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PREFACE

We take it as a privilege to publish this book 'The Vision of
Reality' in English in six volumes written by our father.

Vol (1) : Self-Knowledge

Vol (2) : Mystery of Creation

Vol (3) : A Revelation

Vol (4) : The Supreme Secret of the Gita

Vol (5) : Practical Gita

Vol (6) : The Nectar of the Gita

We have already published the Telugu version in four volumes
and they are well received by the seekers of God. The last volume (5)
is yet be published.

These books give us the Vision of Reality. The vision becomes
open the moment the screen of illusion is lifed. The aim of these books
is to lift the screen so that the seekers of God will have the privilege
of direct experience of that Reality.

We hope the purpose will be fulfilled.

We could do all this only by the Grace of the Lord of Seven Hills,
the Abode of Bliss Sri Venkateswara

We earnestly seek His mercy, love and favour for our success.

Om Namo Venkatesaya

K. Sasi Bhushan
K. Rajaninatha Bhushan

Dr. K. Sudhakara Bhushan
Dr. K. Chandra Bhushan
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I. INTRODUCTION

MANDUKYA UPANISHAD - 2

'ayam 1tm1 brahma'
(This self is Brahmam)

Our experiences make us feel that a 'Supreme Power' is running
the Universe. It is beyond our understanding as it is absolutely supra
human. However, we cannot ignore our experiences. To give significant
and sensible meaning to our experiences, thoughts which transcend our
experiences are devised. Creating such thoughts is the essence of
'Ved1nta'. If We can grasp those thoughts, we can understand the
'Supreme Power' (The 'Absolute' or The Reality) by some way or other
and reach the transcendental state of mind. It gives us the Vision of
Reality (Tattva Drishti) which is Spiritual illumination.

Vision is a dream-like spectacle, but not a dream. What is reality?
Reality is the truth and truth is most often concealed. It is not open to
the naked eye, which is quite often in illusion. Illusion is the screen
concealing the reality. A rope is often mistaken for a snake in darkness.
It continues to be a snake as long as our mind remains in illusion. When
the light dawns, snake ceases to be there as the illusion vanishes. The
rope emerges out. Rope is the 'reality'. Reality (truth) always remains
hazy and obscured as long as it is concealed by illusion. The Vision
becomes open (Visible) the moment the screen is the reality and the snake
is the result of illusion. Illusion is the result of ignorance.

"We are such stuff
As dreams are made on, and our little life
Is rounded with a sleep."

(Shakespeare – 'The Tempest'. Act IV Scene-1 Lines 156-158)

"The whole world and all the human beings in it will eventually
vanish, leaving not the slightest trace behind. Nothing will continue here
beyond a certain point of time. Human existence in this world has the
character of dreams which human beings see in the course of their sleep
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but which come to an end as soon as their sleep ends. Just as a dream
is something un real and something transient, so is human existance,
unreal and transient. The brief existence of man on this earth is followed
by death : and death means the end of every thing."

Then, is this world real or unreal? Is human existence unreal? Yes,
they are unreal in the sense they are transient. Anything transient, not
eternal is not true. It is not real. It has a period of existence and then
it meets the end. That which ends is not real. The World is visible to
the naked eye. So it must be real. It remains real as long as we think
it real. This thinking happens to be the illusion. A Stick kept straight
in a tub of water appears bent. We konw it is not true because we know
the stick before it is put in the water. In the first example we have no
idea of the rope. So the snake-illusion becomes strong and we don't feel
it is an illusion. In the second example we already know that the stick
is straight. We realise that its refraction in the water is illusion and so
the illusion has no effect on us. Here the truth of the stick is open and
so the illusion becomes only a thing for observation and study.

The World is like the Snake-illusion, not the stick-illusion. The
reality of the world always remains obscure as it is beyond our
comprehension. How can we understand the reality behind the visible
world? The answer is constant effort to look deep into us till we are
able to see the 'Spiritual Illumination' in our heart. Unless we get that
'Direct experience', we cannot comprehend the reality behind the world.
As long as we float in illusion, the world continues to be real, and if
any body says, "The world is not real", he will be booed.

It is not that the world is unreal. It is real like a movie on the
screen and we get involved in it. When once we gain the 'Direct
Experience' of 'Spiritual Illumination', we gain comprehension of the
'Reality' behind the world. At the same time, we continue to participate
in the worldly activities, but we remain detached in our mind. That is
'Jeevan mukti' (Salvation or find liberation even when alive in this
world). Search for the Truth is the essence of 'V>d1nta'.

'V>d1nta' is normally used as synonym for Philosophy which is
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not right. 'V>d1nta' is the branch of knowledge that is gathered from
the upanishads. It delineates the 'Supreme Spirit'. 'Vedanta' is Spiritual
Philosophy, not merely metaphysical logic. When our physical
understanding forms our  spiritual vision, we know the reality of our
inner life. The means to know our inner life is 'V>d1nta'.

'Tattva' means the real state or the reality. 'Tattva drishti' means
looking into our mind. If we do that we will know our mind which means
our real state. If we take a concentrated look at our reflected image in
a mirror, we feel like looking into our mind. If we look further and deeper,
we will be able to know the real state of our mind. Basing on this if
we try to take a still deeper look into our mind, we can reach the
transcendental stage. That is the stage when we will have a feel of looking
at 'Jeeva' with in our reflected image in the mirror. That is the direct
experience of seeing the spiritual illumination (internal illumination in
our body). That, which creates this experience is "Tattva Drishti" (The
Vision of Reality). 'Tattva' is the real nature of human soul (jeeva) in
its relation with the Supreme Spirit pervading the universe. 'Jeev1tma–
Parm1tma' (the individual soul and the Supreme Soul) are the two
pillars on which stands the palace of Hindu philosophy. The palace is
the upanishads.

Mere intellectual pursuit will not reveal the truth in the
Upanishads. Intellect forms certain predetermined notions. Only when
experiential standards are added to it, Truth is revealed. Upanishads are
the philosophy based on experiential truth, not merely metaphysical
logic. Direct experience is the only way to gain the vision of Reality
and understand the mystery of the universe. Materialistic investigation
cannot lead us to the goal.

Salvation is no where else. It is here only, if we gain the vision
of Reality. Today our intellectual distinction is in our extreme confidence
that we know everything. Infact, what we know is very little. So many
things happen in our daily life. We can tell to some extent by investigation
how things happened. But we don't find any answer to the question why?
Some people try to answer the question, by way of their imagination
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and fancy. But the real cause always remains a mystery. That is the
mystery of the universe.

On the shore we can see the bottom of the sea. As we go further
into the water the depth increases. At last we realise that it is not easy
to measure the depth of the sea. Similar is the universe. It is also not
easy to measure the universe. That makes it impossible to know why
certain things happen in the universe. 'V>d1nta' tries to know why such
things happen in the universe.

Happiness is like sand on the sea shore. It is formed by many small
and big things like grains of sand which sometimes may be insignificant.
Spiritual Experience also is composed of so many things. We can not
gain spiritual experience (direct experience) by any magic wand.
Spiritual experience is gained only by constant effort to see the spiritual
illumination in our heart. Faith that money gives happiness is only an
illusion. Money solves only money problems, nothing else. Whatever
we gain from money, authority or fame is only temporary, but people
are easily drawn towards them. Perhaps that is also a part of the mystery
of the universe. Money is only an allowance in the journey of life. It
is not the beacon light of life.

Religion is an essential part of life. But excess of religious faith
disrupts the intellect. This disruption results in stupidity and it leads to
lifeless traditions. The consequence is foolishness and religions fanaticism.
Devotion is a part of religion. Ecstasy happens to be the goal of devotion.
But ecstastic devotion is only temporary and illusive. Illusion can not
be spiritual experience. The real aim of devotion is not ecstasy but
spiritual experience of seeing God in our hearts. This experience
illuminates us and this illumination is natural, not illusive. Devotional
Practice is only means to gain spiritual illumination, not an end in
itself.

What is necessary for devotional practice is a devoted heart. A
devoted heart always offers something to the Lord. However poor The
offering may be if it is made with love and earnestness, it is acceptable
to the Lord. The way to the Highest is not by way of subtle metaphysics,
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or complicated ritual. It is by sheer self giving, which is symbolised by
the offer of a leaf, a flower, a fruit of water. (Bhagaved Gita BG 9-26)

Ramana Maharshi's teaching has a relevance to our age with its
dominant mood of scepticism - "He has given us" S. Radhakrishna
observes, "a religion of the spirit which enables us to liberate ourselves
from dogmas and superstitions. The essence of religion is inner personal
experience, an individual relationship with the Divine. It is not worship
so much as a quest. It is a way of becoming and liberation. The well-
known Greek aphorism, "Know Thyself" is a kin to the Upanishad
precept "1tm1nam viddhi", "Know thyself". By a process of abstraction
(formation of abstract ideas or a visionary idea) we get behind the
layers of body, mind and intellect and reach the universal self, the true
light which lightenth every man that comes into the world. He that
reaches the universal self, "The true light which lighteth every man that
cometh into the world". He, that reaches the universal self identifies
himself with all things and events, as they happen. Reality fills the self
as it is no longer barred by preferences or aversions, likes or dislikes.
These can no more act as distorting medium."

"The child is much nearer the vision of the self. We must become
as little children before we can enter into the realm of truth. This is why
we are required to put aside the sophistication of the learned. The need
for being born again is insisted on. It is said that the wisdom of babes
is greater than that of scholars. Sri Ramana Maharshi gives us the
outlines of religion based on the Indian Scriptures which is essentially
spiritual, without ceasing to be rational and ethical". Foreword by S.
Radhakrishna to "Ramana Maharshi" by Arthur Osborne.

For a harmonic development of any human there should be a
dynamic equilibrium between the two parts of his mind, namely the
mystic and the empirical, the rational and the irrational. Complete
rationality can be as disgusting as complete irrationality. It will be ideal
if sceintific temper and mystic vision join hands in the pursuit of Truth
that is eternal.

It is said that intellect which is the cause of present action follows
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the impressions of past action "Intellect is the follower of the
impressions of the past deeds". This is the theme of the Doctrine of
Karma. The real sense of this dictum is that the impressions ('samskaras')
of past actions reveal the general tendency of intellect (Budhi Karma
anus1rini"). But there is no sense in saying that intellect which is the
source of every action in the present follows the impressions of past
actions in toto. If that is true intellect in present life loses identity and
becomes ineffective. But that is impossible. Intellect is deep and
mysterious. For that reason 'Yogav1sishta Ramayana' gives more
importance to human effort following the principal objects of pursuit
of human life – 'the purusharthas'. It further says that it is better to
do things with human effort combined with wisdom. It becomes stupidity
to say everything in the present life is the result of past actions.

The whole universe is the excellence of Isvara's dance ('tandava')
- 'Isvara' is the Absolute but with attributes. Attributes are the three
'gunas', 'Satva', 'Rajas' and 'Tamas'. 'Satva' is goodness and
gentleness, 'Rajas' is passion and sensuality, and 'Tamas' is desire and
ignorance. In other words 'Isvara' is the result of the Absolute's 'Will'
and the 'Will' itself is an attribute Isvara (not Siva of the Hindu Trinity)
is the practical form of the Absolute ('paramatma') with the will to create
the universe. Isvara is thus the personal God personified and the 'Trinity'
('Trimurtulu') is the imaginary and personified forms of the attributes.
'Satva' is personified as 'Vishnu', who rules and protects the universe,
'Rajas' is imagined as 'Brahma' (not Brahman who is the Absolute) who
looks after the creation of the universe, 'Siva' is 'Tamas' personified who
is responsible for the final dissolution of the universe.

The whole universe (creation) is the ornamental representation of
'Isvaras' dance, the practical form of the Absolute's 'Will'. The established
form of this aesthetics feeling is the universe which reflects this gentle,
gesticulatory dance. The dance is Isvara's and the universe is the mirror
of this gesticulations. He is the Mascurine form (not human) - 'Purusha',
and the conscious form of this dance is the universe which is the
'Feminine' form (not human) - 'Prakriti'. The act of their oneness is the
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world, both movable and immovable. 'Prakriti' is independent of
'Purusha', but 'Prakriti' is not the ultimate cause of the universe.
According to Sankaracharya it is 'Isvara' rather than Prakriti who is the
ultimate cause of the universe. Thus the 'Prakriti' as the material cause
and the 'Purusha' as the ultimate cause are together the origin of the
universe.

Radiating from 'Prakriti'
the universe emanates everything.
'Prakriti-purusha', their oneness
splendid revelation of everything.
Their reflected forms
Man and Woman, the pair.
He, grasping the vision glorious
himself becomes exalted
and sensible,
is unmatched in the world.

This is the Vision of Reality, 'Tattva Drushti'. One who
experiences this attains salvation (liberation) while alive in this world.
That is 'Jeevanmukti'.

Then, are there two Gods – one the impersonal Brahman and the
other the personal 'Isvara'? No, because Brahman becomes 'Isvara' in
the relative sense of 'mâ ya'. 'Isvara' is Brahman personified. He is God
the person. So he is not Brahman in his ultimate nature. In the words
of Swami Vivekananda, "The Personal God is the highest possible
reading of the Absolute by the human mind. Brahman only appears to
take a form and personality. But the form melts away when the
Knowledge of Reality dawns on us. There is nothing but Brahman, the
infinite. That is the Reality." – (Complete Works Vol.III P.37)

'Isvara' is in a sense a person, but he is not similar to 'Jiva',
the individual human soul. 'Isvara' like the 'Jiva' is Brahman united
with 'm1ya', but with a fundamental difference. 'Isvara' is the controller
of 'm1ya' while 'Jiva' is the servant of 'm1ya'.
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It is a known fact that sugar-cane is sweet. But it is the juice in
the sugarcane that is sweet, not the refuse-matter. Similar is 'Vedanta'.
It is the essence of Vedanta that takes you near the Reality, not mere
logic. It is not enough to squeeze out the juice from sugar-cane. We know
its sweetness only when we drink the juice. Similarly it is not enough
to know the essence of Vedanta but we must be able to put it and
experience it in practice. In this context we have to grasp the facts and
implications of the Docrine of Karma. This is the practical Vedanta. Our
body is the replica of Nature ('Prakriti'). So if we know Nature we will
be able to know what we are and who we are. The universe is very
strange and there in its strangeness lies its mystery. Mystery of the
universe is the core point of creation. If we study the sequence of
changes that have crept into the philosophical thinking and tendencies,
it becomes evident that social conditions played a very crucial part in
the formation or shaping of philosophical concepts. So we can not
ignore the subtle influence of social consciousness on spiritual
experiences. Spiritual experiences are purely personal, there cannot be
any doubt, but the Absolute is all pervading, "Sarvam Khalvidam
Brahma" as the upanishadic teachings say. Seeing Brahman in
everything and everything in Brahman leads to the Vision of Reality
which in a way is the manifestation of social consciousness.

In a way it has to be admitted that thoughts about life beyond
death have become central part of spiritual thinking and devotional
practices. Spiritual thinking here does not indicate any effort to attain
spiritual illumination. It is exhibited in some sort of religious ritual to
gain long-life and to enjoy life after death in the imaginary heaven which
is glorified in mythologics ("Pur1nas"). Spiritual illumination does not
find any place in devotional practices which are only aimed at gaining
happy abode in the imaginary heaven. Heaven and Hell ('Svarga-
Naraka') are no where else. They are here in this world only. They are
reflected in our joys and sorrows, success and defeat. Visiting as many
temples as possible and as many gods in those temples does not bestow
longevity or abode in heaven. Devotion to Personal God aims at seeing
the aura (light) of the God in one's heart, that gives a sort of strength
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and mental illumination. Nothing can be achieved by visiting different
gods in different temples. There is only one God and that is Reality
('Sat'). "Ekam Sat Vipra bahudha Vadanti' (Rigveda 1-164-46) We can
worship Him by any name and in any form. But meditate on and pray
to any one form only, not many. There is no rivalry between different
forms. Ignore the 'puranic' stories, but grasp the symbology implied in
them. 'Siva and Vishnu' are not different. They are two different forms
of one Reality, 'Isvara' (not 'Siva').

Soul (self) and re-birth are not directly perceptible however
much we argue in any form. Communion is not possible between the
life after death and the life in this world. Logical connection is the only
way. Even if we admit that the dead will have a causal body, no
communion is possible between the causal body and the living body.
Further, causal body is invisible. Whatever the Upanishads have spoken
is only logical derivative. What all Sri Krishna preached in his Bhagvad
Gita was the expression of his yogic powers. We have to believe whatever
he said as direct communication with the soul ('atma') and the causal
body is not possible. Only such yogis like Sri Krishna, Ramakrishna
Parama hamsa, Ramana Maharshi and such others might have achieved
such communion with the causal bodies of the dead. But it is beyond
any possibility in the life of common man who struggles to meet the
needs of life. Infact there is nothing like causal body. There is only subtle
body (sûkshma sareera or linga sareera).

However, Swami Abhedananda, a direct disciple of Sri Ramakrishna
expressed many of his personal experiences about the departed spirits.
He believed that most of the spirits are earth-bound as they are not free
from desires and passions. Seances are the meetings at which spiritualists
attempt to make contact with the dead (the earth-bound spirits). But the
spirits can not have direct communion with the living. Communion is
possible only through a medium who is a person possessed by the spirit
for the sake of communion. But the person who works as a medium
becomes deprived of his physical and mental powers.

"Regarding the seances Swami Abhedananda is of the opinion that
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though the departed spirits communicate with the seance-holders and with
the near and dear ones of them and furnish information of their earthly
and etherial worlds, yet, in most cases, it has been found that all the
informations and talks, received from them are not genuine or correct."
So the Swami said that "everything of the spirits should be examined
with logical and scientific mind." – 'Life Beyond Death' by Swami
Abhedananda.

The Swami said : "Although many of the professional mediums
have been pitifully exposed as frauds, still there are genuine mediums
and authentic manifestations which cannot be explained by telepathy or
any other theory than that of communications of the discarnate spirits.
In many cases the audience is deceived by the earth-bound spirits. The
manifestations on the material plane, such as table turning, the ropping
knocks of the spirits, are ordinarily understood by spiritualism, but all
such phenomena belong to the lower class of spiritualism or spiritism,
as it is called by many. Spiritism can only satisfy our curiosity and does
not explain any of our vital questions. But spiritualism should be
distinguished from that phase which is called spiritism. Higher spiritism,
therefore, is the name for that which starting from disbelief in a life after
death, reveals the nature of the soul and its relation to God."

Further the Swami said : "With in the last fifty years modern
spiritualism has given wonderful demonstrations regarding the
existence of the disembodied spirits who continue to live even after the
dissolution of their material forms. It has brought comfort and
consolation to the hearts of many people, who were suffering from the
evil effects of scepticism and unbelief concerning future life, caused
by the dry theories of the atheistic, agnostic and materialistic thinkers
of the last century". It is true, the Swami said that though the disembodied
spirits satisfy some of the curiosities of the questioning people, yet they
cannot do any real good and they cannot help in any way in the path
of spiritual progress. As, for example, he said : "The genuine phenomena
of spiritism may do some good in the way of satisfying the curiosity
of certain people or of bringing the assurance that there is life after
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death. They may foretell some petty, trivial events in connection with
our business or daily life, but they cannot bring to us the highest
wisdom and happiness which come to the soul through Divine
communion. These spirits are not angels as the spiritualism may
encourage the hope of meeting the departed spirits of our friends and
relatives, and may bring consolation in the mind of these that doubt
their existence, but it cannot give us the realization of the absolute truth,
or the attainment of God consciousness."

Swami Abhedananda was a true philosopher and a man of
realization. He surveyed everythings of spiritualism or spiritism from
the view point of logic, reasoning and science. He said that death is
inevitable for all the living beings, and they are involved in the cycle
of birth and death, until they realize their immortal soul or Atman.
Spiritualism is only a way for receiving the informations of the existence
of soul and its immortality, but it cannot assure any one of the blessings
of knowledge of the absolute Brahman.

When a man passes from the material plane, he lives in the
mental plane. He does everything through his mind. The impressions
('samskaras') of the works he performed in the material plane remain
with his mind. Countless such impressions are hoarded in the subconscious
lair of the mind. The Swami says that the departed soul 'as if' sleeps
there in the spirit or the mind world. Regarding this sleep after death
the Swami stated : "The sleep after death is like the sleep before the
birth. Then the departed souls have a second sleep before they come to
this material plane. They go into the sleep, and gravitate towards proper
environment."

If one has a strong desire to be the best artist, and if he does not
get success or passes away before he fulfils his desire, that desire will
remain in him even in that soul-slumber. It will spring up again. From
this it is clear that the departed souls are gravitated again and again in
this world of desire and fulfilment. The souls exist and they take births
until and unless they reach the absolute truth by getting rid of the Knots
of desires and passions. The Law of Karma plays a dominant role in
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the lives of all living creatures. They have to do different works in this
world of duties and reap their results. According to Swami Abhedananda,
this law of cause and effect, which is called the Law of  Karma, does
not wait for widow's tears, or orphan's cries. What we have sown, we
must reap either on this plane, or in some other realm.

It is proved from the Law of Karma that our soul is immortal.
It will not be extinguished after death. The Swami said that the life after
death, or the life in this material world, is liable to change. So we shall
have to transcend the realm of cause and effect, which is dominated by
time and space, the ingredients of nescience of maya or 'ajn1na'. This
transcendence is possible only by the realization of our true existence
in which is the immortal Atman.

The subtle and sleeping 'samskaras' or impressions make and
mould the character and destiny of a man. The subconscious level of
the mind is the store house of 'samskaras' which are energized. Man
is an instrument in the hand if his 'samskaras'. But, as Abhedananda
Swami says, man can get control over the 'samskaras' by creating
counter – 'samskaras', just as habits are overcome by counter-habits.
Man always creates his future by reaping the consequences of the
present and in the process he is entangled in the cycle of birth and
death. The Hindus believe in the theory of reincarnation. They know
that spirit or 'Atman' is deathless and immortal; it takes the body as
its garment to work for his salvation while reaping the results of his
past actions in this world. The soul or 'Jivatman' passes through the
grades of gradual progress and reaches atlast the ultimate goal and
attains to perfection.

Swami Abhedananda's lecture on 'Theory of Transmigration' is
unique and illuminating. Swami takes a bold stand and exhibits his
original views with logical arguments. He accepts the modern science
and its truth-seeking method, but he rejects strongly the rigid and
materialistic theories of modern scientists, agnostics and direct realists,
who advocate the theory of heredity and try to explain everything by
it. Christians, Jews, Mohammedans and Parsies believed transmigration
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or metempsychosis as the passing of a soul from one body after death
into another. This belief is found even in Pythagoras, Plato and other
followers. Plato described in 'Phoedrus' how the human souls go out
of dead bodies and take new bodies for getting newer experiences.
Platonic idea of transmigration admits successive lives after death. This
theory says that the souls are allowed to chose their lots in accordance
with their experience or bent of character. They are not affected by
the natural consequences of their good and bad deeds. Plato himself
believed that souls generally choose the bodies of lower animals. But
the Hindu view of transmigration is different from it. In fact, the Hindu
view is not transmigration. It is Re-incarnation or re-birth. Buddhist
rebirth theory also is different from the Hindu theory, because the
Buddhists do not believe in the permanence of the soul entity. But the
Hindus believe that soul is permanent while the body is impermanent.

Transmigration or metempsychosis is transmigration of the soul
of a human being or animal at death into a new body. Hindu theory is
reincarnation or rebirth ('Punarjanma') not mere migration of soul
from one body into another. Swami Abhedananda shows the difference
between the Hindu or Vedantic theory of reincarnation and the platonic
theory of transmigration. He says that according to Hindu or Vedantic
theory the soul or germ of life passes through the lower stages and  comes
at last to higher human plane and after coming to the higher plane, it
does not retrograde to lower animal bodies. Platonic theory is opposed
to it, because it teaches that human souls do pass into different animal
bodies.

As the Swami mentions, it is true that although "there are
passages in the scriptural writings of the Hindus which 'apparently' refer
to the retrogression of the human soul into animal nature, still such
passages do not necessarily mean that the souls will be obliged to
take animal bodies. They may have to live like animals even when
they have human bodies, as we may find among us many people
like cats and dogs and snakes in human form and they are often
more vicious than natural cats, dogs and snakes. They are reaping
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their own Karma and manifesting their "animal nature", though
physically they look like human beings." Swami Abhedananda took a
very rational, scientific and most realistic meaning and view. There is
a difference between Swami Vivekananda and Swami Abhedananda in
their respective views on retrogression of human soul.

Mr. Taylor, Prof. Seth Pringle Pattison, Dr. Radhakrishna and
others hold the same view as Swami Abhedananda holds. Like the
Swami, Dr. Radhakrishna says in his 'An Idealist View of Life' (1998,
P.291,292) "If there is a close bond between the self and the body,
then we cannot say that any self can inhabit any body. If the contents
and conditions of the self-existence must be similar to those which
obtain here, rebirth in the form of animals or angels becomes an
extravagance. (The Hindu Scriptures affirm rebirth in animal forms (See
Chan. up V.10-7; Manu 1-56 among others. Plato's 'Republic' refers
to lives of men in the form of animals. Empedocles believes that souls
pass into animal and plant lives). The kind of life after death can not
be completely different from the present one. Death cannot alter so
profoundly the life of the self. No human being can take birth in a
body foreign to its evolved characteristics. It is possible for man to
degenerate into a savage being but he is still a man. If retrogression is
referred, then it is spread over long ages. While it is theoritically
possible that the life process which has now reached the human level
may so operate as to sink into the animal, from which it may again
spring forward on a different line of evolution altogether or continue to
sink below the animal world, we are not concerned with such speculative
possibilities. While we need to dogmatically deny the possibility of
reversion to animal births, we are now concerned with the normal changes
which are with in a type. It is possible that rebirth in animal form is
a figure of speech for rebirth with animal qualities. Taylor in his
"Primitive Culture" says; "The beast is the very incarnation of familiar
qualities of man; and such names as lion, bear, fox, owl, parrot, viper,
worm, when we apply them as epithets to man, condense into a word
some leading feature of a human life".
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"The juridical theory associated in the popular mind with the
doctrine of karma is responsible for this mistaken view of rebirth in the
form of animals, as also for the notions of heaven and hell as places
of resort where we receive our rewards or punishments. It is not,
however a fair representation of the Hindu view, though much popular
support can be produced for it. The theory of 'sams1ra' is quite
inconsistent with permanent abodes of bliss or suffereing." "It is not
surprising that belief in the systematic distribution of rewards and
punishments after death for the deeds done in this life was current in
India and assumed crude and questionable forms. The Hindu thinkers,
however, who accept the view of Karma equate it with the will of
God. God is in man and his law is organic to man's nature. God is the
Universal background providing scope and expression for the different
possibilities but the actualization of them depends on the will of man.
Heaven and hell are states of the self and not places of resort. Even the
most ghastly inferno comes to an end one day. An eternity of torment
is inconsistent with a God of love. Virtue is heaven, self-sufficiency and
health of the soul, and vice is hell, suffering and disease of the soul.
Goodness is its own reward and evil doing carries its own penalty with
it. It is not a question of the expediency or profitableness of virtue."

Ancient thinkers of India applied the Law of 'Karma' to explain
the destiny of human souls. They based the theory of transmigration upon
this Law of 'Karma'. They said that human souls are bound by this
irresistible law and cannot get out of it. The thoughts and deeds of human
souls are the causes which produce results of similar nature. So their
future birth does not depend upon their whimsical free choice, but it is
limited by the thoughts and deeds or misdeeds of their previous lives.
The platonic idea is that the souls go according to their choice. They
may not take a human form if they prefer animal form. But the Hindu
idea of transmigration is different from the Platonic idea. Transmigration
is not a result of free choice in the Hindu idea, but our thoughts and
deeds force us to take a particular form. We are subject to the Law of
'Karma' which governs our future and the evolution of our souls.
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Thus, the Hindu Theory of Transmigration differs fundamentally
from the platonic and also the Egyptian idea of transmigration. In the
Platonic and Egyptian theories the souls, after leaving the body, enter
into another body which is waiting to receive the migrating soul, but
in the Hindu theory of Transmigration the body is not waiting to receive
the migrating soul. Here the soul is subject to the laws of Evolution.
So it manufactures the gross material body according to its desires and
tendences. Hence, it is rebirth, not exactly migration because the body
is not ready, but it is manufactured by the soul. In fact, rebirth is neither
transmigration nor metempsychosis. Transmigration occurs after death
when the soul leaves the dead body and enters into a body waiting to
receive it. But it is said that metempsychosis may be effected even while
alive. If the soul wishes, it may leave the living body and enter into any
lifeless body, human or animal. Later, if it wishes it may come back and
re-enter into its original body. Well, all this looks more like a fantasy
possible in folk-lore and mythological stories. But, as Dr. Inge says,
transmigration or, rebirth is incorrectly called 'metempsychosis' since it
is the bodies, not the soul that are changed to rebirth.

A germ of life will develop a grosser-form by cellular subdivision,
by growth, and by assimilation of environmental conditions. Swami
Abhedananda says : "The germ of the human soul will manufacture the
body by obeying the laws which govern the physical plane. Parents are
nothing but the channels through which the migrating souls receive their
material forms. Parents do not create the souls; they have no power to
create. They can give the suitable environments necessary for
manufacturing a gross physical body. The souls come with their
tendencies, with their desires, and they remain as germs of life".

