge. Just as

a lump of salt, when dissolved in water, is no longer

perceived to be distinct from the water and cannot be

separated from the water, so, likewise, the mental state,

in the nirvikalpaka samadhi, taking the form of Brah-

man, is no longer perceived to be distinct from Brahman
and cannot be separated from Brahman; it has no exist-
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ence apart from Brahman. Then Brahman, or the

Self, alone exists p and shines by Its own radiance.

Though the existence of the mind is not felt in dream-

less sleep, either, yet these two states, namely, the

nirvikalpaka samadhi and dreamless sleep, are totally

dissimilar. In dreamless sleep the mind ceases to func-

tion, having merged in its cause, avidya or ignorance.

It is swallowed, as it were, by the veiling-power of

avidya. But in the nirvikalpaka samadhi the mental

state, though not perceived, takes the form of Brahman
and exists as Brahman. %A man in deep sleep is not

aware of any object. Further, after arising from deep

sleep he manifests his former characteristics: a thief

continues to be a thief, a fool continues to be a fool, a

wicked man continues to be a wicked man. But in the

nirvikalpaka samadhi, on account of the mind's taking

the form of Brahman, one becomes omniscient. After

the experience of this blessed state a person becomes a

new being, completely transformed into Brahman.

The Practice of Meditation 39

There are two kinds of meditation, namely, the ob-

jective and the subjective. In the objective meditation

the Ideal is regarded as outside, and in the subjective

meditation, inside, the meditator. The objective medi-

tation is, again, of two kinds, according as the Ideal is

associated with or conditioned by a sound-symbol
(sabdanubiddha) or by a form-symbol (drisyanubid-

dha). The meditation associated with a sound-symbol

consists in repeating such formulas as
<£Om Sacchida-

nandam Brahma" or “Om Sacchidekam Brahma." The
former means “Brahman is Absolute Existence, Abso-
lute Knowledge, and Absolute Bliss." The latter

means “ Brahman is Reality, Consciousness, and the

39 The method of meditation described in this section is one of the many
recommended by Non-dualistic Vedanta. The meditation prescribed by
Dualistic Vedantic teachings may also in the long run lead to the realization

of Brahman.
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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.^That Brahman
is One means that Brahman is non-dual.® 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

Brahman 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.



102 Self-Knowledge

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 avidya 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 heart is

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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Upanishad as residing in the “cave of the buddhi.” At
this stage the meditation is raised from the physical to

the psychic level. The devotee casts the Absolute, as

it were, in the mould of his mind and fashions out of it

a mental image of Brahman. Finally he transcends

both the heart and the mind and realizes Brahman, the

All-pervading Consciousness, in his inmost conscious-

ness. The image in the heart and the reflection in the

buddhi become one with Universal Consciousness.

Perhaps the Christian mystics referred to this when
they spoke of “deep calling unto deep.” This is the

direct and immediate realization of the Absolute, with-

out the instrumentality of sense-organs or mind.

As in the objective meditation, so in the subjective

meditation, the Ideal may be associated with or con-

ditioned by a sound-symbol or a form-symbol. In the

meditation associated with a sound-symbol, the aspirant

repeats a Vedic aphorism such as “I am Brahman”
(Aham Brahmasmi). While repeating the sacred for-

mula he also reflects on its meaning: he is, in reality,

of the nature of Wisdom, Purity, and Eternity; he is

beyond time, space, and causation; he is one with the

Infinite. In this form of meditation the sound is em-
phasized. “The sound, as we shall see, ultimately leads

to silence, as the form leads to the ineffable experience

of formlessness.

In the meditation associated with a form-symbol, .

the aspirant observes that there arise constantly in his
,

mind such forms or ideas as desire, determination,

doubt, belief, non-belief, fear, and fearlessness. He
meditates on the Consciousness which is the Witness

of these forms.

The subjective meditation has its savikalpaka and
its nirvikalpaka aspect. At the outset the aspirant feels

that he is the unattached Brahman. There is present

an element of the cognizer, or I-consciousness. But as

the meditation deepens he experiences the nirvikalpaka
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samadhi, in which the mind becomes steady, like the

unflickering flame of a candle kept in a windless place,

and he becomes totally absorbed in the Bliss of Self-

realization. There is no more cognition of subject or of

object.

By means of meditation, subjective or objective,

through gradual steps the aspirant attains to the Knowl-

edge of Brahman in the nirvikalpaka samadhi. Thus
disappears his attachment to the body and the phe-

nomenal world and arises the Knowledge of the Supreme
Self. He sees Brahman everywhere: to his right, to his

left, in front, behind, above, below. All verily becomes

Brahman. Henceforth in every experience he realizes

the Supreme Bliss of samadhi. By beholding Brahman
with eyes open and with eyes closed, in meditation or

while looking at the world, he gets rid of the “fetters of

the heart” and resolves “all the doubts of the mind”;
he becomes free from the binding effects of his past

karma. *

Obstacles to Samadhi

The need for vigilance is imperative at every step of

the spiritual life. Obstacles beset the path until the

goal is reached. The higher the aspirant climbs, the

subtler are the obstacles. The path has been described

in the Upanishad as “sharp as a razor’s edge.” If, he

is inadvertent he does not reach the goal and only in-

jures himself. For those practising meditation Ve-

dantic teachers state four great obstacles. They are

torpidity, distraction, attachment, and enjoyment of

bliss.

If the mind does not succeed in being established in

Brahman after it has been detached from the world, it

often lapses into a state of sleep or torpidity (laya). A
kind of stagnation sets in. The aspirant is reluctant to

make fresh efforts. His progress is slowed down.
Or the mind, unable to rest in Brahman after be-
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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 futile 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 (rasasvada), 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 oiit to real-

ize Brahman. Vedantic teachers illustrate this by the
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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

books, 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 samadhi is practice and dispassion.
0 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, however
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 back# 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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The Goal

The knower of Brahman becomes Brahman. Knowl-
edge is accompanied by realization. The illusion of

name and form is destroyed and the knower is no longer

a victim of the false fear and false expectation that

plague at every step the life of an unillumined person.

For the knower of Truth the seen, the seer, and seeing

all merge in the indescribable experience of the Abso-
lute. Consciousness of time and space is obliterated;

the fetters of causality are broken for ever. This is the

experience of Peace, Knowledge, and Reality that passes

all understanding. In the graphic words of Sankara 40
:

“The illumined person realizes within himself,

through samadhi, the infinite and indescribable Brah-

man, which is of the nature of Eternal Knowledge and

Absolute Bliss, which is without a peer in the world of

relative experience, which transcends all limitations

and is ever free and actionless— which is like the limit-

less sky, indivisible and absolute.

“The illumined person realizes in his heart, through

samadhi, the Infinite Brahman, which is devoid of the

ideas of cause and effect, which is Reality untouched

by any imagination, homogeneous, matchless, beyond

the range of proofs, established by the pronouncements

of the Vedas, and ever famili ar through the manifesta-

tion of I-consciousness,--.

“The illumined person realizes in his heart, through

samadhi, the Infinite Brahman, undecaying and im-

mortal, the positive Substance which precludes all nega-

tions, which resembles a serene and waveless ocean and

is without a name, in which there are neither merits nor

demerits— which is eternal, serene, and One.”

The man illumined by the realization of Brahman
enters the realm of Pure Consciousness. His mind

40 Vhekachudammi 408-410.



108 Self-Knowledge

vanishes; his activities associated with the ideas of a

doer, instrument, and result come to a stop. Emerging
from the experience of samadhi and still inebriated with

the Bliss of Brahman, he cries out in amazement:
“Where is the universe gone? By whom is it re-

moved? And where is it merged ? It was just seen by
me; and has it ceased to exist? This is passing strange!

I see everywhere the Ocean of Reality, filled with the

nectar of Absolute Bliss. There is nothing to shun,

nothing to accept, nothing to despise. I do not see

anything; I do not hear anything; I do not know any-

thing. I simply exist as the Self, the Eternal Bliss.

Blessed am I; I have attained the Goal ofmy life. I am
free from the clutches of transmigration. I am unat-

tached. I am free from the body, both the gross and
the subtle. I am undecaying, immaculate, and eternal.

I am neither the doer nor the enjoyer. I am changeless

and beyond activity; I am the Essence of Pure Knowl-
edge. I am indeed Brahman, One without a second,

without a peer, the Reality that has no beginning, be-

yond the illusion of ‘you’ or ‘I,’ ‘this’ or ‘that.’ I am
the Essence of Eternal Bliss and Truth. I alone reside

in all beings as Knowledge and Reality, their internal

and external Support. I am the enjoyer and all that is

enjoyable. In me, the Ocean of Infinite Bliss, the waves
of the universe arise and merge by the playing of the

wind of maya. Like the sky, I am beyond contamina-

tion; like the sun, I am distinct from things illumined;

like a mountain, I am motionless; like the ocean, I am
limitless. I have no connexion with the body, as the

sky has none with clouds; I am unaffected by waking,

dreaming, and deep sleep. I do not engage in work nor

desist from it. How can I ever exert myself, since I am
all-pervading, like the ether? Merits and demerits

cannot affect me, neither heat nor cold, neither good
nor evil. I neither work nor make others work; I

neither enjoy nor make others enjoy; I neither see nor

make others see— I am Atman, self-effulgent and



Introduction 109

transcendent. Let this inert body drop away, either in

water or on land; I am not touched by what may hap-

pen to it. Is the sky inside a jar ever befouled by the

properties of the jar? Let there be changes in the body
or. in the senses, tenfold, a hundredfold, or a thousand-

fold; I, Pure Consciousness, am ever free. Can the

clouds ever touch the dome of the heavens ?

“I am verily Brahman, the One without a second,

which, like the sky, is beginningless and endless, in

which the whole universe, from the causal to the gross,

appears to be a mere shadow. I am verily Brahman,
the One without a second, which is the Support of all,

which has infinite forms, which is omnipresent, devoid

of multiplicity, eternal, pure, unmoved, and absolute.

I am the Soul of the universe, I am the All, I am tran-

scendent. I am Absolute and Infinite Knowledge/'
The illumined person realizes his indebtedness to his

guru, through whose grace he has attained the splendour

of the sovereignty of Self-effulgence. Prostrating him-

self before the teacher, he says;
<cO teacher, out of sheer

grace thou hast awakened me from sleep and completely

saved me, who was wandering, in an interminable

dream, in the forest of birth, decay, and death created

by illusion, being tormented day after day by countless

afflictions and sorely troubled by the ugly beast of

egoism. Salutations to thee, O prince of teachers! O
thou of indescribable greatness, thee I salute." 41 *

41 The state of Liberation cannot’be comprehended by our relative minds.

The terms existence and non-existence
,
as we understand them, cannot be

applied to a liberated soul. All that can be said about such a person is that

he is for ever freed from the spell of ignorance. He has entered into the

realm of Light, compared to which even the highest knowledge of the relative

world is sheer darkness. He no longer dreams, but is fully awake. He no

longer enjoys the shadows of the phenomenal world. It is often asked how
long the embodied soul must practise discipline in the relative world before

attaining Liberation. The concept of time cannot be applied to the Knowl-

edge of Brahman. Time rs a relative thing, dependent upon the state of the

mind. Many years spent in the dream world may be only a few minutes

from the waking standpoint. The passage of the soul from the realm of

relativity to the Absolute is dependent upon the Knowledge of Reality, and

not upon any period of time; it is instantaneous, like lightning.
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* The Jivanmukta, or Liberated Man
Vedantic seers say that one cannot attain complete

Freedom and Knowledge in life by experiencing the

nirvikalpaka samadhi once or twice. Only by repeated

practice can one become established in Brahman and
rid oneself of all the vestiges of maya. The seed of ig-

norance must be fully roasted in the fire of Brahma-
jnana, the Knowledge of the Absolute, so that it may
never germinate again. Thus alone does one become a

jivanmukta, liberated in this life though still living in a

human body. Such a man breaks through the fetters

of attachment and rushes out of the prison-house of the

world, as a lion rushes out of its cage. This Freedom
is achieved when one is rid of ignorance and its paralys-

ing effect.

A jivanmukta demonstrates, by his life and action,

the reality of Brahman and the illusoriness of the names
and forms of the relative world. Having himself crossed

the ocean of birth and death, he helps others to the

shore of Immortality. Such a man keeps religion alive,

not the erudite theologian.

A jivanmukta is freed from the results of action. The
stored-up impressions of past actions, which, in the case

of an unillumined person, bring about future embodi-
ments, cannot, in his case, produce any fruit. Actions

performed by him after his experience of the nirvikal-

paka samadhi do not cling to him, because he is free

from desires and ego. Whether he is in samadhi or

conscious of the outer world, his illumination is steady

and his bliss constant. Though he may sometimes seem
to others to be like an unillumined person in respect to

hunger, thirst, or sleep, yet he himself is never oblivious

of his real nature of Immortal Consciousness. Free
n

from (jlesires* worries, and fears, he is not identified with
body though he still possesses one. Though appear-
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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

worshipped 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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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 attain-

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 a rag. 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 endowed with exceeding power; though de-
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tached from sense-objects, yet eternally satisfied;

though working, yet 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 momentum
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 looks on as an unconcerned spectator;

and he has not the least craving for the fruits of action,

his mind being thoroughly intoxicated with drinking

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 Soul. 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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experiencing all of these momentarily— the charac-

teristics of the body, of the senses, and of the mind—
he is never overwhelmed by them. Having once real-

ized their nothingness, he never imagines them to be

real. Any' man' who knows that what he is seeing is

magic does not consider it to be real; yet he enjoys the

performance to his heart's content. Accordingly, it is,

said: “He who sees nothing in the waking state, even

as in dreamless sleep; who, though beholding duality,

does not really behold it, since he beholds only the Ab-
solute; who, though engaged in work, is really inactive

— he, and no other, is the knower of Self.,, This is the

truth."

With the exhaustion of the momentum of his past

actions the jivanmukta is ready to depart from the

world. His passing away is not like the death of others.

The Bhagavad Gita says that he gives up the body as a

man gives up his old and worn-out clothes. The Upan-
ishad declares that he comes out of the body purer and
brighter, like a snake from its slough. His soul does

not go out to be reincarnated again, but is absorbed in

the Absolute Brahman, leaving behind no trace of its

separate existence. As milk poured into milk becomes
one with the milk, as water poured into water becomes
one with the water, as oil poured into oil becomes one
with the oil, so the illumined soul absorbed in Brahman
becomes one with Brahman. A free soul even when
dwelling in a body, after discarding that body he at-

tains Supreme Freedom in Brahman and completely

merges in Light, Peace, Knowledge, and Reality.
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3

s-

I am composing the Atmabodha
,
or 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.

To serve the needs etc .
— Needs conducive to the attainment

of Liberation. Only Self-Knowledge can destroy ignorance

and free one from repeated rebirths in samsara, 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 Gita describes three forms of austerity.

(XVII, 14-16.) The austerity of the body consists in wor-

ship of the gods, the brahmins, 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-

ual goal, by men of steady mind without desire for any selfish

end.

X17
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Peaceful in heart— Unperturbed by attachment and aver-

sion when in contact with agreeable and disagreeable objects.

Cravings— For sensuous happiness in this life or here-

after.

Desirous of Liberation
— That is to say, liberation from the

sufferings of various kinds which result from selfish desires

and actions.

According to Vedanta the study of the scriptures helps in

the realization of Truth only when the student is equipped

with the necessary disciplines. These are: (i) discrimination

between the Real and the unreal, (2) renunciation of the un-

real, (3) the six spiritual treasures, namely, self-control, for-

bearance, faith, etc., and (4) longing for Liberation. (See

Introduction, p. 33 ff.)

The word Atman is generally rendered here as “Soul” or

“Self.” The Sanskrit word really cannot be translated.

Atman is the deathless, birthless, eternal, and real Substance

in every individual. It is the unchanging Reality behind the

changing body, sense-organs, mind, and ego. It is Spirit,

which is Pure Consciousness and is unaffected by time, space,

and causality; therefore It is limitless and One without a

second. As the unchanging Reality in the individual is called

Atman, so the unchanging Reality in the universe is called

Brahman. Brahman, too, is beyond time, space, and causal-

ity and is all-pervading Spirit. Vedanta states that Brahman
and Atman are one and the same. The knowledge of this

identity or non-difference is called Self-Knowledge, which

confers upon a man the boon of liberation from the bondage

and suffering of the world.

Atman — as the jiva, or embodied soul — derives Its

experience in the relative world through three states of con-

sciousness. In the waking state It experiences the gross

objects of the outside world; in the dream state It experiences

subtle impressions, purely mental in nature and created by

the experiences of the waking state; and in deep sleep It

enjoys peace and remains as the witness of the absence of the

activities of mind and senses. In this last state It is close to
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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. 6afF.)

Self-Knowledge alone is the direct cause of Liberation .

4 2 }•

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 ivater, pots, and

pans, are necessary, it is the fire that actually cooks a meal.

Knowledge— Knowledge of the Self.

Any otherform 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

Self is by nature 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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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 else 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 ignorance. 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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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 Self isfinite and limited to the body is due

to ignorance.

4 4 J-

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.

Finite— As man or animal or god. These illusory notions

are superimposed upon the Self by ignorance.

Ignorance is destroyed— 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 Itself— 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 Vedanta, 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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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.

It 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

follows:

4 5 1
°

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.

Repeatedpractice— Long and uninterrupted meditation on

Brahman, which firmly stamps a man’s consciousness with

the knowledge of his true divine nature.

Knowledge— That is 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 “I,”

“me,” and “mine” are superimposed upon the Self.

Ignorance— Maya, avidya, and ajnana 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 Vedantic 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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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,

Itselfdisappears— Thus there is no possibility of the exist-

ence of a second entity besides the Self.

Kataka-nut— 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. 95ff.)

It may be contended that the world is directly and tangibly

perceived
,
and hence real. How

,
then

,
ca?i the non-duality of the

Self be establishedf The illusoriness of the world is explained

by the analogy of a dream

:

4 ^ >

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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Attachments and aversions etc .
— These are the pairs of op-

posites, which support samsara, or the relative world. All

our sense-experiences involve either attachment or aversion,

love or hate, pain or pleasure, and the like.

Appears to be real— Dream experiences appear to be real

as long as the dream lasts. In dreams, also, are experienced

the subject and the object and their mutual relationship.

The dream experiences make the dream ego happy or un-

happy.

Ignorant— Unillumined or unaware of Reality.

Awake— That is to say, illumined through knowledge of

the identity of the Self and Brahman. This knowledge is at-

tained through contemplation of such Vedic statements as

“That thou art” and “I am He.”

Dream experiences appear to have been illusory when one

is awakened from sleep. Likewise, the dual experiences of the

sense-perceived world will appear to have been illusory when
one attains Self-Knowledge. From the standpoint of Reality

only the non-dual Self exists.

How long does the illusory world appear to be real

?

m
The world appears to be real as long as the non-

dual Brahman, which is the basis of all, is not

known. It is like the illusion of silver in an oyster-

shell.

Basis— The Sanskrit word adhisthdna
,
substratum, means

that which, itself remaining unperceived and changeless, gives

the appearance of reality to an illusion based upon it. In the

illusion of a snake in a rope, the rope itself remains unseen

and yet is the basis of the illusory snake. The existence and
perception of the illusory snake are possible on account of the

rope. Stated another way: adhisthdna means that presence
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through the real knowledge of which one gets rid of the illu-

sion based upon it. When the true nature of the rope is

known, the illusory notion of the snake disappears.

All— Names and forms.

Silver etc . — Often, on a moonlit night, the oyster-shells

scattered along a beach give an illusion of silver.

Brahman alone exists. Names and forms are superimposed

upon It through maya, or ignorance. Brahman, though un-

perceived, gives an appearance of reality to the names and

forms constituting the relative world. This illusion of names

and forms remains as long as Brahman is not known; but

when It is known, the illusion is destroyed. The Knowledge

of Brahman destroys the existence of names and forms in so

far as they are experienced as other than Brahman. To a

knower of Brahman everything is Brahman. What ap-

pears as the world, to an ignorant person, is, to a knower of

Reality, nothing but Brahman. The snake* seen by mistake,

is in reality the rope itself. Names and forms, as other than

Brahman, exist only in the mind of an ignorant person.

Vedanta philosophy admits the reality of the phenomenal

world during the state of ignorance. As long as one believes

in the existence of relativity, one cannot deny good and evil,

pain and pleasure, and the other pairs of opposites. For an

unillumined person there is an imperative need of practising

ethical disciplines, prayer, and worship. As long as he per-

ceives a distinction between good and evil, he must follow the

good and shun the evil; only thus, in the long run, can he go

beyond the illusion of good and evil. Good and evil must not

be treated as illusory by one who still experiences the sense-

perceived world as real. Though a knower of Truth does not

consciously strive after good, yet he cannot do evil.

The phenomenal universe of names andforms isfalsely super-

imposed upon Brahman on account of the ignorance of the per-

ceiver.
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48*
All the various forms exist in the imagination of

the perceiver, the substratum being the eternal and

all-pervading Vishnu, whose nature is Existence

and Intelligence. Names and forms are like ban-

gles and bracelets, and Vishnu is like gold.

Variousforms — Seen in the relative universe.

Exist in the imagination etc .— The meaning is that names

and forms, apart from their Substratum, Brahman, are un-

real, since they are mere fancies of the perceiver, created by

ignorance.

Eternal— Unlimited by time.

All-pervading— Brahman interpenetrates all names and

forms and endows them with an appearance of reality.

Vishnu— The x^ll-pervading Consciousness. The word

also signifies a special manifestation of Reality usually desig-

nated as the Second Person of the Hindu Trinity.

Names andforms etc. — The names and forms associated

with various bangles and bracelets, which appear to distin-

guish them from gold, are changeable and therefore unreal.

Even when the names and forms undergo change, the gold

remains as it is. Likewise, the names and forms associated

with the different objects of the phenomenal world, which

appear to distinguish them from Brahman, are changeable

and therefore unreal. Even when the names and forms un-

dergo change, Brahman, the Substratum, remains as It is.

All things in the phenomenal world are endowed with five

characteristics: existence, cognizability (that which makes
one aware of the existence of a thing), attraction, form, and
name. Of these, the first three (corresponding to Sat, Chit,

and Ananda, or Existence, Knowledge, and Bliss) belong to

Brahman, which is the basis of everything, and the other two,

to the relative world. The characteristics of Existence,

A
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Knowledge, and Bliss are equally present in all material ele-

ments, animals, men, angels, and gods. These constitute

their unchanging basis. It is the illusory name and form that

make one thing appear to be different from another.

According to Non-dualistic Vedanta a cause is non-differ-

ent from its effect, nay, the cause is the effect. The reality

behind the effect is the same as the cause itself. Compare:

“And as, my dear, by knowing one nugget of gold all that is

made of gold is known, the difference being only in a name
arising from speech, but the truth being that all is gold . .

(Chhandogya Upanishad VI, i, 5.) Gold is the cause and

bracelet the effect. What differentiates the gold from the

bracelet is a name. The name is only a convention of speech.

Otherwise there is no essential difference between gold and
bracelet. Likewise, there is no essential difference between

Brahman, the cause, and the universe, Its effect. Names
and forms, which create the difference, exist only in one’s

mind. Therefore Vedanta says: “All this is verily Brahman.”

^ It may be contended that there is a real difference between the

Lord and the individual soul> and between the different souls

themselves; so how can one establish the non-duality of Brahman?
The answer is: the difference is not real> but due to illusory super-

imposition .

4 9 >

As the all-pervading akasa appears to be diverse

on account of its association with various upadhis,

which are different from each other, and becomes
one on the destruction of the upadhis, so also the

omnipresent Lord appears to be diverse on account
of His association with various upadhis and be-

comes one on the destruction of these upadhis.

Akasa— The first of the five elements of matter, usually
translated in English as “sky,” “space,” or “ether.”
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Appears to be diverse etc . — Though akasa, or space, is one

and indivisible, yet, in association with such objects as a jar

or a tumbler or a cup, it appears to be of diverse forms. The

space in ajar takes the jform 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.

Upddhi— A term of Vedanta 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 Atman. (See Intro-

duction, p. 58 ff.)

Lord— The word in the text is Hrishikesa, which means

“Lord of the senses/" that is to say, the omnipotent Spirit.

Appears to be diverse etc . — On account of Its association

with various upadhis 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 Isvara maya contains predominantly sattva and has only

a trace of the other two gunas. Furthermore, the jiva is

under the control of maya, whereas Isvara is the Lord of

maya. |The association between Atman and Its upadhis is

not a real contact; it is illusory. There cannot be any real

contact between the two, which are completely contradictory

in nature, like light 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/" (Svetdsvatara

Upanishad VI, n.)
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“Though one, He roams in various forms.” (Source un-

known)
“Though one. He is imagined by people variously.”

(Source unknown .)

“It (Atman) should be realized as One alone.” (Brihad

-

aranyaka Upanishad IV, iv, 20.)

“In Brahman there is no diversity whatsoever.” (Brihad-

aranyaka Upanishad IV, iv, 19.)

“It is One alone, without a second.” (Chhdndogya Upan-

ishad VI, ii, 1.)

“The Soul in all is indeed One; It dwells in every being as

his Innermost Guide. The diversity of souls is like the diver-

sity of the reflections of the moon in the waves.” (Brahma

-

bindu Upanishad 12.)

“It is indivisible, and yet It is, as it were, divided among

beings.” (Bhagavad Gita XIII, 16.)

Distinctions of caste
,
colour, etc. are due to the association of

the Soul with upddhis. The upddhis are not real and cannot

affect the non-duality and purity of the Soul

10 J*

Owing to Its association with various upadhis,

such ideas as caste, colour, and position are super-

imposed on Atman, as flavour, colour, and so forth,

on water.

Owing etc. — On account of ignorance one identifies Atman
with the body, mind, etc. and falsely superimposes on It their

attributes.

Upddhis— Such as body and mind.

Position — The word asrama in the text denotes the four

stages of life, namely, the stage of a celibate student (brahma-

charya), the stage of a householder (garhasthya), the stage

of retirement from the world for a contemplative life (vana-



130 Self-Knowledge

prastha), and the stage of total renunciation (sannyasa).

(See Introduction, p. i8ff.)

As flavour etc. — Such tastes in water as salinity or sweet-

ness, and such colours as red or yellow, are due to the admix-

ture of extraneous things. Water itself is tasteless and

colourless.