Vital forces, sense powers, psychic powers and etherial particles
of matter are all contained in these germs of life. At the time of death
the soul contracts and withdraws all its powers from the sense organs
to its innermost centre. In that contracted state it leaves the body. But
these powers donot leave the soul. They remain latent in that centre. They
are remanifested when the environmental conditions become favourable.
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It is rebirth or reincarnation, not actually migration. Rebirth means the
manifestation of the latent powers which are already present in the germs
of life or in the individual soul. Different names are given to these germs
of life. Vendata philosophers describe them as subtle bodies. Modern
scientists call them bioplasms. These subtle bodies or germs as they are
called are subject to evolution and growth. They arise from lower to
higher stages of development. They evolve from mineral through the
vegetable to the animal kingdom. Finally they become human beings and
they go on progressing and not evolving. There is no need of any evolution
when the germs of life reach the stage of human beings.

There is no idea of progress in the platonic theory. Gradual
evolution of the soul from the lower to the higher stages of existence
forms the idea of progress. But this growth is entirely excluded in the
platonic theory.

The soul or the germ of life passes through the lower stages and
finally comes to the human plane and gains experience and knowledge.
After coming to the human plane, it does not retrograde to animal bodies.
The platonic theory teaches that human souls migrate into animal bodies
or angelic bodies and return from the angelic to the human or the animal.
Some of them may even prefer to become animals. The theory of
Reincarnation takes its stand on the scientific truth of gradual evolution.
It says that the human souls have already passed through different grades
of the animal kingdom by the natural process of evolution. After having
once received the human organism, why should a soul choose to go back
to the lesser and more imperfect organism of an animal? How can a lesser
manifestation hold the greater one? The platonic theory has no answer
to this question. Therefore according to the Hindus, the Reincarnation
theory rejects this idea of the going back of human souls to animal forms.
Now that we have outgrown the lower grade of animal organisms, why
should we go back to them?

However, it is true that there are uneducated people and educated
laymen among the Hindus who still believe that human souls do go into
animal bodies after death, being bound by the 'Law of Karma' to reap
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the results of their evil deeds. But the 'Law of Karma' has no place
in the platonic theory and plays no part in the transmigration of souls.
The really educated and thoughtful minds of India accept the more
rational theory of Reincarnation. However, there are some passages in
the scriptual writings of the Hindus which speak of the retrogression of
the human soul into animal nature. Such passages do not mean that the
souls take animal bodies. They may develop animal nature and live like
animals while having human bodies. They are reaping their own karma
and manifesting their animal nature though physically they are in human
form. However, this kind of retrogression is only temporary. Sooner or
later, at one stage or other knowledge dawns upon them and helps them
in their onward progress towards higher plane of consciousness.

All the wicked thoughts and wicked deeds are nothing but the
results of our mistakes. Sin is nothing but a mistake and it proceeds
from ignorance. No one is born perfect as not to commit any mistake
or any sin. Every mistake is a great teacher in life. Every mistake opens
our eyes not to commit the same again. One life is not enough to gain
full spiritual experience. We must have to admit the doctrine of
Reincarnation of the soul for the fulfilment of the ultimate purpose of
earthly life which is to attain the Vision of Reality. Like the doctrine
of evolution, the doctrine of Reincarnation has its roots in the world of
reality.

"tad yath1 tr na jal1yuk1, trnasy1ntam gatv1, anyam 1kramam                   . .              . .
1kranya...................................... anyam 1kramam 1kramya, 1tm1nam
upasamharathi." (Br. Upanishad 4-4-3)

As a leech or a caterpillar, when it has come to the end of a blade
of grass, finds another blade of grass or another place of support and
takes hold of it by contracting itself, so does this self. After reaching
the end of this body, throws it away and finds another place of support
and then draws itself towards it.

As a goldsmith, after taking a piece of gold, gives it another, newer
and more beautiful shape, similarly does the self, after having thrown
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off this body, and dispelled ignorance, takes another newer and more
beautiful shape. (Br. Upanishad 4-4.4)

These passages bring out several aspects of the theory of rebirth.
The soul finds out its future body before it leaves the present one. The
soul is creative in the sense that it creates a body. At every change of
body, the soul takes a newer form. The state of each existence is
conditioned and determined by its knowledge ('Vidya'), its conduct
('Karma') in the previous existence. It appears from the Brhadâranyaka
Upanishad that all the organs accompany the departing soul which
becomes possessed of knowledge and consciousness. The results of
learning and conduct cling to the soul.

"The ignorant, the unenlightened go after death to sunless
demoniac regions. The good are said to go up to regions which are
sorrowless, through the air, sun and moon". The Chandogya Upanishad
speaks of two ways open to mortals, the bright and the dark, the way
of the gods and the way of the fathers. Those who practise penance and
faith, enter the path of light, and they never return to the cycle of human
existence. Those who are only ethical, performing works of utility, travel
by the path of smoke, dwell in the world of the fathers till the time comes
for them to fall down, then they are born again according to their qualities
or acts deserving reward or punishment. (Chandogya Upanishad 5.10.1-6)

"The descriptions may be fictitious, but the principle of the ascent
and the descent of the soul is what the Upanishads insists on" as observed
by Radhakrishna. Radhakrishna, further, says that beautiful characters
attain desired births and ugly ones miserable births. Rebirth is the lot
of man until he obtains true knowledge. By virtuous acts he elevates
his evolution. The reward of goodness is to grow in goodness. The reward
of growing in purity of heart is to gain a clearer vision of reality.
Knowledge of reality leads to salvation."

The soul is said to be a very minute entity residing in the cavity
of the heart, and resembling in every respect, except size, the visible man.

Swami Abhedananda stated that when a soul goes out of the
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material body after death it sleeps without consciousness or knowledge
of his passing away, and he awakes after a long time. When he awakes,
he finds himself in an unknown world in an unfavourable circumstance
with which he is not familiar. Then his sleeping and unfulfilled desires
become very acute. He tries to mitigate his desires, but fails, and so he
suffers much and this suffering of the departed soul has been described
as the suffering of the hell ('naraka-y1tana'). But the good souls enjoy
peace and happiness in the after-world. An earth-bound spirit further
suffers for his failure in communicating with the near and dear ones.
This is what happens to, certain people who do not know that they are
dead. It is just like a state of hell.

Many of the departed spirits remain in that state of delusion for
a long time. Our time does not affect the spirits. Ours a thousand years
may be five days to them, because ours is according to our standard
and theirs according to their standard. So no one can say how long a
soul will remain in any particular condition, but it is important that we
should remember this law, we create our future, we create our destiny
and we build our character by our thoughts and deeds.

At the time of death the individual soul contracts and remains in
the form of a germ of life. It is for this reason, Vedanta teaches, that
it is neither the will of God nor the fault of the parents that forms the
characters of children, but each child is responsible for its tendencies,
powers and character. It is its own 'Karma' or past actions that make
a child a murderer or a saint, virtuous or sinful. The "stored-up"
potentialities in a subtle body manifest in the character of an individual.
Why do twins develop into dissimilar characters and possess opposite
qualities although they are born of the same parents and at the same
time and brought up under similar conditions and environments. How
can heredity explain such cases? Those who believe in the theory of
heredity will say that the young man inherited all the peculiarities
from his grand father. When did he inherit? His grandfather had died
six years before he was born. He inherited, ofcourse, in the form of germ.
Germ is a minute protoplasm, a jelly-like substance. If we examine it
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with a powerful microscope we will hardly find any difference between
it and the protoplasmic germ of a dog, or of a cat, or of a tree. It is
smaller than a pin's head. And in that state the young man inherited
all the peculiarities from his grandfather; or if we put it in other words,
before he had a nose, he got crooked nose, before he had eyes, he
inherited cross-eyes; and before he had any brain, he inherited all the
wonderful powers – his musical and artistic talents.

Does it not seem absurd. Yes, it looks absurd. If we admit the
theory of heridity, we understand that the whole of this young man existed
in the form of a protoplasm before he was born. If it is possible for this
young man to remain in the form of a protoplasm and inherit all these
things before his birth, why cannot we believe that the soul or the subtle
body of this young man possessed them from the very beginning?
Vedanta says that this young man was not the creature of his grandfather,
but he had his own independent existence. By coming through the channel
of his parents he had only received certain characteristic impressions,
just as a tree receives certain peculiarities from the environment in its
process of growth. The doctrine of Reincarnation alone can explain
satisfactorily and rationally the diversities among children and the reason
of the many instances of uncommon powers and genius displayed in
childhood. The theory of heredity has upto this time failed to give any
good reason for them.

Even today many believe in the transmigration of the souls, that
the souls after death can go back to the animals and live as the animals
for some time, and then go up to heaven and live there for some time.
But the rational minds in India donot believe in the doctrine of
retrogression of the human souls into animal forms, but believe in the
doctrine of rebirth of the souls or reincarnation. The theory of evolution
is the basis for the doctrine of reincarnation which depends upon the
law of cause and sequence or that of action and reaction. These germs
of life come into existence to fulfil certain powers and desires and to
gain certain experience. They do not go back to the animal forms. They
do live on the human plane and continue to exist on the human plane.



xxx

The law of evolution admits the growth and progress through experience
and knowledge of the phenomenal world. Swami Abhedananda wonders:
"How absurd it is to think that the human souls, after manifesting human
powers, will choose a dog-body to manifest those powers? How can a
lower animal contain that which is greater? But there may be some people
who may live like the animals even, when they have the human bodies."
We find many such people like cats, and dogs and snakes in the human
form. They are often more vicious than natural cats, dogs or snakes.
This kind of retrogression to the animal nature is the result of the wicked
thoughts and deeds on the animal plane. These deeds and thoughts must
produce their results in the manifestation of the animal nature. But the
retrogression is only temporary. After he gains some experience on the
animal plane the higher powers latent in the germs of life will manifest
in course of time.

As Dr. Radhakrishna says in his 'Idealist View of Life' "It is
possible for a man to degenerate into a savage being but he is still a
man. It is possible that rebirth in animal form is a figure of speech
for rebirth with animal qualities". Swami Abhedananda in his
"Reincarnation" gives a strong support to this statement (or to this
view) : "We have already passed in the evolutionary process through the
lower grade of animal organisms. Now that we have outgrown them,
why should we go back to them?" However, in the opinion of Swami
Abhedananda reincarnation of the soul is the process of the fulfilment
of ultimate purpose of earthly life; it is a means to an end; it is a
marching towards the prime human goal which is attainment of God
consciousness.

In his "Mystery of Death" Swami Abhedananda points out :
"Celestial pleasures vary according to our ideas. Different nations have
different heavens and different kinds of pleasures which are also created
with those realms. A Mohammedan heaven is place where there is
plenty of water, shade and fruits, and beautiful damsels, music and
dancing. A Norwegian heaven is one where all heroes of war go and
fight battles against their enemies and wild animals. The American
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Indians' heaven is a place where there are plenty of animals, where
they can hunt all the time. The Christian heaven is also different. It is
so with other peoples' heavens. But all these heavens are nothing but
the places or realms where our highest desires are likely to be fulfilled."

We imagine such heavens, or project our ideas and dreams of such
realms, because we have certain desires which we consider to be the
highest, and then we wish for a place or realm where these desires could
be readily fulfilled. Thus all heavenly ideas regarding celestial planes
are just projections of our own ideas and desires. Whatever we think,
is real, and it can be made real. So they are realities, thoughts are things.
A castle in your thought will be real as long as you are in the plane
of that thought. It is just as a dream which is real as long as you are
dreaming.. But when you wake up, it is unreal. If you go into dreamless
sound sleep the whole world will vanish in relation to you. You would
not exist and you would not be conscious of anything. So the reality
here is relative so long as we are on the sense plane. When we go out
of the sense plane we find the reality unreal.

From the passages of Brihadarnyaka upanishad (4-4-3) we
understand that the ordinary people get rebirth without any delay after
death. Some say, that it happens in 12 days after death, some others
believe that they get rebirth in one year after death and still, there are
some who say that they get rebirth after the period of enjoying their stay
in heaven or suffering in hell as the case may be. From the vast difference
in the opinions it becomes clear that there are no places or resorts like
heaven or hell. They are nothing but projection of our imagination.

We don't find any authentic and established proof of heaven or
hell in the Hindu scriptures. After attaining the stage of human being
by gradual evolution, man is in a position to decide himself about his
rebirth. There is no region called 'Brahma Loka' anywhere. Infact, it
is not a place ('Loka'). The stage of attaining knowledge of the Absolute
('Brahman') is itself 'Brahma Loka' or the region of 'Brahman'. One
can get the direct experience of seeing Brahman in one's own heart. This
is described in the Mundaka Upanishad (3.1.7-10). "Brahman is vast,
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divine and of unthinkable form. It is subtler than the subtle and shines
variously, as sun, moon and the rest. He is farther than the far, and yet
he is near here at hand in the body. He is seated (set down) in the secret
place of the heart, as such he is perceived even here by the intelligent
(sentient, 'Jn1ni')" (3-1-7-).

"He is not grasped by eye, nor even by speech nor by other sense
organs, nor by austerity, nor by work, but when one's (intellectual) nature
is purified by the light of knowledge, then alone he, by meditation, sees
him who is without parts. (3-1-8). The subtle self is to be known by
thought in which the sense in five different forms has centred. The whole
of men's thoughts is pervaded by the senses. When it (thought) is purified
the self shines forth. (3-1-9) What ever world a man of purified nature
thinks of in his mind and whatever desies he desires, all these worlds
and all these desires he attains. Therefore, let him who desires prosperity
worship the knower of the self." (3-1-10)

"One should meditate only on the self as his true world. The
work of him who meditates on the self alone as his world is not
exhausted for, out of that very self he creates what so ever he desires.
This means – the knower of the self has all his desires fulfilled and can
obtain any world he may seek." (Brihadaranyaka Upanishad 1-4-15)

The 'Pur1n1s' (mythology) intend to make the ignorant intelligent
(Jn1ni) and encourage them to try to get the direct experience of seeing
God in their hearts. Hindu religion doesnot say that the 'Pur1n1s' are
the ultimate but they are only vehicles to carry the lay people towards
the eternal light of the Absolute, if only they have the inclination to grasp
the subtle meaning and truth implied in the stories. The stories alone
without the subtle meaning implied are of no use.

As already stated, there is no established proof of Heaven or
Hell and there are no such places anywhere. Depending on the results
of the deeds one has committed, he has to be born of suitable parents.
There is no escape from the results of past actions or even present
actions : places like Heaven or Hell and godly characters like 'Yama',
'Chitragupta' are all fictitious. They are all creations derived from
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religious faith and have taken firm hold on the minds of the people.

It is really surprising that many people, not all, with modern
education, but without any initiation into spiritual knowledge are
showing more sincere devotion to spiritual aspects of life inspite of
being occupied neck-deep in their vocational duties and domestic
problems, than most of the so-called pandits and priests, who are more
routine and even mechanical in their approach to spiritual matters
without any intuitional or logical thinking. They try to twist matters
and procedures to suit their convenience throwing the honest educated
laymen into lot of confusion. That should be avoided with all sincerity.

Any one can take a new path, if he so wishes inspite of objections
from anybody. However, he should not cut himself off the traditions of
the past. If cut off, he will lose his identity like a sheep that runs helter-
skelter from the flock without a shepherd. This is a traditionalist view.
Though there is some truth in this, to follow the imperfect or uncertain
traditions in order to avoid erring in our judgement, is but a exchange
one danger for another. Tradition is an important help to history, but
its statements should be carefully scrutinized before we rely on them.
However, past is a warning for the future, so that man may profit by
the errors and derive experience from his folly. Those who can not
remember the past are condemned to repeat the same.

Time is a great teacher. It is a circus packing up and moving away.
Future runs into present and present moves into past. It is eternally
continuous. Learn from the past, but live in the present with an eye of
the future. It is eternal that we live in the present only.

Work is worship, say the sages. It is through work that we uplift
ourselves. It is through work that we purify our life. What we see as
evil is nothing but what we have brought upon ourselves through our
actions. It is the motive which counts. We can do a thing either with
the thought of what it may bring immediately to us for our selfish
gratification; or we can do it thinking of the soul and our eternal life.
As a man thinks so is he. As our motive is, so is our action. We must
reflect.
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We must no longer be content to think those things which have
been thought and followed by masses. Often, we form the habit in our
life merely travelling along the paths which have been trodden by
others; and we believe that to be the best way. It may be from the
worldly stand point, but does not always prove true in higher problems
of life. If we copy others, we misrepresent. We must unfold our own
ideals. What our forefathers have done or what the sages have taught
may  inspire us; they may start our mind to 'thinking', but we must work
out our own salvation. This means contemplation, it also means freeing
our inner nature.

A person must be taught first how to make the best of himself.
That is much more vital than merely supplying his material needs.
Education is the only way of salvation. This education should not
however be a superficial secular education. It should be an education
of the deeper nature, awakening man's inner consciousness. No one has
ever found a social basis on which all men and women stand on equal
footing. Broadly, we are all equal in the sense that our souls are equal.
But when we compare degrees of power manifesting through these
souls, we find great difference. In 'Ved1nta' both unity and diversity
are taken into account. We need not destroy diversity. The best way is
to make man understand that he himself determines his own level and
condition in life. He cannot reap what he does not sow. He reaps only
what he sows. He should realize that all his suffering is a direct result
of what himself has done. No one keep any record of what he does.
But it is he himself that keeps his own record in his consciousness and
character. When he realizes the truth he will be more thoughtful about
his actions.

The permanent thing in this world is the '!tman' which is the
background or support of the body of the world. So we should go
beyond the attachment of the worldly pleasures and should remain for
the highest spiritual realization of the Atman. We are playing on the
surface, but the time is bound to come for each individual soul when
there will be an awakening of a desire to know the real truth – the
Vision of Reality.
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Reading gives knowledge and knowledge leads to self-confidence.
Self-confidence supported by confidence in God is the source of vitality
of mind, which gives success and joy when all desires vanish. Life
without desires is itself salvation.

Vedanta philosophy is very abstract and complicated. To make the
meaning clear and to make it reach the common man, I have tried to
present the subject lucidly as far as possible avoiding pedantry and more
terminology than necessary. However every language contains words
which have no direct equivalent in another. Every science, spiritual as
well as physical, has technical terms which scarcely admit of translation.
Therefore, it has become necessary to use a certain number of Sankrit
and other words. Since my intention is to help the general reader in
his understanding of the subject, I have given an idea of the sense in
which a word is used and of the doctrinal implications it carries. Mostly
sentences are made simple and comprehensible. Even technical
definitions are presented in a simple blend avoiding concrete mix.

I have tried to avoid unfathomably metaphysical logic which is
generally embedded firmly in labyrinthine sentences and arcane
terminology, which in turn make the common reader run away throwing
the book into the rack which I don't like to happen. Even the educated
laymen in the sense of having no initiation in or acquaintance with
Vedanta, are afraid of jargonic expressions of Vedantists and Vedanta
literature. I have avoided mathematical jargon in which modern
philosophers take much pleasure. Stephen Hawking did not use any
mathematical formula in his famous book 'A Brief History of Time",
yet he made the subject clear and comprehensible and the book had
become the best on astrophysics. The subject is highly orthodox but I
have tried to make it look intimate and readable. My aim is to make
the subject comprehensive and comprehensible. The reader must be able
to catch the corepoint without which he finds himself in a labyrinth of
tangled passages. Confusion is the result of incomprehension which
creates scare in the mind of the reader.

Division of paragraphs is done mainly to make the subject matter
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easily comprehensible to the common reader. The word 'Brahman' is
used for the 'Absolute' or 'Parm1tma' to avoid the possible confusion
or discrepancy with 'Brahma' of the 'Hindu Trinity'. Further 'Self' here
signifies 'Parm1tma', which is none other than the 'Antar1tma' and
'self' or 'soul' indicates 'jivatma'.

The purpose of this book is not to showoff my wealth of
knowledge with flowery style and ornate vocabulary in multiple complex
sentences, but to bring Vedanta philosophy nearer to common man by
making it comprehensible as far as possible. The number of the people
who have patience and inclination to read the books on sacred precepts
or 's1stra' and grasp the subject fully is really dwindling day by day.
In general, genuine readers have become rare species. Most of the
readers have developed the habit of acquiring books only to glance here
and there and add them to the number of books, they say, they have read.
Infact most of them don't even know what exactly the author wants to
say, and they don't have patience, if not talent to analyse what is written
in the book and grasp the subject matter. With incomplete knowledge
of the subject they begin to putforth loud arguments and shallow
statements with vogue-words like, "I say this", and "I say that" with little
sense. Usually their arguments have no reasonable logic and we don't
find any stability in their statements which are generally brittle. They
cause only headache to the listeners.

Similar to snacks, pamphlets and booklets are becoming the vogue
of the day. People are fond of such books which they can finish reading
while they commute in a city bus or even in coffee-time and discuss and
analyse them within minutes. That is the trend of the day. Books on sacred
precepts ('sastra') or philosophy cannot be abridged to a pamphlet or
booklet level. The abridged form of any precept ('sastra') or philosophy
becomes an iceberg to common man. It is only when the common man
is able to grasp the essence, the values and utility of any precept are
realised. Otherwise the books remain confined to racks in libraries and
get soiled and moldy forever.
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This book is written not to make light of religious faith, or with
atheistic or materialistic view, or with fascination to western culture and
faith. It is done only with the aim of transforming our faiths to make
spiritual elevation possible in us. 'Vedanta' is an endless ocean. This
is my humble effort to help the common man to grasp the idea and
various aspects of the Vision of Reality. The preface is just a brief of
what is given in various chapters of this book.

Upanishadic teachings and insights are the greatest source of
inspiration and confidence for me in writing this book and also my other
books. Added to this, the teaching and writings of Ramakrishna
Paramahamsa, Ramana Maharishi, Swami Vivekananda, Swami
Abhedananda and other monks stirred my confidence and inspired me
by activating free flow of my thoughts. My indebtedness is also due to
some other writers whose books are no less invaluable as a source of
information and reference. The astrophysical information obtained from
various sources like books, news papers and journals is analysed,
abridged, and adapted to the needs of this book which is mainly
philosophical. I offer my obeisance and salutation to all of them in
thought, word and deed.       (See Bibliography in appendix in the last part)

Reading is the fountain of knowledge and knowledge generates
ideas. Knowledge is power and ideas rule the world. Man who reads
is the man who leads.

Let noble thoughts come from everyside. 'OM' is the source of
every noble thought.
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1:1 INITIATION
                            .

'Sarvam hyetad brahma'
(All this is, Verily, Brahman.)

M1 n d3  kya Upanishad-2

'asato m1 sadgamaya,
tamaso m1 jyotir gamaya,
mrtyor m1 mrtam gamaya'.  .           .
(From the unreal lead me to the real,
from the darkness lead me to light,
from death lead me to immortality.)

(Brhad1 ranyaka Upanishad 1-3-28)                                            .

'Sarvan Khalvidam brahma'. (Chandogya Upanishad 3-14-1). Verily,
this whole world is Brahman. Brahman is prior to all this and
produces all this. The individual soul is one with the Supreme Brahman.
'tadd ha tad-vanam n1ma, tad-vanam ity up1sitavyam;' (Kena

Upanishad 4-6) 'tat' = that Brahman; ha = certainly; 'tad-vanam
n1ma' = is the indwelling self. ity = therefore; 'tad-vanam' = that
Brahman; up1sitavyam = is the one to be adored by all beings. So
Brahman is the indwelling self of all beings and is worshipped by all.

Thus, Brahman is the indwelling self in our hearts as a sphere
of light. The vision of that sphere of light (aura) is the Reality. Seeing
that Vision of Reality is the direct experience which takes us nearer that
indwelling self which is none other than Brahman. To know more about
that aura of light, initiation is needed.

1:1. BEGINNING
Initiation means to set going or to begin something. To get initiated

into something means to learn from the basics or fundamental things.
Inspiration supported by intuition opens up insights and hastens learning
and activates creativity. Intuition and insight take us nearer the deeper
self which is indwelling and is the impersonal spirit within that we Indians
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call the '!tman'. Ancient seers of India revealed to the world the
'San1tana Dharma' which is the eternal Truth. The Truth is the Reality.
Here the purpose of initiation is to strive to get insight by intuition which
paves the way to the Vision of Reality through direct experience.

This work is about our existence and about Reality which is the
eternal Truth. We believe that we are autonomous or independent.
But the fact is otherwise. The individual person is only a microcosm,
a little part of the Cosmos, which subtly reflects his or her 'world'.
So we have to understand the relationship between the individual
personality and the Cosmos. In other words, it is a study of the universe
as a whole. Understanding of Reality which may be called 'San1tana
Dharma' helps us to understand the true nature of consciousness and
of the transcendental. It provides us with insights in regard to the mind
and also in regard to modern science. Further, the deeper picture of the
'San1tana Dharma' will allow us to understand the issues of modern
materialist science such as creativity, insight, mind-body interactions and
the source of the universe. Effort to fuse Indian spirituality with modern
western science is a part of this work. The Vedantic and mundane
concepts need not be totally separated, though certain concepts and
approach are different. It requires a more general reinterpretation of
original concepts of science as well as Vedanta.

1:1:1. Man and Nature ('Prakriti')
Man is highly exalted much more than what he knows of

himself. He, that knows not of himself is drowned in ignorance and
floats in ego. In truth, this body is formed by illusory Nature and so
this body has become its replica. Ego reflects the influence of Nature.
As long as he moves under the influence of Nature ('Prakriti') his
relationship with Nature persists. The formless and attributeless
Brahman, the absolute brings out 'Illusion' (M1ya') from Himself,
which manifests as 'Prakriti' (Nature) and Brahman Himself
becomes 'Isvara', – the Absolute with attributes. Isvara, the 'Purusha'
and 'Prakriti' together bring forth the universe. '!tma' (soul or j2va)
is none other than Brahma. This is spritual knowledge. When one
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realises that '1tma' (soul) and Brahma are one and the same, he is
released from the illusion of Nature (M1ya). Man gets rid of his
bondage with Nature. This does not mean that he will run away from
society. He remains in society like a drop of water on a lotus leaf. The
lotus leaf does not get wet and so also the man is not affected by joys
and sorrows. He remains in the bliss of seeing the sphere of light of
Brahman in his heart. This is the salvation while alive in the world
(Jivanmukti'). As long as he remains ignorant of '1tma' (soul), he
continues to remain in bondage of illusion.

Nature echoes melodious sounds of waterfalls, streams and gentle
breeze and so on on hills, in valleys or plains. The wonders of Nature
reflect our experiences in life. But this is all physical. Spiritual
relationship, is different and that is the subject for study here.

1:1:2. The mind and conscience
Our movements are sponsored by nervous system and nervous

system is controlled by the brain. So says biology, Heart is the Centre
of blood circulation. Then where is the mind. Vedanta says that there
are five sheaths ('Kosas') in our body. Just as a sheath covers a sword
and hides it, the physical body, mind etc. cover the !taman. Hence they
are called sheaths or Kosas. There are five such 'Ko0as' : 'annamaya
ko0a' (sheath of food, the physical body), 'pr17 amaya ko0a' (sheath
of vital airs), 'manomaya ko0a' (sheath of mind), 'vijn1namaya ko0a'
(sheath of intellect), and '1nandamaya ko0a' (sheath of bliss). Koœas
2, 3, 4 together form the 'S3 kshma0ar2ra' or the subtle body, responsible
for reincarnation or rebirth. Biology says that brain is the centre for our
movements, and the seat of thought and feeling. It means that the brain
is the root of nervous system and the mind is nowhere else but in the
brain itself.

Sensory organs – eyes, tongue, nose, ears and skin, gather
information and pass it on to the mind. The mind transforms it into
knowledge. Making use of this knowledge the mind through intelligence
gets work done by sensory organs as well as motor organs (legs, hands
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etc.). Where is this intelligence. We have to consider it a part of the mind.
Then where is wisdom, which is the way of thinking to separate good
from bad. It cannot be anywhere outside the mind. So the mind gathers
knowledge and through intelligence gets work done by organs. The mind
through wisdom discriminates between right and wrong, good and bad
and gets work done in the right path. As already said, mind is not different
from brain. The brain is visible and the mind is not visible. So the mind
is an invisible part of the visible brain.

Now let us see what psychology and psychiatry say about the
sheaths that Vedanta speaks of. Psychology is the scientific study of the
human mind and its functions especially those affecting behaviour in a
given context. Psychiatry is the study and treatment of mental disease.

The physical body is also called the gross body or 'Sth3 la-
sareera'. The subtle body is with in the gross body. Vedanta says that
the subtle body activates the mind and through mind motivates the
organs to do the work. The subtle body envelops 'prana ko0a' (sheath
of vital airs), 'manomaya ko0a' (sheath of mind), 'vijn1namaya ko0a'
(sheath of intellect). These sheaths are the work centres of the subtle
body. Centres of knowledge and wisdom ('jnana-viv>ka') in the mind
run the daily routine work in life. Human body is said to have three
states : 'J1grat' (working), 'Swapna' (dreaming) and 'Sushupti' (deep
sleep). These three states of consciousness are known as 'avasth1traya'
associated with the 'J2va' or individual soul. Knowledge happens to be
the same in all the three states. In wakeful state the objects of sense are
perceptible and stable. In dreamful state the impressions of wakeful
state become the objects of sense. But they are unstable because the
organs remain inactive. This is the only difference between the wakeful
and the dreamful states. But knowledge remains the same. Even in deep
sleep the same knowledge continues, but there is oneness or identity
with Brahman. This condition continues only as long as we are in deep
sleep. When we are awake nothing remains in the mind. However, if
we try to get spiritual knowledge (knowledge of '!tman'), experiences
in deep sleep become impressions and enter dreamful state. Though
knowledge is same in all the three states, it is different from the



5

knowledge in deep sleep state. Knowledge in deep sleep is the
knowledge of Brahman ('Brahmajnanam'). If this 'Brahmajnana' is
mingled with the knowledge in all the three state, the knowledge of
'!tman' (1tmajnana) will be attained. (1tmajn1na siddhi).