If caste, colour, etc. were natural characteristics of the

Soul, then one would be aware of them in deep sleep, when the

Soul approaches most closely the state of Its native purity;

or a knower of Truth would be conscious of them in the deep-

est spiritual experience, when the Soul is revealed to him in

Its real nature. But as long as a man is bound by upadhis,

he cannot neglect the duties pertaining to his caste or position

in society. The performance of duties purifies the mind. A
pure mind can cultivate devotion to Self-Knowledge.

There are in men three upadhis
,
or limiting adjuncts

,
in as-

sociation with which Atman
,
or the Soul,

appears to be different

from what It is. Created by ignorance
,
they are the gross body

y

the subtle body
y and the causal body . The aspirant, through the

power of discrimination
,
should distinguish them from Atman .

These different bodies are described in thefollowing three verses .

First the gross body:

4 1

1

The gross body, the medium through which the

Soul experiences pleasure and pain, is determined

by past action and formed out of the five great

subtle elements, which become gross when one half

portion of one subtle element becomes united with

one eighth of each of the other four.

Pleasure and pain — Such as one experiences in the rela-

tive world.
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1

Past actio

n

— 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. 3on.)

Becomes united etc. — Regarding the evolution of the

subtle elements, see the Introduction, p. 68 ff, and of the gross

elements, p. 74IT

The subtle body:

4 12 >

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— Prana, or the life-force, 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) vyana,

which moves in all directions and pervades the entire body,

(4) udana, or the ascending life-force, which helps the soul

to pass out of the body and also causes vomiting, and (5) sa-

mana, 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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and the characteristic of sattva is luminosity. Likewise, the

five organs of action are said to be formed from the rajasic

parts of the five rudimentary elements, because they are by

nature active and the characteristic of rajas is activity.

Manas — This word, usually translated as '‘mind,” de-

notes a function of the inner organ (antahkarana) which con-

siders the pros and cons of a matter. It is produced from the

combined sattvic parts of the five rudimentary elements.

Buddhi — This word, translated as “determinative fac-

ulty” or “intellect,” denotes a function of the inner organ

which determines the true nature of an object. The buddhi,

like the manas, is produced from the combined sattvic parts

of the five rudimentary elements. There are two other func-

tions of the inner organ, namely, the chitta, which seeks for

pleasurable objects, and ahamkara, or egoity, characterized

by I-consciousness.

The subtle body is an effect of the five elements and there-

fore material in nature. Accompanied by it, the soul, at the

time of death, leaves the gross body. The subtle body is the

seat of desires produced by the actions of the jiva. It is

a beginningless superimposition upon Atman, brought on

by maya. One rids oneself of this superimposition by con-

stantly remembering that the Soul is totally different from

the subtle body.

The causal b'ody
, which is the third upadhi

,
described:

4 13 I*-

Avidya, or nescience, indescribable and begin-

ningless, is called the cause, which is an upadhi

superimposed on Atman. Know for certain that

Atman is other than the three upadhis.

Avidya— See note on ignorance, verse 5 ;
also Introduc-

tion, p. 45ff.
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Indescribable— Avidya cannot be described either as being

or as non-being. The mind, through which one understands,

is itself a product of avidya, or ignorance.

Beginningless— The beginning of avidya cannot be known
by 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.

Cause— It is the cause of both the subtle and the gross

body. Brahman, in association with avidya, appears to have

become corporeal.

Other than etc . — 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 Vedantist 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 pranas, 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 Its

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 to be
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dependent on food and drink and to be endowed with many
•physical and mental attributes . In answer it is said that all

this is due to thefalse identification ofAtman ,
through ignorance

,

with various sheaths . The sheaths are described

:

414 >

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 (prana), the mind (manas), knowledge

(vijnana), 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 elimination of all the sheaths by
the practice of discrimination and detachment. (See Intro-

duction, p. 8 iff.)

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 eliminated through discrimina-
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tion and renunciation
, what remains as the non-reducible sub-

stratum is Atman
,

the self-effulgent Witness, the changeless

Reality ,
Absolute Knowledge a?id Everlasting Bliss .

415>

One should, through discrimination, separate the

pure and inmost Self from the sheaths by which It

is covered, as one separates a rice-kernel from the

covering husk by striking it with a pestle.

Through discrimination— This is how the aspirant dis-

criminates about the sheaths: The sheaths are material, inert,

and changeable by nature; they belong to the category of the

object, and Atman is their Perceiver.

Rice-kernel— It is covered with a husk and appears to be

inseparable from the husk.

When a man clearly realizes the Soul to be distinct from

the sheaths, he becomes detached from them. This detach-

ment is followed by Knowledge and Freedom.

Why is it that the all-pervading Atman is not tangibly mani-

fest through all things

?

f 16 $•

Though all-pervading, Atman does not shine in

everything; It is manifest only in the buddhi, like

a reflection in clear water or in a stainless mirror.

All-pervading— Atman is present in all objects as Exist-

ence, Luminosity, and Bliss. (See note on verse 8.)

Buddhi— A modification of the antahkarana, or inner or-

gan, which determines the true nature of a thing. Because

it has a preponderance of sattva and is pellucid by nature, it

is the best medium for the reflection of Atman. This reflec-
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tion is known as the jiva, or embodied soul. (See Introduc-

tion, p. 7off.)

Though Atman is present in the embodied soul endowed with

organs
,
pranas

,
etc., yet It is distinctfrom them .

417 >

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 etc . — Though the Soul interpenetrates the body,

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.

It may be objected that Atman is not a mere witness ; Atman
also participates in the activities of the body and senses. This

'

objection is answered by ?neans of an illustration:

°{18 }°

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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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.

Ify an opponent may contend
,
activity belongs to the senses arid

not to the Soul then let the senses be called the conscious entity

and desig?iated as Atman . This objection is answered by means

of an illustration:

419 $’

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 Vedantic 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 illustration 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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creates a barrier around Atman that hides Its resplendence.

Good action shatters the barrier and the undimmed Light of

Atman then reveals itself.

It may be contended that,
notwithstanding Atman's being

conscious by nature
,
It is endowed with such characteristics as

birth
,
growth,

and deaths because these for?n the common ex-

perience of all. The answer is that these characteristics are

falsely superimposed on Atman .

4 20 1-

Fools, through non-discrimination, superimpose

on the stainless Atman, which is Existence and

Consciousness Absolute, the characteristics and

functions of the body and the senses, just as people

attribute such traits as blueness and concavity to

the sky.

Stainless— Free from ignorance, or maya, and its effects;

such effects as the notion of being a doer or the enjoyer of the

fruit of an action.

Characteristics etc .
— Birth, growth, old age, death, etc.

are attributes of the body; moving about, speaking, etc. are

its functions. Sharpness or dullness of vision, deafness, etc.

are attributes of the senses; seeing, hearing, touching, etc. are

their functions.

An object is not affected by the traits of another object

falsely superimposed upon it, as the sands of the desert do

not become moist from the water of a mirage. Likewise, the

Soul is not affected by the traits of the body and the senses.

It may be contended that though births deaths and soforth ,
may

not be characteristics of Atman ,
yet agency, enjoyment

, and so

forth, belong to It. Such direct experiences as “I am the doer”

“I am the enjoyer>
”
“I am happyf and “I am unhappy ” are
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common to all. In answer it is said that these are characteristics

of the mind and not of the Soul though falsely attributed to It.

°f 21 }•

As the movement that belongs to water is at-

tributed, through ignorance, to the moon reflected

in it, so also agency, enjoyment, and other limita-

tions, which belong to the mind, are falsely attrib-

uted to Atman.

Agency etc. — Atman in reality is devoid of I-conscious-

ness and consequently free of the notions of enjoyment,

agency, etc. These are experienced by the individualized, or

apparent, soul and falsely attributed to the real Soul. The
individualized soul is the reflection of Atman in the mind.

In dreams, when the mind alone functions, one sees the ego

and its various characteristics, such as happiness and un-

happiness, which disappear in deep sleep, when the mind re-

mains actionless.

Kanada, the founder of Vaiseshika philosophy, states that

not only consciousness, but the various functions of prana,

pleasure and pain, desire, hatred, effort, and so forth, are the

proof of the existence of Atman. According to him Atman
is endowed with activity.

That attachment
,
desire

, etc. are not characteristics of Atman
but arefalsely superimposed upon It is proved by the method of

agreement and difference.

4 22 y

Attachment, desire, pleasure, pain, and the rest,

are perceived to exist as long as the buddhi, or

mind, functions. They are not perceived in deep

sleep, when the mind ceases to exist. Therefore

they belong to the mind alone and not to Atman.
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As long as — This refers to the waking and the dream

state.

Ceases to exist— In deep sleep the mind merges in its cause,

ajnana, or ignorance.

The nature of Atman:

4 23 >

The nature ofAtman is Eternity, Purity, Reality,

Consciousness, and Bliss, just as luminosity is the

nature of the sun, coolness of water, and heat of

fire.

Eternity
,
Purity etc . are not qualities of Atman but Its es-

sential nature. They are always present in Atman, though

they may be obscured by maya.

It may be contended that such characteristics as knowledge

and happiness belong to Atman only when a manfeelsfrom ex-

perience that he knows or is happy ; in that case Atman by Itself

cannot be of the nature of Existence,
Knowledge

,
and Bliss Ab-

solute and free from modification . This contention is denied:

^ 24 }*

Such a notion as “I know” is produced by the

union, due to non-discrimination, of a modification

of the mind with two aspects of Atman, namely,

Existence and Consciousness.

Due etc .
— The union of Atman and the mind, which is

an effect of ignorance, cannot be real, because no real union

is possible between two contradictory things, such as Spirit

and matter, or light and darkness. This union is only ap-

parent; it is a case of illusory superimposition. Atman re-

mains for ever unattached to maya.
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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 (vritti), 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 “l am happy.”

Two aspects— The word two 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 “I am happy,” “I am unhappy,” “I

know,” or 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 character of Atman, referred to in the fore-

going text
,
more explicitly stated

:

25 J*

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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Atman never etc . — 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 etc .
— 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 Atman, altogether

different from the mind, is Knowledge itself and is not af-

fected by the changes that take place in the mind.

The results offalse and true knowledge described:

°{ 26 }°

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 fearlessness by realizing

that It is not a jiva but the Supreme Souk

Jiva— 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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himself is overcome by the fear of God. But Atman never

in reality becomes a jiva; hence a man's fear is groundless and

due to ignorance.

Regards a rope etc . — The fear is groundless and due to

ignorance.

Regains etc .
— This fearlessness is due to the realization

of the non-duality of the Soul, attained through consciousness

of the identity ofjiva and Brahman. “A knower of Brahman
verily becomes Brahman.” (Mundaka Upanishad III, ii, 9.)

From the knowledge of the Soul's non-duality comes cessa-

tion of the suffering due to ignorance, egoism, love, hatred,

and clinging to life. A fearless soul attains abiding peace.

Perception of duality gives rise to fear and expectation,

both of which are groundless. The expectation of attaining

something in the dual world for the happiness of the Soul

brings in its train disappointment and suffering; for duality

itself is based on illusion. No abiding satisfaction from the

fulfilment of desires is ever possible in the dual world. The
realization of Non-duality alone brings peace and blessed-

ness.

The self-luminous Atman manifests all material objects^ such

as the mind and the outside worlds but Itself cannot be mani-

fested by them .

.427 >

The mind, the sense-organs, and so on, are il-

lumined by Atman alone, as a jar or pot by a lamp.

But these material objects cannot illumine their

own Self.

The mind etc. — The apparently luminous nature of the

mind, the sense-organs, etc. is in reality due to Atman, their

substratum. By themselves they are insentient matter.

“That which cannot be seen by the eyes, but by which the
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eyes see other objects— That alone is Brahman; realize That

and not what people worship (through ignorance).” — Kena
Uparrishad I, 6.

Their own Self— The Self, or all-pervading Consciousness,

and That alone, is the substratum or real essence of the mind,

ego, sense-organs, etc. Atman reflects Itself through Pra-

kriti, or matter, which assumes the forms of the mind, in-

tellect, senses, etc. In reality Brahman, which is One without

a second, admits of no differentiation whatsoever. It dwells

behind all these illusory forms.

Atman
,
being luminous by nature

, illumines Itself\ It does

not depend on anything elsefor Its manifestation.

4 28 y

As a lighted lamp does not need another lamp to

manifest its light, so Atman, being Consciousness

itself, does not need another instrument of con-

sciousness to illumine Itself.

What is it that illumines Atman? If another kind of con-

sciousness is assumed for that purpose, then the question

may be asked as to what illumines the second consciousness.

Thus one faces the difficulty of an infinite regress. On the

other hand, if it is said that Atman is illumined by the light

that belongs to Atman alone, then an objection may be raised

that the answer hardly gives any satisfaction. It may be

contended that the ignorant man does not know the nature

of Atman at all; therefore his ignorance can hardly be dis-

pelled by the statement that the light of Atman manifests

Atman. It is like defining fever as a form of illness which

has all the symptoms of fever. But this contention cannot

apply to Atman. It is self-luminous. No one can deny or

doubt the existence of his own self. Atman is the Self even

of one who denies or doubts Its existence. No thinking is
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possible without the consciousness of
u
l am.” The real “I”

behind
ct
I am” is Atman.

The following objection may be raised: If Atman is self

luminous,
and if Its manifestation is natural

,
spontaneous

,
and

independent of any other agency, then Liberation through Self-

Knowledge can be achieved without any effort or discipline, since

Knowledge and Consciousness
, intrinsic in Atman > are never

absent. In answer it is said that mere intellectual knowledge of

the selfluminous nature of At?nan
,
as is evidencedfrom every

act of cognition
,
is not conducive to Liberation . A man is liber-

ated through the knowledge of the oneness ofAtman and Brahman

only byfollowing the instruction of his teacher. What is neces-

saryfor the attainment of Liberation is actual realization of the

knowledge of the non-duality of Atman and Brahman.

29 >

By negating all the upadhis through the help of

the scriptural statement “It is not this, It is not

this,” realize the oneness of the individual soul and

the Supreme Soul by means of the great Vedic

aphorisms.

Upadhis— Such as collective or individual, gross, subtle,

or causal. They are extraneous to Atman and belong to the

realm of ajnana, or nescience. On account of association

with the collective nescience. Brahman, or Pure Conscious-

ness, is known by such epithets as the Omnipresent Lord;

the Creator, Preserver, and Destroyer of the universe; the

all-controlling Isvara. On account of association with the

individual nescience. Brahman, or Pure Consciousness, is re-

garded as endowed with limited power and knowledge and is

known as the individual soul. The gross, subtle, and causal

upadhis refer respectively to the gross body (which functions

in the waking state), the subtle body (which functions 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 thisf etc . — The well-known in-

junction of “Neti, neti” is taken from Brihadaranyaka

Upanishad II, iii, 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, x, 3); (2) “This Atman is Brahman” (Atharva-

Veda, Mdndukya Upanishad^ 2; Brihadaranyaka Upanishad

II, v, 19); (3) “Consciousness is Brahman” (Rig-Veda,

Aitareya Upanishad V, 3); (4) “I am Brahman” (Yajur-

Veda, Brihadaranyaka Upanishad I, iv, 20). All these four

aphorisms point out the non-duality of the jiva, or the in-

dividual soul, and Isvara, 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 (Tattvajnana) 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. 88ff.) -

.

Ji

Only by elimination of the illusory upadhis can one realize

the oneness ofjiva and Brahman .

4 30 J-

The body and so on, created by avidya and of

the nature of an object, are perishable, like bub-

bles. Realize through discrimination that you are

the stainless Brahman, completely different from

them.
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The body etc . — The body includes the senses, mind, dis-

criminating faculty, ego, and mind-stuff.

Avidyd -— All objects are creations of ignorance. »

Object— Because the body is perceived by Atman, which

is the Subject. (See Introduction, p. 43ff.)

Stainless— Uncontaminated by avidya 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 SouTs oneness with Brahman:

4 31 I
s"

I am free from changes such as birth, thinness,

senility, and death; for I am other than the body.

I 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, like

the body, falsely superimposed on Atman.

Atman isfreefrom the characteristics of the mind.

4 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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Sorrow etc .
— These are characteristics of the mind. De-

sire, deliberation, doubt, faith, want of faith, patience, im-

patience, shame, .intelligence, and fear— all these are but

the mind.” (Brihaddranyaka Upanishad I, v, 3.)

He is etc . — The quotation is from Mundaka Upanishad

II, i, 1.

Breath— Breath, or prana, is a modification of matter.

Hence it does not belong to Atman.

Higher than the high— That is to say, higher than Brah-

man in Its unmanifested form, which is known as Saguna

Brahman, or Brahman with attributes. The Soul, in Its true

nature, is the same as the Absolute.

Atman is other than prana
,
mind^ and senses

,
because these

are transitory and endowed with a beginning and an end.

< 33 1>

“From It are born breath, mind, and all organs

of sense, ether, air, light, water, and earth, which is

the support of all.”

It— Brahman, which is one with the Soul.

Born — That is to say, projected through the power of

maya.

Breath— Prana, or the source of action.

Mind— Manas, or the organ of thinking.

The text is a quotation from Mundaka Upanishad II, i, 3.

The true nature of the Soul described through a negative

method:

34 }°

I am without attributes and action, eternal and
pure, free from stain and desire, changeless and
formless, and always free.
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Attributes— Such as sattva, rajas, and tamas, which in-

here in Prakriti.

Action— 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.

Always free— The apparent bondage is falsely superim-

posed on Atman.

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

phasized:

4 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 etc . — 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 cannot affect It, because forms are

perceived to exist on account of maya, like an illusory snake

in a rope.

Same in all— As their inmost Spirit.

Now are described the nature of “That,” or Brahman
,
and

Its identity with “thou,” or the individual soul:

4 36 J*

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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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 same 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 etc . — A quotation from Taittiriya Upanishad II, 1.

The knowledge of the identity of Brahman and Atman above

stated
,
when intensified by long reflection, destroys ignorance and

its effects .

°f 37 }°

The impression of “I 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. 94ff.)
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Yogic disciplines for the purpose of creating the impression

of identity:

4 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 ail

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 during the state of dreamless sleep.

The Vedantic teachers recommend the disciplines of Yoga
for the actual attainment of Self-Knowledge. Mere study and

discussion only indicate the existence of Atman.

How is meditation on the unity ofjiva and Brahman possible

when the manifold phenomena are perceived all around

?

4 39 >

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 entire sense-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 substratum alone is real, and the thing that is

superimposed and seen on account of the association of a
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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 sky — As is the case with the clear autumn sky,

in which the various fantastic forms created by clouds during

the rainy season disappear.

How does the knower of Supreme Reality live?

40

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.

Dwells— Compare: “'As a lamp in a windless place does

not flicker
9 — that is the figure used for the disciplined mind

of a yogi practising concentration on the Self.” (Bhagavad

Gita VI, 19.)

It may he 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
y
knowledge

, and the

object of knowledge. This contention is answered:

4 41 }•

The Supreme Self, on account of Its being of the
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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 samadhi, known as savikalpaka samadhi, the

distinction of knower, knowledge, and object is perceived;

but this distinction disappears in the higher samadhi, called

nirvikalpaka samadhi, in which the individual soul remains

completely absorbed in Brahman.

The direct result of meditation and other spiritual disciplines

practised for the purpose of the realization of Oneness is de-

scribed:

, 4 42 }•

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 unbtoken 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 rubbing of two pieces of wood, one placed upon

the other. The mind is compared to the lower piece and Om
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 Om 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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which burns up the impurities of the mind.” (Kaivalya

Upanishad 13.)

“He . , . whose works are consumed in the fire of Knowl-

edge — he, by the wise, is called a sage.” (Bhagavad Gila

IV, 19.)

After ignorance is destroyed
,
Atman reveals Itself to the sage .

i 43 }°

As the sun appears after the destruction of dark-

ness by dawn, so Atman appears after the destruc-

tion of ignorance by Knowledge*

Sun — It is a self-existent, ever luminous orb.

Dawn — In Hindu mythology the dawn is personified as

the charioteer of the Sun-god.

Atman appears etc . — The knowledge produced by the

practice of spiritual discipline destroys ignorance. This de-

struction is at once followed by the revelation of Atman.
No other discipline is required for this purpose. Atman al-

ways exists, but during the state of ignorance remains cov-

ered by maya.

Compare: “But for those in whom this ignorance is de-

stroyed by the Knowledge of the Self, that Knowledge, like

the sun, reveals the Supreme.” {Bhagavad Gita V, 16.)

If Atman is an ever present reality perceived directly and in-

tuitively
,
then why should one need to destroy ignorance in order

to realize It?

°f 44 J*

Though Atman is an ever present reality, yet
because of ignorance It is unrealized. On the de-

struction of ignorance, Atman is realized. It is like

the case of the ornament on one's neck.
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Ever present reality — To the knower of Atman, It is per-

ceived at all times. He knows It, as Consciousness and Ex-

istence, to be the basis of all perception. Even in the case of

an ignorant person Atman is self-luminous, free, and pure,

though It is not realized by him as such.

Ornament etc .
— It is a common experience to searchW

an ornament which all the time is hanging around the neck.

All spiritual disciplines, such as the study of scripture and

the practice of austerity, are meant only for the unillumined,

to whom Atman, the ever present Reality, remains as an un-

known and unrealized object.

It may be contended that Brahman alone
, and not the jiva,

has been described in the scriptures as an ever present reality .

The answer is that through ignorance 07ie regards Brahman as

the jiva .

45 J*

Brahman appears to be a jiva through ignorance,

as the stump of a tree appears to be a man. This

jivahood is destroyed when the real nature of the

jiva is realized.

Jiva— The individualized soul endowed with the attri-

butes of a doer, enjoyer, and knower.

Stump etc . — In darkness one may mistake the stump of a

tree for a man.

Is realized— Through the contemplation of some such

Vedic aphorism as “That thou art.”

When the true nature of the individualized soul is known,

the notion of its individuality disappears. It is then realized

as the Universal Consciousness, or Brahman.

The Knowledge ofNon-duality destroys at once such mistaken

notions as “I” and “mine,” which are the effects of ignorance.
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46 }°

The Knowledge produced by the realization of

the true nature of Reality destroys immediately

the ignorance characterized by the notions of “P 5

and “mine/
5

as the sun the mistake regarding one’s

direction.

True nature of Reality — Described as Existence-Knowl-

edge-Bliss Absolute, which is free from all trace of nescience.

Notions of “I” and “mine”— This is a characteristic of

the jiva.

The sun etc .
— In darkness one loses one's bearings or

mistakes the stump of a tree for a man, and falls a prey to

other forms of delusion and confusion. All this is destroyed

the moment the sun rises in the sky.

The Knowledge of Non-duality produced by the realization

of Brahman destroys, no doubt, ignorance and its effects,

such as the relative universe and I-consciousness; yet even a

knower is seen to retain the notions of
U
I” and “mine” and

the objective world. This is due to his prarabdha karma, the

action done in the previous life, which has given rise to his

present body and on the termination of which his present

life will come to an end. On account of this karma he per-

ceives the relative world, though in reality he is aware of its

unreal nature. This prarabdha karma obstructs his total

realization of Non-duality and absorption in Brahman. The
obstacle is removed at death, and the knower, who always

has been free, realizes his utter freedom in Brahman. But
according to some Vedantists the total realization of Brahman
is possible even when one dwells in a physical body.

How does a knower of Truth
, freefrom ignorance and illu-

sion
y view the universe

?
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i 47 J-

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 etc. — 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:

4 48 }
a

The tangible universe is verily Atman; nothing

whatsoever exists that is other than Atman. As

pats 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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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 jivanmukta^ a man enjoyingfreedom

though living in a body , are described:

c| 49 }°

A jivanmukta, endowed with Self-Knowledge,

gives up the traits of his previous upadhis. 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.

Jivanmukta— One who has become, through Self-Knowl-

edge, completely free of ignorance while living in the body.

Previous upadhis— Such as the body, senses, and mind,

with which a man identifies himself, through maya, 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:

< 50 *

A yogi who is a jivanmukta, after crossing the
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ocean of delusion and killing the monsters of pas-

sion and aversion, becomes united with Peace and

dwells in the Bliss derived from the realization of

the Self alone.

The above text is an allegory taken from the life of Rama,

described in the Rdmdyana . In the text, Atmdrdma, signify-

ing one who derives? satisfaction from the Self alone, stands

for Rama; the ocean stands for the watery expanse that

separates India from Ceylon; the monsters for Ravana and

his followers; and Peace for Sita, the consort of Rama.

How a jimnmukta lives in the world:

4 51 I
s-

Relinquishing attachment to illusory external

happiness, the Self-abiding jivanmukta, satisfied

with the Bliss derived from Atman, shines in-

wardly, like a lamp placed inside ajar.

External happiness— The illusory happiness derived from

contact of the sense-organs with external objects.

Self-abiding— Established in the glory of the Self.

Shines inwardly — In the case of an unenlightened person,

the mind, through the sense-organs, illumines the external

world and its objects. But the jivanmukta withdraws the

sense-organs from the outside world and turns the mind in-

ward. His mind perceives the light of the Spirit. The knowl-

edge of the Self shines within him.

Compare: “O Partha, when a man completely casts off all

the desires of the mind, his Self finding satisfaction in Itself

alone, then he is called a man of steady wisdom.” (Bhagavad

Gita II, 55.)

How a jivanmukta acts toward the world:
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°{ 52 }“

Though associated with upadhis, he, the con-

templative one, is undefiled by their traits, like the

sky, and he remains unaltered under all conditions,

like a dumb person. He moves about unattached,

like the wind.

Upadhis— Such as the body, the mind, and the sense-

organs. A jivanmukta, on account of his living in the body,

remains associated with the upadhis, but he considers him-

self as a witness of their activities.

Traits— Such as birth, growth, infirmity, and death.

Like the sky — Sometimes the sky appears to be grey, on

account of dust in the air, but the sky itself remains unde-

filed by dust.

Like a dumb person— He remains calm and silent while

praised or blamed by others. The illumined person sees

Brahman within himself and everywhere; he does not engage

in actions to fulfil a selfish end.

Moves about— He dwells in the body as long as the mo-
mentum of his past karma is not exhausted; but he remains

unaffected by joy or sorrow, as the wind remains unaffected

by the good or bad odours that it carries.

The death
, or Supreme Liberation

y of a jivanmukta:

4 53 >

On the destruction of the upadhis, he, the con-

templative one, is totally absorbed in Vishnu, the

All-pervading Spirit, like water in water, space in

space, and light in light.