Psychology divides mind into three parts. The upper part is the
conscious part (wakeful state). The next part is very near the upper part.
It is the sub-conscious state which remains in touch-and-go state with
the conscious state (wakeful state). As time passes, matters in the
conscious state lose their importance and gradually descent into the
subconscious state. These things appear as impressions in dreams
(sub-conscious state). Sometime these impressions remain in our
memory even after we get back to wakeful state (conscious state). The
third part, down below is the unconscious state (without consciousness).
It is the state of deep sleep.

Sigmund Freud, the Austrian psychologist named these three parts
of the mind, Ego, Id and Super Ego respectively... the upper part, the
conscious state is only 1/5 of the mind, and the rest 4/5 of the mind remain
in dreamful and deep sleep states according to Freud. Our desires remain
in 'Id' part of the mind, the dreamful state. Sometimes these desires rise
and rush into 'Ego' part, the wakeful or the conscious part with out any
cause or reason giving rise to emotion and anxiety. When the desires
are not satisfactorily fulfilled, disappointment and anger spring up but
remain in sub-conscious state and come out at opportune time.

According to 'Ved1nta' 'manomaya ko0a' (sheath of mind) is
similar to 'Id'. Mind, intellect ('buddhi') dream like state ('citta') and
ego ('aham') together are called 'Anta#kara7 a' in Vedanta. In a way,
mind is 'anta#kara7a'. Objects of sense organs like hearing, seeing etc.,
Intellect ('buddhi') and 'citta' and ego ('aham') together may be taken
as the sheath of mind (manomaya ko0a). Sensory organs are like door
ways of a house and the human body is a house. When the organs get
in touch with things in the outside world, various kinds of anxiety,
knowledge and sensations are formed. Sometimes they may give rise
to intense feelings and sensations and some of them may reach the
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sheath of mind ('anta#kara7 a'). Intellect ('buddhi') transforms the
sensory experiences into actions and motivates a person to act in a
particular way. 'Citta' part of the mind initiates interest in luxuries and
                                           .
certain pleasures and comforts. Ego (aham) part of the mind analyses
the sensory experiences and channels them into work with wisdom.

Soul (self) is not mind. It is not an organ or instrument. Mind
is an internal instrument. Body and organs are external instruments. Soul
or self is a part of Brahman and it establishes contact with the internal
and the external instruments of the body. In fact, the self gets contacts
with organs and body through the mind which works as a threshold
between the self and the body. As long as the mind ('anta#kara7 a')
cannot realise the relationship between the soul and Brahman, it
considers physical body as everything. This state of the mind in the usual
                            .sense is called 'ego' ('aham').

Except in the matter of relationship between '1tma' and
Brahman, Ved1nta and psychology seem to agree in regard to other
matters. Though mind or 'anta#kara7 a' includes everything, the wakeful
state (conscious part) is called 'Ego' and 'Id' is dreamful state (sub-
conscious part). The sub-conscious state is an ant-hill of desires. Desires
always originate from dream-state. Ved1nta treats it as 'Citta'. So we
have to take the conscious part as the mind which is the Ego.
Psychologists say that the third part, Super Ego is the unconscious state.
When thoughts suddenly rise from the unconscious state and are
stimulated into action, Super Ego tries to give advice regarding good
or bad, according psychologists and psychiatrists. Ved1nta terms it
intellect or wisdom. Science guesses so far and calls 'ahamkara' the
mind in the wakeful state or conscious  part and says that it is a very
small part in the mind. It says that 'Id' and 'Super Ego', the dreamful-
state and deep sleep state respectively share the major part of the mind
according to psychologists. Psychologist says that, without disturbing
Ego, Id and Super Ego may sometimes get into friction; but, as they
say, there are provisions in the mind for natural easing of such frictions.
'Id' is an ant-hill of desires and Super Ego is the supervisor. So friction
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between them is but natural. This is what we generally call dilemma
whether to do or not to do a work on many occasions in life.

Ved1nta puts this in a different way. It says that friction arises
often between 'buddhi' (intellect) and 'citta' – the dream-state which
is a storehouse for desires. Mind is a threshold. The combination of
these three, mind, intellect and dream-state forms the 'anta#kara7 a'
and we can say that Ego guides it. It is now clear that the only
difference between the physical sciences and Ved1nta lies in the
spiritual knowledge.

How to get the spiritual knowledge – the knowledge of the soul
and Brahman, the supreme soul. It is not something that can be
purchased in the market. We have to learn the true nature of the human
soul in its relation with the supreme spirit pervading the universe.

1:1:3. True Nature of the Soul
True nature of the human soul, (1tma tattva') should be learnt

in its relation with the Supreme Spirit, the Brahman pervading the
universe. It is the science that teaches the nature of the real and the
illusory.

What the birds and the animals donot possess and only man
possess is wisdom ('viveka'). It helps man to know that all pervading
Brahman is there in his mind and also outside in the world. Knowledge
of all pervading Brahman paves the way to understand the true nature
of the human soul. The true nature of the human soul is that it is none
other than Brahman, the Supreme Soul. When once we realise this
mystery, we will be able to see the Sphere of Light of Brahman, the
Absolute in our heart. Brahman can be visualised in our mind in any
form of Personal God. It is the Vision of Reality in God form.
Attainment of this vision is not as easy as it is spoken of. Constant,
transcendental, and dynamic meditation is the only way to achieve it.
Visiting temples wherever they are and going on pilgrimage again and
again will not help us in any way to achieve the vision. It is not that
you should not visit temples or go on pilgrimage. Until and unless you
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form a fixed image of the God, you have visited in your mind for ever,
visiting temples and going on pilgrimages will not serve any purpose.
Further, forming images of too many Gods in the mind is sheer waste
as it only spoils the vision. Meditate on your Personal God, only in One
Form. Continue meditation on your personal God, until you are able to
meditate transcendentally on Brahman, the formless. As long as you
think that God is the there only in the temples, you will not be able to
achieve the transcendental vision of Brahman, the Supreme Self.

Ability to fix the vision of Personal God is what is required in
the initial stages and then rise to the stage of visualizing Brahman in
your heart through mind. But our sense-organs and the mind also always
try to keep us in illusion. Therefore we must try to grasp the meaning                                            .
of upanishadic saying – 'Sarvam Khalvidam Brahman' that everything
is Brahman. There is one danger here. Just knowing the dictum without
grasping the inner meaning and begin to feed that you are Brahman
because it is said that Brahman is everywhere, you will not gain spiritual
                                         .       .
illumination but only physical ego (ahamk1ram) which throws into
ignorance. To avoid this you must meditate transcendentally on Brahman
ignoring your physical body. Then the physical ego (ahamkaram) will
not interfere with your meditation. It is the way to Universal Love.

When we are ignorant of ourselves, what can we tell others? So
we must try to know the answer to 'Who am I?' This is the famous
question of Ramana Maharshi – details later. If we are able to know
that joys and sorrows are only our creations, we will know the truth.
When once we realise that we are part of Brahman, then we reach
'nirvikalpa' state without distinctions. In 'nirvikalpa' state, all
awareness of multiplicity including that of oneself as distinct from
Brahman, is completely dissolved. This is what is generally called self-
realization, which is the craving of each human soul. It is the way to
seek divinity and bliss. Divinity is there submerged in everybody. It
should be stimulated and brought out.

One need not renounce the mundane world and live the life of an
ascetic to become a yogi. It is not a must for any one to continue practices
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of yoga to attain the ultimate Reality, God. Anyone, male or female
leading a normal family life, can aspire to mingle with the divine being
in his or her life time if only he or she practices 'Kriya Yoga' otherwise
known as 'R1ja Yoga'. 'Kriya Yoga or Raja Yoga is a combination of
the three yogas : 'Karma', 'Jn1na' and 'Bhakti Yogas' – more of 'Raja
Yoga' later.

Even if we close our eyes we feel like seeing the world around
us. It means that our mind continues to work even if we close our eyes.
Thus in wakeful state and also in dreamful state – in conscious and
sub-conscious states mind remains active with thoughts of love and
hatred, joys and sorrows. However, as Ved1nta says, in deep sleep state
(unconscious state) mind gets free of thoughts and creations, it gets
closer to the state of bliss. Mind is only an internal organ working as
the threshold to the soul. So whatever state the mind is in, it is
reflected on the soul. The nature of the mind 'manastatva' is indirectly
the nature of the soul – '1tmatatva'.

There is nothing in the world that gives joy equally to all,
because it is through the influence of the mind that the individual looks
at things. However, in deep sleep, joy is equal to all because the mind
is not conscious. As the mind is still, its influence is nil. As soon as we
wake up from deep sleep, we at once fall into illusion. In deep sleep
there is no movement of the body, but the body remains as it is. As we
wake up, the body becomes active. If we want to make permanent the
bliss experienced in deep sleep, we should not fall into illusion in
wakeful state also. With serene mind, we must try to get the knowledge
of truth and self into experience in daily life.

There are two ways of establishing relationship with Brahman :
'anvayam' – direct relationship. To establish this relationship with
Brahman and the soul, we must realise that root cause of this world is
only 'That One' and no one else. Knowing, that the source before and
after the formation of a thing is the one and the same, is 'anvayam'
(establishing direct relationship). There is another type of relationship
called 'Negative'. It is 'Vyatireka'. It means, whether a thing is formed,
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changed or destroyed the source remains unchanged. It is 'Negative'
relationship.

We can understand the 'anvayam' and 'vyatireka' relationships if
we look at certain examples in life. We get so many ornaments made
of gold. Gold is the primary material. We get it changed or moulded into
some or other ornamental form. The original gold is not there. It is in
the form of ornament, say necklace. Gold does not vanish, it is there
in necklace form. Similarly, the soul (1tma) was there before this birth,
it is there in this birth. Only body is changed so the primary material,
gold is like the soul (1tma) and necklace, the ornament made of gold
is like the body. This is the direct relationship ('anvayam').

After sometime the necklace becomes old and naturally we get
it changed into another form of ornament, say a chain. Necklace
vanished, but the primary material, gold did not vanish. It is there in
another form. Similarly like the gold, '1tma' (soul) is the primary
material. Even if the body changes, '1tma' remains unchanged. This is
the 'negative' relationship.

Vyasa Maharshi wanted to make Vedanta comprehensible to the
common man. So he created some stories and characters in 'Puranas'
and through them presented the various aspects of Reality and spiritual
knowledge covered in symbology. Stories are generally attractive. So
he made them medium of expression to teach '1tmatatva' – the true
nature of the soul (self) in its relation with the Supreme Self. But,
unfortunately the spiritual truths presented in the characters and stories
are pushed into background leaving only the stories in the forefront. In
the course of time the stories have become causes of blind faith and
superstitious.

However, the stories and teachings are only helpers. Self effort
is the only way to attain spiritual experience unfortunately today, we
have more speakers and preachers than the persons who have really
attained spiritual experience ('1tm1n3 bhuti'). So spiritual knowledge
has become incomprehensible and impracticable theory useful only for
dry and endless arguments. But certain terms like '1tma', 'advaita',
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'visist1dvaita', 'dwaita' and some 'mahavakyas' (great dicta) etc have
become customary words in common use and rolling off the tongues of
some people, most of whom do not know the exact meaning of the
words of dicta. The result is, meaning is utterly confused and the spiritual
expereince is totally chaotic.

Great preceptors like Sri Ramakrishna Paramahamsa and
Ramana Maharshi are not here now; advaita philosophers like Swami
Vivekananda, who can correlate Ved1nta with daily life have become
very rare to find. Some people have developed the skill of attracting the
listeners by melodious chanting of Verses or Vedic lines and putting
them in ecstasy for sometime without making any effort to illuminate
them spiritually. Most of the listeners nod their headsin joy and apparent
understanding, but they go back home with little in their minds.

There is much difference between ecstasy and spiritual
illumination. Meditation, ecstasy, and illumation are the different
stages of spiritual attainment. Illumination has also been spoken of
as enlightenment. Budha attained to illumination, also called
enlightenment. Thus, the Budha became the enlightened one. This word
signifies  supreme Truth or supreme Reality. Because of ignorance –
spoken of as darkness, our vision becomes dull and we are not able to
perceive the supreme Reality. Through regulated spiritual effort, this
darkness is removed from our consciousness or perception. As it
disappears, we become aware of the supreme Reality. When all darkness
has been removed, there is only light – that is called illumination. The
word illumination indicates personal transformation. It also points to
something that is always here and that is eternal. It is something which
is to be perceived and without perceiving it we remain immersed in the
darkness of ignorance. Illumination is the highest state, but before we
reach it we pass through other states like ecstasy and meditation.

Ecstasy also is very exalted state, but not as exalted as
illumination. Ecstasy literally means on overwhelming feeling of joy or
rapture; an emotional or excised and enthusiastic state, an emotional or
religious frenzy or trance like state. Illumination is not joy or rapture
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or frenzy or trance. It is a serene sphere of devine Light signifying the
Supreme Brahman. Direct experience of Illumination is real spiritual
experience ('1tm1nubh3 ti'). Real spiritual experience means getting
fully absorbed into the Supreme Spirit – identified with it – absorbed
in the object of meditation. Outwardly, in ecstasy the function of the
senses is stopped. The person cannot speak as a tremendous emotion
surges with in him. It prevents from hearing; speaking and even seeing.
Inwardly ecstasy is a state of great joy and also of love. It is experienced
more in bhakti yoga, not in j}1na yoga. In j}1na yoga also the person
experiences joy and love, but they donot surge within him. However if
a person enters that state of love and joy in j}1na yoga, it will be
tremendously wonderful and the person seems to be completely
transformed. His whole body shines with divine light. His face indicates
that there is something going on with in him. This is akin to spiritual
illumination.

However, we cannot reach the state of ecstasy or beyond, the
exalted state of spiritual illumination, unless we pass through the state
of meditation which brings about a profound transformation in the
person. Then, what is meditation? It is the first state which has been
described in many ways. Thousands of people in every country are
practising meditations and their experiences have confirmed the value
of meditation. Sometimes we notice a candle flame just standing still.
It is inspiring and infact, anything that stands still inspires a spiritual
person. It gives him memories of deep state of meditation. This deep
state of meditation is like a tree completely still against the sky. There
are other descriptions also like the flow of oil without any interruption.
When oil flows from one vessel into another continuously it gives the
impression that there is no movement at all.

Ordinarily the mind is continuously moving – wavering. Every
moment there is a change in the mind, slight or big. Often the mid jumps
from one thing to a completely different thing. Through the practice of
meditation you can gradually make the mind quiet. So that it does change
when you achieve this state, you become well established in meditation.
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When meditation has progressed, you find that you have become some
what separated from the body. Truly speaking we are not made up of
the body or the mind, but in our ignorance we think so. There is the
third entity, which is our real 'self'. In sanskrit it is called 'atman', which
can be translated as 'the self' or 'spirit'. The self is different from the
body and the mind. The self or spirit is self-sustained and independent.
Its characteristic is 'all-consciousness'. It does not depend upon the mind
or upon the body. If you think, there can not be any conciousness with
in you without the cooperation of the mind, it is absolutely wrong. On
the other hand, your mind is conscious because the light of the 'self'
which is all-consciousness reflects itself there. Thus meditation forms
fertile ground where ecstasy sprouts which in the course of time
eventually transforms into spiritual illumination that is the Vision of
Reality.

1:1:4. Big bang and Cosmos
Astro physicists suggested that about 13 billion years ago (in the

far distant past) the universe had all its mass compressed into a small
volume which was named as 'Cosmic egg' by the Belgian mathematician
Abbe Georges Edonard Lematre (1894-1966). The egg had tremendous
density and internal pressure, as result of which it exploded in an
enormous and violent outburst. The energy locked up within the Cosmic
egg was suddenly released consequent to the explosion. Later, particles
interacted in space and condensed to form stars of galaxies, planets of
stars and satellites of planets. Abbe Lematre and Sir Arthur Eddington
(1882-1944) jointly gave this model. The Russian-born American
physicist George Gamow (1904-1968) gave the name 'big bang' to the
explosion of the Cosmic egg. Thus this model is popular as the big bang
model. In this model, the universe starts with a big bang, slows down
for a period and then expands to infinity. The space in which the galaxies
are embedded is itself expanding. All the galaxies of the universe move
away from one another.

The explosion of the primordial egg or the cosmic egg was given
the name 'big bang' by George Gamow. Opinions differ regarding the
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exact time when the big bang explosion took place. The galaxies have
been receding away from one another since the big bang. Most of the
astronomers are of the opinion that the big bang took place fifteen billion
years ago, but some others argue that it took place thirteen billion years
ago. Thus time began fifteen billion years ago, when the universe
exploded into existence. Prior to this, there was no space, no time, no
universe, no object to be observed, no subject to observe and no physical
laws to be observed.

Scientists used the word the 'singularity' ('eka bindu s5hi5i') to
describe the primordial state of the universe. Only this 'singularity'
existed without space and time, without particles and antiparticles; there
was no becoming at all.

The Cosmic egg eas shrunken to 'singularity'. It was not an 'egg'
surrounded by void; it was not an egg that floated in infinite space. There
was no space before the explosion of the Cosmic egg. Einstein says that
space and time are finite and that both had beginning. Both time and
space began at the big bang time. The primordial state of the universe,
called the Cosmic egg, had zero radius. Physicists call it a 'singularity'.

The 'standard big bang model' of the universe is now accepted
by most scientists. The Cosmic egg was a singularity and according to
the big bang model, everything of the universe was confined with in the
Cosmic egg. Everything was concentrated into a super hot, and super
dense primordial 'matter soup'. The Cosmic egg suddenly exploded and
the matter soup rapidly expanded.

The universe has been expanding since the big bang explosion.
It is still expanding, although the present rate of expansion is less than
what it was in the beginning. The kinetic energy of the big bang is the
driving force for this expansion. How long will the universe continue
to expand? This question has been puzzling astronomers for many
decades. However, the rate of expansion of the universe is steadily
falling. The universe will one day has to come to a halt. At the same
time it will not remain static in that position. The gravitating power of
the universe will not allow it to remain in a static condition, and hence
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it will start to contract. At first the contraction will be slow and then
it will accelerate over billions of years. Galaxies that fly away at present
will rush towards one another at that time. The rate of contraction will
accelerate with passage of time. The universe will fall back on itself in
a monstrous violence known as the 'big crunch'.

The universe shrinks in size and the compression will elevate the
temperature to the boiling point of water. The galaxies will lose their
individuality by merging with one another. There will be no intergalactic
space. Scientists say that the temperature will be raised to still higher
level, as the universe shrinks further. They further say that the galaxies
will lose their individuality by merging with one another, and there will
be no intergalactic space. It is said that the universe will shrink further
and the temperature will be raised to still higher level. The sky will glow
like furnace and the stars will boil and then explode. Temperature will
be still higher at a still further stage. All structures will be converted
into vapour and molecules will break up, dispersing atoms. Atoms will
disintegrate smashing their nuclei. Soon, there will be no atoms. Gravity
becomes greater and greater as the universe becomes smaller and smaller
and temperature grows higher and higher. The hastening Cosmic
contraction results in an uncontrolled implosion (bursting inwards).
Implosion is the reverse of explosion (bursting outwards). This stage is
called 'big crunch', which is the death of the universe. Finally, a few micro
seconds before the death the universe, in a twinkling of an eye, the entire
universe is folded and rolled-up into less than the space of an atom. It
is called the 'singularity' when space-time itself disintegrates. The 'big
crunch' is the reverse of 'big bang'. Many of the scientists don't like to
hear the word, 'big crunch' which is the sad demise of the universe which
they love so much. Some scientists believe that some unknown physical
forces will cause the big crunch to halt at some fantastic density, when
the universe will bounce back to big bang again. Thereafter, it will be
a new cycle of expansion and contraction. The cycles of expansion and
contraction – big bang and big crunch will be repeated infinetely. This
is the concept of the oscillating universe. Ved1nta also conceives the same
concept.
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Before the concept of oscillating universe was formed, the
scientists were very much puzzled over the appearance of the Cosmic
egg. Where from did this Cosmic egg appear? What made it burst?
Scientists had no answers to these questions. They were afraid that God
would step in. There are really no ghosts. But the biggest ghost of
which the scientists are afraid is God. They think that God contaminates
science and that science should be kept secular with complete
banishment of God concept. This is a sort of psychosis of the scientist.
Modern science developed in the western countries, where religion made
serious attempts to strangulate science. For centuries, antagonism
developed between science and religion. Finally, science triumphed and
religion had to recede. Religion receded, but could not reconcile with
science. Even now, there is no scope for compromise. Animosity still
continues between science and religion.

Ved1nta, particularly advaita accepts the concept of oscillating
universe. Formation of Cosmic egg, explosion of the Cosmic egg,
expansion and contraction of the universe – all these phenomena are
recognised by Ved1nta (advaita). However, it does not accept the idea
of 'singularity'. In oscillating model of science, 'singularity' is the starting
and also ending point. The scientist confidently feels satisfied that he
got the answer in 'singularity' and he is happy that he could keep God
away in the matter of creation by using a single world 'singularity'. Is
'singularity' something? or, Is it nothing? The whole universe contracts
to a point; – does this point to a zero volume! Is there anything that
can prevent the universe contracting to a zero volume? No, there is
nothing like that. That is why, Ved1nta uses the word, 'pralaya' which
means complete dissolution. When the volume of the universe becomes
zero. The universe disappears altogether. However, it does not become
nothing. The manifested universe becomes unmanifested being absorbed
into 'M1ya'.

In the model of oscillating universe, there seems to be a
continuation of physical universe in some form like singularity or
otherwise. Is the universe a perpetual running machine? Scientists have
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no answer so far. Ved1nta has the answer. It says that the universe ends
in 'pralaya' by umanifasting being absorbed into 'M1ya'. So it is only
manifestation and unmanifestation process and not becoming nothing.

The universe was born with the formation of the Cosmic egg and
started functioning with the big bang explosion. What was it before the
formation of the Cosmic egg? The scientists have no answer. They are
in a dilemma and say, "on the far side of the Big Bang is a mystery
so profound that physicists lack the words even to think about it".
Ved1nta has the answer. It says that the universe was in unmanifested
state before the formation of the Cosmic egg.

Now let us see what this Cosmic egg and explosion are in Ved1nta.

Ved1nta also accepts the concept of explosion, but gives a different
meaning. Explosion was an unimaginable outburst and it cannot be
described according to science. But Ved1nta does not accept this concept.
It says there was no outburst but enormous sphere of Light appeared
from a point in the chaotic fluid matter spread all around before the
universe was formed. That was the vibrating and sublime sound of
'OM'. That sound caused ripples in the chaotic fluid-matter and
manifestation of the universe started. At a later stage, the 'OM' sound
echoed in the minds of the seers of ancient India. This echo caused
ripples forming waves of sounds in their minds. These sounds were the
source of the Vedas which originated from the ancient seers. That is
why, the Vedas acquired the name 'Sruti' which means heard, not learnt.
The seers heard the sounds that emanated from 'OM' and chanted them
as 'Riks and Mantras' which were named as the 'Vedas'. 'Veda' is that
which gives knowledge.

'N1sadiya Sukta' of Rigveda (10-129) describes the cosmos before
creation. On a vast, still and peaceful ocean, suddenly a very minute
stir occurs, a tiny motion, and then ripples arise. They soon become waves
which rise and fall endlessly. The ocean was the chaotic fluid-matter
spread all over in the cosmos before the universe manifested. That was
how the 'creation' started.
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'N1sadiya Sukta' (Creation Hymn) is a very small hymn. It has
only seven 'riks' but its meaning is very deep and vast. What the Vedic
seers could find in their 'Vision' was described in the hymn. Their
'Vision of Reality' led to the theory of creation that the 'Virat Purusha'
was the manifested form of Brahman's mental resolve (will or wish)
and his consciousness manifested as 'Prakriti' (universe) and that the
conjugation of 'Purusha and Prakriti' resulted in Creation of the
World. 'Virat Purusha' otherwise called 'Hiranyagarbha' is the
Purusha and the embryo that he placed in the 'Prakriti' is the Cosmic
egg. This Cosmic egg is the universe or the manifested form of
Creation.

'N1sadiya Sukta' describes the chaotic state of Cosmos before
creation :

Before creation there was void. There was neither existence nor
sky, nothing that was visible or invisible. Even emptiness also was not
there. It means there was neither existence nor non-existence. There was
no activity propelled by the three attributes (gunas). There was neither
death nor immortality, not even sense of day and night. There was only
one who breathed and no one else. Before creation it was all darkness.
The universe was all in Cosmic form and Cosmos was all filled with
water (fluid-matter) without any light. That 'One' (Brahman) propelled
his consciousness as cause for creation in the form of heat or light
(explosion which we call Big bang) to effect creation of the universe.

Before creation initially there was energy in the form of "Mind".
That Mind was the Absolute (Brahman). Desire entered that 'Mind' and
that was the first seed of mind. Whole creation came out of it. The seers
with their yogic sight visualized the 'One' responsible for the first seed.
They realised Being (Reality) and non-being ('Sat and asat') animate
and inanimate, spiritual and material (physical) ('1tma-an1tma').

It is not possible to gain or achieve direct knowledge of creation
of the universe. When did this creation arise? Did the creation arise by
itself? Or did anybody produce it? How to know? Is that one looking
down on it from above or not? These are the questions that have been
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haunting the human mind. It is that 'One', who bears it and who
dissolves it. Those who realise this only can possess that 'One'. That
'One' pervades all over and the whole universe is within Him.

'Hiranyagarbha Sukta' is another hymn from 'Rig Veda'  (10-
121) that describes creation. "Truth made the world, not a blind Nature
Force" said Sri Aurobindo. The source of creation is 'Truth' ('Sat') says
Hiranyagarbha Sukta also. There was only 'One' before creation and
that 'One' is the Absolute (Brahman). He becomes Hira7ya Garbha. His
belly is the 'Golden Embryo'. It is also called Cosmic egg, but not in
the literal sense of an egg or fetus. It is symbolic expression of Cosmos
which is bent in the form of an egg. This Cosmic egg, is the universe.
This egg is both seed and egg. Symbolically it is the universe. The egg
became the Nature ('Prakriti') when the seed entered it, it became the
Primordial Egg out of which the whole universe came : Primoridial Egg
(Brahm1nda) is the symbolic form of the universe. The fertilized egg
(Brahm1nda) is this universe. 'Virat Purusha' the seed, permeates the
whole universe as 'Vyswanara'.

The universe also can be regarded as a big star. Like a star the
universe also after big crunch reaches the state of singularity, as the
scientists believe. This singularity is the same as dissolution described
in the upanishads and mythology. Everything in the universe is absorbed
in the point of singularity. All the destroyed matter and energy remain
in the point of singularity in solidified form and the point of singularity
is very highly dense. It is all void outside the point of singularity and
there is no space-time also.

The point of singularity is the Absolute Reality. This is the 'One'
'tadekam' as given in Rig Veda. The source and support for the universe
is the matter from where it emerged. This primordial matter alone is the
supreme lord of the universe. The truth of this is universe is known only
to this primordial matter. 'Tad' is He, the attributeless and formless
Brahman.

The point of singularity ('eka bindutva') is the material cause as
well as efficient cause of the universe. The point of singularity is
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                     .
similar to what 'Samkhya School' of philosophy says about nature –
the unmanifest primordial nature. At the time of dissolution the whole                                                                  .
universe withdraws into the point of singularity according to 'Samkhya
School'. The attributeless and formless primordial atom mentioned in
the upanishads is same as the point of singularity. The same single dot
or point or primordial atom manifests and spreads as the universe. The
Brahman that the ancient seers of India saw inwardly as Vision of Reality
was this Point of singularity, the single dot ('eka bindutva'). However,
neither metaphysics nor astrophysics has been able to specify what
exactly happened in the point of singularity or the single dot. That is
what is called Cosmic darkness or night.

1:1:5. Ignorance
                         .

'satyam jn1nam anantam Brahma'
('Taittir2 ya Upanishad' (2-1-1)

'Brahman is truth, knowledge, and infinite'. He who knows
Brahman as the real, as knowledge and as the infinite placed in the
intellect which is in supreme place in the heart enjoys oneness with
the all-knowing Brahman and also realises all desirable things at the
same time. Truth (reality), knowledge and infinite are not the attributes
or the qualities of Brahman but Brahman is the truth, knowledge the
infinite. Upanishads say that Brahman is placed in the highest place in
our heart and he is the intellect. When Brahman the intelligent and the
all-knowing is lodged in our heart where from does ignorance come?

It is said that the Self (Brahman) is manifested with in the physical
body surrounded by five 'ko0as' or sheaths. The first consists of food
('anna' or matter). The other sheaths consist of 'pr1na' or life, 'manas'
or instinctive and perceptual consciousness, 'Vijn1na' or intelligence,
and '1nanda' or bliss. Added to these sheaths, there is the illusion or
'M1y1' which shrowds the intellect in man. Brahman the intelligent is
pushed into background or behind the screen. Self becomes insulated
from Brahman and gets attached to the sheats made of food etc., which
are external, limited and composed of the subtle elements. Self is now
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the individual soul, though it is intrinsically none other than Brahman.
The individual soul ('jiv1tma') is now under the spell of illusion and
identifies itself with the physical body of five sheaths. It then begins to
think, "I am none other than non-selves composed of food etc.," This
is ignorance. Even though Brahman is one's self, It can remain unattained
through ignorance. It means that Brahman as individual soul ('jiv1tma')
becomes ignorant of Himself.

Illusion is the form of ignorance makes one believe the real as
false and the false as real. Thus ignorance sprouts from with in and not
from outside. Illusion (ignorance) creates likes and dislikes. We begin
to feel that God remains in things we like and not in things we dislike.
Knowing is knowledge and we also know that all conceptions are
creations of mind. Not-knowing also is a sort of knowledge. When you
say that you don't know something it reveals your knowledge that you
don't know it. Your statement "I don't know" is itself your knowledge.
Thus if you make effort to know or learn something in becomes your
knowledge. If you don't make any effort to know or learn, the result is
ignorance. Thus the source of knowledge and ignorance is the same –
mind. Knowledge, not associated with wisdom ('Viveka') results in                                     .
ignorance which leads to ego ('ahamkara').

The knower of Brahman attains the highest. Self was Brahman
in the beginning. It knew only itself is "I am Brahman" – 'aham
brahm1smi'. (Bh4d1ra7yaka Upanishad 1-4-10). Therefore it became
all. Who ever among the gods knew this, he, indeed became that. It is
the same in the case of seers, same in the case of men also. All that
has been superimposed on Brahman by ignorance, is removed by the
knowledge of Brahman. Can anybody become Brahman by mere uttering
of the dictum 'aham brahm1smi'. No. He must acquire knowledge of
Brahman and experience of the vision of the sphere of divine light in
his heart by constant and transcendental meditation. Then only he will
know Brahman and attain the highest.

By mere uttering of the dictum 'aham brahm1smi' nothing can
                                                         .
be attained. On the other hand it only awakens 'ego' ('ahamkara'). Water
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without constant flow becomes stagnant polluted by crawling moss. So
also without accomplishment, mere uttering of the dictum blurs the mind
and illusion ('M1ya') does the rest to kindle the ego.

Creation is like a constant flow. So also the world is always
moving like flowing water. When we are able to remain still in this
moving world, knowledge of Brahman can be acquired. Then we will
                                    .            .
realise that 'Brahman is all' – 'sarvam khalvidam Brahma'. That is true
knowledge. When we attain this stage of true knowledge, ignorance
vanishes. Then there will be no likes and dislikes as we know that
Brahman is all in the universe.

1:1:6. Idol Worship
Idol is an image of God carved in stone or metal. How can we

carve a figure of God when we don't know how he looks. Brahman, the
Absolute is formless and attributeless. So no idol can be carved for
Brahman. 'Isvara' the reflection of Brahman is also formless but he is
with attributes lodged within. These attributes – 'satva', 'rajas' and
'tamas' are personified and physical forms are imagined. Vishnu is
'satva' personified, Brahma (not Brahman. Only conditioned Brahman)
is 'rajas' personified and personified 'tamas' is Siva. The attributes are
personified but forms are carved out of imagination. So god-forms are
the creations of human mind. Idols are carved out of rock, or wood or
metal and installed in a temple after due consecration by vedic
incantation. Thus the idols become alive, pious and powerful. They are
worshipped as gods with utmost devotion. When we cannot meditate on
or worship formless Brahman, idol worship is the only alternate way
available to us.

Upanishads say that idol worship is the only way for people with
shallow minds and for one who regards all alike ('samadarsi') –
Brahman is all – who sees Brahman in all and all in Brahman, idols
are not necessary. We must strive to rise to the level of one who regards
all alike ('samadarsi').

Knowledge of Brahman can be acquired by 'bhakti' also
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(devotion or worship). Sri Ramakrishna Paramahamsa says that devotees
of three types : excellent or highest, moderate, lowest or mean.

The lowest devotee thinks that God is far away some where. In
his view God is different from his creation ('adhama').

The middle or moderate bhakta feels that God pervades all over
the universe and he controls us from within. He visualizes God in his
heart. ('madhyama').

The excellent or the highest devotee sees God everywhere and in
everybody. He regards all alike ('samadarsi') (uttama).

Commercial 'bhakti' is the trend of the present day. There is no
way of life where bhakti is not inserted. Bhakti in business, bhakti in
politics, bhakti in sports, what not, we find bhakti permeating every
aspect of society whereever self interest dominates. Further bhakti has
become profession of some so-called preachers to exploit the innocent
people with blind faith and make money in every possible way. Bhakti
is flowing unbounded flooding all walks of life glaring in commercialism.
People are making God their partner in these commercial gimmicks by
offering a share to him in the name of vow. God Himself is being carried
along by the stream of commercialized bhakti. He looks helpless.
Perhaps, God thinks that there is no need for Him to punish them. They
reap what they sow. That is the inner meaning of His apparent
helplessness. He is only witnessing the drama of the people who, being
trapped in illusion (m1ya) take pride in thinking that they are making
grand use of God. Pride goes before a fall. So bhakti is the way for
self-liberation but not for selfish deeds.

Bhakti means friendship with God, Love for God and service to
God, ofcourse, with implied fear of the effect of sins one has committed.
However the culmination of bhakti is the complete unconditional
surrender to God or the Supreme Self, Brahman. Bhakti also is a way
for self-liberation. With unwavering mind let the devine form be fixed
                                          .
in your mind by eliminating 'ego' ('aham') from your mind and then
surrender yourself unconditionally to the 'Supreme Self', Brahman. It
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means that you are seeing the Vision of God in yourself. Later, you
will be able to say confidently 'I am Brahman'. Next, you will reach the
highest state of seeing God (Brahman) everywhere and in everything
you will understand that Brahman is all – 'sarvam khalvidam
Brahma'. The goal of bhakti is this. It is self-liberation.

The idea of God punishing the wicked and protecting the good
is introduced in idol worship. This idea is the origin of fear of God
in idol worship. The idea of fear of God is a variant for bhakti. The
ancient seers encouraged this form of bhakti with the main intention of
reducing wicked deeds in society. But infact, the reverse is happening.
What the seers intended to reduce, the same wicked deeds are being
committed more vigorously in civilised and cultured ways in the form
of commercial bhakti. Is there no antidote for this? However protection
of the good implies punishing the wicked. When the good are insulated
from the wicked, the wicked will automatically become helpless and
impotent.

Vows have become an inseparable part of idol worship. Vow is
a solemn promise made to God or some deity. But it is understood as
giving something personal to God seeking some benefit from Him. In
fact, vow means solemn surrender of something personal without seeking
anything in return. Making vows is deeply rooted in ignorance and
superstition. (m3 dhabhakti). Kannappa who did not hesitate to give his
eye to God, was ignorant. He had blind faith in God, but his faith was
solemn and complete. The name 'Ty1ga-r1ja' means the prince of
renouncess, of those who give upworldly desires. Ty1gar1ja was a saint-
singer and a poet. In his case renunciation is the result of undistracted
devotion to God. Incessant loving meditation of God is bhakti, says
R1m1nuja. Ty1gar1ja said, 'R1mabhakti s1mrajyamu' – the kingdom
of God acquired through devotion is the greatest of all treasures. He
brings R1ma before our eyes. Self-realisation is through self-giving. With
out self-giving any number of vows are of no use. Ty1gar1ja was both
a devotee and an artist. There is combination of Ved1nta, devotion and
literary treatment in his songs. The feature of Ty1gar1ja's compositions
is their poetic excellence and spiritual value.
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Kannappa, the ignorant 'bhakta' and Ty1gar1ja, the saint bhakta
are the two extremes in the realm of bhakti. Both are great in their own
way. We the so called educated, can not be Kannappa, nor can we reach
the stature of Ty1gar1ja. We are hanging some where in the middle
without any direction.

There is progressive decline of human powers in the present age.
Consequently there is need for easier paths. Bhakti seems to have been
devised to elevate human powers in easier way. If vows and pilgrimages
are intended to achieve nearness to God mentally, it is well and good.
But most of the people are going on pilgrimage or visiting temples just
to make a proud declaration that they have gone on pilgrimage and visited
such and such a temple so many times. This sort of tendency will not
serve the purpose.

"Deho d> valaya#  prokta#

saj2 va# kevalassiva#,
                                 .

tyaje dajn1 na nirm1  lyam
                     .

so ham bhavena p3  ja> t."
(Maitreyopanishad 2-1)

It is said that body is temple. 'Jiva' is nothing but Isvara. Discard
the remains of ignorance and worship Him with the feeling of 'I am He'        .
('so ham').

"uttam1  tattva cintaiva
                               .

madhyamam s1 stra cintanam,
                                 .

adham1  mantra cint1   ca
t2 rtha bhr1 ntya dham1 dham1 "

(Maitreyopanishad 2-21)

Highest is the spiritual contemplation, the middle is pondering on
sacred precepts, reflection on incantations is the lowest, lowest of the
lowest is the illusion of pilgrimages.

1:1:7. Brahmajn1na
What is 'Brahmajn1na', the literal meaning of the word
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'Upanishad' is 'sitting near devotedly', (upa, near; ni, devotedly; shad,
sitting). The word is also used in the sense of 'secret teachings'. Sankara
derived a third meaning from the word : 'the knowledge of Brahman',
('Brahmajn1na'). The knowledge of Brahman destroys bonds of
ignorance and leads to the supreme goal of freedom. It is a fundamental
fact that the upanishads reveal an unchangeable reality behind the
universe of change and that this reality is identical with the reality with
in man. The Upanishads give the name 'Atman' to this reality with in,
which is identical with Brahman or reality behind the universe. Katha
Upanishad says : "God created the outgoing senses. Hence man
experiences the external world only and sees not the inner self. those
who can control these outgoing sense, find the self within. This Self
with in or Inner Self is identical with Brahman. So knowledge of this
Inner Self (!tma jnana) is the knowledge of Brahman (Brahmajn1na).

The whole edifice of Indian Philosophy stands on the two pillars
which are 'Brahman' and 'Atman' (Jivatma). Brahman is the objective
view and Atman is the subjective view of the reality behind the world
of appearances. This changing world is but a partial and incomplete
expression of something in Brahman. Brahman is the source and
sustenance of the universe. "That from which all these beings are born
and in which, being born, they live, and into which they all enter after
dissolution – seek to know 'That'. That is Brahman." – says Taittiriya
Upanishad. Brihadaranyaka Upanishad says, "This the Brahman,
without cause and without effect and without anything inside or
outside." As Mundaka Upanishad explains, "Brahman the formless and
self-luminous beings exist within and without, and is higher than the
highest." Mundaka Upanishad further says, Brahman is imperishable.
He is the life-principle; He is the speech and the mind. He is the truth;
and He is Immortal. He is to be realized."

This whole universe is the manifested form of Brahman's resolve
according to the upanishads. It is also said that Brahman is with in us.
So Brahman's wish is also our wish the wish of the self with in and as
such the world is manifested. It means that we see the world because
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we think it is there. In other words, that which is not there, is seen as
real and manifested. So mental resolve is the source of any creation.

As already mentioned, a stick in water looks bent. We see things
in a different way when seen through a magnifying glass. We know it
is not true but only illusion. Science explains the reason. Similarly we
must realise that the world around us is not real but only illusion. It
is there because we resolve that it is there. It will be there as long as
we feel it is real. We know things look differently through a magnifying
glass and a stick in water looks bent. We clearly know it is not true but
only illusion. This illusion is 'm1ya'. We know the real form of things
outside the water and the magnifying glass. We try to know the reason
for their appearances in water and through the magnifying glass. So also
illusion makes us believe that the world is real, but here we donot
know the truth behind illusion or 'm1ya'. Learning the Truth behind
'm1ya' is attaining 'Brahmajn1na' or knowledge of Brahman.

Sankara asks as to regard what we see around us as a dream.
We enjoy and participate in whatever we see in our dreams as if it is
all real. Indeed, it is real but only as long as we are in dream-state.

The moment we are awake, the dream world vanishes and we just
laugh away at our experiences in the dream. We realise what we saw
in the dream is not real. Similarly, says Sankara, the outer world is unreal
and our life iteself is illusory like a dream. When we visit a magic show,
we become absorbed and enjoy inspite of knowing it is not real but only
jugglery. Magic show is just illusion or 'm1ya'. The whole creation is
a big magic show and we are all the participants under the spell of 'm1ya'.
'm1ya' (illusion) is Creation or Nature – 'Prak4ti'.

It is easy to say that the five primordial or gross elements are the
basis for creation or formation of the world. But we can not separate
them because each gross element contains the other four elements in
subtle forms (tanm1tr1s'). In case they are separated, there will not be
anything in the world because things are the combined form of the five
gross elements : earth, water, fire, air and sky in different proportions.
This is also a part of 'm1ya'. There are only two ways to get rid of
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'm1ya' : one way is dispassion (freedom from all desires) and 'sam1dhi
yoga' (withdrawing the whole of one's consciousness inward and being
absorbed in the higher self). This is not the possible way under the present
circumstances. The second way is : knowing the world is unreal,
considering the world as real. We must form the habit of seeing God
in everything. Then gradually truth (reality) willdawn upon us. Why,
because truth comes out of untruth. If 'm1ya' is separated from untruth,
truth will be revealed. Mere oration in this regard is not enough. This
truth should be learned only by practice. Sri Krishna says, there is nothing
that He is not because He is in everything (Bhagvadgita). When you
realise that the God is yourself, that is 'Brahmajn1na' – knowledge of
Brahman because God is in yourself as Inner Self.

Then, what is liberation ('mukti')? The state of complete Bliss
which is the form of Truth or Reality is liberation (mukti). There is a
systematic way given in the upanishads to understand or grasp the state
of Bliss. The seers (Vedic rishis) initially said, "There is only 'One' in
the universe and nothing else and that is Brahman". Next, to make it
clearer, they said, "Brahman is everywhere". To make it further clearer,
they clarified, "Brahman who is everywhere, is in you too." They wanted
to make it still easier to understand and said, "Brahman who is in you,
is also in everything in the universe". Usually people nod their heads
that they have understood the meaning of what the seers said. But it is
doubtful whether they have really grasped the meaning and also whether
they can express what they have understood. It is so because lot of
confusion prevails in their mids as to how 'One' can be in all.
Understanding this is 'Brahmajn1na' which leads to liberation, 'mukti'.

To get rid of the confusion, we must contemplate in a systematic
way. Good, bad, likes and dislikes are acquired by birth and they
dominate our behaviour. We can concentrate on anything that we like
and this is good method also. So make any one God your personal and
worship Him with pure heart. At the same time you should think that
your personal God is not different from another's personal God though
they are different in name and form. Then the idea of different Gods
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will vanish. You will come to the conclusion that Gods are many but
they are one and the same in different forms. This is the state of mind
required when the idea of 'One Supreme God – Brahman' begins to take
shape in the mind. Then you will be elevated mentally to realize that
your personal God is there not only in the temple but also in yourself.
Then you need not rush to the temple to visit your Personal God, but
see Him in yourself at home. How? You must go into yourself (get internal
vision or insight). 'Yoga' is said to be the way to achieve this vision.
'Yoga' means complete union with the Supreme Being by fixing the mind
in abstract contemplation and meditation.

'Moksha' or 'mukti' is the attainment of freedom from the
limitations of physical life. This is the supreme aspiration of Indian
Philosophy, Sankaracharya speaks of 'J2vanmukti' as the supreme goal
of life. 'J2vanmukti' is attainment of liberation while alive in this world.
A man is born not to desire life in the world of the senses, but to realize
the bliss of 'J2vanmukti'. Upanishads emphasize this truth, blessed is
he who attains illumination in this very life.

Illumination comes only through destruction of false ego. When
ego dies, all troubles cease. The ideal of renunciation consists in
disowning one's own self – 'I' feeling, means ego. There is a peculiar
situation in the Vedas. There is evidence of Nature worship and
polytheism (worship of more than one God) and hymns are addressed
to many gods, yet each of these gods is at times sublimated into one
single universal God, the Infinite Personal God of the universe. Thus
polutheism merged into a monotheistic view of a Supreme God. The real
explanation of this phenomenon is found in Rigveda. This explanation
has given the theme to all subsequent thoughts in India. One, that will
be the theme of the whole world of religions is :

"Ekam Sat Vipra bahud#a vadanti"
 (They call It Indra, Varuna, Mitra)           – (Rigveda 1-164-46)

"That which exists is One, sages call It by various names."

They knew that infinite is God and infinite are His expressions.
Various names and forms are so many doors through which to enter into
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                                                    .
the inner being of the 'One Existence'. 'Ishta Daivam', the chosen Deity
or the Personal God is to a Hindu Worshipper both the 'Supreme Being'
and He in whom the other gods reside. The conception of a Personal
God still persists inspite of the acceptance of an ideal of God head
(Supreme God) which is impersonal and absolute. The truth is that the
infinite names, forms, attributes and expressions of God are but different
ways of viewing a single truth – that One Existence.

"Ekam Sat Vipra bahud#a vadanti"
"Truth is one, sages call it by various names".

The Absolute is too much of an abstraction to be loved, worshipped
or meditated upon. Abstraction is a vision without name or form. It is
to be realised by being and becoming 'It' and the process of that realisation
is worship and meditation upon It in Its personal aspect. 'Being' is 'It'
(Self) or knowledge of Self and 'becoming' is individual soul becoming
Self. Swami Vivekananda declares, "Personal God is the reading (an
interpretation) of the Impersonal by the human mind. A Hindu when
taught to love and worship God, loves and worships Him as Personal-
Impersonal". 'Being and becoming It' is a process by which one attains
the supreme goal of life because he realises the transcendental Self which
is Sat – Existence, Cit – Knowledge and Ananda – Bliss or Love. It
is 'Sat Cit1nanda'.

1:2. THE THREE SCHOOLS OF VEDANTA
So far, we have come to know that Truth is one and sages call

it by various names. Truth ('Sat') is Brahman. There is Atman which
becomes 'j2v1tma' (individual soul) being shrouded by sheaths (body)
called 'up1dhi' giving attributes ('gunas') and limitation. Now it is the
identity of Brahman and Atman that has become the cause of confusion
and difference of opinion. Different schools are formed giving different
interpretations of the identity of Brahman and Atman. It is need less to
say that the school here does not mean an institution for educating
students. It is a group of disciples or followers of a philosopher or a
thinker. There are many schools of philosophers, but three of them are
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prominent and outstanding Sankara's 'Nondualism', Ramanuja's 'Qualified
non-dualism', and Madhva's 'Dualism' are the three prominent aspects
of schools.

1:2:1. Sankara's Advaita
Sankara is the unrivalled propounder of advaita Ved1nta the

nondualistic aspect of the vedic teachings. We see the stamp of his
Supreme Wisdom and profound spirituality everywhere upon Ved1nta
making him the paragon of Indian Philosophy. Sankara does not say
that the world is unreal simply because its existence depends upon our
perception. According to Sankara, the world 'is and is not', that means
it is 'real and unreal'. Fundamentally it is unreal in relation to the
experience of an illumined soul (who attained Brahmajn1na'). The
illumined soul passes into transcendental consciousness and realises the
Self (the Atman) as pure bliss and pure intelligence. The Self is one
without a second.
                        .

"Brahma satyam jagamnmithy1,
  j2vo Brahmaiva n1porah."

Sankara sums up his philosophy in just a few words. "Brahman–
the absolute existence, knowledge and bliss – is real. The universe is
not real. Brahman and Atman are one." What are the implications of
the statement? What does he mean by 'real' and by 'not real'? Does he
mean the world is 'not real'?

According to Sankara, that which never changes and never
ceases to exist is real. In deriving this definition he follows the
upanishads, and to some extent the teachings of Gaudapada. If any
existence is temporary, it is not real, whether it is an object or any kind
of knowledge. Only permanent existence is absolute reality. Our
experiences in dream-state differ from our experiences in walking-state.
These both kinds of experiences will not be there in dreamless sleep
(deep sleep). Every object of knowledge is subject to change and so it
is 'not real' according to Sankara. What is the object of knowledge? A
thought or an idea is internal and the world is external. All these three
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are objects of knowledge and are subject to change or modification.
So they cannot be 'real'.

If objects of knowledge are not real, what is the reality behind
our experiences? We cannot say that our experiences are not real. Here,
Sankara says that there is pure consiousness and it never leaves us.
This alone is the characteristic part of all experiences. This pure
consciousness is the real, absolute Self. This is the reality behind all our
experiences. In dreamless sleep also (deep sleep) the real Self persists.
In deep sleep we are not cut off. There is essential continuity because
the real Self persists. We realise on waking that there is essential
continuity. On waking, we often say, "I had sound sleep". How can we
know that we had sound sleep? It is so because there is essential
continuity maintained by pure consciousness – the real Self. In deep
sleep the ego – sense – the 'I' sense has become temporarily merged in
ignorance ('avidya') and has disappeared.

The illumined soul passes into transcendental consciousness –
beyond our thought and feeling and realizes the Self – the Atman as pure
bliss and pure intelligence, the one without a second. In this state of
consciousness perception of multiplicity in the world ceases. There is
no sense of 'mine' and 'thine'. The world as we see it disappears. Only
Brahman, the Self shines as the One without a second. Brahman is the
Truth (the Reality) and also is the basis of this apparent world. Sankara
says that the apparent world as we experience it in the waking state may
be compared to an imagined snake which is nothing but a coil of rope.
when we know the truth, the snake-illusion disappears into the reality
of the rope. So also, when we know the truth behind the apparent world,
the apparent world disappears into Brahman.

Advaita Vedanta of Sankara denies the reality of the objective
world. The world, as advaita says is only apparent (visible), not real.
Sankara does not mean that the world is non-existent. As the world
is apparent, it is and it is not according to Sankara. Our everyday
consciousness (physical) is ignorance. In the state of this conciousness
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the apparent world is experienced as real. So it exists. When the state
of illumination is reached, the apparent world is not experienced and
so it ceases to exists. Any experience as long as it is experienced is
not unreal. Sankara  draws a difference between the private illusions
and the world-illusion. The private illusions are of the individual and
the world-illusion is universal. Sankara calls the private illusions
'pr1tibhasika' which means illusory and the world illusion
'vyavah1rika' (phenomenal). A man's dreams are all his private
illusions, when he wakes they all disappear. While the universal illusion
is phenomenal (perceptible only to senses) and it continues through out
a man's waking life. But if he learns the truth through knowledge of
Brahman, the world illusion vanishes. Thus the world is neither real
nor unreal. Sankara calls this paradox 'm1ya'. This apparent world is
'm1ya' which has its basis in Brahman, the Reality and the eternal. M1ya
means superimposition called 'adhy1sa' or 'adhy1ropa'. The nature of
the universe is m1ya.

The basic aspect of Sankara's advaita is the theory of super
imposition – 'Vivartav1da'. Sankara says the universe is a super
imposition upon Brahman. Brahman remains eternally infinite and
unchanged. He is not transformed into this universe. He simply appears
as this universe to us. It is our ignorance. The world is apparent because
we superimpose it upon Brahman. We sometimes mistake a rope as a
snake because we superimpose a snake upon a coil of rope and think
wrongly that it is a snake.

The appearance of the world is itself m1ya. To know what
caused the world, we have to go beyond the world, that is beyond the
grasp of human experience, reason and belief. To find the cause of
m1ya we have to go beyond m1ya, that means beyond this world. If
at all we go beyond m1ya, m1ya vanishes. The effect of m1ya will not
be there. By human intellect, it is impossible to know and define the
relation between Brahman and m1ya because there is no m1ya without
Brahman.
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1:2:2. Brahman and @0vara
Brahman is the ultimate cause of the universe because the

apparent world is superimposed upon him by the action of m1ya. So
Brahman is the cause and m1ya is the effect. Cognition (knowing or
perceiving) is one of the important topics discussed in Indian philosophy.
There are several theories of cognition. Advaita Vedanta propagates
'adhy1sa' or 'adhy1ropa', which means superimposition responsible for
the 'mithy1jn1na' or erroneous cognition. The stock examples given
are seeing silver in a nacre (pearl shell) or a snake in a rope. How is
the erroneous cognition brought about? In both cases we had an earlier
idea of silver and snake. So they are now superimposed upon nacre
and rope under conditions favourable to the error. This is erroneous
cognition.

Though snake is superimposed upon rope, rope is not changed.
We continue to mistake the rope as snake, as long as we are in illusion,
the effect of m1ya. So also the apparent world or the world-appearance
is superimposed upon Brahman, but Brahman is not transformed into
the world. At the same time we cannot say that Brahman has created
the world. Brahman, the Reality is defined as Absolute without form or
attributes (gu7as) incapable of change or temporal (worldly) action. So
another word, '@0wara' has to be employed to describe the creative
principle. Who is this '@0wara'? '@0wara' is Brahman, but united with
m1ya. This combination of '@0wara' and m1ya creates, preserves and
dissolves the universe in a process without beginning or end. @0wara also
is formless but personified as God in three forms with three attributes
respectively (sattva, rajas and tamas). Thus he becomes Personal God.
Then can we say that there are two Gods – one the impersonal Brahman
and the other personal @0wara? No – because it is Brahman that appears
as @0wara, when viewed in relative ignorance of m1ya. @0wara has the
same degree of reality that m1ya has. God the person (personified God)
is not Brahman in His ultimate nature. Swami Vivekananda said, "The
personal God is the highest possible reading of the Absolute by the
human mind". (Complete Works of Vivekananda, Vol III Page 37)
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Sri Ramakrishna explains it ingeniously :
"Brahman may be compared to an infinite ocean, without

beginning or end. Just as, through intense cold, some portions of the ocean
freeze into ice and the formless water appears to have form, so, through
intense love of the devotee, Brahman appears to take on form and
personality. But the form melts away again as the sun of knowledge
rises. Then the universe also disppears and there is seen to be nothing
but Brahman, the infinite."        (Kath1 m4 ta Vol IV P.255 and Vol V P.40)

Worshipping @0wara, one may even become a saint but devotion
to @0wara by itself does not give the ultimate knowledge. To become
illumined (enlightened) one has to go beyond @0wara and know the
impersonal Reality behind the personal divine appearance. Another
main difference is : We can become Brahman because Brahman is
always in us; but we can never become @0wara because @0wara is not
present in us. He is with attributes and He is the ruler or controller of
the universe. We can never attain oneness with @0wara.

When we are in the limitations of m1ya, the one is seen as many.
As long as we are in the hold of ignorance it is better to worship
Appearance and @0wara is the ruler of all appearances. @0wara is the
highest idea which the human mind can grasp and human heart can love;
@0wara is, in a way, a person. But he is not similar to or identical with
j2va, the individual soul. J2va is Brahman united with m1ya. So also
@0wara is Brahman united with m1ya but with one fundamental
difference. @0wara is the controller of m1ya, and j2va is the servant of
m1ya. It is peculiar that in our absolute nature, we are one with
Brahman and in our relative nature we cannot be @0wara, but only
subject to him. However, the human mind can never grasp the absolute
Reality; it can only infer its presence and its projected image. @0wara
is its projected image. In the process of worshipping the image the mind
becomes purified and ego-idea gradually vanishes and superimposition
disappears. @0wara and world-appearance also vanish in the light of
transcendental consciousness where in there is no seer or seen. There
is only, timeless Reality, Brahman. @0wara is Brahmans reflection.



36

Sankara was inclined towards jn1na yoga, yet he was capable of great
devotion also. He did not want to confuse real devotion with mere
emotional ecstasy. Complete renunciation and self-control are his watch
words. He describes the experience of an illumined soul in his
'Vivekac3 d1ma7 i'. (481-485)

"My mind (ego) has vanished. I have realised the identity of the
Self and Brahman and so all the activities of my mind (desires) have
melted away. I have risen above my ignorance and also my knowledge
of the apparent world. I don't know what this joy is! and its measure.
I know nothing but this unbounded Bliss." (481)

"I don't see anything. I don't hear anything. I don't know anything.
I know I am the !tman. I simply exist as the Self, the Eternal Bliss.
I know nothing that is different from me". (485)

1:2:3. R1m1nuja's Vi0i=51dvaita (Qualified non-dualism)

No one system of religion or philosophy can satisfy all because
people are highly divergent in their temperaments and religious faiths.
However, there is one underlying unity, the ultimate goal of the
knowledge of Brahman. The ways are different, but the destination is
one and the same, Brahman.

Some people feel that Sankara's Absolute (Brahman) is too
abstract for them to understand. They want the object of love and
worship – Personal God. They are not satisfied with @0wara, because
they consider him not a Personal God, but a lower Brahman with
attributes. No doubt He is not abstract but not close enough to be
Personal God. They feel there is still some abstraction in Him. Sankara's
concept of Brahman reaches great heights of abstraction offereing
extreme degree of spiritual illumination. Many people find it difficult,
if not impossible to understand and accept it. They need a God whom
they can reach mentally without facing extreme dazzling light. Under
these circumstances Ramanuja's philosophy is necessitated. Ramanuja
did not originate the philosophy associated with his name, but he is its
chief exponent bringing solace to puzzled lot.
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Ramanuja's argument is that God and the human souls are not
the same, though they are not separate from each other. He further
stresses that the highest ideal and the ultimate goal are to love and
worship God and surrender ourselves completely to Him. Sankara says
that Brahman is One but appears as many in every individual as self.
The apparent world is superimposed on Brahman. That is the reason
for the multiplicity of the world. One Brahman appears as many.
'Brahman and Atman' are one – is Sankara's theory which says the world
is unreal. This unreality or m1ya plays an important role in Sankara's
theory.

There is no place for m1ya in R1m1nujan's theory because the
world is not apparent as it says. R1m1nuja says that the material world
and human beings are different, but they have a real existence of their
own. Brahman is their soul and controlling power. Without Brahman
they are non-existent (have no existence). So R1m1nuja's theory is
nondualism but with some qualification ('vi0e=a' distinction) as it admits
plurality of matter and souls. So it is known as 'Vi0i=t1dvaita' –
distinguishing advaita. This doctrine of R1m1nja regards Brahman and
prakriti as identical and real entities.