Destruction etc. — After the momentum of his past karma



Self-Knowledge 161

has exhausted itself, the jivanmukta gives up his body.

Totally— Without retaining the slightest trace of in-

dividuality.

Water etc . — When a pot submerged in water is broken,

the water inside the pot becomes one with the water outside.

Space etc ,
— When an empty pot is broken, the space in-

side the pot merges in the all-pervading space.

Light etc .
— When a light is extinguished, the flame merges

in the great fire, which is one of the five elements of the ma-

terial universe. Or when a lamp is extinguished in the day-

time, the light merges in the all-pervading light of the sun.

Vedanta describes two kinds of mukti, or Liberation: jivan~

mukti, or Liberation while one still dwells in the body, and

videhamukti, or Liberation after the body is given up. Some
Vedantists accept jivanmukti as Supreme Liberation. Ac-

cording to them, Knowledge of Atman attained while one is

alive is the only condition of Liberation. Though a liberated

soul dwells in the body as long as his past karma operates,

yet he remains undefiled by the effects of his action. He
never deviates from the Knowledge of Atman. Though he

may behold the relative world, yet he is always aware of its

unreality. According to the other school, a jivanmukta re-

tains a trace of ignorance due to his association with the body.

The very fact that he lives in the relative world shows that

he has come down from the Knowledge of Brahman. Com-
plete absorption in Brahman is possible only when a knower

of Brahman becomes free of the body. The following scrip-

tural passages are quoted to support this view:

“As for him, the delay endures only so long as he is not

liberated (from the effects of the past karma that has given

rise to his body); after that (after death) he will reach per-

fection.” (Chhdndogya Upanishad VI, xiv, a.)

“For him, at the end (after the dissolution of the body),

there is a cessation of all maya and its effects.” (Svetdsvatara

Upanishad I, 10.)

“As the flowing rivers disappear in the ocean, losing their
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names and forms, so, likewise, an illumined person, freed from

name and form, attains the Divine Purusha, who is greater

than the great.” (Mundaka Upanishad III, ii, 8.)

There is not much real difference between the two views,

since the knower of Brahman, both prior to and after death,

enjoys Supreme Bliss, Freedom, and Peace.

The nature of Brahman,
into which the knower of the Self is

absorbed after deaths described:

°{ 54 }°

Realize that to be Brahman the attainment of

which leaves nothing more to be attained, the

blessedness of which leaves no other bliss to be de-

sired, and the knowledge of which leaves nothing

more to be known.

Attainment etc . — This is because Brahman is the all-

inclusive Reality.

Blessedness etc. — Compare: “This is his highest goal,

this is his highest success, this is his highest world, this is

his highest bliss. All other creatures live on a small fraction

of that bliss.” (Brihaddranyaka Upanishad IV, iii, 32.)

Knowledge etc. — Compare: “He who knows that highest

Brahman becomes Brahman.” (.Mundaka Upanishad III,

ii, 9.)

55 }°

Realize that to be Brahman which, when seen,

leaves nothing more to be seen, having become
which one is not born again into the world of be-

coming, and which, when known, leaves nothing

else to be known.
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Which ,
when seen etc .

— 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 unknown?” (Chhandogya Upanishad VI, i, 3.)

Having become which etc. — Compare: “It is my Supreme

Abode, and they who reach it never return.” (Bhagavad

Gita 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 lump 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.)

Brahman is the ultimate goal of man's spiritual aspiration ,

for It is of the nature of Eternity and Bliss .

4 56 }•

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. It is the Supreme.” (Mundaka Upanishad II, ii, 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).”

— Brihaddranyaka Upanishad V, i, 1

.

Brahman is the goal of Vedd?ita;
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4 57 >

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 etc

.

— 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, It 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 Gita, and the Brahma-sutras> with their commen-
taries.

Negation etc .
— A reference to the negative method of

Vedanta for arriving at Truth. Compare: “Next follows the

description (of Brahman): Not this, not this.” (Brihaddran-

yaka Upanishad II, iii, 6.)

“There is no diversity whatsoever in It. He goes from

death to death who seems to see diversity in It.” (Brihad

-

dranyaka Upanishad IV, iv, 19.)

Brahman is the embodiment of Supreme Bliss .

i 58 >

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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space, and causation. Meritorious and righteous men, after

death, become gods in order to enjoy the fruit of their good

action. Afterwards they come down to the earth in order to

resume the thread of their worldly career. Being less gross

than men, the gods and deities reflect more of the Conscious-

ness and Bliss of Brahman.

Brahma— The highest god, the personified Cosmic Soul.

Indra— The king of the gods.

Taste only etc . — This is because only a fragment of Brah-

man can be manifested through even the highest phenomenal

medium.

In proportion— As the gods differ from each other in re-

spect to purity, so their enjoyment of the Bliss of Brahman
varies in proportion.

Brahman manifests and sustains the entire universe with

only a fragment of Its being. Therefore even the highest

bliss of the world is only a particle of the Bliss of Brahman.

Compare: “This is his highest goal, this is his highest success,

this is his highest world, this is his highest bliss. All other

creatures live on a small fraction of that bliss.” (Brihad-

dranyaka Upanishad IV, iii, 32.)

The Bliss of Brahman pervades the whole world and is hidden

behind names andforms.

4 59 $°

All objects are pervaded by Brahman, all actions

are possible because of Brahman; therefore Brah-

man permeates everything, as butter permeates

milk.

All objects etc .— Brahman pervades all objects as existence

(asti), cognizability (bhati), and attraction (priya). What
is real in the phenomenal world is Brahman.

All actions etc ,
— Such as hearing, seeing, smelling, touch-
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ing, and tasting. These actions are possible for men because

Brahman dwells in them as Consciousness.

Penmates etc. — As Existence-Knowledge-Bliss Absolute.

As butter etc.— 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 Brahman described:

•{60 }•

Realize that to be Brahman which is neither

subtle nor gross; neither short nor long; without

birth and change; without form, qualities, or

colour.

Vitalities— Refers to the gunas, known as sattva, rajas,

and tamas. (See Introduction, p. 52ff.)

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-

haddranyaka Upanishad III, viii, 8.)

Brahman is the Light of lights .
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4 61 1
*

Realize that to be Brahman by the light of which

luminous orbs like the sun and moon are illumined,

but which cannot be illumined by their light, and

by which everything is illumined.

Compare: “The sun does not shine there, nor the moon
and the stars, nor these lightnings, and much less this fire.

When He shines, everything shines after Him; by His light

all this is lighted.” (Mundaka JJpanishad II, ii, 10.)

Brahman illumines the world and is self-luminous.

4 62 >

The Supreme Brahman pervades the entire uni-

verse outwardly and inwardly and shines of Itself,

like the fire that permeates a red-hot iron ball both

inwardly and outwardly and shines of itself.

Brahman, as Existence-Knowledge-Bliss Absolute, inter-

penetrates the universe and also shines of Itself as the tran-

scendent Reality.

Brahman is the only Reality that exists. All is Brahman.

Anything that is not Brahman is an illusion.

4 63 }“

Brahman is other than the universe. There ex-

ists nothing that is not Brahman. If any object

other than Brahman appears to exist, it is unreal,

like a mirage.
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This text gives the conclusion of Non-dualistic Vedanta,

according to which the Real is defined as the entity that is

not changed by time or limited by space or affected by the

law of causality. The unreal is subject to time, space, and

causality. The man endowed with Right Knowledge sees

everywhere only Brahman. What appears as the manifold

universe to the ignorant is realized by the illumined to be the

indivisible and non-dual Brahman. It is ignorance that

makes one see multiplicity in place of Brahman. But this

multiplicity, being illusory, does not defile Brahman. This

is explained by the apt illustration of the desert and the

mirage. In reality the desert alone exists. An ignorant

person sees the desert as the mirage and is fooled by it. All

the time that he believes he is seeing water, he sees, in reality,

only the dry desert. Again, the ignorance through which

Brahman appears as the world, or the desert as the mirage,

is itself unreal. Ignqrance, which is ultimately destroyed by

Knowledge, has no objective reality or absolute existence; it

is an inexplicable state of the mind of the perceiver.

Compare: “I shall tell you in half a couplet that which has

been stated in millions of Vedanta books: Brahman alone is

real, and the world illusory; man is none other than Brah-

man.” (Source unknown .)

“If the perceived manifold really existed, then certainly

it would disappear. This duality is mere illusion
;
Non-duality

alone is the Supreme Reality.” (.Mandukya Upanishad

Kdrikd I, 17.)

Non-dualistic Vedanta does not negate the reality of the

universe, because the universe, as Brahman, cannot be ne-

gated. All that Vedanta aims at is the destruction of illusion,

which projects the universe of name and form and makes it

appear as other than Brahman.

Brahman is all that is perceived to exist .

64

All that is perceived, all that is heard, is Brah-
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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 .

65 J°

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 III, i, 8.)

But one etc .
— Compare: “Knowledge is veiled in ig-

norance, and thereby mortals are deluded.” (.Bhagavad

Gita V, 15.)

Knowledge is attained through selfpurification.

•f 66

The jiva free from impurities, being well heated
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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 etc. — 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 mixed 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 Atman.

Atman is realized in the heart.

467 >

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 Knowledge— 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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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 Immortality

hereafter.

i 68 3
s"

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.

Attains 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 shrine 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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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 Mahabharata describes Atman as the real sacred river,

bathing in which the soul becomes free of impurities:

“The river ofAtman is filled with the water of self-control;

truth is its current, righteous conduct its banks, and com-

passion its waves. 0 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 a 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 seeker

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.”







Sight Stanzas in Traise of the Qnru 1

I

Though your body be comely and ever remain in perfect

health,

Though your name be unsullied, and mountain high your

hoarded gold.

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 ?

II

Even if fortune bless you with riches and a virtuous wife.

With children and their children, with friendship and the

joys of home,

Yet if the mind be not absorbed in the gum’s lotus feet,

What will it all avail you? What, indeed, will it all avail?

III

Though the lore of the Vedas take up its dwelling on your

tongue.

Though you be learned in scripture, gifted in writing prose

and verse,

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?

IV

Even if you be honoured at home and famed in foreign lands,

Given to pious deeds, and ever averse to wickedness.

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 ?

1 The preceptor who awakens the disciple’s spiritual consciousness. He is

venerated as God Himself, because God uses his pure body and mind to

bring Liberation to the aspirant.

175
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V

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 gum'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
,

2 and scorn the fruits of sacrifice,

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?

VIII

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 be 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.

X.e., the power to perform miracles.
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Hymn to Sri Dakshinamurti 1

I

I bow to Sri Dakshinamurti in the form of my gum:
I 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 appears out-

side;

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

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

II

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

I 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.

III

I bow to Sri Dakshinamurti in the form of my gum:
To Him whose outward manifestations, though based on the

Real,

Appear as illusory, ever changing objects;

Who grants to those who take refuge in Him through the

Vedic pronouncement “Tattvamasi ” 2

The boon of immediate knowledge of Brahman,

To which attaining, a man returns no more to the realm of

birth and death.

1 An epithet of the guru, or spiritual preceptor, in his benign aspect as the *

embodiment of grace and compassion.
2 “ That thou art.”
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IV
*

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

To Him who dispels the mighty illusion evoked by maya's

play*

Impelled by which, unseeing, childish, and misguided men
Continually speak, in error, of body, prana, senses, and even

of the fickle mind, as “I,”

Though in reality these are all mere emptiness.

VI

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

I bow to Him who, as a man, in deep and dreamless sleep

Exists as Ultimate Truth Itself
,

3

When outer awareness is obscured, like the sun or moon in

Rahu’s4 grasp, and the organs of sense are all withdrawn;

And who, on awakening, tells himself, “It was I who slept,”

And sees again the objects he saw before .

5

3 According to Non-dualistic Vedanta, Atman, or the Self of man, exists

in dreamless sleep in Its pure Light, free from knowledge of the outer world

though covered by the veiling-power of maya, or ignorance.
4 In Hindu mythology, Rahu is a monster who now and then swallows,

wholly or partly, the sun and moon, causing their eclipse.

6 Consciousness is present in all the three states, namely, waking,

dreaming, and dreamless sleep. The Self, which is Pure Consciousness, is

the unconcerned Spectator .of the experiences of the sense-organs and the

mind during waking and dreaming, and of their absence during dreamless

sleep.
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VII

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

I bow to Him who, in His loving-kindness, reveals to His

worshippers

The eternal Atman, which— through the changes of waking,

dreaming, and dreamless sleep,

Through childhood, youth, maturity, and old age—
Persists as the inexhaustible flow of consciousness,

Revealing Itself in the heart as the ever present sense of “I.”

VIII
.

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

before me.

Who, as a mortal under the sway of maya, and whether awake

or dreaming,

Perceives that the world is composed of multiple entities.

Joined in relation to one another

As cause and effect, owner and owned, teacher and pupil,

sire and son.

IX

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

Beyond whom, for a wise and discerning man, no being exists

superior;

Who has manifested Himself in an eightfold form

As the tangible and insentient earth, water, fire, air, and

ether,

As the sun, the lord of day, the moon, of soothing light,

And as living man.

X
This hymn to Sri Dakshinamurti clearly reveals the Ultimate

Truth

As the Soul of everything that has life;

Therefore by hearing it and by pondering on it, by contem-

plating it and by reciting it
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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 .
6

XI

I bow to Sri Dakshinamurti 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;

I bow to the Teacher of the three worlds.