We have to make clear the difference between the doctrines of
these two great philosophers. The truth is the same but it is presented
in different lights. According to Sankara, knowledge is self-luminous
and light itself – means it is Brahman itself. It illumines objects of
knowledge. So it is beyond the relation of subject and object. Relative
knowledge is not true knowledge. Relative means having significance
only in relation to something. Beauty is relative to the eye of the
beholder. Relative knowledge is not pure consciousness. Knowledge is,
by itself, absolute. It is the Atman (Brahman) and light itself.

"Satyam j}  anam anantam Brahma"   (Tittir2 ya Upanishad 2-1-1)

Brahman is the real, the knowledge and the infinite.

This infinite knowledge becomes finite when it is relative.

In Ramanuja's view knowledge is not infinite. It is always
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relative and so only finite. Hence knowledge is not self-liminous and
absolute. It is not Brahman. R1m1nuja does not accept pure or unitary
consciousness. He declares that the Self (inner Self) can never be one
with Brahman. Basically, R1m1nuja was a devotee at heart (bhakta).
A bhakta is always distinct from God because if he becomes one with
God, there cannot be any bhakti. Distinction from God (Brahman) helps
the bhakta to enjoy the bliss of divine love. As such, R1m1nuja's
philosophy is one of devotion but it is not merely emotional and based
on careful reasoning.

R1m1nuja's theory reveals Brahman related to the Cosmos as the
soul is related to the body. Man has soul and a body distinct from one
another. Yet the soul controls and guides the body. The soul lives in the
body and uses it as an instrument. Similarly Brahman, as the soul of
the universe, becomes the source and sustenance (support) of all beings
within the universe. This body and soul connection between Brahman
and the universe is described by R1m1nuja as : support and the supported
(1dh1ra – 1dheya), the controller and the controlled (niy1maka-niyamya),
the Lord and his servant.

In R1m1nuja's theory, God is the saviour. He is forever merciful
because he even takes human form to deliver the people from sin and
enjoy the communion with His devotee. R1m1nuja says that the main
motive of God in coming (descending) to earth in human form is His
love for humanity and His intention to save it. Thus the central point
of 'Vi0i=t1dvaita' is Bhakti. Hence Brahman is viewed in saguna form
and Personal God. We don't find any place for nirguna Brahman
(Brahman without attributes).

Then what is j2va or individual self? J2va, a part of Brahman is
essentially different from Brahman but is bound to Him. It is the finite
self. In Sankara's advaita even if we consider j2va a part of Brahman,
there is no difference between the part and the original. Brahman is the
part (J2va). R1m1nuja says that the finite self (J2va) is not self existent
separate entity. It is only an organ, an element of Brahman in the sense
of a part of Brahman. J2va is the finite self and essentially an attribute
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of God. Attribute means quality in the ordinary usage. But in Ved1nta
it is particularly used to indicate guna – sattva, rajas and tamas. These
three are the fundamental elemental materials that comprise prakriti, the
Nature or matrix of the created universe. Matrix means an environment
or substance in which a thing is developed, a womb. R1m1nuja says,
the finite self is 'a7u' – small atomic like point of a goad – a spiked
stick used for urging cattle forward, though no spatial division is admitted
because the finite self is spirit.

The finite self is said to be an essential attribute of God. 'Attribute'
is used not in the sense of guna but 'pr1k1ra' which means mukta or
released soul. Release means freedom from embodiment – freedom from
a concrete form. When the finite soul is released from the concrete form
of the body, he (mukta) returns to his home in the absolute. Finite soul
(individual soul) on getting release becomes an attribute of God. The
finite soul reaching God is itself an attribute of God (quality) because
if God did not have this attribute of allowing the released soul reach
Him, the released soul would not have reached Him. So bestowing
mukti to the released soul is an attribute of God. There is one problem
here. R1m1nuja's Brahman is not the Absolute Proper – but only Personal
God – Sagu7a Brahma. R1m1nuja's absolute is Personal God.

1:2:4. Sources of Knowledge
Perception, inference and scripture are the accepted sources of

knowledge. These three in their own way become sources for an assertion
of reality. Sankara admits difference between illusory perception and true
perception. R1m1nuja asserts that even in so-called illusory perception
there is some perception of reality. Perception is understanding the sight
or observation. Philosophically it means the ability of the mind to refer
sensory information to an external object as its cause. In other words,
it may be taken as the intuitive recognition of a truth. Thus, in R1m1nuja's
view, every experience is valid.

One major difference between Sankara's theory and R1m1nuja's
theory is about consciousness. In advaita theory Brahman is nirguna –
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with no attributes. So Brahman is consciousness, because Brahman is
attributeless. But in R1m1nuja's theory there is no nirgu7a Brahman –
only sagu7a Brahman with attributes. So consciousness is an attribute
of Brahman, not Brahman itself. Ramanuja says that knowledge has
power to reveal the truth and it can reveal the truth of Brahman. So
long as man is hindered by karma, Brahman may not be revealed to him.
But when he is purified he may have immediate intuition of God.
However, this is not the transcendental consciousness described in the
upanishads. Sankara calls transcendental consciousness as turiya, the
state when Brahman is experienced and ego is silenced. Yogis call it
'nirvikalpa sam1dhi'. But in R1m1nuja's view, it is a transcendental
experience of God in which there still remains some ego as separate
(distinct) from God. Yogis call this state 'savikalpa sam1dhi'. This is
experienced when one is absorbed in meditation and devotion. This can
also be called ecstasy experienced in meditation and devotion. Devotees
feel it as revelation of God. It is only self certification or self-declaration
that God is revealed to him. But seers of the upani=ads say that God
so revealed to man in meditation or devotion is not the infinite but only
limited. It is not transcendental vision or turiya when the sphere of
light of the Infinite (Brahman) is experienced, which is the spiritual
'illumination'.

1:2:5. Brahman or God : 'Brahma-Vid 1pnoti param'.

'Brahmavit', the knower of Brahman : 'apnoti' attains or reaches:
'param', the absolutely highest or the supreme. 'The knower of Brahman
attains the highest or reaches the Supreme' – so says 'Taittiriya Upani=ad'
(2-2-1). 'Mu76aka Upani=ad' (3-2-9) also says the same thing : 'Any one
who knows that supreme Brahman becomes Brahman indeed'. This text
clearly shows that the attainment of Brahman itself by the knower of
Brahman is the highest. Brahman is neuter and is denoted by 'It' and
is impersonal God. Personal God is indicated by masculine 'He'.
Brahman, being nirguna and formless is neuter 'It' in Sankara's theory.
Brahman with attributes (gunas) and form is God and is denoted by 'He'
in R1m1nuja's theory. He is also universal and supreme as nirgu7a
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Brahman but He is sagu7a. So Brahman in R1m1nuja's theory is similar
to '@0wara' in Sankara's theory.

What is the meaning of 'form' here? Is it human form? 'Form' here
does not refer to human form. Having attributes itself is a sort of form.
                                               ~Sankara does not consider 'satyam' (truth) jn1nam (knowledge) and
anantam (infinite) as attributes of Brahman. They are meant as definition
of Brahman. But R1m1nuja accepts them as essential attributes of
Brahman. Another point of difference between Sankara and R1m1nuja
is 'm1ya'. M1ya is neither real nor unreal. When m1ya joins Brahman,
the Absolute, attributeless and impersonal becomes the Personal God,
@0wara. R1m1nuja does not accept m1ya as it is. He calls it Sakti or
Power which by nature is real. It exists with Brahman eternally.
R1m1nuja does not accept the impersonal, attributeless Brahman of
Sankara. But he accepts eternal personal Brahman with all attributes.
This Brahman of R1m1nuja is similar to Sankara's @0wara.

@0wara or personal Brahman is said to have form. How to know
this form? Man imagines Personal God's form as a replica of human
form with more than two hands and eyes, of course, in symbolic sense.
As @0wara or personal Brahman descends to earth in human form as
Rama, Krishna or others as incarnations (avatara), their images are
described in R1m1ya7a, Mahabharata, Pura7as and other writings. Their
human forms are turned into images or idols and they are worshipped.

The images of personal Gods like Vishnu, Siva, Rama, Krishna
or others are made only out of imagination revealing boundless human
fancies based on various descriptions given in Ramayana, Mahabharata,
mythology (puranas) and other writings. Is there anything called
Vaikunt#a, Kailasa, hell or heaven in the universe. Except mythological
descriptions, exaggerated and fanciful portrayals in poetic works, we
don't have any base to locate them in our galaxy or anywhere else. Even
if they are said to be invisible, their places must be some where to be
located even if they are beyond the sense of sight. The universe is
wrapped up in mystery. Astronomy and Astrophysics have been able to
unravel the mystery of the universe to some extent and to discover only
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a part of the 'reality'. If science had discovered all and come to the end
of knowledge, no new scientific discoveries would have been taking
place. Research or discovery is always endless. Who knows where really
these places are! Nobody knows because these places and the images
of personal God are all the products of human imagination. Ved1nta
repeatedly says that Brahman or personal God is no where else but
only in our hearts. Then why should we search for them and their
abodes else where? Let us, therefore, leave these subtler realities and
content ourselves with a common sense understanding of the idea of
Brahman and personal God and their abodes. We will be able to find
in the commonsense answer the explanation for Brahman and personal
God and their abodes.

1:2:6. Cause of the Universe
Brahman is the efficient cause of the universe whether it is of

the sentient (having power of perception by the senses) and of the
nonsentient (not having power of perception by the senses); in other
words animate and inanimate. As we read in the upani=ads 'Brahman
wills to be many' and becomes divided into the manifold universe of
the living and also of the nonliving. However we should not think
that the 'act of creation' had an absolute beginning in time. All systems
of Indian philosophy state, the creation of the universe proceeds
alternating between the two phases of creation evolution and involution.
When it is the phase of involution (curling inwards), it remains latent
in Brahman. This latent is made actual when creation begins to evolve.
Infact, evolution is creation. The One (Brahman) becomes the many.
Thus Brahman by His will evolves the j2vas or individual souls.
Prakriti (Nature) is said to be the material cause of the universe, but
prakriti itself comes out from Brahman and then Brahman pervades
prakriti or the universe. Thus Brahman becomes material as well as
efficient cause of the universe. 'From Him the universe has emerged, in
Him it exists, and into Him it returns'. (Tittir2ya Upanishad 3-1). There
are many similar things in the world. "A spider spreadsout and withdraws
its thread. Herbs and trees grow on the earth. From the living man comes
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out hair on the head and body. So also the universe springs from the
eternal Brahman". (Mu76aka Upani=ad – 1-1-7).

According to R1m1nuja God (Brahman with attributes – Saguna),
as the source and support of the universe, has transformed Himself into
the manifold (various and many) cosmic forms. He dwells as self in His
creation. He is the ruler and director of the cosmic process. According
to Sankara, Brahman is not transformed as the universe, but universe
itself is superimposed on Brahman and so Brahman remains as Self
within the multiple forms of the universe. In advaita it is Brahman
(attributeless) that is Self and in Vi0i=t1dvaita it is Brahman, the God
with attributes is Self. In advaita, @0wara (sagu7a Brahman) is the ruler
not Brahman (nirgu7a). Where from does the evil come into the world?
God has nothing to do with the evil. It is the result of the karma of the
individuals. However, God is the dispenser (administrator of the law.
He, himself remains unaffected. He is forever absolutely good. When
the evil grows unbounded, God incarnates himself in human form
(descendes in human form) to control the evil.

R1m1nuja says though God has transformed Himself into the
universe of multiple forms, He remains distinct (separate) from them.
Matter is the object which is the source of experience. The individual
souls are the subjects who receive that experience. God is the lord and
ruler of all. Upani=ad (Tittir2ya Upani=ad 2-1-1) defines Him as satyam
              ~        .(real) jn1nam (conscious or knowledge) and anantam (infinite). While
Sankara considers them as Brahman, not attributes, R1m1nuja considers
them as attributes of his God. He says, because of these specific
attributes God is above and beyond matter. Matter is changing
phenomena. He is also distinct from individual souls who are caught
in the meshes of matter.

Thus, the universe is a transformation of Brahman. But, He
remains by his nature beyond change. He is immanent (indwelling,
permanently pervading the universe) but He is transcendent. R1m1nuja
defines his God as the store house of noble, blessed and infinite
qualities. He is distinct from the universe but He is its soul. That is why
R1m1nuja's theory is called, Vi0is51dvaita.
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1:2:7. Our Free Will and Self-Effort
According to R1m1nuja God is substance and the finite self is

an essential attribute of God. As substance and attribute they are
inseparable, but they are not identical. So God is, as substance,
completely different from the individual soul. Yet, being associated with
God, the individual soul is eternal and being distinct from God, it has
its own personality and a free will. However, God is the inner ruler of
the universe which is His body. So He makes the soul active. It doesn't
mean that man's actions, good or bad are guided by God. God has
given the individual free will to differentiate good from bad. However,
finally all souls are restored to God himself. But then, what is this free
will? It stimulates man to act and makes him responsible for his actions.
God has nothing to do with his actions, good or bad.

God's intention in bestowing free will upon man is to make him
free from ignorance and grow into a man of divinity. R1m1nuja rejects
the idea of m1ya. But he accepts it in the form of ignorance in man.
He says, the self (soul) which is originally divine has degenerated into
ego being subjected to worldly existence guided by sensual experiences
and has forgotten its divine destiny. To become free from this ego we
must fulfil the purpose of our free will, which is a gift of God, says
R1m1nuja. R1m1nuja further adds that God can be known and a vision
of His being can be attained.

Should we depend on self-effort or divine grace. Are they
opposed to each other? In truth, no. Self-effort and divine grace, both
are essential for the survival of man in this world. Let us see what
Dr. S. Radhakrishnan, India's well-knon philosopher-statesman says
regarding self-effort (human freedom or free will) and divine grace :

"The questions of human freedom and divine sovereignty assume
great importance in R1m1nuja's philosophy, since he is anxious to
emphasise both. Individual souls depend entirely on God for their
activity. God declares what is good and what is bad, supplies souls with
bodies, gives them power to employ them and is also the cause in an
ultimate sense of freedom and bondage of the souls. Yet, if the world
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has in it so much suffering and misery, it is not God that is responsible
for it, but man, who has the power to work for good or evil. The will
of man seems to constitute a limitation of the absoluteness of God. The
souls, which have freedom of choice, may act so as to interfere with
the will of God. If the absolute God is obliged to take note of and act
according to the law of karma, he is not absolute. R1m1nuja escapes
from this difficulty by urging that God is ultimately the cause of the
actions of all men. But this is not Calvinism, for God acts according
to certain laws which are the expression of his nature. God does not
make the soul do good or evil acts according to his caprice, but shows
his constancy of nature by acting according to the law of karma. If the
law of karma is independent of God, then God's absoluteness is
compromised. The critic who declares that we can not save independence
of God without sacrificing the doctrine of karma has not the right
conception of the Hindu idea of God. The law of karma expresses the
will of God. The order of karma is set up by God, who is the ruler of
karma ('karm1dhyak=a#'). Since the law is dependent on God's nature,
God himself may be regarded as rewarding the righteous and punishing
the wicked. To show that the law of karma is not independent of God,
it is sometimes said that, though God can suspend the law of karma,
still he does not will to do so. Pledged to execute the moral law
which is the external expression of his righteous will, he permits evil
which he might otherwise arrest. The inner ruler has regard in all cases
to the volitional effort which prompts a man's action. He does not care
to upset his own laws and interfere with the world-scheme. God, though
immanent in the world, does not wish to be intrusive."

(Indian Philosophy. Vol 2, P.693)

(Certain words in the passage are explained here to make the matter
clear to the general reader. Calvanism : The theology of the French
Theologian J. Calvin (d.1564) or his followers, in which predestination
and justification by faith are important elements. Caprice : an
unaccountable or whimsical change of mind. immanent : indwelling.
intrusive : that tends to force itself abruptly on others. volitional :
voluntary or by self-will.)
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Sri Ramakrishna says that the divine grace is blowing like
breeze and we must sail to catch it. R1m1nuja explains it in another
way. Loving God, serving God and meditating on God form the essence
of bhakti, says R1m1nuja. This is a sort of desire flodding to seek God.
As it grows more and more within us, we experience love and divine
grace flowing from Him into our being.

1:2:8. R1m1nuja's Concept of Bhakti
Bhakti or devotion is a vague term. It extends from the lowest

form of worship to the highest life of realisation. In R1m1nuja's view
bhakti is man's reaching out towards a fuller knowledge of God calmly
and meditatively. He insists on an elaborate preparation including
viveka or discrimination of food, vimoka or freedom from all else and
constant longing for God. Sankara's interpretation is better. He says that
we should not be attached to things. Bhakti is not mere emotionalism.
It is more the training of the will and also intellect. It is knowledge of
God and obedience to His will. Bhakti is loving God with all our
mind and heart. The culmination of Bhakti (final point) is found in an
intuitive realisation of God. R1m1nuja says that, through bhakti, the
soul becomes more and more conscious of its relation to God until it
finally surenders itself to God who is the inner soul. Then there will be
no self-love and no self-seeking. R1m1nuja divides bhakti into two types:
formal and supreme. The formal is the lower phase where we indulge
in prayers, cremonies and image-worship. All these help the soul to
progress on ward, but can not by themselves save the soul. We must
worship supreme which, only can serve as the object of meditation.

Prapatti is self-surrender to God and it is said to be the most
effective means for gaining salvation. It is open to all in 'Bh1gavata'
tradition. In 'Bh1gavata', bhakti is less restrained in its character
than in R1m1nuja bhakti. In the Bh1gavata bhakti the individual
undergoes a thrilling change with a surging emotion. The Bh1gavata
does not encourage sacrifices. It insists that we must love God for His
own sake and not for any reward. It says that union with God is open
to all individuals if they care for it. There is one special feature in the
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Bh1gavata bhakti. It says that the individual soul who ever remains
distinct from God he worships is happier than one who becomes
absorbed in God.

R1m1nuja says that the final stage of spiritual experience is
realizing God's unbounded love and finding complete refuge in Him :
Finding complete refuge in Him is the ideal of self-surrender or
prapatti. Prapatti is not total destruction of self but it is rather a union
of our will with the will of God. Devotion is a bhava in the mental
make up of an individual where in there is no room for anything else
except thoughts and expressions of God. R1m1nuja's bhakti (devotion)
is love for God. When love for God arises in the heart, the highest
attainment is reached in surrendering our wills to God's will and
living completely in the service of God. But R1m1nuja feels that
complete union of man and God – the lover and the beloved can never
be attained. Yet the consummation of love in mystic union is expressed
by the greatest lovers and devotees like Chaitanya and Jayadeva.
Vaishnava devotion has used the most intimate human relations as
symbols of the relation of man and God. God is viewed as the teacher,
the friend, the guide, the father, also the mother, the child and the
beloved too in the 'Bh1gavata Pur1na' and the Bengal school of
Vai=navism.

Some how R1m1nuja did not have any faith in a complete
identity of man with God. Living in the service of God was his highest
ideal. God does not need our help but we realise our own selves by
loving and serving Him. R1m1nuja did not, however believe in
'jivanmukta' or liberation in this life. He stressed more on 'Videha
mukti' or liberation after death. R1m1nuja considers death as a passage
through the path of light to our permanent home in God. He asserts
that jivahood or individual personality is never dissolved.

The upani=ads say : the unity of tattwa, hita and puru=1rtha is
the supreme goal. 'Tattva is wisdom which is intellectual understanding
of Brahman; 'hita' is the way to Brahman and 'puru=artha' is direct
perception of Brahman. 'Tattva' is the nature of Brahman. According to
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R1m1nuja Brahman is determinate (limited in time, space and
character). Threfore we can define Brahman by a statement of his
                                                           ~essential attributes, satyam jn1nam and anantam (real, conscious and
infinite). R1m1nuja considers them as essential while Sankara does not
consider them as attributes of Brahman.

'Hita' (way to Brahman or means) is the practical aspect of
R1m1nuja's philosophy. R1m1nuja believes that God is the Lord of Love
and insists on bhakti yoga. As Swami Vivekananda says, "Bhakti Yoga
is a real, genuine search after the Lord, a search beginning, continuing
and ending in Love. One single moment of the extreme Love of God
brings us eternal freedom" – (Complete Works of Vivekananda. Vol.III P.31)

Let us see what the two great saintly philosophers, Sankara and
                                                                                                                   ~R1m1nuja said about love of God. Sankara stressed upon jn1nayoga
while R1m1nuja asserted his faith in bhakti yoga, the path of love.
However, both of them accept the necessity of love and devotion and
also the need of knowledge. But there is some difference in their
approach to love. Sankara considers Love as a means to knowledge.
R1m1nuja thinks in the reverse. He admits knowledge as a means to
Love. Sankara, however, insists that knowledge is both means and
end. Swami Vivekananda does not find any difference in their
interpretation of 'means' which literally has the meaning, 'the way'.
Swami Vivekananda calls it 'difference without much difference'. When
R1m1nuja speaks of knowledge as a means it is not 'trancendental
knowledge' that he speaks of but 'intellectual knowledge'. But Sankara,
when he speaks of love as a means, he has in his mind love (bhakti)
as an inferior form of worship. Vivekananda interprets it in a different
way that 'with perfect love true knowledge is sure to come, and from
true knowledge true love is bound to come. He says, true knowledge and
true love are in separable.

Meditation : In R1m1nuja's view love and meditation are interl<cked.
In his commentary on the first aphorism of the Ved1nta S3tr1s (Brahma
S3tras) he explains the interrelationship of love and meditation.
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"Meditation is a constant rememberance of the object meditated
upon like a stream of oil from one vessel to another. When constant
remembrance has been attained, all knots (bonds) are broken (run apart).
So this constant remembrance is a means to liberation. This form of
remembering is as good as seeing "when that supreme Person is 'seen'
all the knots of the heart are untied, all doubts become solved and all
one's actions come to nothing." (Mu76  aka Upani= ad 2-2-8) This shows
that 'meditation' is as good as 'seeing' – Remembrance when exalted
assumes the same form as seeing or direct perception. It is prescribed
as a means to liberation. "This Self is not realised by the study of the
Vedas, nor by the intellect, nor by much hearing of scriptures; whom
soever this self desires, by him is this self realised, unto him this self
reveals Itself". (Mu76  aka Upani= ad 3-2-3) The idea is that when knowledge
dawns, the Self becomes revealed. Hence the means for the attainment
of the Self consists in praying for this consummation. So hearing,
reasoning, etc. do not lead to the realization of the Self, but It is
realized by him alone who is desired by the Self. He who extremely
loves this Self is loved by the Self.

He who is near can be seen, but he who is far away can only
be remembered. We have to see Him who is near as well as far away.
This indicates to us that the above kind of remembering is as good as
seeing. Worship is constant remembering as is given in the upani=ads.
Knowing, which is the same as repeated worship, has been described
as constant remembering. Thus the memory, which has reached the
level of direct perception, is spoken of in the upani=ad as a means of
liberation. He who extremely loves this Self (!tman) is loved by the
Self (!tman). So that, this beloved may realize the Self (!tman), the
Lord Himself helps him. "To these who are constantly devoted and
worship me with love, I grant the concentration of understanding by
which they come unto Me". (Bhagavad Gita 10-10) Therefore, it is
concluded that he to whom this constant remembrance which is exalted
to the height of direct perception, is dear, he is loved by the Self
(!tman) and by him the Self (!tman) is realized. This kind of
constant remembrance is called 'bhakti', because 'bhakti' means
devout worship. The word 'bhakti' means love.
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How to attain bhakti? What are the method and means?
R1m1nuja pointsout : attainment of bhakti comes by distinguishing
good from bad, practice of religious disciplines, sacrificial work, purity,
strength and suppression of excessive joy. Discrimination of good from
bad means among other things, good food from bad food. Purity of
food enables us to think pure thoughts. Control of passions strengthens
our will and guides towards meditation on the Lord. By practice and
by non-attachment it is to be attained. Sacrificial work refers to the
sacrifices mentioned int he Vedas. Purity is both external and internal.
Strength is vigour of mind. Lastly is suppression of excessive joy.
Excessive joy wastes away the energies of mind. The person who
aspires to be a bhakta must be cheerful.

'Taittiriya Upani=ad" expresses the unity of the three-fold nature
of tattwa, hita and puru=1rtha (2-1-3). We have already seen what
tattwa and hita are. The third, puru=1rtha is direct perception of
Brahman. Puru=1rtha is the principal object of human life and pursuit,
of which four are enumerated : discharge of duty, acquirement of
wealth, gratification of desire, and the final emancipation. It is said the
final emancipation is attained by direct perception of Brahman. This is
considered as the 'supreme goal'. R1m1nuja considers love and
bhakti as a part of this puru=1rtha.

Moksha is the direct expereince of Brahman. There are three
implications of Mok=a : a release from all the binding karma of the
past, a release of the soul into the abundance of its innate nature and
the fulfilment of this nature in the blissful experience of Brahman, its
own inmost soul. This uninterrupted joy of existence is the eternal
destiny of the J2va – liberation.

1:2:9. Sankara's @0vara and M1ya
"Time spins fast, life fleets, and all is change". As time hurries

on life glides soft with it like a midnight thief and everything flows.
All is change and nothing stands. All is flow, flow and flow; but where
from and to where? To find the answer, we must go beyond to seek the
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real and to know the truth. It means that this flowing stream is not all.
All arguments point to something larger than the finite. The finite,
which ends is not the real. We feel a necessity of an absolute reality.
Sankara agrees that all things change. So he wants a reality which is
not with in the world of change. It must be something which does not
need the support or help of anything else. Even if we consider the
whole universe as merely imagined, there must be something which is
the basis of all imagination.

For Sankara integral (whole) experience, or 'anubhava', is the
basal fact. Sankara says, it is the highest religious insight as it supplies
the proof of man's awareness of a spiritual reality. He points out to
the inability of the mind to rest in the relative. That is, the impossibility
of accounting for experience except on the hypothesis of Brahman.
Brahman's nature is a mass of intelligence. Brahman is real. It means
that It is different from the phenomenal (perceptible to the senses),
the spatial, the temporal and the sensible. Brahman is assumed as
foundational, though it is not sense substance. It is not in any point of
space. However it is said to be everywhere because all things imply
and depend on it. It is not a thing. So it has no spatial relations with
anything else. Hence it is nowhere. We can not say it is a cause because
it has no time relations. We cannot express its nature because it is not
a particular thing. We cannot describe it. We don't have any logical
knowledge of it. We are finite. If we say we have understood Brahman,
it means either our understanding has become infinite or the infinite
Brahman has become finite. Nobody can say, for certain that he has
understood Brahman.

Brahman has no 'genus', has no qualities, does not act and not
related to anything else. Brahman has nothing similar to it and also
nothing different from it. There are no internal or external differentiations
becuase all distinctions are purely empirical (based on sense-data).
Sankara declines even to characterise it. He simply calls it non-dual,
advaitam in the sense that it is secondless. Though Brahman is
negatively expressed, it is meant highly positive. Negative words here
are not negative in sense. They affirm only absence. In his commentary
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on Pra0na Upani=ad (IV), Sankara says that Brahman is neither being
nor non-being which we understand as anything that exists and anything
that does not exists in the world of experience. The finite always passes
beyond itself, but the infinite has nothing to pass into. If it has anything
to pass into, it cannot be the infinite. It becomes infinite not simply
because it is not finite. We can understand the nature of Brahman only
if we leave the formal and the finite. The Absolute is not a person.
Brahman is said to be nirguna. What does it mean? It means that
Brahman is not empirical (trans-empirical) because gunas are products
of prak4ti. Brahman, the Absolute is superior to it. The 'Gunas' qualify
the object and Brahman is not an object. The objects come and go
undergoing changes, but the real is permanent and it persists in the
midst of all changes. It is beyond (transcends) the grasp of human
experience. It means that it transcends gunas. However, it does not
mean that the Absolute (Brahman) is a mere blank.. so the upani=ads
describe it as "nirguna guni". Brahman is of the nature of ultimate
consciousness. Knowledge is the essence of Brahman and not its
property. It is eternal because it persists without any change through
time. It does not mean that Brahman is the "mindless, unmoving
fixture". 'Changeless through time' means absolute timelessness. Its
completeness and perfection are not related to time. Time binds things
and events, but it has no meaning for Brahman.

Brahman is real (sat) which means that it is not unreal (asat). It
is consciousness (Cit) which again means that it is not unconsciousness
(acit). It is bliss (1nanda) which indicates that its nature is not that of
pain. It is real and depends on nothing. It does not take anything from
outside Itself because it is not non-being. There is no first or last in it.
It is self-identical throughout. It is uniform in nature and so it is not
a whole including parts. The world is nothing but Brahman. This does
not mean both are identical (Mundaka 2-2-11). The identity of Brahman
and the universe, implied in the sentence is only by way of
elimination of the universe. So when we say, "The world is but
Brahman", we mean that Brahman alone exists, and nothing else. Also,
when we say Brahman is all, it does not mean that Brahman is of
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manifold, variegated nature like a tree consisting of leaves, branches,
etc. This would lead us to pantheism, which Advaita does not accept.
It means, "Know Him (It) alone, the Self". That is to say, know the Self
alone and not as everything in the world. It implies that Brahman is devoid
of the nature of the world. Yet It is real.

It is not a fact that Brahman does not exist – why? It is because
all the products issuing from Brahman, such as space, etc. are
perceived. It is a matter of common sense that anything in this would
from which something is produced does exist. For example, earth and
seed which are the causes of a pot, a sprout etc do exist. So Brahman
does exist, It is real since It is the cause of space etc. No effect is
perceived in this world that has been produced from a nonentity. If
such effects (results) like name and form had originated from a
nonentity, they should not have been perceived because they have no
reality. But they are perceived. Hence Brahman exists. Chandogya
Upani0ad (6-2-2) points "How can a thing that exists come out of a thing
that does not exist". It is thus pointed out logically the impossibility of
the creation of something out of nothing. Therefore it stands to reason
that Brahman is verily (truly) a reality.

Then there is another question. Is Brahman insentient as It
causes earth, seed etc? (Sentient means having the power of perception
by the sense : insentient is 'not sentient' – inanimate.) No. Brahman is
not insentient. Brahman is omnipotent – having absolute power; omni
present – present every where at the same time; omniscient-knowing
everything. It is Supreme Being It is Supreme Mind matter. (Brahma
           .
pad1rdham). So It is capable of desiring. Is it possible that It has
unfulfilled desires like ourselves? No. It is independent – such defects
as desire cannot impel Brahman to action. Then what are these desires
of Brahman? They are by nature truth and knowledge and they are
pure by virtue of their identity with Brahman. Brahman is not impelled
to action by them. Brahman is reflected on M1ya and through M1ya
It is the material cause of the universe. It is possessed of desires which
are the modifications of M1ya. But these modifications are not
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distinguishable from truth and knowledge, because they are permeated
by consciousness that is not subject to ignorance. They are pure, since
they are untouched by unrighteousness by virtue of their non-distinction
from Brahman. As already explained Brahman is not impelled by these
desires. But Brahman orders them in accordance with the results of
actions of the creatures. Therefore Brahman has independence with
regard to desires. So Brahman has no want. This follows also from the
fact of Brahman's non-dependence on any other means or on accessories
etc. They exist in Brahman as they are non-different from Itself. M1ya
is possessed of the impressions of desires and it has identity with
Brahman through superimposition. The desires also are modifications
of the M1ya and so they have identity with Brahman. Therefore, there
is no need for any physical body for making possible the existence of
desires in Brahman.

It is said Brahman willed or desired to become many. How can
One become many, unless It enters into something else.

'Sa# ak1mayata | Bahu sy1m prajayega |'
[Tattiriya Upani= ad (6-2-1)]

'Sa#' the Self from which space originated. 'ak1mayata' desired.
What? 'Syam'. I shall become. 'bahu'. many.

What is the menaing of many (multiplication) here? The answer
is 'prajayeya' – I shall be born. The multiplication here does not
mean becoming something extraneous like begetting a son. But then
how? Through the manifestation of name and form which are latent
in Brahman. When name and form existing latently in the Self get
manifested, they evolve in time and space which are inseparable from
Brahman. They evolve by retaining their intrinsic nature of the Self
under all conditions. Evolution of name and form is what is called the
appearance of Brahman as many. In no other way, it is possible for the
partless Brahman to become many or finite. Thus the Self becomes
multiple. No such thing as a non-self exists which is different from the
Self and separated from It by time or space.
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Having such a desire, the Self reflected on the plan to create the
world. Having reflected thus, the Self created in agreement with such
factors as the results of actions of creatures. Having created this world
Brahman entered into that very world. But how? Did the creator enter
in that very form of His or in some other form? It is spoken here of
Brahman as He, (masculine) the Creator. Is the entry like that of the
reflections of the sun in water? The objection is that Brahman is not
limited and there can be no reflection like the sun in water because
Brahman has no form. The Self (Brahman) is all pervasive and cause
of space. So the entry of the Self in the form of reflection is not
possible. Further there is no other substance which can hold the
reflection of the Self by being placed somewhere unconnected with the
Self. So objection is raised that no other interpretation is possible for
the text. Hence the sentence, He entered into that very thing", has to be
discarded because it is meaningless.

No, we need not discard the sentence. It has different meaning.
Vedantins say that there is no need for any discussion which is out of
context. They say there is other meaning which is implied in the
sentence. "The knower of Brahman attains the highest. .......Brahman is
truth, knowledge and infinite. .......He who knows that Brahman as
existing in the supreme space in the heart [Taittir2ya Upani=ad (2-1-1)].
                                           ~The sentence 'Satyam, Jn1nam anantam Brahma' – Brahman is truth,
knowledge, infinite – is meant as a definition of Brahman. These are
not the attributes (qualities) of Brahman, which is the substantive
(having separate and independent existence. – 's5hira' motionless). It is
a fact that Brahman is spoken of as the thing to be known and so it
is presented as the chief object of knowledge. The object to be known
must be substance (motionless). Hence Brahman is the object of
knowledge and the knowledge of Brahman is sought to be imparted as
the nature of Brahman. Intellect ('budhi') is said to be a cavity. Being
itself knowledge (intellect, 'budhi') the self (Brahman) enters into the
cavity of intellect.

The five sheaths (ko0a) that cover the 'atma' (soul or self) are
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spoken of as 'selves'. The outer self is made of food ('annamaya') and
inside this thee is the self made of vital force ('Pr1namaya). With in
that dwells the self made of mind ('manomaya') and then there is the
self made of intellect (budhi maya). Thus by stages the Self ('Brahman
or Atma') has been made to enter into the cavity ('guha') of intellect
                         ~('budhi' or 'jn1na). Beyond that there is a distinct self that is made of
bliss ('1nanda') – (1nandamaya).

'Brahman entered into that very world' – This is not like a man
entering the house newly constructed by him. The Self (Brahman) passes
through the sheaths making each of them alive. It reaches the sheath of
bliss (1nandamaya ko0a). After this blissful self, there is pure Bliss
which is Brahman. The blissful self (1nandamaya ko0a) acts as a pointer
to the Bliss-Brahman which is with in the very cavity of the heart. The
Self enters this cavity and remains there as Bliss-Brahman. But the five
sheaths keep this Self shrouded or covered and it becomes individual
soul or self called 'j2va'. The Bliss-Brahman is not transformed as j2va.
As the sheaths are superimposed upon the Self (Brahman), apparently
it is 'j2va'. So the j2va is only apparent self while the real self remains
within as the Inner Self. As long as man remains in ignorance, the
apparent self, J2vatma dominates. When one realises Brahman, ignorance
vanishes and the Light of Brahman dawns. The real Self (the Inner Self)
takes over. That Self is the culmination of the growth of bliss, which
is Brahman. It is with this that the entry of the Self is imagined. As
Brahman has no distinctive attribute, It can not be realised anywhere
else. It has to be realised in the cavity of one's own heart.

The cavity of Intellect is called the internal organ. Though mind
is separately called 'manomaya ko0a' the sheath of mind, intellect or
'budhi' is a part of the mind which is said to be the internal organ. The
knowledge of Brahman is caused by the cavity of the internal organ
because of the association of the Self ('!tma') with this cavity of the
internal organ. This internal organ has nearness with the Self and the
nature of illumination. For example, a pot or any other thing is seen when
light falls on it. Similarly Self is perceived in the light of intellectual
conviction (firmly convinced intellectually).
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The light of knowledge illumines anything which is in contact
with the internal organ and not in any other way. Intellect alone can
reflect the Self best. So it is said that the Self is placed in the cavity
of the intellect which causes its experience. Brahman is the cause of the
phenomenon (what the senses or the mind notice). Appearances are the
foundation of all our knowledge (phenomenalism). Brahman is the cause
of creation. After creating the effect (creation of the universe) it has
entered into the creation and is perceived within the cavity of intellect
(budhi). That is its entry. Hence, Brahman as the cause of phenomenol
world, must exist. It should be understood as such. After entering the
creation. It became the fomed (gross) 'satca' and also tyatca (the formless
(subtle). The formed (having form) and the formless (having no form)
exist in the Self but only in their state of unmanifested name and form.
(unmanifested means not clear to the eye or mind. Not revealed). As the
Self now is the indwelling Self having entered the body, (universe) the
name and form are manifested by it (revealed).

Even when manifested and known as the formed and the
formless, they still continue to be inseparable from the Self in time and
space. Keeping this fact in view, Taittir2ya Upani=ad says "niruktam ca
aniruktam ca" (2-6-1) which means the Self beame these two – the
definable ('nirukta') and unidefinable (anirukta) 'Niruka' and 'aniruka'
are the attributes (qualities) of the formed and the formless which are
simply the visible and the invisible. 'Invisible' and 'undefinable' are the
attributes of the formless. They relate only to the manifested state. They
are referred to in the Vedas as occuring after creation. The formless
means the vital force etc. which are inexpressible.

'Brahman is truth, knowledge, infinite'. The knowers of Brahman
call it 'satyam', truth; because it is the one Brahman called 'Satya',
truth became all this that there is – means all modifications without
any exception which are the features of the formed and the formless.
These modifications of name and form have no existence apart from
that Brahman.

The Self (Brahman) desired, 'I shall become many'. After creating
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in accordance with His wish such products as space etc. characterised
as the visible and the invisible etc., He entered into them. He became
many through His acts of seeing, hearing, thinking and knowing. It is
therefore implied that this Self must be accepted as existing, since It
is the cause of space etc. It exists in this creation and is placed in the
supreme space within the cavity of the heart. It is perceived through its
diverse reflections on the mental concepts. In philosophical sense,
concept is an idea or mental picture of objects. The idea of doing or
enjoying are the mental concepts like 'I am a doer', 'I am an enjoyer'
etc. These are the different appearances of light of the Self revealing
the Self in its conditioned form. The conditioned form is the individual
self (J2v1tma). It is not the unconditioned essence of the Self (Brahman).

There is scope for a confusion here. Brahman is neuter and
hence should be addressed as 'It'. But, here Brahman is addressed as
'It' and also as 'He'. What is the difference. The answer is simple.
Brahman is formless ('nir1k1ram'), attributeless ('nirguna') and
action less ('nishkriya') (Sankara Bhasya – Brahma S3tras (3-2-18) and
also many Upani=ads). So It is neuter. But then, when Brahman gets
a desire to become many, He becomes qualified Brahman as desire is
an attribute. Qualified Brahman is not formless, not attributeless and
not actionless. So qualified Brahman is not neuter but masculine He.
It is for the sake of Creation which is action, that Brahman became
qualified. That is why Brahman is addressed as 'He'.

It is said that Brahman entered into the world as many, but how?
'Entered' here means 'reflected' and the reflections are the images.
Reflection of the sun in pots of water is the often given example. The
sun is only one, but his reflections in the pots of water are as many as
the number of pots. So also Brahman is only one, but Its reflections
(images) that enter into world are numberless. @0vara is also the
reflection of Brahman. @0vara is Brahman united with m1ya, which is
also a reflection of Brahman : @0vara is the controller of m1ya. 'J2va'
(individual self) is also a reflection of Brahman. But @0vara is the ruler
of m1ya and j2va is m1ya's servant and 'plaything'. So @0vara is not
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similar to or identical with the j2va, the individual human soul. This
causes a peculliar situation : we are God and also servants of God at
the same time. In our absolute nature, when we know Brahman we are
one with Brahman. In our worldly (relative) nature we are not @0vara
but only subject to him. Brahman is reflected as @0vara and also as
m1ya to attend to the creative principle. @0vara is personal God, God
with attributes.

Brahman is present in us always as the inner soul ('antar1tma').
So we can become Brahman. But we can never become @0vara because
@0vara is not in us. He is above and far away from human personality.
To rule is @0vara's function and we can never become rulers of the
universe. Vy1sa, the author of the Brahma S3tras says that no one can
acquire the power of creating ruling and dissolving the universe that
power belongs to @0vara alone. @0vara' is not Siva of Trim3rti. Sankara,
in his commentary on the Brahma S3tras (4-4-17) says; "Except the
power of creation, the liberated souls can acquire all the powers of
@0vara. The power of creation belongs to @0vara alone. @0vara is the
subject matter of all the scriptural texts which do not mention the
released souls. That is why @0vara is called 'the ever-perfect'. The
scriptures (Vedas and Upani=ads) say that the liberated souls acquire
the powers by worshipping and searching after God. Therefore the
liberated have no place in the ruling of the universe. The wills of the
liberated are dependent on the will of the Supreme Ruler."

As long as man is with in the limitations of m1ya, the One
(Brahman) is seen as many. @0vara is the ruler of all appearances and
man in ignorance can do no better than to worship Appearance. @0vara,
the personal God is the highest idea that the human mind can grasp
and the human heart can love. The human mind can never grasp the
absolute Reality. It can only infer Its presence and worship Its projected
image. In the process of this worship, the mind becomes purified. The
ego-idea and superimposition ceases. Then @0vara and world-appearance
both will vanish in the Light of transcendental consciousness where in
there is nothing but Brahman, the Absolute.
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In R1m1nuja's theory, there is no place for formless
('nir1k1ram'), attributeless ('nirguna') and actionless (ni=kriya)
Brahman. R1m1nuja's Brahman is with form ('s1k1ra'), with attributes
(sagu7a) and with action. The qualities of being (sat), consciousness (cit)
and bliss (1nanda) give to Brahman a character and personality.
Brahman's knowledge is not dependent on the organs of sense. He is
all-knowing and has direct intuition of all. Brahman is the supreme
personality and the individuals are personal in an imperfect way.
Personality implies the power to plan and realise one's purposes.
Brahman is God who is perfect personality because He contains all
experience with in Himself. He is dependent on nothing external to Him.
The most prominent qualities of God are knowledge, power and love
(karuna). Out of his love God has created the world, established laws
and helps constantly all who seek to attain perfection.

R1m1nuja's God is @0vara. He is not the reflection of Brahman.
He himself is Brahman. It is contrary to Sankara's theory. R1m1nuja
feels that the nirgu7a Brahman of Sankara "stares at us with frozen
eyes" inspite of our selfless devotion and silent suffering. He is not God
with love, says R1m1nuja. R1m1nuja further adds that His connection
with attributes (qualities) is natural (sv1bh1vika) and eternal (san1tana).
These attributes are abstract and distinct from matter and souls. Matter
and souls also are attributes but they are not identical with God's
attributes. @0vara is the support (1dh1ra) of His own essential qualities
and also those of the objects dependent on Him.

The divine form of the Supreme God is peculiar to itself. It is
not related to the stuff of Prak4ti and also karma. It is not a body of
mere combination of elements and sustained by pr1na (life-breath).
God does not suffer from karma. He is the Lord of karma. He is the
supreme Lord who bestows the different forms of enjoyment in this
world and heavenly world. Some say that God who is Brahman has
no form, though connected with various forms. The individual soul is
linked with the shape of the body in which it dwells. It participates in
the pains and pleasures caused by the body. But Brahman does not
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share these pleasures and pains and so He has no form. R1m1nuja's
Brahman is @0vara, the God. Sankara's Brahman is the Absolute, not
God. According to R1m1nuja the suffering of souls or the changes of
matter do not touch Brahman. God is in no way responsible for the evil
results of past wrong deeds which are the product the soul's life in
sams1ra. God dwells in light which can never be dimmed by any shadow.

A substance has attributes (qualities), a whole has parts or a
body has the soul which animates it. The attributes are related to the
substance. So also, souls and matter are related to the Supreme as
attributes to a substance. The Supreme with attributes is @0vara. But
Brahman, the Supreme cannot be determinate (sagu7a) and indeterminate
(nirgu7a) at the same time. A reality that has two sides can not be the
highest reality. So @0vara is not the otherside of the Supreme. There are
no sides as the Brahman is the Absolute. The Absolute is without sides,
without forms, without duality and without gunas. So @0vara is not the
otherside Brahman but is the reflection of Brahman. Thus, Brahman
viewed through the veils of logic is @0vara.

1.2.9.1. Sankara's @0vara
According to Sankara, @0vara is the determinate, means saguna,

not finite and Brahman is regarded as the Supreme, the Absolute. Sankara
further says that the question of God's existence (existing or living or
actuality) is an absurd one. Why because if God exists, then He must
exist as other objects do in this world. It would be simply reducing God
to the level of the finite and it makes Him one of the endless multiples
of objects. The question of God's existence has no possible solution or
answer. Sankara says that the so-called proofs for the existence of God
projected by some conflicting schools are just futile. However, we cannot
deny the existence of God, but not as one in the world.

Truth is a systematic harmony. It means the reality of a divine
experience. Common sense and science assume that events are inter
connected in a system. It is also confirmed by experience, but it is never
realised completely. It is so because there is much in the world, but it
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never directly enters into our experience. We seem to know much, but
our knowledge is limited and imperfect. Only complete understanding
of reality as a whole can justify hypothetically that there is God and
He is the Creator of all. Our human experience is not capable of
understanding the world in its entirety. Even if we simplify and reduce
the complexity of our experience to the single prak4ti and the purusha,
the world would still remain outside our experience.

A God, working through instruments similar to the human
ones is neither infinite nor omnipotent. @0vara is not such a God. There
is the moral argument in the context of the soul of man, that the
workmanship of a benevolent God is observed. But that is not
satisfactory explanation, because, then, in real world the responsibility
for sin and evil falls on God. It reflects the Hebrew saying : "I form
the light and create darkness, I make peace and create evil, I the Lord
do all these things." Some passages in the Upani=ads echo the same. "For
He makes those do good works whom He will guide out from this
world and He makes those do evil whom He will guide downwards; He
is the guardian of the world, He is the ruler of the world, He is the Lord
of the world. (Kau= itaki Upani= ad 3-8)

We find such controversial passages here and there in the
Upani=ads because the Upani=ads are not the teachings of one or two
seers but many at different times. The general message of the Upani=ads
is that God has nothing to do with the individual's good or bad deeds.
The individual reaps what he sows. God never creates intentionally
good and bad people separately. Man becomes good or bad by his
actions only.

This is more clarified in the Brahmas3tras (2-3-41,42). The s3tra
(2-3-41) says that the soul does good and bad deeds, being so directed
by the Lord. "He makes those whom He will raise do good deeds"
(Kau=itaki Upani=ad 3-8). The next s3tra (2-3-42) gives clarification.
"But the Lord making soul act depend on works done by it." "This S3tra
refutes a possible doubt that since the Lord makes some persons do
good and others evil, He must be cruel and whimsical. It says, that the
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Lord always directs the soul according to its good or bad deeds in
                        .
previous births. And Sams1ra being without beginning, there will always
be previous births, with actions done in them, for the guidance of the
Lord. So He can not be accused of being cruel and whimsical."

This does not, however mar the independence of God. Though
He depends on the acts of the soul, it does not mean that He is not free
to do what He likes. A king who presents or punishes his subjects
according to their acts does not cease to be a sovereign thereby. God
is the Sovereign.

God does not require the world for His satisfaction. If it is said
that the world is for his enjoyment, then God is no God, but only a
   .
sams1rin. If we say that God has determinations, gunas like personality,
perfection etc., it is difficult to understand how these can coexist with
absoluteness.

So Sankara says that the question about the proofs for the
existence of God has no meaning in reality and arises only within the
world of experience. If we set aside the logical proofs, it doesn't mean
to deny the existence of @0vara. Ultimately Sankara pointsout that no
purely rational argument for the existence of God as personal supreme
being is acceptable. What do the proofs say? At best, they only tell us
that God is a possibility. The reality of God transcends our rational
powers of conceving as well as comprehending. It means that the
reality of God is far beyond the grasp of human experience, reason and
belief. It is impossible to explain the world as it is in any way which
will give meaning to the aims and ends of the activities of men and of
humanity. We find no trace of any purposeful development in the world
which might make our actions significant.

So the only way to know the reality of @0vara is the spiritual
insight of the seers as given in the scriptures. In Sankara's philosophy,
the reality of @0vara is not a self-evident truth or principle. It is a thing
postulated which means 'taken for granted' – a fundamental condition
for reasoning. It is practically useful and Sruti is the basis for it.
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Therefore it is impossible to discover the Creator and father of
the whole universe. It is to be acknowledged that human reason
could never have arrived at the conception of God, the Creator by its
unassisted efforts. @0vara is the supreme spirit, all knowing (sarvajna)
and possessed of all powers (sarva sakti samanvitam). He is the soul
of nature, principle of the universe, its animating breath and actuating
spring. Whatever is based on scriptural statement (declaration of fact)
is not necessarily oppossed to reason. To accept Sruti is to accept belief
for which there are no disproofs, though there are not adequate proofs.
Even in the logical account of the world, we reach a point where we
require help from another source. The another source is intuition.
However, before we rise to intuition we resort to Sruti.

Scripture (Veda-Sruti) is the only means of knowledge regarding
the creatorship of @0vara. The scripture declares that the cause from
which proceeds the origin, substance and dissolution, is the Omniscient
and Omnipotent Brahman (i.e.) @0vara. Here the substance means the
essential nature of phenomena, which is subject to changes. The world
is formed after an arrangement inconceivable even for the mind. All
perfections, metaphysical and moral are ascribed to Him. He is said to
be above all evil (Chan. Up. 1-6) Brahma Sutras (S.B. 1-1-20) He is
the immanent spirit (in dwelling, antary1min), pervading the object and
subject worlds. He is seen in the interior of the Sun (object as well as
in the interior of the Sun (object) as well as in the interior of the eye
(subject) (Brahma Sutra S.B. 1-1-20) – "The Person in the Sun and the
eye is Brahman (i.e) @0vara. He is the creator, ruler and destroyer of
the universe. "He, who dwells in the sun, yet is the with in the Sun,
whom the Sun does not know and whose body the Sun is, who controls
the Sun from within, is yourself, the inner controller and the immortal
(Brh. Up. 3-7-9)."

Sankara takes great pains to prove that the reality of @0vara,
when once it is ascertained from the scripture, can be reconciled with
the demands of reason. We only perceive the effect. So it can not be
decided whether the wrold is connected with @0vara as its cause or
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with something else, since the same effect can have different causes.
Therefore we must accept the statement of scriptures that @0vara is the
cause of the world. @0vara is the first cause. @0vara is pure being. So
He cannot have sprung from pure being, because the relation of cause
and effect cannot exist without a certain superiority in cause. Nothing
superior to @0vara can be imagined or conceived. Therefore @0vara exists
uncaused. @0vara is not caused. He is the reflection of Brahman (image
of Brahman) on the universe. So @0vara is none other than Brahman,
but with attributes (gunas – satva, rajas and tamas). These attributes
cannot dominate @0vara, but remain under His control.

Has @0vara sprung from differentiated being? No, He cannot
have; becuase differences arise from the non-differenced and not the
non-diiferenced from differences. He cannot have sprung from non-being
since it is essenceless (nir1tmaka). Scripture also rejects this view,
because it asks, How can being come out of non-being? @0vara is also
not a modification, since this would land us in backward movement
(regress or reasoning from effect to cause) infinitely. (Brahma Sutras
2-3-9). The Brahma Sutra says "There can be no origin of the Sat (that
which is Brahman) as it does not stand to reason." /veta0vatara Upani=ad
says (4-3), "Thou art born with Thy face turned to all directions," which
clearly states that Brahman is born. This view is refuted by the S3tra.
The S3tra says that Brahman is existence itself, and not that Brahman
exists. Brahman cannot be an effect, because it can have no cause. Again,
the same /veta0vatara Upani=ad says "And He has neither parent nor
lord" (6-9). Chandogya Upani=ad asks, "How can existence come out
of non-existence?" (6-2-2). Further it is not correct to say that existence
is its own cause because the effect must have some speciality not
possessed by the cause. Brahman is only existence without any
distinction. Only particulars are produced from the genereal and not the
general from particulars as different pots are produced from clay and
not clay from pots. Therefore, Brahman which is existence in general,
can not be effect of any particular thing. "This great, unborn Self is
undecaying, undying, immortal, and fearless. Verily, Brahman is fearless.
He who knows this becomes the fearless Brahman." (Br. Up. 4-4-25).
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So Brahman is not an effect, but is eternal. @0vara is none other than
Brahman and so He is also unborn. Thus @0vara is unproduced, has no
cause and is no effect. If @0vara were an effect, then effect, from 1k10a
downwards would be essenceless, and we should resort to nihilism
(rejection of all religions and moral principles) – an extreme form of
scepticism maintaining that nothing has a real existence. That which
gives reality to all modifications is @0vara.

1.2.9.2. @0vara M1ya
The Upani=ads seem to consider that Brahman is both material

and efficient cause of the universe. They declare that the universe
emanates from, subsists in (exists) and finally merges in the Absolute
Brahman. Sankara never contradicts the Upani=ads, but sometimes he
seems to interpret them to suit his own views. Here he interprets the
universe as a superimposition upon Brahman. Brahman remains infinite
and unchanged forever (eternally). He is not transformed into this
universe. He simply appears to us as this universe. It is our ignorance
just as we superimpose sometimes a snake upon a coil of rope, we
superimpose the apparent world upon Brahman. This is, what is called
the theory of superimposition. (Vivartav1da).

The theory of superimposition is related to the theory of
causality. They are inseparable. This causal relation (relation of cause)
exists in this world of multiplicity. This causal relation is called 'm1ya'.
The mind functions only with causal relation within m1ya. To explain
cause and effect with reference to the Absolute is simply absurd, says
Sankara. If we want to know the cause of the world, we have to go
beyond the world. To find the cause of M1ya, we have to go beyond
M1ya. When we do that, M1ya vanishes and with that the universe also
vanishes. Then the effect stops to exist. How can there be a cause when
the effect ceases to exist? If we put it in another way, the relation
between Brahman and m1ya is unknowable and can not be defined in
any way by the human intellect.

The world of thought and matter has a relative existence. It is
superimposed upon Brahman, the absolute reality. As long as we are
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ignorant, we shall continue to experience this apparent world. As long
as we don't achieve transcendental consciousness, we continue to remain
in ignorance. The apparent world is the effect of superimposition. When
transcendental consciousness is achieved superimposition stops.

In the introduction to his commentary on the Brahma Sutras,
Sanakara explains superimposition or adhyasa. He tells us that "super-
imposition is the apparent presentation to consciousness by the memory,
of something previously observed elsewhere." (Commentary on 1-1-1)
For example, we see a snake. We remember it. Later or next day we
see a coil of rope in dimlight. We superimpose the remembered snake
upon it and thus misunderstand it.

This thory of superimposition may be challenged. Sankara expects
such an objection and answers it in anticipation. The objection is that
Brahman is not an object of perception. How can we superimpose a
snake upon a rope which we don't perceive? (understand by seeing).
How can we superimpose a world-appearance or apparent world upon
a reality (Brahman) which is not apparent to our senses? "For, every
man super imposes objects only upon such other objects as are placed
before him (that is, as come into contact with his sense organs."
(Sankara's commentary on Brahma S3tras 1-1-1). In his commentary
itself Sankara gives the answer : "In the absolute sense, Brahman is not
non-objective. In the ego-idea Brahman is the object. (Ego-idea is
conscious thinking). By intuition we know that the inner Self must exist,
because the ego-idea is a presentation of the Self. There is no absolute
rule that objects can be superimposed only upon such other objects which
are placed before us. It is so because ignorant people superimpose blue
colour upon the sky which, infact is not an object perceived by senses."

We can add some further explanation. Brahman is never apparent
to our daily sense perception. However we are aware of the Reality, the
inner Self. It has been said that Brahman is existence, knowledge, and
bliss. "Saytam, jn1nam, anantam' Brahma : This, we can know fully well
only in transcendental consciousness. But still Brahman is apparent to
our normal consciousness also. We exist. We all know that. So also
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everyone of us has the intuitive knowledge of the inner Self which is
Atman or Brahman within. The inner Self is the Reality, and it is never
perceived by senses. It is never an object of sense perception. In our
ignorance we superimpose the idea of a private individuality like Mr.
Suman, Mr. Smith etc. upon our awareness of existence. Existence is
not our private property. It is universal and absolute. Therefore, the inner
Self is present in our normal consciousness as the object of ego-idea
(the notion of 'I'). It is well known to exist as something different from
the body, senses etc. As human beings we superimpose the ego-idea
(the idea of 'I') upon Existence and it is our most important act. When
we superimpose the idea of I on Existence, we become individuals. We
say 'I am', 'I am separate', 'I am an individual'. This leads to further
superimposition. This individuality for ourselves implies (includes)
individuality everywhere. It then becomes automatic superimposition of
world of multitudes of objects and creatures upon the one, the
undivided Reality, the Existence which is Brahman. 'I' idea (ego-idea)
and world appearance are interdependent when we attain transcendental
consciousness, the 'I' notion (ego-idea) disappears and with it the world
appearance must necessearily vanish. That marks the end of m1ya.

We say, the moment the world appearance vanishes, m1ya also
ends. Then can we mark the beginning of m1ya? It is a futile question,
becuase it is answerless. World-appearance is superimposition and
super super imposition is m1ya. So that means world-appearance is
m1ya. The world-appearance is due to our ignorance (avidya). The
concept of m1ya is closely related with avidya. Sankara traces the world
of experience (world-appearance or apparent world) to the force of
avidya. The cause of the appearance of world is said to be in the nature
of our intellect, and not in that of Brahman. Brahman exists entire and
undivided. The appearance of plurality is due to the intellect that works
according to the laws of space, time and causality. In the introduction
to his commentary on the Brahma S3tra, Sankara points out how avidy1

forces us into the dream of life. Adhy1sa, superimposition, however
erroneous, is natural to the human mind. It is the result of our cognitive
(knowing, perceiving or intuition) mechanism, says Sankara.
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Taking the problem from the objective side, we speak of m1ya.
(Objective means external to the mind, real facts untouched by feelings
and opinions, impartial). From the subjective side, we speak of avidy1.
(subjective means proceeding from personal view, individual perception,
imaginary, not impartial). As Brahman and !tman are one, so are m1ya
and avidy1 one It is the tendency of the human mind to see what is really
one, as if it were many. It is avidy1. When Sankara speaks of avidy1

he does not mean any individual's. It is an impersonal force. It gets into
our individual consciousness. Our knowing mechanism works on things
already created, which we perceive but do not make. The world is created
by God as given in the scriptures.

M1ya is both objective and subjective, individual and universal.
Some say, that we speak of m1ya when we have in mind its power of
producing extraordinary effects, and that we speak of avidya when we
have in mind its obscuring power and its independence.