The Lord Himself, who dispels the misery of birth and death.

XII

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 all his disciples' doubts.

XIII

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

0m>

To Him whose nature is Pure Awareness;

I bow to Sri Dakshinamurti, stainless and serene beyond

measure.

XIV

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.

6 The Godhead, through these eight unique powers or glories, can make
Himself as small as a particle, as huge as a mountain, as heavy as the earth,

and as light as the air; He can reach anything He likes, He can rule every-

thing He wants, He can conquer everything, and fulfil all desires.
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XV

I praise Sri Dakshinamurti, my youthful teacher,

Who, through silent instruction, reveals the Truth of the

Parabrahman 7
;

Who is surrounded by aged disciples, mighty sages devoted

to Brahman.

I praise the Supreme Teacher, the Essence of Bliss, who revels

in His own Self,

The Silent One, whose hand is uplifted in the benediction of

knowledge.

7 The Supreme Brahman.
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Sight Stanzas to Bhavani 1

I

No father have I, no mother, no comrade,

No son, no daughter, no wife, and no grandchild.

No servant or master, no wisdom, no calling: *

In Thee is my only haven of refuge.

In Thee, my help and my strength, O Bhavani

!

II

Immersed as I am in the limitless ocean

Of worldly existence, I tremble to suffer.

Alas! I am lustful and foolish and greedy,

And ever enchained by the fetters of evil:

In Thee is my only haven of refuge,

In Thee, my help and my strength, O Bhavani

!

III

To giving of alms and to meditation.

To scriptures and hymns and mantras, a stranger,

I know not of worship, possess no dispassion:

In Thee is my only haven of refuge,

In Thee, my help and my strength, O Bhavani!

IV

O Mother! of pilgrimage or of merit,

Of mental control or the soul’s liberation.

Of rigorous vows or devotion, I know not:

In Thee is my only haven of refuge,

In Thee, my help and my strength, O Bhavani

!

V

Addicted to sinning and worthless companions,

A slave to ill thoughts and to doers of evil,

Degraded am I, unrighteous, abandoned.

1 The Divine Mother.
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Attached to ill objects, adept in ill-speaking:

In Thee is my only haven of refuge.

In Thee, my help and my strength, 0 Bhavani

!

VI

I know neither Brahma nor Vishnu nor Siva,

Nor Indra, sun, moon, or similar being—
Not one of the numberless gods, O Redeemer!

In Thee is my only haven of refuge.

In Thee, my help and my strength, O Bhavani!

VII

In strife or in sadness, abroad or in danger,

In water, in fire, in the wilds, on the mountains,

Surrounded by foes, my Saviour! protect me:

In Thee is my only haven of refuge,

In Thee, my help and my strength, O Bhavani

!

VIII

Defenceless am I — ill, aging, and helpless,

Enfeebled, exhausted, and dumbly despairing,

Afflicted with sorrow, and utterly ruined:

In Thee is my only haven of refuge,

In Thee, my help and my strength, O Bhavani!
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Hymn to Annapurna 1

I

0 benign Mother, who pourest out upon us Everlasting

Bliss!

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

lessness!

0 Supreme Purifier, who washest away all sins

!

Thou, the visible Ruler of the world, the sanctifier of King

Himalaya's 2 line!

0 Thou, the Queen Empress of holy Kasi3
! Divine Anna-

purna!

Be gracious unto me and grant me alms.4

II

Thou whose apparel sparkles, sewn with innumerable gems;

Who wearest a golden sari to heighten Thine unsurpassable

loveliness!

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

Who dost breathe forth a fragrance, being anointed with

saffron and sandal-paste!

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

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

purna!

Be gracious unto me and grant me alms.

III

Bestower of yoga's bliss! Destroyer of the foe!

Fulfiller of wealth and of righteousness!

1 Lit., One overflowing with food. The Divine Mother, under the name
of Annapurna, is worshipped in Benares as the Giver of food, both spiritual

and material.
2 According to Hindu mythology the Divine Mother, in one of Her in-

carnations, was born as the daughter of King Himalaya.
8 The modern Benares.
4 Le., spiritual or material food, according to the inclination of the de-
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Thou who appearest like waves of light, or the radiance of

sun and moon and fire!

Protectress of the three worlds! Giver of wealth and of all

things wished for!

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

purna !

Be gracious unto me and grant me alms.

IV

O Gauri 5
! O Uma! O Sankari 6

! 0 Kaumari 7
!

Thou who hast Thy dwelling in the cave of sacred Mount
Kailas!

Thou who dost reveal the meaning of the holy Vedas;

Who art the very Embodiment of the mystic syllable Om;

Who openest the gates of Liberation!

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

purna !

Be gracious unto me and grant me alms.

V

Thou who bearest the manifold world of the visible and the

invisible;

Who boldest the universe in Thy womb! ,

Thou who severest the thread of the play we play upon this

earth

!

Who lightest the lamp of wisdom; who bringest joy to the

heart of Siva, Thy Lord!

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

purna!

Be gracious unto me and grant me alms.

VI

O Bhagavati 8
! Thou who art the Sovereign of the world!

6 Lit., One with complexion of gold.

6 Lit., Consort of Sankara, or Siva, the Benign Lord.

7 Lit., Virgin.
8 Lit., One endowed with lordly powers.
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O Mother Annapurna! O Supreme Deity! Ocean of mercy!

Thou whose long tresses, falling to Thy knees,

Ripple restlessly like a river’s current and sparkle like a blue

gem!

Mother, ever eager to give us food and bliss and all good

fortune!

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

purna!

Be gracious unto me and grant me alms.

VII

Thou who revealest all the letters, from the first to the last!

Mother of the cosmos, gross and subtle, and of its Lord as

well!

Ruler of earth and heaven and the nether world.

Who dost embody in Thyself the waves of creation, suste-

nance, and dissolution!

Eternal, uncaused Cause, who art the thick darkness of the

cosmic dissolution!

Thou who bringest desire to the heart of man; who dost be-

stow on him well-being in this world!

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

Be gracious unto me and grant me alms.

VIII

Thou who boldest in Thy right hand a ladle of gold studded

with jewels,

And in Thy left hand boldest a cup of delicious food!

Thou Giver of good fortune, who dost fulfil the wishes of Thy
worshippers

And bringest about their welfare with a mere wink of Thine

eye!

0 Thou, the Queen Empress of holy Kasi! Divine Anna-
purna !

Be gracious unto me and grant me alms.
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IX

Thou whose radiance burns a million times more bright than

sun and moon and fire;

For whom the light of the moon is but the shadow of Thy
lips;

Whose ear-rings sparkle like the sun and moon and fire; who
shinest like the sun and moon!

Thou, the Supreme Empress, who in Thy four hands boldest

rosary and book and goad and dice!

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

purna!

Be gracious unto me and grant me alms.

X
Protectress of the kshatriya 9 line! Giver of utter fearless-

ness!

Benign Mother of all! Ocean of infinite mercy!

Thou, the Bestower of instantaneous Liberation, the Giver

of Eternal Good!

Provider of Siva’s welfare! Destroyer of every bodily ill!

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

purna !

Be gracious unto me and grant me alms.

XI

O Annapurna! Thou who never lackest for anything, who
boldest Sankara’s heart in thrall

!

O Parvati 10
! Grant me alms: I supplicate Thee for the boon

of wisdom and renunciation above all.

XII

My Mother is the Goddess Parvati; my Father is Siva, the

Lord whose power none can withstand;

Their worshippers I own as my kith and kin; and the three

worlds are my native land.

9 The military caste in Hindu society.
10 Daughter of King Himalaya and Consort of §iva; a name of the Divine

Mother.
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Six Stanzas to Vishnu

I

x88

Save me from pride, O Vishnu ! Curb my restless mind.

Still my thirst for the waters of this world's mirage.

Be gracious, Lord! to this Thy humble creature,

And rescue him from the ocean of the world.

II

I worship the lotus of Thy feet, whose honey is the sacred

Ganges,

Whose fragrance is Knowledge, Truth, and Bliss;

I worship the feet of Lakshmi’s 1 Consort,

Who overcomes the fear and misery of the world.

III

Even when I am not duality’s slave, O Lord!

The Truth is that I am Thine, and not that Thou art mine:

The waves may belong to the ocean,

But the ocean never belongs to the waves.

IV

Bearer of Govardhana2
! Slayer of the demon hosts!

Almighty One, whose eyes are the sun and moon

!

Can anyone doubt, O Lord of the universe!

That the vision of Thy form dispels this world’s mirage?

V

Sovereign Lord! with Thy manifold Incarnations

Ever hast Thou protected the universe from harm:

Come to my rescue, then, O Lord!

Save me, who am afflicted by the fire of the world.

1 The Goddess of fortune and Consort of Vishnu.
2 A hill near Mathura which Sri Krishna lifted in His hands to protect

the inhabitants of the surrounding countryside from a deluge of rain.
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VI

Govinda3
! Narayana4

! Thou who art possessed

Of infinite virtues and surpassing charm

!

Thou Churner of the sea of worldliness!

Be gracious unto me and destroy my extreme fear.

Narayana! Thou who art ever compassionate!

I have taken refuge in Thy two feet:

May these six stanzas, even as a honey bee,

Ever remain on the lotus of my lips!

An epithet of Sri Krishna.

The Supreme Godhead of the Vaishnavas, or worshippers of Vishnu.
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Hymn to Qangd 1

I

Heaven-born river! Bhagavati Ganga!

Goddess, Redeemer of all the worlds!

In ripples Thy waters playfully are flowing;

Thou wanderest in Siva's matted hair.

Grant that my mind, O Thou who art stainless!

Ever may dwell at the lotus of Thy feet.

II

Bhagirathi2
! Mother! Giver of gladness!

The scriptures celebrate the glory of Thy stream;

But I, alas ! know nothing of Thy glories.

Foolish as I am, do Thou redeem me,

Thou, the embodiment of merciful love

!

III

Rippling, Thou flowest from the feet of Hari ,
3

Whiter than frost or diamonds or the moon.

O Mother Ganga! take away the burden

Of wicked deeds that weighs upon me;

Bear me across the ocean of the world.

He who has drunk Thy refreshing waters

Verily has tasted of the Highest;

He, Thy worshipper, O Mother Ganga

!

Never will be seized by the King of Death.

IV

Ganga! Jahnavi4
! Saviour of sinners!

Murmuring, Thou flowest on Thy broken stones.

1 The sacred river Ganges.
2 A name given to the Ganges because of its having been brought down

from heaven to earth by King Bhagiratha for the redeeming of his fore-

fathers.
3 Vishnu.
4 Lit., Daughter of the sage Jahnu. An epithet of the Ganges.
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Mother of Bhishma5
! Daughter of Jahnu!

Thou, the almighty Conqueror of evil L

Truly Thou art blest in all the worlds.

V

Like the celestial Tree of Wishes,

Thou grantest the boons of men’s desiring;

He who salutes Thee will not grieve again.

Thou sportest, O Ganga! with the limitless ocean;

Wondering, the damsels of heaven regard Thee,

Watching with restless, sidelong glances*

/
.

, VI

If, by Thy grace, one bathes in Thy waters,

Never need one enter a mother’s womb:
The sins of a lifetime for all annulling,

The claims of destiny at death dispelling,

Jahnavi! Ganga! the worlds accord Thee

Honour and renown for the glory that is Thine.

VII

Brightly, O Jahnavi! Thy waters sparkle;

Thou lookest on Thy worshippers with loving glance.

Indra himself, the ruler of the devas
,

6

Bows at Thy feet with his jewelled crown.

Giver of happiness! Bringer of good fortune!

Help of Thy bondslaves, hail to Thee

!

VIII

Banish, O Bhagavati! all my illness;

Take away my troubles, my sins and my grief;

Utterly crush my wanton cravings,

Goddess, supreme in all the worlds!

Thou, Mother Earth’s most precious necklace!

Thou art my refuge here in this world!

5 A great warrior, one of the heroes of the Mahabharata.
6 The gods of Hindu mythology.
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IX

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 a 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 succeed in everything.

XII

He who cherishes his Mother Ganga
Wins salvation with the greatest of ease.

This, Her hymn, felicitous in rhythm,

Pleasant to the ear, to the' tongue like nectar,

Never surpassed, the wish-fulfiller.

Noble and exalted in mood, was written

In the mind-bewitching Pajhatika metre 7

By Sankara, servant of Sankara 8 Himself.

Foolish mortal, given to enjoyment,

Read it daily for your lasting good.

7 A metre suggestive of the rippling water of a stream.
8 Siva, the Great God, is known also as Sankara.
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Hymn to the ^Divine Motherfor Forgiveness

of Transgressions

I

I know, alas! no hymn, no mantra.

Neither prayer nor meditation;

Not even how to give Thee praise.

The proper ritual of the worship,

The placement of the hands, I know not.

Nor how to make Thee supplication.

But Mother, this at least I know:

Whoever comes to Thee for shelter

Reaches the end of all his woe.

II

Ignorant of the commands of scripture,

Utterly devoid of wealth,

Shiftless, indolent, am I,

Unable to do as I ought to do.

Numerous, therefore, are the offences

I have committed at Thy feet.

Mother! Saviour of all mankind!

Auspicious One! forgive my sins.

A wicked son is sometimes born,

But an unkind mother there cannot be.

III

Here in this world of Thine, O Mother!

Many are Thy guileless children;

But restless am I among them all,

And so it is nothing very strange

. That I should turn myself from Thee.

Yet surely it were impossible

That Thou shouldst ever turn from me:

A wicked son is sometimes born,

But an unkind mother there cannot be.
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IV

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,

I 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 one who feeds on the flesh of dogs

Can learn to speak with honeyed words,

A beggar gain uncounted wealth

And so live long and fearlessly,

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

One who repeats it night and day?

VII

Only^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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VIII

I do not ask of Thee, O Mother!

Riches, good fortune, or salvation;

I seek no happiness, no knowledge.

This is my only prayer to Thee:

That, as the breath of life forsakes me.

Still I may chant Thy holy name.

IX

Mother, I have not worshipped Thee
With proper rituals and the prescribed

Ingredients of sacrifice.

Many are my sinful deeds!

Day and night I have spent myself

In idle talk, forgetting Thee.

O Divine Mother! if Thou canst show

The slightest mercy to one so frail,

It will befit Thy majesty.

X

Durga! Goddess of Mercy's Ocean!

Stricken with grief, to Thee I pray:

Do not believe me insincere;

A child who is seized with thirst or hunger

Thinks of his mother constantly.

XI

Mother of all the universe

!

If Thou shouldst show Thy fullest mercy.

Would even that be a cause for wonder?

A mother cannot refuse her son,

Though he have done a million wrongs.
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XII

Nowhere exists, in all the world,

Another sinner to equal me,

Nowhere, a Power like Thyself

For overcoming sinfulness:

O Goddess! keeping this in mind,

Do Thou as it pleases Thee.
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Hymn to Siva

1

Him do I cherish, the Lord of living creatures, the Almighty

One, the Slayer of sin,

Who is adored by all,

Within whose mattedjocks the Ganges wanders murmuring:

Him do I cherish — Siva, the Great God, the One without

a second, the Destroyer of lust.

II

Him do I praise, the Lord Supreme, the God of gods, the

Demon-slayer,

Who is the Spirit pervading all,

The Lord of the world, whose body is ash-besmeared, whose

three eyes are the sun, the moon, and fire:

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

One.

III

Him do I worship, the King of the holy mountains, the Lord

of hosts, the Blue-throated God
,

1

Who dwells beyond the three gunas
,

2

The Primal Cause, the Shining One, whose body is white

with ashes, who rides on the sacred bull:

Him do I worship — Siva, the Five-faced One, whose Con-

sort is Bhavani.

IV

O Lord of Uma! £ambhu
,

3 whose brow is adorned with the

crescent moon!

1 According to Hindu mythology, when the ocean was churned by the

gods and the demons to obtain the nectar of immortality, Siva drank the

deadly poison that first came out. The poison remained in His throat and

made it blue.
2 Sattva, rajas, and tamas.
3 An epithet of Siva.
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O Mahadeva
,

4 Wielder of the trident. Wearer of matted locks!

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

form!

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

Be gracious unto us, O Lord

!

y

Him do I worship, the Paramatman
,

5 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 Om:
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:

Him do I worship — Siva, the Formless One, the Trimurti .
6

VII

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.

4 Lit., the Great God.
5 The Supreme Self.

6 Refers to an aspect of Siva in which are conjoined the forms of Brahma,
the Creator, Vishnu, the Preserver, and Siva, the Destroyer.
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VIII

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 I 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.

IX

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

Ruler of the universe!

O Mahadeva, Giver of happiness! O Supreme Lord! 0
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 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 Kasi! Thou who art alone supreme!

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

stroy this world.

XI

Lord and Primeval Cause! Slayer of Madana7
! from Thee

alone the world has sprung.

Compassionate 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 earthly love.
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Hymn to Mahddem

I

O Mahadeva! O Thou Auspicious One, with the moon shin-

ing in Thy crest!

Slayer of Madana! Wielder of the trident! Unmoving One!

Lord of the Himalayas!

O Consort of Durga! Lord of all creatures! Thou who scat-

terest the distress of the fearful!

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

miserable world.

II

O Beloved of Parvati’s heart! O Thou moon-crested Deity!

Master of every being! Lord of hosts! O Thou, the Lord of

Parvati

!

O Vamadeva, Self-existent One! O Rudra, Wielder of the

bow!

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

miserable world.

III

O Blue-throated God! Siva, whose emblem is the bull! O
Five-faced One!

Lord of the worlds, who wearest snakes about Thy wrists!

0 Thou Auspicious One

!

O Siva! O Pasupa^. 1
! O Thou, the Lord of Parvati!

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

miserable world.

IV

O Lord of the universe! O Siva Sankara! O God of gods!

Thou who dost bear the river Ganges in Thy matted locks!

Thou, the Master of Pramatha and Nandika2
! O Hara, Lord

of the world!

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

miserable world.

1 Lord of beings.
2 Attendants of Siva.
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V
0 King of Kasi! Lord of the cremation ground of Mani-

karnika!

O mighty Hero ! Thou, the Destroyer of Daksha’s 3 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 Byomakesa4
! Blue-throated One! O Lord of hosts!

Thou whose body is besmeared with ashes! Thou who art

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 Narayana! Slayer of lust! Thou, Sakti’s Lord!

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

miserable world.

VIII

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

!

Soul of the universe! O Thou in whom repose the infinite

virtues of the world

!

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.

3 Siva’s father-in-law.
4 Lit., the One whose hair is the sky; a name of Siva.
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Hymn for Forgiveness

I

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

vious births.

Through which I 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 Siva! O Mahadeva ! O Sambhu! forgive me,

I pray, for my transgressions.

II

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;

I 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 Sambhu! forgive me, I

pray, for my transgressions.

III

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 Siva! O Mahadeva! O Sambhu! forgive me, I

pray, for my transgressions.
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IV

Now in old age my senses have lost the power of proper judg-
ing and acting;

My body, though still not wholly bereft of life,

Is weak and senile from many afflictions, from sins and ill-

nesses and bereavements;

But even now my mind, instead of meditating on Siva,
'

Runs after vain desires and hollow delusions.

Therefore, O Siva! O Mahadeva! O Sambhu! forgive me, I

pray, for my transgressions.

V

The duties laid down in the Smriti — perilous and abstruse
— are now beyond me;

How can I speak of the Vedic injunctions for brahmins, as

means for attaining Brahman?

Never yet have I rightly grasped, through discrimination,

The meaning of hearing the scriptures from the guru and
reasoning on his instruction;

How, then, speak of reflecting on Truth without interrup-

tion ?

Therefore, O Siva! O Mahadeva! O Sambhu! forgive me, I

pray, for my transgressions.

VI

Not even once have I finished my bath before sunrise and
brought from the Ganges

Water to bathe Thy holy image;

Never, from the deep woods, have I brought the sacred bel-

leaves for Thy worship;

Nor have I gathered full-blown lotuses from the lakes,

Nor ever arranged the lights and the incense for worshipping

Thee.

Therefore, O Siva! O Mahadeva! O Sambhu! forgive me, I

pray, for my transgressions.
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VII

I have not bathed Thine image with milk and honey, with

butter and other oblations;

I have not decked it with fragrant sandal-paste;

I have not worshipped Thee with golden flowers, with in-

cense, with camphor-flame and savoury offerings.

Therefore, O Siva! O Mahadeva! OSambhu! forgive me, I

pray, for my transgressions.

VIII

I have not made rich gifts to the brahmins, cherishing in my
heart,

0 Mahadeva! Thy hallowed form;

1 have not made, in the sacred fire, the million oblations of

butter,

Repeating the holy mantra given me by my guru;

Never have I done penance along the Ganges with japa and

study of the Vedas.

Therefore, O Siva! O Mahadeva! OSambhu! forgive me, I

pray, for my transgressions.

t

IX

I have not sat in the lotus posture, nor have I ever con-

trolled

The prana along the Sushumna, repeating the syllable Qm;
Never have I suppressed the turbulent waves of my mind,

nor merged the self-effulgent Om
In the ever shining Witness-Consciousness, whose nature is

that of the highest Brahman;

Nor have I, in samadhi, meditated on Sankara, dwelling in

every form as the Inner Guide.

Therefore, O Siva! O Mahadeva! O Sambhu! forgive me, I

pray, for my transgressions.

X
Never, O Siva! have I seen Thee, the Pure, the Unattached,

the Naked One,
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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 a longing heart, have I meditated on Thine aus-

picious and sin-destroying form.

Therefore, O Siva! O Mahadeva ! O Sambhu ! forgive me, I

pray, for my transgressions.

XI

O Mind, to gain Liberation, concentrate wholly on §iva,

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

Whose head is illumined 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 ?

XII

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

kingdom ?

Of what avail is the body or a home?
Know all these to be transitory and quickly shun them;

Worship Siva, as your guru instructs you, for the attaining

of Self-Knowledge.

XIII

Day by day, a 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.

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

refuge!

Protect me, who have taken refuge at Thy feet.

XIV

1 salute the self-effulgent Guru of the gods, the Lord of Uma;
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I salute the Cause of the universe;

I salute the Lord of beasts, adorned with snakes;

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

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

I salute the auspicious Siva.

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

White is the skull Thou boldest 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 Siva! forgive all the sins that I 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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Five Stanzas on the Kjiupin 1

I

Roaming ever in the grove of Vedanta,

Ever pleased with his beggar’s morsel,

Wandering onward, his heart free from sorrow,

Blest indeed is the wearer of the loin-cloth.

II

Sitting at the foot of a tree for shelter,

Eating from his hands his meagre portion,

Wrapped in a garment fine or ugly,

Blest indeed is the wearer of the loin-cloth.

III

Satisfied fully by the Bliss within him, ,

Curbing wholly the cravings of his senses,

Contemplating always the Absolute Brahman,

Blest indeed is the wearer of the loin-cloth.

IV

Witnessing the changes of mind and body,

Naught but the Self within him beholding,

Heedless of outer, of inner, of middle,

Blest indeed is the wearer of the loin-cloth.

V

Chanting Brahman, the Word of redemption,

Meditating only on “I am Brahman,”

Living on alms and wandering freely,

Blest indeed is the wearer of the loin-cloth.

1 The loin-cloth of the sannyasi, which is an emblem of renunciation.
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Hymn of Renunciation
1

1

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
,

2 worship Govinda,

Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

II

Seeking 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 slumber,

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 Sankaracharya was going to the Ganges for his daily

ablutions, when he heard a boy loudly 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. Feeling sad at the waste

of time, he composed the “Hymn of Renunciation.”
2 An epithet of Sri Krishna.
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III

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.

IV

Many are those whose locks are matted,

Many whose heads are closely shaved.

Many who pluck out all their hair;

Some of them wearing robes of ochre,

Some of them clad in other colours —
All these things for their stomachs' sake .

3

Seeing Truth revealed before them.

Still 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 Govinda, worship Govinda,

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

the outer marks of holiness to earn their livelihood.
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Worship Govinda, "foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

VI

Feeble has grown the old man’s body.

Toothless his gums and bald his head;

But there he goes, upon his crutches.

Clinging firmly to fruitless hope!

Worship Govinda, worship Govinda,

Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

VII

Lost in play is the carefree stripling,

Lost in his sweetheart’s charms, the youth;

The old man broods upon his sorrows;

None there is, alas! whose spirit

Yearns to be lost in the Parabrahman.

Worship Govinda, worship Govinda,

Worship Govinda, foolish one

!

Rules of grammar profit nothing

Once the hour of death draws nigh.

VIII

Birth unceasing! Death unceasing!

Ever to pass through a mother’s womb!
Hard to cross is the world’s wide ocean:

Lord, redeem me through Thy mercy!

Worship Govinda, worship Govinda,

Worship Govinda, foolish one

!

Rules of grammar profit nothing

Once the hour of death draws nigh.

IN

Day follows day, night follows night.

New moon, full moon, ever returning;
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Summer and winter see the planet

Ever inclining on its axis;

Year follows 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?

Worship Govinda, worship Govinda,

Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

XI

Lust at the sight of a 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.

XII

Who am I ? And who are you ?

What is the place from which I come?

Who is my mother? Who my sire?

21

1
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Pondering thus, perceive them all

As fancies only, without substance;

Give up the world as an idle dream.

Worship Govinda, worship Govinda,

Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

XIII

Every day recite from the Gita;

Chant the thousand names of Vishnu
,

4

Cherishing Him within your heart.

Take delight to be with the holy;

Give your riches away to the poor.

Worship Govinda, worship Govinda,

Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

XIV

While man's soul remains in his body,

Fondly his family wish him well;

But when the life-breath leaves its dwelling,

Even his wife will flee in fear.

Worship Govinda, worship Govinda,

Worship Govinda, foolish one!

Rules of grammar profit nothing

Once the hour of death draws nigh.

XV
He who yields to lust for pleasure

Leaves his frame a prey to disease;

Yet, though death is the final ending,

None forswears his sinfulness.

Worship Govinda, worship Govinda,

4 Refers to a hymn which gives Vishnu’s thousand names and recounts

their significance.
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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 I 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.
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A Cudgelfor Delusion

I

Renounce, 0 fool, your ceaseless thirst

For hoarding gold and precious gems;

Content yourself with what may come

Through deeds performed in earlier lives1
;

Devote your mind to righteousness

And let dispassion be your law.

II

Remember, riches bring but grief;

Truly, no joy abides in them.