When and how did superimposition occur? Did it occur at our
latest individual birth or sometime in previous life. Bible says that this
phenomenal world came into existence as a result of Adam's fall. Adam's
fall is attributed to his ego-idea. ('I' notion) Was there such historical
moment for the birth of superimposition? These questions are futile
because they don't have any answer.

It is just like going round in a circle. This world-appearance is
m1ya. Our ignorance causes m1ya. M1ya is illusion. It is seeing
something as real which is not infact real. What is ignorance? It is again
M1ya. Thus it is like going round in a circle. There is always one
unchanging Reality. Then how can we say that m1ya began or
superimposition occured at a particular mement in time? No. We can
never. Therefore, we have to conclude that m1ya like Brahman is
without any beginning. Ignorance always exists. It is the cause and the
apparent world is the effect. Ignorance and the apparent world have
always existed and will also exist. Ignorance and the apparent world
are like seed and tree.
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The real and the unreal are always coupled. This process of
coupling is the work done by ignorance. This is universal and is also
evident in our daily lives. The object (other than I) is nonego and
the subject is ego-idea ('I' idea) which is superimposed upon the Self.
The object and the subject are opposed to each other like light and
darkness. They cannot be identified. The nature and attributes of one
are superimposed on the other. Thus the real gets united with the unreal.
For example : I am the captain. Captain is other than I, but I is imposed
on captain and the captain is imposed on 'I'.

What is the process of superimposition? Sankara explains. He says
there are two stages in the process. The inner Self is the "existence –
reality". The Ego-idea ('I' idea) is first superimposed upon the inner
Self. Then the ego-idea reaches outward and identifies itself with the
body and its physical and mental activities and attributes (gunas), when
we say, 'I am doing this', 'I am doing that', we actually do not know
what really this 'I' is. When we say, "I have become the principal",
'I' (the ego-idea) is identified with the object, the principal. Thus the
process of identification with every object in the universe goes on
uninterrupted. Though superimposed by I, all the while the inner Self
remains unaffected and completely detached from the activities of I.
It only keeps on watching. However it gives the light of consciousness
to the mind and makes all the activities of I possible. Without the
activities of 'I' m1ya cannot exist.

Let us go back to snake and rope illusion to see how m1ya has
no beginning. The snake is superimposed upon the rope. It happens
because we already have an image of snake in mind. A child who had
never seen a snake can not superimpose it upon a rope. If we represent
the world-appearance by the snake and Brahman by the rope, how can
the child superimpose the world appearance upon Brahman. This can
be answered only in one way that the snake-memory is the same to all
people. This memory has been there with no beginning. The snake-
memory is m1ya.
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As Sankara points out m1ya is universal without beginning and
end. However, m1ya is universal, but ignorance is individual. Like
m1ya', ignorance also has no beginning, and m1ya is endless also but
the individual ignorance can end at any time. When man attains the
knowledge of Brahman (!tman) the ignorance disappears. Then the
world appearance may vanish from the mind of the individual but still
it continues to exist for the other people in the world. Brahman is the
ultimate cause of the universe becuase the world appearance is super
imposed upon Him by the action of m1ya. Yet, we cannot say that
Brahman has been transformed into the world. We cannot also say that
He has created the universe. Brahman, the absolute Reality is not
capable of any temporal change or action. There comes the need of
@0vara. @0vara is Brahman but became united with m1ya. So @0vara is
Brahman, united with m1ya. This combination of @0vara and m1ya
creates, preserves and finally dissolves the universe. So @0vara is God
personified and God with attributes.

In Rig Veda the word m1ya is used to indicate supernatural
powers attributed to the Gods, especially Varuna, Mitra and Indra. M1ya
is praised as world sustaining power. M1ya is also viewed as power to
transform oneself or assume strange forms. In Prasna Upani=ad (1-16)
the term m1ya is used in the sense of illusion. In Svetasvatara Upani=ad
(4-10) and also Bhagavadgita (4-5 to 7); (XVIII 61) we have the
conception of a personal God who has the power of m1ya.

M1ya of Brahman is not supernatural power, but that which
creates illusion. Thus the world-appearance is m1ya because it is not
the essential truth of the infinite reality of Brahman. Brahman is not
transformed into the universe. He only appears to us as this universe.
It is said to be our ignorance. World appearance or our ignorance is said
to be m1ya. World-appearance emerges from Brahman and the same
World-appearance is said to be m1ya. Therefore, it goes without saying
that m1ya also emerges from Brahman.

The moment Brahman wills to be many (means wills to create
this universe), @0vara emerges from Brahman. So @0vara is Brahman with
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attributes. As m1ya also emerges from Brahman it has to be related with
@0vara. M1ya remains under the control of @0vara.

1:2:10. @0vara and the Phenomenal World
Brahman is Absolute, changeless, formless, attributeless and

actionless. As such Brahman cannot activate creation. So the emergence
of @0vara is necessitated, @0vara has to be associated with attributes and
m1ya for the purpose of creation. @0vara is thus the emerged image of
Brahman and He is omniscient, all-powerful, eternal and all pervading,
but not the Absolute. The attributes and m1ya are already there in
Brahman, but they remain inactive there as Brahman is the Absolute.
That which is formless, attributeless and actionless is the Absolute.
Emergence from Brahman makes m1ya and attributes active with @0vara.
Thus associated with m1ya and attributes, @0vara becomes the cause of
the world.

@0vara is qualified Brahman and is God personified. Brahman is
not transformed as @0vara. M1ya emerges from Brahman and again unites
with him. Brahman united with m1ya is @0vara. This combination creates,
preserves and dissolves the universe in an endless and beginning less
process. God with attributes is @0vara.

As long as man is with in the limitations of m1ya, he sees the
One as many. This multiple appearance is the phenomenal world – means
perceptible only to the senses. Ignorance makes man to understand the
appearance as the real. @0vara is the ruler of all appearances. He is highest
idea that human mind can grasp and the human heart can love. The
Absolute Reality – Brahman is beyond the reach of human mind : The
human mind can never grasp or imagine the Absolute Reality. It can only
imagine or infer its presence and worship its projected image which is
@0vara. In the process of this worship, the mind becomes purified. The
ego-idea ('I' idea) slowly fades away and superimposition vanishes.
Ultimately @0vara and the phenomenal world (world-appearance or
apparent world) both disappear in the splendour of transcendental
consciousness, when there is no seer and no seen. There is nothing but
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absolute Brahman, the single all embracing, timeless Reality, that is the
Vision of Reality.

Who is the cause of the world? Clay gets into different shapes
only when it is moulded by the potter. In the same way matter must be
guided by another intelligent power. There are two kinds of causes :
efficient cause and material cause. In Philosophy efficient cause is an
agent that brings a thing into being or initiates a change. It becomes the
root cause or the principle cause. Material cause is that which brings
about a product not different from the Cause. A person or thing of a
specified kind suitable for a purpose is the material cause. That which
gives physical shape to matter is the material cause.

"Though the material cause undergoes change to produce the
effect, yet this can take place in two ways. An actual modification, as
when milk turns into curd, or an apparent modification due to ignorance,
as when a rope is taken for a snake. Therefore though in the attributeless
Brahman an actual change is impossible, yet an apparent modification
is possible owing to its power of m1ya. Because of this power all the
attributes required in the cause for such a creation are possible only in
Brahman. Therefore Brahman is the material cause of this world, not
through actual modification, but through apparent modification. It is
also the efficient cause of the world. Therefore the fact that Brahman
is the cause of the world is established." (S.B. BS 2-1-37)

The idea here is that the Absolute Brahman is the root cause or
the principal cause of the world and @0vara, the qualified Brahman is
the practical cause. It is so because Brahman becomes qualified @0vara,
otherwise called projected image of Brahman. Therefore Brahman as
@0vara is the material cause of this world through apparent modification
brought about by m1ya. It is also the efficient cause of this world through
@0vara as an agent that initiates change. Thus @0vara is said to be the
material as well as efficient cause of the world.

It is objected that if the world issues from and returns to @0vara,
then on its return, the qualities of the world such as materiality, non-
intelligence, limitedness, impurity etc. must defile @0vara. Sankara says
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in reply to this objection that when effects return to their causes, they
lose their specific qualities and merge in their cause. It just like gold-
ornaments returning to gold. It is not a true return if the effect retains
its qualities even when withdrawn into the cause. We have to remember
that the effect is of the nature of the cause and not cause is of the nature
of the effect. Hence the qualities of the effect cannot touch the cause.
We should not forget that the world is after all an illusion. Brahman has
apparently changed into the world (the world is superimposed on
Brahman) and as such never affected by it even as a magician is not
affected by the illusion produced by him.

There is another objection that as the world is resolved in to
Brahman and becomes one with It, there can be no further creation. If
the creation takes place there will be possibility of even free souls
coming into bondage again. Sankara says that this objection will not
stand. He gives a parallel example of deep-sleep. In deep-sleep we
cannot perceive anything as there is no diversity. In deep-sleep and
meditation the soul returns temporarily into its originality (one with
Brahman), but on awakening it returns into its individual existence and
we find the world of duality as long as it is not free from avidya. The
existence of ignorance (Avidy1), which is not destroyed, is responsible
for the reappearance of the world.

At the time of dissolution the force or power distinction or
diffrentiation remains as Avidya or ignorance. The basis of recurring
return of the world into existence is the works performed in previous
lives and the results of such works, good or bad are to be experienced
or amended (rectified). In the case of liberated souls, the condition of
rebirth (i.e.) Avidy1 or ignorance is absent and so there is no chance
of their being brought back into this world from their state of oneness
with Brahman (SB.BS. 2-1-9).
                                                                .

Strictly speaking, there is no creation at all because sams1ra is
without beginning and without end. Creation and destruction are stages
                     .
in the process of sams1ra which is from eternity to eternity.
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If we relate @0vara and individual j2va as whole and part, then
the supreme @0vara should be subject to pain, whenever the j2va suffers.
To overcome this difficulty, the relation of the whole and part is
interpreted as relation between original and reflection. The original is
not affected by any injury to the reflection. It is similar to the sun
reflected in a pot of water. If the water in the pot is disturbed, the image
shakes, but the sun is not affected.

Some are created poor, some rich some good and some bad. It
shows, God is cruel and partial. We find answer to the objection in
Brahma S3tras (2-1-34) God cannot be accused of partiality and cruelty
because He acts according to the law of karma. He does not act
arbitrarily, but acts with reference to the good and bad works of each
individual. "A man becomes good by good work, and bad by bad
work (Br. Up. 3-2-13). The results of karma produce rebirth. Just as rain
helps different seeds to sprout, each according to its nature. So God is
the general efficient cause of creation because He brings out the latent
tendencies of each individual to fruition (to get result). Hence He is
neither partial nor cruel. The world is only a scene of atonement
(expiation for wrong deeds).

Now there is another question : why did not God create a world
free from suffering and misery at the very beginning. When there was
neither merit nor demerit in the individuals?

This seems to be a logical see-saw plank. Sankara says : "With
out merit and demerit no one can come into existence; again, without
an individual no merit and demerit can exist. Reason tells us that
creation must be without a beginning because, if the world had a
                                                                .
beginning it did not exist before it. So there were no samsk1ras
(impressions) of the individuals. Then who would be produced at the
beginning? An absolutely non-existing thing would be produced at
creation. In that case even liberated souls might be re-born. Moreover
people would be enjoying or suffering without having done anything to
deserve it. This is an instance of an effect without a cause, which is
absurd." (SB, BS 2-1-36)
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So the world is beginning less. (an1di) (SB, BS 2-1-34). Each
existence in the world owes its status to some prior existence. Even in
periodical (kalps) creations and returns the law of karma is observed.
    .
Sams1ra (the world) always exists in the nature of God in a subtle
form. The scriptures also assume as a fact the existence of the world
in previous cycles (kalpas) : "The lord devised the sun and moon as
before". (Rig Veda 10-190-3)

M1ya is prak4ti and it is made a part of the nature of God
(@0vara). @0vara is Brahman associated with m1ya which is prak4ti.
He is the efficient and material cause of the world. The world is the
effect of @0vara. It persists even before it is created in the form of the
causal self (kara71tman1). It persists through His power of creation.
"Though the cause and its effects are not similar in every respect, still
something in the cause or some qualities of it must be found in effects
also. The clay in the lump is found in the pot also, though the shape
etc. of the two differ. So we have to say that even in the case of
Brahman and the world, some qualities of the cause, Brahman,
such as existence and intelligence, are to be found in its effect, the
world. Everything in the world exists and this quality it gets from
Brahman, which is existence itself. Again, the intelligence of Brahman
lights the whole universe. So these two qualities of Brahman are to be
found in the world, which justify our relating them as cause and effect,
inspite of differences in other respect between them." (S.B., B.S. 2-1-6)

Brahman is knowledge, bliss and unchangeable. So an objection
may be raised that Brahman cannot be the cause of a world of diversity
of good and evil. The objection is refuted by pointing to the production
of different kinds of effects from one cause. The same earth brings forth
many kinds of stones, costly jewels as well as also useless stones. So
also from Brahman a variety of souls and a world of good and evil can
be created. Brahman is Bliss. (S.B., B.S. 2-1-23)

@0vara (Brahman associated with M1ya) creates without
implements. He being infinite, no aid is necessary for Him to create the
world. He is able to transform Himself into manifold effects by His
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great powers. But God does not really transform Himself into the world,
the transformation is only apparent not real. The Lord through His
infinite power of M1ya is able to create this world of diversity. (S.B.,

B.S., 2-1-24,25)

The manifold world arises from @0vara who is endowed with
M1ya (0akti), the power of Nescience (ignorance, Avidya) Upani=ads
declare that @0vara (Brahman with M1ya) possesses all powers. "The
great Lord, @0vara is the M1yin (the ruler of M1ya). "Know that 'prak4ti'
is m1ya and the wielder of m1ya is the Great Lord. This whole world
is pervaded by beings that are parts of Him." (Sve. Up. 4-10)

@0vara and /akti are regarded as the parents of the universe.
/akti is M1ya. "Only when united with /akti has @0vara power to
manifest; but without her the God cannot even stir." Devi Bh1gavata
also speaks of /akti (M1ya) as mother. "I think of the mother of all
the worlds, who creates this universe of real-unreal nature, protects the
same by her own energy of the three gunas, and withdraw it at the close
of every kalpa (aeon) and remains enjoying herself in her oneness."
(Devi Bh1 gavata 1-2-5). As @0vara brings forth the whole universe by His
own power of m1ya, He is not in any way affected by it as others are.

@0vara (God) is self-sufficient. He has no imperfections and no
unfulfilled desires. If we attribute any motive to God, it conflicts with
His all sufficiency. He has nothing to gain by creation – so it is said
that action need not necessarily be determined by outside motive. It
may be determined by motives intrinsic to the activity itself. So the
activity of the Lord may be supposed to be mere sport (lila) proceeding
from His own nature without reference to the purpose. The creative
activity of @0vara is described as the 'undesired over flow' of His
perfection which can not rest sterilely in itself. It is the spontaneous
overflow of God's nature (svabh1va) even as it is the nature of man to
breath in and out (S.B., B.S., 2-1-33).

Creation is not the result of chance or thoughtlessness, but it is
simply the out come of God's nature. Sankara does not regard the
infinite as something which exists in itself first and under a necessity
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goes out into the finite. God creates out of the abundance of His joy.
Sankara looks upon creation as the Cosmic game in which @0vara, the
God indulges. He brings out the purposiveness, rationality, ease and
effortlessness with which the creation is sustained.

Sankara speaks of Brahman (@0vara); "It has been ascertained
that all beings from Brahma (not Brahman) down to the immovable
creation are my bodies. From what other source will blemishes like lust,
anger etc. come to me?" (Upade0 a S1 hasri – 9-4)

Sankara writes as if @0vara is speaking. Brahma means not
Brahman but Brahma (one of the trimurtis – Brahma, Vishnu,
Mahe0vara). He is "the soul invested with the aggregate of subtle
bodies". Lust, anger etc. do not by nature belong to @0vara as they come
and go; they cannot come to @0vara from anywhere else as there exists
nothing else except @0vara. @0vara unifies and contains all.

Creation is the expression in the plane of space-time of what exists
already in God.

Though earth and man were gone, and suns and universe ceased
to be; O God! Thou were left alone and every existence would exist in
thee.

At the end of each world period (kalpa) the material world
becomes merged in prak4ti which is not distinct. The individual souls
free from actual connection with up1dhis (bodies) for the time being
lie in deep sleep. It actually means that @0vara takes back the whole
world. The individual souls have again to enter an existence with bodies
as soon as @0vara sends forth a new world because the consequences
of their deeds (karma) are not yet exhausted. Then the old round of
birth, action and death begins afresh.

God is one and supreme. He is not more than one. As God
(@0vara) is said to be Brahman with attributes (gunas), Advaita Ved1nta
gives three names to three aspects of the same one God. The creative
divinity is Brahma (not Brahman); the sustaining divinity is Vishnu; and
the destructive divinity is Mahe0vara. M1ya is the up1dhi (limiting



79

adjunct) of God. Being associated with this up1dhi, @0vara acquires the
constituents (gunas of His up1dhi. @0vara, acquiring the constituent of
activity (rajas) of 'Craeation', is known as Brahma; @0vara, acquriing
the constituent of serenity (sattva) is known as 'Vi=7u'. He is the
supporter and sustainer. @0vara, acquiring the constituent of inertia
(tamas), is known as 'Mahe0vara'. He is the Destroyer.

@0vara is Brahman with attributes. His attributes are acquired
from His 'up1dhi'. If He had no attributes, He could not function. The
concept of non-functioning @0vara is self-conflicting, because the
concept of @0vara is functioning Brahman. Brahman is attributeless,
formless, and actionless. Brahman is the Absolute and @0vara is not
Absolute. That is why @0vara is described in the Ch1ndogya Upani=ad
not negatively but in positive language such as "with all works, all
desires, all odours, and all tastes." Where as Brahman, the Absolute is
defined negatively as not this, not this . Brahman is incomprehensible
because He is never comprehended. (Br. Up. 4-4-22)

In Advaita Ved1nta there is scope for confusion regarding the
concept of @0vara. It has already been said that Brahman is attributeless
and is the only Reality. It is again said that @0vara is with attributes
and is the Creator, Preserver and Destroyer of this universe. What is
the difference between Brahman and @0vara? Is @0vara different from
Brahman and a second Reality? There can not be more than one Brahman
and one Reality. Brahman is only One and there is no Second. Then who
is @0vara? @0vara is Brahman with attributes (M1ya) and so He is not
Absolute.

There are many interpretations of @0vara. Some say that
Brahman and @0vara are one and the same and are like the two sides
of a coin. They are two aspects – without attribute (nirgu7a) and with
attributes (sagu7a) – of the same Reality. Some others say that this
concept is not logically convincing one single nondualistic Reality can
not be both with and without attributes. It is better to accept dualism
instead of two aspects of a nondualistic Reality that is undifferentiated
and partless. Still others say that nirgu7a Brahman is higher and that
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sagu7a Brahman is lower. This also does not satisfy some others. They
say that there is positive involvement of dualism in this concept.

Thus the concept of @0vara in Advaita Ved1nta is very technical
and needs comprehension for a complete understanding of philosophy.
Mainly there are two theories regarding the concept of @0vara in
Advaita Ved1nta.

1) Pure consciousness (Brahman) associated with up1dhi (the
limiting adjunct), Avidya or M1ya is @0vara.

2) The doctrine of reflection – pratibimbav1da. Pure consciousness
is reflected on M1ya and the image (pratibimba) created on M1ya is
@0vara. Thus @0vara is the transparent image of Brahman.

The concept of 'up1dhi' also is highly technical in Advaita
Ved1nta. It is translated into English as 'limited adjunct'. 'Limiting
adjunct' is a subordinate or incidental thing which limits or confines
some other thing. Avidya or M1ya is a limiting adjunct. But it is
difficult to define the concept of up1dhi. In ved1nta up1dhi means
deception or disguise. It projects one's own image elsewhere while
staying nearly. It causes self-limitation. Body is the up1dhi of j2va. It
is said in Advaita Ved1nta that individual consciousness arises from
the superimposition (adhy1sa) of avidy1 on pure consciousness. It
results in the identification of the self with the up1dhi of body, sense
and mind.

M1ya is the power of @0vara and through this power He creates
the whole universe as a magician creates many things through his
magical power. M1ya is under the full control of @0vara and @0vara is
never controlled by M1ya at all. A magician is not deluded by his
magic, so also @0vara is not influenced by this magic. @0vara is one, but
he assumes many forms according to whatever form the enters into.
This is illustrated in 'Ka5ha Upani=ad' (2-2-9,10). Fire is one, but
having entered the world, assumes forms in different shapes. Similarly,
the Self inside all beings, though one, assumes a form in respect of
each shape.
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@0vara creates, supports and dissolves the universe by His
divine power, M1ya. Brahman does this through @0vara. This M1ya
is Nescience (ignorance or Avidya) that acts as both material and
instrumental cause. All the cosmic phenomena are the illusory and
imaginary products of this Nescience. God enters into everything that
is created, both living and nonliving. All the activities of all entities
are controlled by Him from within. That is why He is called the inner
controller (antary1mi).

It is said that God is the controller, both inner and outer. It is
also said that God does not do anything and Nature (prak4ti) does
everything. Doesn't it look contradictory? It looks so, but it is not
true. Nature is Nescience (Avidya) which is M1ya. M1ya (Nature) is
the agency of every action in the phenomenal world. @0vara is the
cause and M1ya (Nature or Prak4ti) is the agent theat gives form to
the effect M1ya makes the unreal look real in the sense that it is
apparent. So the apparent world is not illusion and it remains real as
long as we consider it real. Hence M1ya is not magic.

It is said that all souls are parts of @0vara. It is also said that all
souls are parts of Brahman or Brahman Itself. How can it be?

In one sense, Brahman is the ultimate cause of the universe. By
the action of M1ya the world-appearance is superimposed upon Him.
So Brahman is the cause, M1ya is the effect. However we cannot say
that Brahman transformed Himself into the world, because the
apparent world is only superimposition, not real. We can not even
say that Brahma has created the world because Brahman is Absolute
Reality. Absolute Reality is defined as formless, attributeless (having
no gu7a), and also actionless. Absolute Reality is incapable of temporal
(worldly relating to time) action. Creation is action and it needs
attributes (gu7a) for action (rajas). Absolute Reality is also changeless.
So some person with attributes is necessary for creation. @0vara is that
person, not human personality. Brahman, the Absolute Reality is
reflected on M1ya and that reflected image is @0vara. So @0vara becomes
the transparent image of Brahman. So @0vara is Brahman united with
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M1ya. This combination creates, preserves and dissolves the universe
in an endless and beginning less process. Thus @0vara becomes God
personified. He is God with attributes. He is treated as personal God.
          .

S1mkhya system of philosophy says that the universe is the
evolution of prak4ti. Prak4ti is undifferentiated matter and it is
composed of three forces called the gu7as. These gu7as are in perfect
equilibrium. When their equilibrium is disturbed creation takes place.
Creation is formed when the gu7as enter into enormous variety of
combinations, just more or less like the atoms. The combination of
gu7as form individual elements, objects and also creatures. This concept
      .                                   .
of s1mkhya system looks similar to samkara's concept of M1ya. But
there is one difference. Prak4ti or M1ya is not absolute Reality. It is
dependent on Brahman. So Sankara says that @0vara is the ultimate
cause of the universe and not prak4ti.

Strictly speakng Brahman and @0vara are not different. Brahman
appears as @0vara only when viewed in the relative ignorance which is
M1ya. M1ya and @0vara have the same degree of reality, but M1ya is
controlled by @0vara. @0vara is God the person, (not human being).
Person is the living body. Brahman is not God the person in his
ultimate nature. So @0vara is the personal God, the highest reading of
Brahman the Absolute by the human mind, because the Absolute is
far beyond comprehension for the human mind. Personal means existing
as person, not as abstraction; but @0vara is not human person. He is
described as the transparent image of Brahman as personal God. In
other words Brahman appears to take on form and personality as @0vara.
When the creation is dissolved the form melts away and there remains
only Brahman, the infinite. Melting away is not the end of @0vara but
only merging with Brahman the Absolute.

Now let us see the relation between @0vara and the individual
souls. It is already said that @0vara is not identieal with or similar to
the j2va, the individual soul, though @0vara is, in a sense, a person.
@0vara and j2va, both are united with M1ya but with a difference.
@0vara is the controller of M1ya while j2va is the servant of M1ya. It
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is a paradox that we are, at the same time God and also the servants
of God. As long as we are in ignorance, we remain as servants of
M1ya. When once we realise Brahman, j2va becomes Atman, the
Brahman and become one with Brahman.

@0vara is the ruler of the universe and we are His subjects or
servants. A subject or a servant can never become the ruler or the
master. Because @0vara is the ruler we are other than @0vara and not
His parts.

Prak4ti develops the whole world through the power of God,
@0vara. By itself Prak4ti or the object has no existence. It is unintelligent
and so cannot cause anything without the help of an intelligent spirit
who is @0vara. @0vara combines the two principles of Brahman and
Prak4tis. He is not pure consciousness, but a self-concious personality.
He is the mediating principle between Brahman and the world. To be
completely enlightened, we must go beyond @0vara. We must know
the impersonal Reality behind the personal divine appearance. We can
become Brahman, because Brahman is present in us always. But we
can never become @0vara, because @0vara is far away above the human
personality.

J2vas are spoken as parts of @0vara, only in the sense of @0vara
as the image of Brahman. Sometimes metaphorically a genuine ruler
(king) treats his people as parts of his body and senses. In the sense
only we are the parts of @0vara. In truth, j2va is Brahman.

"Brahma Satyam, Jagan mi5hy1, J2vo Brahmaiva n1 para#"

1:2:11. The Individual Soul
The individual souls are different because of the difference in

their up1dhis. They are not, however confused. The works and fruits
of different souls which do not intermingle, at death return to their
source and proceed out again to a new existence. Individual soul means
the connection of the !tman with a particular body, mind, etc. The
individual souls are different from each other and so they are not
overlapping.
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1) J2va is the individual soul as identified with the material body.
So j2va is the embodied form (d>hin). When all the j2vas or souls are
united, the united form is called Cosmic self in the waking state. This
is known as 'Vai0v1nara'. 'Vai0v1nara' is defined as the pure caitanya
(consciousness or knowledge). When associated with the totality of gross
bodies of creation (Sami=5isth3 la 0ar2ra'), It is also called 'Vir15'.

2) When identified with the subtle body as in dream state, the
individual becomes linga sareera or Taijas1. The unity of all Taijas1s
or subtle bodies (S3k=ma sarira) becomes 'Hiranyagarbha' or S3tr1tma7.

3) Lastly, as identified with the kara7a /ar2ra, the individual is
called Prajna.

4) The unity of all Prajnas is @0vara.

In the state of deep sleep or dream less sleep, the individual
still has same element of duality. He has buddhi, the spring of thought
and also volition (power of willing). In the state of withdrawal, @0vara
is like j2va and su=upti. J2va in su=upti looks connected with the
principle of duality; however it is not manifested. @0vara is Brahman
enclosed in pure Buddhi. He has the three gu7as and is also said to
transcend them. He is said to be having a transparent body of pure satva.
The order of S4=ti (creation) is from @0vara. Sankara admits the actual
transformation (pari7ama) in the phenomenal world. However, he
employs the conception of appearance (Vivarta) to indicate the relation
of the world to Brahman.

The material cause is that which brings about a product not
different from cause. The world is not different from Brahman, which
as the existant appears to undergo change. It is different from advidy1,
which as non-intelligent undergoes change. The world is a mixture of
Brahman and M1ya, while Sankara is clear that @0vara is the efficient
as well as material cause of the universe, a view which is supported by
vivarana.

'Vai0v1nara' is the universal in humanbeings. The pure caitanya
associated with the totality of gross bodies of creation is called
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Vai0v1nara or Vir1t. J2va has gross body – sthula 0ar2ra in wakeful state
or J1grat or Vi0va.

The next is s3k=ma 0ar2ra in dreamful state. The s3k=ma 0ar2ra
is also called Taijas1. The unity of all taijasas or subtle bodies (s3k=ma
0ar2ra) becomes Hira7yagarbha or S3tr1tman. He is the second aspect
                                                                                                             ~of Brahman, the pure consciousness. He is associated with 'ajn1na' or
nescience after @0vara. He is associated with the totality of the subtle
bodies in Creation. He permeates them like the thread through the beads.
Hence, he gets the name S3tr1tman. He is the subtle principle of life
called 'Pr17a'. Golden egg is the unmanifested seed-state of creation. It
is said to be in his womb as it were, before manifestation. Hence he is
called 'Hira7yagarbha'. He has three powers of will (icch10akti),
                        ~knowledge (jn1na0akti), and action (kriy10akti).

The next is k1ra7a 0ar2ra in dreamless state or su=upti. The
                                                       ~k1ra7a 0ar2ra is also called 'prajna'. It is the state of one who is unaware.
The individual soul or the j2va is called prajna in the state of deep-
sleep. In this state the j2va remains temporarily in unison with
Brahman.

The unity of all Prajn1s is @0vara, the Lord or the God. When
Brahman the pure consciousness, the Absolute becomes associated with
'Avidy1' or M1ya, it is called @0vara. In the common way of speaking
He is God. He is only next to Brahman, not in the sense that He is
another Brahman, because Brahman is only one without a second.
@0vara is next only to Brahman means @0vara is the transparent image
of Brahman, similar to Brahman but not second Brahman. He is
Avyakta (unmanifested) and Jagatk1ra7a. (the cause of the world) and
                                                                                                               ~also antary1min (the inner controller). He is all-knowing (sarvajna), all
powerful (sarve0vara) and also all-controller (savaniyaniyant4); He is
omniscient (all-knowing), omni-potent (all-powerful) and omni-present
(present every where).