A rich man even fears his son:

This is his portion everywhere.

III

Who is your wife? And who your child?

Strange indeed is this mortal world!

Who are you ? And who is your own ?

Where is the region whence you come?

Brother, ponder on these things.

IV

Boast not of youth or friends or wealth;

Swifter than eyes can wink, by Time
Each one of these is stolen away.

Abjure the illusion of the world

And join yourself to timeless Truth.

V

Give up the curse of lust and wrath;

Give up delusion, give up greed;

1 The results of action done in previous lives are reaped without much
effort. A man's heart and soul should be devoted to contemplation of God
and not to the accumulating of worldly profit.
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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 attached to friend or foe,

To son or kinsman, peace or war;

If you aspire to Vishnu's 2 realm,

Look upon all things equally.

VIII

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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The whole of humankind is prey

To grief and ego and disease:

Remember this unfailingly.

XI

Why do all things distress your mind?

Has reason quite abandoned you ?

Have you no guide to hold you firm,

Instructing you of life and death?

XII

Cherish your guru's lotus feet

And free yourself without delay

From the enslavement of this world;

Curb your senses and your mind
And see the Lord within your heart.

These dozen stanzas I have penned

To spur my pupils on their way;

Unless a man pursue the Real,

His pangs surpass the pangs of hell.
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Six Stanzas on Nirvana

1

Om. I am neither the mind, intelligence, ego, nor chitta
,
1

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

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

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

II

I am neither the prana2 nor the five vital breaths
,

3

Neither the seven elements of the body
,
4 nor its five sheaths

,
5

Nor hands nor feet nor tongue, nor other organ of action:

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

III

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:

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

IV

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— lam Siva! I am Siva!

V

Death or fear I 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:

I am Eternal Bliss and Awareness— lam &iva! I am £iva!

1 The seat of memory.
2 The vital force that sustains life in a physical body.
8 The various functions of the prana, or vital force.

4 Le., water, blood, flesh, fat, bone, marrow, and semen.

_
5 The sheaths of food, prana, mind, intelligence, and bliss, which conceal

Atman, or the Self, as a scabbard conceals a sword.
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VI

I have no form or fancy: the All-pervading am I;

Everywhere I exist, and yet am beyond the senses;

Neither salvation am I, nor anything to be known:

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

Agnihotra

ahamkara

ajnana

akasa

Ananda
anandamayakosa
annamayakosa
antahkarana

Aranyakas
Atharva-Veda
Atmabodha

Atman

avidya

Bhagavad Gita

Bhagavati

Bhavani

Non-duality; a school of Vedanta philosophy

teaching the oneness of God, soul, and uni-

verse, whose chief exponent was Sankara-

charya.

A Vedic sacrifice in which oblations are of-

fered to Agni, the Fire-god.

Ego or “I-consciousness”; one of the func-

tions of the inner organ. See antahkarana.

A term of Vedanta philosophy meaning ig-

norance, individual or cosmic. According to

Non-dualistic Vedanta 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.” See Introduction, p. 68.

The four other elements are vayu (air), agni

(fire), ap (water), and prithivi (earth).

Bliss.

The sheath of bliss. See kosa.

The gross physical sheath. See ko§a.

The inner organ, comprising manas (mind),

buddhi (intellect or determinative faculty),

chitta (pleasure-seeking function), and aham-
kara (ego).

One of the sections of the Vedas. See Vedas.

One of the four Vedas. See Vedas.

(JLit.y 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 Vedanta philosophy meaning ig-

norance, individual or cosmic. See ajnana.

A well-known Hindu scripture, comprising

eighteen chapters of the Mahdbharata .

The Divine Mother.

The Divine Mother.
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Brahma

brahmachari

Brahmajnana
Brahmaloka

Brahman

Brahmanas

Brahma-sutras

Brahmavidya
brahmin

Buddha

buddhi

Charvaka

Chit

chitta

Code of Manu

devas

dharma

Durga

Gaudapada

Glossary

The Creator God; the First Person of the

Hindu Trinity, the other two being Vishnu

and Siva.

A celibate religious student who lives with

his teacher and devotes himself to the prac-

tice of spiritual discipline. See pp. 18-19.

The Knowledge of Brahman.
The plane of Brahma, 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 Vedanta phi-

losophy, ascribed to Vyasa. Same as Ve-

ddnta-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

school of Hindu philosophy.

Consciousness.

The function of the inner organ which seeks

for pleasurable objects. See antahkarana.

A book on Hindu law by Manu.

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

Righteousness, duty. The inner constitution

of a thing, which governs its growth.

The Divine Mother.

A celebrated philosopher of Non-dualistic

Vedanta, whose principal work is a commen-
tary on the Mdndukya Upanishad.
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Gauri (Lit., One with complexion of gold.) The
Divine Mother.

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

Govinda A name of Sri Krishna.

Govindapada The teacher of Sankaracharya.

guna According to Samkhya philosophy, Prakriti

(Nature or matter), consists of three gunas
— usually ' translated as “qualities” —
known as sattva, rajas, and tarn as. Tamas
stands for inertia or dullness; rajas, for ac-

tivity or restlessness; sattva, for balance or

righteousness.

guru Spiritual teacher.

Indra The king of the gods.

I§vara The Personal God. See Saguna Brahman.

Jaimini The author of the Purva Mimamsa system of

Hindu philosophy, which deals with the ritu-

alistic portion of the Vedas.

japa See mantra.

jiva (Lit., living being.) The individual soul,

which in essence is one with the Universal

Soul.

jivanmukta One enjoying Liberation while living in the

body.

jnana Knowledge of Reality.

Jnanakanda The part of the Vedas that teaches philo-

sophical wisdom.

Kailas A peak of the Himalayas, regarded as the

sacred abode of §iva.

Kanada The author of the Vaiseshika system of phi-

losophy.

Kapila The author of the Samkhya system of phi-

losophy.

Kdrikd A commentary on the Mdndukya Upanishad,

ascribed to Gaudapada.

karma Action in general; duty; ritualistic worship.

Karmakanda The part of the Vedas that deals with rituals

and sacrifices.

kosa (Lit., sheath or covering.) The following are

the five kosas as described in Vedanta phi-

losophy: (i) the annamayako§a, or gross
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physical sheath, made of and sustained by

food; (a) the pranamayakosa, or vital sheath,

consisting of the five pranas, or vital forces;

(3) the manomayakosa', or mental sheath;

(4) the vijnanamayakosa, or sheath of intel-

ligence; (5) the anandamayakosa, 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.

Krishna, Sri An Incarnation of God whose life is given in

the Bhdgavata and the Mahdbhdrata

.

kshatriya A member of the warrior caste.

The god of earthly love.

The founder of the Dualistic school of Ve-

danta philosophy (A. D. 1199-1276).

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. See kola.

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.

Manu The celebrated law-giver of ancient India,

who is supposed to be the author of the

Manusamkitd, or Code of Manu.
maya 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.

moksha Liberation.

Narayana The Supreme Godhead of the Vaishnavas, or

worshippers of Vishnu.

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

Nirvana (Lit., blowing out, as of a flame.) Anni-
hilation of desire, passion, and ego; Libera-

tion, characterized by freedom and bliss.

Madana
Maddhva

Mahdbhdrata

Mahadeva
manas

manomayakosa
mantra



nirvikalpaka samadhi

Om

Parvati

Patanjali

Prakriti

prana

pranamayakosa
prarabdha karma

Puranas

Purusha

raj as

rajasic
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The highest state of samadhi, in which the
aspirant realizes his total oneness with
Brahman.

The most sacred word of the Vedas; also

written Aum. It is a symbol of both the

Personal God and the Absolute.

Daughter of King Himalaya and Consort of

§iva; a manifestation of the Divine Mother.
The author of the Yoga system of Hindu
philosophy.

Primordial Nature; the material substratum
of the creation, consisting of sattva, rajas,

and tamas.

The vital breath, which sustains life in a

physical body; the primal energy or force, of

which other physical forces are manifesta-

tions. In the books of Yoga, prana is de-

scribed as having five modifications, according

to its five different functions. These are:

prana (the vital energy that controls the

breath), apana (the vital energy that carries

downward unassimilated food and drink),

samana (the vital energy that carries nutri-

tion all over the body), vyana (the vital

energy that pervades the entire body), and

udana (the vital energy by which the con-

tents of the stomach are ejected through the

mouth). The word Prana is also a name of

the Cosmic Soul, endowed with activity.

The vital sheath. See kosa.

Action done in a previous life which has be-

gun to bear fruit in the present life. See

Introduction, p. 30m
Books of Hindu mythology.

(Zi/., person.) A term of.Samkhya philoso-

phy denoting the Conscious Principle, The
universe evolves from the union of Prakriti

(Nature) and Purusha. In Vedanta the word

also denotes the Soul and the Absolute.

The principle of activity or restlessness. See

guna.

Pertaining to, or endowed with, rajas.
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Rama The hero of the Ramayana
,
regarded by the

Hindus as a Divine Incarnation.

Ramakrishria A great saint of Bengal, regarded as a Divine

Incarnation (A.D. 1836-1886).

Ramanuja A famous saint and philosopher of southern

India, the founder of the school of Qualified

Non-dualism (A.D. 1017-1137).

Ramayana A famous Hindu epic.

Ravana The monster-king of Ceylon, who forcibly ab-

ducted Sita, the wife of Rama. His life and
exploits are described in the Ramayana.

Rig-Veda One of the four Vedas. See Vedas.

rishi A seer of Truth; a revealer of the wisdom of

the Vedas.

Rudra An epithet of Siva.

Sadananda A Vedantist philosopher, the author of Ve-

dantasara
,
or The Essence of Vedanta

, who
lived probably during the middle of the fif-

teenth century.

Saguna Brahman (Lit., Brahman with attributes.) The Ab-
solute conceived as the Creator, Preserver,

and Destroyer of the universe; corresponds

to Isvara, or the Personal God.
samadhi Ecstasy, trance, complete concentration,

communion with God.
Sama-Veda One of the four Vedas. See Vedas.

§ambhu An epithet of Siva.

Samhitas A section of the Vedas. See Vedas.

Samkhya One of the six systems of Hindu philosophy,

ascribed to Kapil a.

samsara The world of change and becoming; the rela-

tive world.

Sanatana Dharma (Lit., the Eternal Religion.) The religion of

the Hindus, formulated by the rishis of the

Vedas. See Introduction, p. 6n.

Sankara A name of §iva; also short for Sankaracharya.

Sankaracharya The great philosopher of Non-dualistic Ve-
danta (A.D. 788-80.0).

sannyasa The monastic life.

sannyasi A Hindu monk, who renounces the world in

order to realize God. See Introduction,

pp. 20-21.



sattva

savikalpaka samadhi

sishya

Sita

Siva

Smriti

Sruti

Sushumna

Turiya

Uma

upadhi

Upanishads

Vamadeva
Vedanta

Veddnta-sutras

Vedas
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The principle of balance or righteousness.

See gun a.

Communion with God in which the distinc-

tion between subject and object is retained.

Disciple.

The consort of Rama. Her life is described

in the Rdmdyana .

The Destroyer God; the Third Person of the

Hindu Trinity, the other two being Brahma
and Vishnu.

The law books, subsidiary to the Vedas,

guiding the daily life and conduct of the

Hindus.

The Vedas.

The hollow canal within the spinal column,

through which the awakened spiritual en-

ergy rises.

(Zi/., 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-

vati, the Consort of Siva.

A term of Vedanta philosophy denoting a

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. See Vedas. There are

one hundred and eight Upanishads extant, of

which eleven are the most important. See

Introduction, p. gff.

An epithet of Siva.

(Lit., the conclusion or the essence of the

Vedas.) A system of philosophy ascribed to

Vyasa, discussed mainly in the Upanishads,

the Bhagavad Gita, and the Brahma-sutras

.

See BraJima-sutras.

The most sacred scriptures of the Hindus and

the ultimate authority of the Hindu religion
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vijnanamayakoSa

Virat

Vishnu

Visishtadvaita

viveka

Vyasa

Glossary

and philosophy. They were arranged by
Vyasa into four books, namely, the Rig-Veda,

the Yajur-Veda, the Sama-Veda, and the

Atharva-Veda. According to orthodox.Vedic

scholars the Vedas consist of the Mantras
and the Brahmanas. The Mantras include

the Samhitas, and the Brahmanas include the

Aranyakas and the Upanishads.

The sheath of intelligence. See kosa.

Consciousness limited or conditioned by the

upadhi of the aggregate of gross bodies. See

Introduction, p. 76.

(Lit., the All-pervading Spirit.) A name of

the Supreme Lord; the Preserver God, the

Second Person of the Hindu Trinity, the

other two being Brahma and Siva.

The philosophy of Qualified Non-dualism, a

school of Vedanta philosophy teaching that

individual souls and the universe are parts of

Brahman; its chief exponent was Ramanuja.
Philosophical discrimination.

A celebrated sage, who is reputed to have ar-

ranged the Vedas in their present form; he is

also believed to be the author of the Maha-
bharata

,
the eighteen Puranas, and the

Brahma-sutras .

Yajur-Veda

yoga

One of the four Vedas% See Vedas.

Union of the individual soul and the Su-

preme Soul; the discipline by which such

union is effected. The Yoga system of phi-

losophy, ascribed to Patanjali, deals with the

realization of Truth through concentration of

mind.
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