As Swami Parip3rn1nanda said, God is (G) Generator, (O)
Organizer and also (D) Destroyer. He is the Lord and Controller of all
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the three attributes (gu7as), – creation, protection and finally dissolution
of everything. He is @0vara.

Next and top-most is Brahman, pure Caithanya, also called
Turiya. Brahman is the only Reality. It is one without a second. Advaita
or non-dualism means one without a second. It recognises Brahman as
the only Reality. Advaita denies permanent reality to the world and
also to the individual souls. The entire edifice of Advaita is built on
the basis that Brahman is the only Reality, 'Brahma Satyam'. This
concept is based on the famous upani=adic statement, 'Sadeva soumya
idamagra 1s2t, ekamev1dvit2yam. (Chan. Up. 6-2-1). "Dear (Svetaketu) in
the beginning (before creation) this was non-existence alone, one only,
without a second. From the non-existence issued existence. Before
creation Reality or Brahman alone existed, the one without a second.
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Brahman's Aspects

BRAHMAN
(Pure Caitanya, also called Tur2ya)

When associated with Samisti
     ~ajn1na or M1ya.

@/VARA
(also called)

AVYAKTA,
ANTARY!MIN

and
JAGATK!RA&A.

(Controller of M1ya)

All-knowing
All-powerful
All-controller
    ~Jn1nasakti

HIRA&YAGARBHA
(also called)

SUTR!TMAN,
PR!&A,

CATURMUKHA BRAHMA,
PRAJAPATI.

Icch1 0akti.

Kriy1 0akti.–

VAI/V!NARA
(also called)

VIRAT

Pure Caitanya associated
with the totality of gross
bodies of Creation.
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@0@0@0@0@0vara and the J22222va

Brahman
(Pure Caitanya)

J2va
in association with
and controlled by

M1ya
conditioned by

           ~Vya=ti ajn1na
appearing as buddhi

@0vara
in association with
and controller of

M1ya

J2va has

three 0ar2ras

1. Sth3la 0ar2ra

2. S3k=ma 0ar2ra

3.K1ra7a 0ar2ra

five ko0as

annamaya ko0a

pr17amaya ko0a
manomaya ko0a
       ~vijn1namaya ko0a

1nandamaya ko0a

three avasth1s

J1g4t-Vi0va
(wakeful state)

Swapna taijasa
(dreamful state)

                                ~Susupti Prajna
(deep or dreamless
sleep state)

.....

.....

.....

.....

.....
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1:2:12. Continuation of J2va in three states (avasth1s)
Sankara gives an account of the different states of the soul

(j2va). Human body is said to have three states : 'J1grat' (waking),
'Swapna' (dreaming), Su=upti (deep sleep). These three states of
                                                                                                                  ~conciousness are known as 'avasthatraya' associated with the 'jn1na'
                                       ~                                                                       ~        .or individual soul. Jn1na is Brahman or !tman (Satyam, Jn1nam,
                                                                                                            ~Ana}tam Brahma). Atman is the inner Self. Knowledge (Jn1na) or
Self happens to be the same in all the three states.

In wakeful state the objects of sense are perceptible and stable.
In dreamful state the impressions of wakeful state become the objects
of sense. But they are unstable because the organs remain inactive.
This is the only difference between the wakeful and dreamful states.
But knowledge (Self) remains the same. Even in deep sleep the same
knowledge or Self continues, but there is oneness or identity with
Brahman. This condition continues only as long as we are in deep
sleep. When we are awake nothing remains in the mind. However, we
say that we had good sleep. How can we say that, when our senses
become completely inactive and mind turns actionless in deep sleep. In
all the three states, the inner Self remains the same which provides
the link or connection within the three states, but no impressions are
formed in deep sleep state to be passed on to the dreamful and wakeful
states. Still we have a feeling that something unmanifested is passed
on from the deep sleep state. As already said that is most probably the
apparent, Brahman which is changeless and thus moves on from deep
sleep state through the dreamful state to the wakeful state.

However, if we try to get spiritual knowledge (knowledge of
!tman), experiences in deep sleep become impressions and enter
dreamful state. Though knowledge remains the same in all the three
states, it is different from the knowledge in deep sleep state. Knowledge
                                                                                                            ~in deep sleep state is the knowledge of Brahman (Brahma jn1na). If
                          ~this 'Brahma jn1na' is mingled with the knowledge in all the three
                                                                        ~states, the knowledge of !tman (Atmajn1na) will be attained (1tma
  ~jn1na siddhi).
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This organic body (sth3la 0ar2ra or annamaya ko0a) is a
psychophysical organism. It is made up of the gross elements, which
the soul casts off at death, the life organs (pr1n1s) and also the subtle
body. The subtle body (s3k=ma 0ar2ra) is made up of the subtle
portions of the elements which compose the seed of the body. The
subtle body consists of seventeen elements : five organs of perception,
five of action, five vital forms (pr1n1s), mind, and intellect. These
organs are not gross but subtle. Gross organs are external and subtle

The Universal Self – The Individual Self

!tman
Universal Self

J2va
Individual Self

The Absolute
(Pure Consciousness

Nirgu7a Brahman – !tman)

Turiya state
of the

Individual Self

@0vara
(Sagu7a Brahman

                       ~'jn1na sakti'
with

Deep sleep state
                                 ~Pr1jna

Hira7ya Garbha
                                 ~Pr1na

(with Icch1 Sakti
Kriya Sakti)

Dreamful state
Taijasa

Vir1t Form
Pure consciousness
associated with the

totality of gross
bodies of Creation.

Wakeful state
Vaisvanara

Individual body.
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organs are internal. Each organ has got its own quality or attribute. It
is called the subtle organ of that gross organ. Ear is an external organ
(gross organ). Its quality or attribute is hearing which is the subtle
organ of the ear. Similarly every sense organ has its own premordial
or subtle form : (2) seeing for the eye, (3) touch for the skin, (4) taste
for the tongue, (5) smell for the nose.

Life organs are of two kinds : Those of the conscious life and
those of unconscious life. The organs of conscious life are the five
organs of the sense (buddhindriyas). The organs of unconscious life are
the five organs of action. (karmendriyas). The mukhya pra7a (chief vital
force) which is the chief breath of life, is divided into five different
pr171s, subserving the different functions of respiration, nutrition etc.
Though having a limited size, the mukhya pr171 is produced by the
individual soul or 1tma. (B.S. S.B. 2-4-8). The subtle body is also
material but it is transparent. So it is not seen when the j2va migrates.
The subtle body and the vital forms continue as permanent factors of
the soul until liberation. However, there is the varying factor of moral
determination (Karm10raya) and it follows the soul in each life as a
new form not existing previously. (B.S., S.B. 2-4-8 to 12)

The basis of individuality is to be found, not in the !tman or
the up1dhis. It is found in moral determination. Moral determination is
a complex of knowledge (vidy1), works (karma), and experience
        ~(prajn1). (B4 h. Up. 4-4-2)

As already explained, our body consists of three bodies. The
first one is the physical body with organs, also called the organic
body – annamaya ko0a. Inside the physical body, there is the subtle
body or s3k=ma 0ar2ra, also known as linga 0ar2ra. It consists of
pra7amaya ko0a (sheath of vital airs), manomaya ko0a (sheath of mind),
     ~vijn1namaya ko0a (sheath of intellect). The third one is 'k1ra7a-0ar2ra'.
(the causal self) is none other than j2v1tma in k1ra7a – 0ar2ra. As long
as it is in the living body, it is j2v1tma. When it gets out of the body
it becomes k1ra7a – atma (causal atma). It is relatively permanent human
self, which persists through successive rebirths determined by the law
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of karma. The vital forces (pr17as) continue to exist, like the subtle
                                       .
body which carries them, as long as sams1ra endures. The cycle of births
                                                        .
and deaths or transmigration is technically called sams1ra. The vital
                                             .
forces accompany the soul inseparably. A sams1ra is beginning less. The
soul must have been equipped with the apparatus of vital forms from
eternity.

Hira7yagarbha, the second aspect of Brahman associated with
    ~ajn1na (avidya or ignorance) is also known as Mukhya Pr17a (chief
vital force). The Mukhya Pr17a, the chief breath of life, is divided
into five different pra71s subserving different functions. The first of
the five pra71s (vital air)is 'Pra71'. It is centred in the nose and is
responsible for respiration. The second is 'Ap1na' (breathing out). It is
responsible for the functioning of the organs of excreation. It is rooted
in the same as the organs of generation. The third is Vy1na, which is
diffused through out the body. The fourth is Ud1na. It means 'breathing
upwards'. It is situated in the throat with its movement poised upward.
Sam1na is the fifth and last of the five vital airs. It means equal or
uniform. It is situated in the central region of the body. It is responsible
for digestion and assimilation of food. All the five vital airs are evolved
from the tanm1tras – subtle or primordial elements – out of their rajas –
aspect.

Pr17a is minute, subtle and limited. The all pervadingness
spoken is not with respect to pr17a, the vital air but Hira7yagarbha, the
Cosmic Pr17a. In its universal aspect it is all pervading. But in relation
to beings in the world, it is limited in its individual aspect. Hence the
vital force (Pr17a) is also limited like the senses. (B.S., S.B. 2-4-13)

The organs are also pr17as, but they are independent principles. The
eleven organs – five organs of sense, five of action and manas – belong
to separate category. They are not modes of the vital force because they
are shown to be different in scriptures : "From Him are born, the vital
force, mind and all organs." (Mu. Up. 2-13) (B.S., S.B. 2-4-17)

The soul remains permanently in the body (by transmigration) as
the experiencer. It can be affected by good and evil and can experience
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pleasure and pain. There are presiding deities over the senses, but they
are not the enjoyers. The soul is the master and is therefore the enjoyer.
The connection between the organs and the soul is permanent "when
the soul departs, the vital force follows; when the vital force departs,
all other organs follow." (B4 . Up. 4-4-2)

The five organs of perception (sense) the five of action and
manas are created objects. They are minute (a7u, suk=ma) and limited.
(B.S., S.B. 2-4-14 to 17). But they are not of atomic size. If they are
atomic in size, we cannot understand their pervading the whole body.
They are regarded as subtle, becuase, if they are gross, they could be
seen passing at death. But they are not infinite, because there can be
no passing or going or returning for them if they are infinite. They are
only of imited size.

Sankara has in his view the sense-functions of the organs and
not their material form of the organ and 'hearing' is its sense function.
The sense-functions are subtle (tanmatras) and their material forms are
gross and external. The senses are not all-pervading. They function to
the same extent as their bodily regions. 'Hearing' functions to the
extent of the ear. (B.S., S.B. 2-4-8,13). The  Mukhya Pra7a (chief vital force)
supports and animates life. The senses (organs) are also called pra7as
because they are supported by Mukhya Pra7a.

The j2va is !tman clothed in the up1dhis. It enjoys and suffers
and also acts. However, the highest soul is free from these conditions
of enjoying, suffering or acting. The highest soul is the Brahman. (B.S.,

S.B. 1-3-19). The j2va rules the body and the senses. It is connected with
the fruits and actions. The essence of j2va is the !tman (Brahman)
because the all-pervading Brahman Itself is said to have entered the
universe as the individual soul. The individual soul is again stated to
be identical with !tman or Brahman. So the soul is not atomic in size.
Passing out, going and coming qualities are of the Buddhi and they are
only imputed to (regarded as being done by) the individual soul. For
the same reason of limitation of the intellect (Buddhi) the !tman is
regarded as atomic. It is like imagining the all-pervading Lord as limited
for the sake of devotion and meditation. (B.S., S.B. 2-3-29)
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1:2:13. Controversy about the size of J2va
Brahma S3tras from 2-3-19 to 2-3-32 discuss the question of

the size of the soul – whether it is atomic, medium – sized or infinite.
Sve. Up. (6-11) says : "He is the one God..... all-pervading, and again
in Mund. Up. (3-1-9) it is said : "This !tman is atomic." The two
texts contradict each other. We have to arrive at a decision on the
point. Some argue that it is mentioned in the scriptures that the soul
passes out of the body, goes to heaven etc. and returns from there.
This is possible only if the soul is atomic and not infinite or all-
pervading, because there can be no going and coming to an infinite
soul. Therefore the soul is atomic.

"This !tman is atomic" (Mund. Up. 3-19). Again it is said : "That
individual soul is to be known as part of the hundrendth part of the
tip of a hair divided a hundred times." (Svet. Up. 5-9). It shows that
the soul is smaller that even the smallest. Hence the soul is atomic in
size. Some object that if the soul is atomic, it can only be in one part
of the body and so it can not perceive the whole body. This objection
is set aside by the example of sandal wood paste. Even a piece of
sandal wood refreshes the body all over, even though it touches the
body at one place. So the atomic soul can feel throughout the body
by means of the sense of touch, which pervades the whole body.

Sankara refutes this suggestion by giving the example of a
thorn. The thorn on which one treads is also connected with the whole
sense of feeling, though the pain is felt only on the sole of the foot and
not on the whole body. Some say that in the absence of any proof, it
is difficult to settle the size of the soul. This objection is refuted by
quoting the /4uti text: "The self is the light (self-effulgent one) within
the heart" (B4. Up. 4-3-7). So the soul has a particular abode in the
body viz., the heart and hence it is atomic. There is another argument
that an atomic soul can have experience through out the body by
means of the quality of spirit or Caitanya, just like a light placed in one
corner of a room illumines the whole room. We find that the sweet
odour of flowers extends beyond them to the surrounding region. The
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soul is atomic but the intelligence (buddhi) extends beyond the atomic
soul pervades the whole body. It is by the quality of intelligence that
the atomic soul pervades the whole body (Kau. Up. 4-20). There is a
further argument to establish the above statement that by the quality
of intelligence the atomic soul pervades the whole body. The text :
         ~                                                                                 ~"Prajn1 having taken possession of the body (Prajn1 is intelligence)
(Kau. Up. 3-6) shows that intelligence is different from the soul." It is
related as instrument and agent. With this quality the soul pervades the
whole body.

Sankara declares that quality cannot extend beyond the
substance. The flame of a lamp and its light are not related as
substance and qulaity. Both are fiery substances. Only in the flame, the
parts are drawn closer together, while in light they are more widely
separated. If the quality of Caitanya or spirit pervades the whole body,
then the soul cannot be atomic. Some passages in the Upanishads
refer to the soul as atomic, (Mund. Up. 3-19; Svet. Up. 5-8,9). They
have in view not the !tman but the nucleus of the qualties of
understanding and mind. These qualities and mind are intended to the
subtlety of the !tman which cannot be perceived. (S.B., B.S. 2-3-29).
The empirical self – self depending on sense data – is bound down
by manas. It is not infinite while the Supreme Reality is infinite (S.B.,
B.S., 2-3 – 19 to 32). If it is said that the soul is atomic it is only
because it is empirically (physically) associated with buddhi (S.B., B.S.,
2-3-29)

In fact, the Brahma /3tra (2-3-29), refutes all that has been said
in /3tr1s (19 to 28). This /3tra declares that the soul is all-pervading.
It is so because the all-pervading Brahman Itself is said to have
entered the universe as the individual soul. Again the soul is stated to
be identical with Brahman. Then how can we declare the soul to be
atomic in size? Such declarations are made mainly on account of the
predominance of the qulaities of Buddhi (intellect) over the soul. It
so happens as long as the soul is imagined to be connected with
Buddhi and be in bondage. Going and coming are qualities of the Buddhi
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and they are only imposed on the individual soul. For the reason of
limitation of the intellect, !tman is regarded as Atomic. As already said,
it is like imagining the all-pervading Lord as limited for the sake of
devotion and meditation.

Now there is a scope for another objection (S.B., B.S., 2-3-30).
The soul and the intellect are different entities. So their conjunction
must necessarily come to an end some time or other. When the soul
is disjoined from Buddhi, there is danger of the soul ceasing to exist
                                             .
altogether. Or, it may even cease to be a Sams1rin.. The /3tra (2-3-30)
replies that there can be no such defect because the soul remains
connected with Buddhi as long as it does not attain the realization of
supreme knowledge. How can we know that? It is known from the
scriptures that even at death the connection between the soul and the
Buddhi is not severed. The self does not think and move on its own
account, but only through its association with the intellect (Buddhi)
(B4. Up. 4-3-7).

Again another objection is raised. In deep-sleep (Su=upti) the
soul can have no connection with the intellect because then it becomes
united with Brahman. Then how can we say that this connection
between the soul and the intellect lasts as long as the individual state
of the soul exists? Brahma /3tra (2-3-31) gives the answer. It says that
even in Su=upti the connection exists in a fine form. If not, the soul
could not have become manifest in the awakened state. Masculine
(esp. sexual) vigour or strength appears in youth only if it exists in a
potential condition in the child. So this connection with the intellect
(Buddhi) lasts as long as the individualized state exists.

What is the need of an internal organ (Manas or Anta#kara7a)?
The intellect (Buddhi) is only a way or manner (mode) of this organ.
The senses are always in contact with their objects and that results in
perception of everything. The requisites for perception, viz., the soul,
the senses and the objects are all necessary. Then only knowledge can
result. Otherwise knowledge can never be formed and nothing would
be identified. It cannot be said that the power of the soul or the senses
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is limited because the !tman is changeless and the soul is identified
with the !tman. Hence we have to accept an internal organ (Manas or
Anta#kara7a). The /ruti also refers to a common experience of ours.
We often say, "I was absent-minded, I did not hear it." (B4. Up. 1-5-3).
It is through the mind (manas) that one sees and hears. Desire, resolve,
doubt, faith, want of faith, steadiness, unsteadiness, shame, intelligence,
and fear – all these are but the mind. Hence it is clear that there exists
an internal organ called mind, of which the intellect is a mode. It is
this connection with the Mind (Buddhi or intellect) that causes the
!tman to appear as individual soul.

The soul abides in the heart. This statement is based on the
theory that the Buddhi is located in it. "What is everywhere can
certainly be in one place. However, that, which is confined to a
place cannot be everywhere. (S.B., B.S., 2-1-7, 2-3-49). (Sankara (SB)
Bhashyam on Brahma Sutras.) (B.S)

In all the successions of life it is not the !tman, but the shadow
of it that grieves and complains. It acts out the plot on the world-stage.
The soul, until it is separated from the up1dhis is subject to pleasure,
pain and individual consciousness.

1:2:14. Is there the Fourth State?
!tman or Brahman is the pure Caitanya or consciousness. It is

beyond the three states of consciousness experienced by the j2va, the
bound individual soul. It is called 'Turia' or the Fourth. Turia means
the Fourth. It is that Turia is not the fourth in the sequence of the
state of the j2va. Turia itself is the fourth, not the fourth state. There
is no fourth state. There are only three states of the soul (j2va) : Jagrat
(waking), Swapna (dreaming) and Su=upti (deep-sleep). These three
states of consciousness are known as 'avastha traya'.

'State' is the existing condition or position of a person or a thing.
So it is subject to change. Waking state gradually changes and merges
in dreaming state. The dreaming state again changes and merges in the
state of deep sleep. Beyond the state of deep sleep there is only
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'Turiya' and nothing beyond. So there can be no further change. Turiya
is Brahman and so changeless. The soul has to merge in Brahman or
Turiya, not change as Turiya. Individual soul becomes one with
Brahman but not change as Brahman. In Turiya the individual soul
loses its identity and becomes one with Brahman. So Turiya is not a
state in the sense of waking, or dreaming or deep sleep.

Turia, the Fourth is called the transcendental state, also known
as sam1dhi. It is not like the three states of consciousness, because it
is described as the ultimate consciousness with nothing beyond. The
transcendental state is called by various names, but all of the names
point out to the same concept – the ultimate consciousness.

The ultimate or the pure consciousness should not be called a
state because it transcends all states. It is of a different order from the
three preceeding states. It has no connection with the finite mind. It
comes into being only in meditation when the ordinary self (the gross
body or bh3t1tma) is left behind and the !tman, or true self is fully
realized. As described in Mand3kya Up. (7), the Fourth is not subjective
experience, nor objective experience. It is not even intermediate
between these two. It is not a negative condition which is neither
consciousness nor unconsciousness. It is not the knowledge of the
senses, nor relative knowledge and not inferential knowledge. It is
beyond the senses, beyond the understanding, beyond all expression. It
is the Fourth. It is pure consciousness, where in awareness of the
world and of multiplicity is completely erased. It is the Supreme. It is
one without a second. It is the Self. Know it alone. Turiya, the Fourth
is in short the supreme mystic experience.

What is it to realize Brahman? To put it simply, it is to enter
into union with Brahman. When does one achieve this union? It is
when one reaches the supreme state of consciousness – called Turia,
the Fourth. It is different from the three states which we ordinarily
experience. Turia is the final goal of the spiritual life. It is sometimes
conceived by the Upani=ads as a state of knowledge, sometimes as a
state of liberation.
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In analysing the three states of consciousness, waking, dreaming
and dreamless sleep, Gaudap1da discovers an unchangeable reality as
the witness behind them. In all these three states there is the Self
ever present, though remaining unknown. It is the experiencer of all
actions and thoughts in all the three states, but it is never affected
by them. Forver it remains pure, free and perfect. The self remains
unaltered. When we rise above and beyond the three states to Turia,
pure consciousness, Its absolute nonduality, is atlast clearly revealed.
(Ref: Foreward to Mand3kya Upani=ad with Gaudap1da's K1rik1 and
Sankara's commentary. Swami Nikhilanda translation, Sri Ramakrishna
!srama : Mysore, 1949).

It is true that in deep sleep all experience seems to be
completely destroyed. Then, what is the difference between deep sleep
and Turiya? Gaudap1da observes; "Prajn1 (deep sleep) does not
know anything either of the Self or of the non-self, either of truth or
of untruth. But Turia is ever existing and all-seeing." (Mand. K1rika
1-7-12) He further says : "Dream is the wrong understanding of reality.
Sleep is the state in which one does not know what reality is. When
the false experience in deep sleep or dream disappears, Turia is
realized. (Mand. K1rika 1-7-15). The main difference between deep
sleep and Turia is : the mind is withdrawn in deep sleep. But in Turia,
it is disciplined and not withdrawn. One, whose mind is disciplined
becomes one with Brahman. He becomes fearless Brahman and the
light of his knowledge shines in every direction. (Mand. K1rika 3-35).
The real Self is the ultimate Reality and It remains unknown in
the three ordinary states of conciousness. Gaudap1da says : "when the
individual soul, sleeping under the influence of m1ya (ignorance) is
awakened, it then realizes nonduality, which is beginningless and
endless. (M1nd3kya K1rika 1-7-16).

The Self (or !tman) is immortal. It has neither birth nor death.
It is Non-dual though it appears to be many, just as one sun, reflected
in many lakes, appears manifold. Gaudap1da says, "this !tman is
beyond all expression by words, beyond all acts of the mind. It is
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peace, eternal, effulgence, absence of activity; and it is attainable when
the mind becomes pure and tranquil. (M1nd3kya Up. K1rika 3-37).
This is the nature of the !tman, says Gaudap1da.

In the ultimate reach of Hinduism, surely there were no diverse
views to be reconciled. When the aspirant attained his ultimate goal,
views, of whatever kind, ceased to exist. He was absorbed in Turiya,
the transcendental consciousness, he had become one with God. But
at lower levels, where the mind tried to determine the nature of God
and the universe, early differences arose. Some said that God was
personal, some that he was impersonal; some said that he was with
form, some that he was without form. Sri Ramakrishna brings together
all such oppositions dissolved in his simple way bearing his own
mystic experiences :

"Infinite is God and infinite are His expressions. He who lives
continuously in the consciousness of God, and in this alone, knows
Him in His true being. He knows His infinite expressions, His various
aspects. He knows Him as impersonal no less than as personal."
(Kath1m4ta Vol.1 P.71)

"Brahman, absolute existence, knowledge, and bliss may be
compared to an infinite ocean, without beginning or end. As through
intense cold some portions of the water of the ocean freeze into ice,
and the formless water appears as having form, so through intense love
of the devotee the formless, absolute, infinite existence manifests
Himself before him as having form and personality. But the forms and
aspects disappear before the man who reaches the highest sam1dhi,
who attains the non-dualistic philosophy, the Ved1nta." (Kath1m4ta
Vol.1, P.69)

"So long as there is yet a little ego left, the consciousness that,
"I am a devotee", God is comprehended as personal, and his form is
realized. This consciousness of a separate ego is a barrier that keeps
one at a distance from the highest realization. The forms of K1li or
of Kri=na are represented as of a dark-blue colour. Why? Because the
devotee has not yet approached them. At a distance the water of a
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lake appears blue, but when you come nearer, you find it has no
colour. In the same way, to him who attains to the highest truth and
experience, Brahman is absolute and impersonal. His real nature cannot
be defined in words." (Kath1m4ta Vol.1, P.71-72)

Similarly Turiya cannot be defined in words. In Turiya, the
universe of plurality vanishes and oneness with Brahman is attained.

Mand3 kya Upani=ad correlates the three states of consciousness
and Turiya with AUM (OM). Mand3kya Upani=ad is very short. It
comprises twelve verses of condensed thought. It surveys the whole of
experience through a study of three states of waking, dream and
dreamless sleep and reveals the !tman, the true self of man and also
the Turiya or the Fourth as pure consciousness, eternal and non-dual.
"The life of man is divided between waking, dreaming, and dreamless
sleep. But transcending these three states is superconscious vision –
called simply the Fourth." – Swami Prabhavananda 'The Upani=ads'

The syllable 'OM' is the universe. It is the imperishable
Brahman. 'OM' is whatever that existed, whatever that exists and
whatever that shall exist hereafter. Whatever that transcends past,
present and future, is also 'OM'.

All this that we see without is Brahman. This Self that is with
in is Brahman. This Self, which is one with OM, has three aspects, and
beyond these three, different from them and indefinable is the Fourth.
It is an explanation of or commentary on the principle of AUM (OM)
as consisting three elements A, U, M which refer to the three states
of waking, dream, dreamless sleep. The Supreme Self is manifested in
the universe in its gross, subtle and causal aspects. Regarding the
four states of consciousness – wakefulness, dream, dreamless sleep and
transcendental consciousness, it is said that they are the aspects of God
head, the last one being all inclusive and ultimately real. Muktik1

Upani=ad (1-27) says tha M1nd3kya Upani=ad by itself is enough to
lead one to liberation.

A.U.M. (OM) is the symbol of creation of the universe. It is
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said that creation started as the outcome of activity or Caitanya in the
formless and actionless semifluid matter lying in chaotic state in the
universe. Some billions of years ago some where in the universe 'Big
bang' explosion occured causing movement in the static and chaotic
semifluid matter in the universe. Ved1nta says that it was the vibrating
sound of 'OM' that suddenly reverberated (echoed) in the cosmos
stirring the static fluid matter in the universe. The waves of sound
evolved from 'OM' caused vibrations creating activity in the chaotic
semifluid matter. Thus the universe began to take shape, which paved
the way for the formation of various forms with or without life.
Gradually an order or arrangement (4ta) took control of the universe
and creation.

'Aum' is infact one letter, but has three sounds. However, if the
distinction between one sound and another is removed, the root sound
remains. It echoes as one single sound merging all the three sounds of
'AUM' into one single sound and that is 'OM' sound.

A.U.M. (OM sound) is Brahman. Everything perceptible is
'Aum'. 'Aum' pervades all sound forms in the universe. 'Aum' is Para
Brahman (that which is truth). It is also aparabrahman that which is
called Pr17a, Hiranyagarbha. J2va has three states of consciousness.
M1nd3kya Upani=ad says that j2va has three states (avastha traya) in
view of 'Aum'. !tman is truth which has no beginning and no end.
We can know even through mind but, through 'Aum' we can realise
'!tman', says the Upani=ad. 'OM' is beyond the three states of time :
past, present and future. 'Aum' as a whole is a single sound. It is the
merged form of three sounds. 'OM' is the fourth sound, the complete
form of 'OM'.. It is what is called 'Pra7ava N1da'? This nada (sound)
is the complete form of the sound called "Turia" which means the
Fourth. The three letters A, U, M are called m1tras and the fourth is
the half m1tra which is continuous vibrating sound. It has no letter
form. It is 'Turia', the Fourth. It is not a state (avasta) as it is endless.
So there are only three avasthas (states of j2va).
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'A' is the first of the three letters of AUM (OM). It is symbolic
of waking state of the j2va and represents 'Vai=v1nara' the all-pervading.
'A' sound is implied in every letter. That means there is nothing before
'Vai=v1nara'. 'Vai=v1nara' is the first of the three, 'Vai=v1nara', Taijasa
                ~and Prajn1. The second letter in AUM (OM) is 'U'. This is dreamful
state. This is where Taijasa moves freely. Itis the middle state
between 'A' and 'M' i.e., waking state and dreamless state. In other
words it marks the end of waking state which merges with swapna
(dream). It also marks the beginning of deepsleep state as it comes
to an end. It means that the states are not separate compartments. One
merges into the other and the whole merged from is 'Turiya' which is
simply the fourth. Can we call it a state? A state is existing condition
which is always transitory (changing). Further as Turiya signifies
!tman or Brahman, it cannot be a state. Brahman or !tman is eternal
and changeless. So Turiya is not a state, as it is changeless Brahman
Itself.
              .

"Sarvam hyetad Brahma, ayam 1tma Brahma,
 so'yam 1tma catu=-p1t"       (Mandukya Up.-2)

"All this is surely, Brahman. The Self is Brahman. This same
self has four quaters.
             .

Sarvam etat = all this, that was spoken of as 'OM'

Brahma = is Brahman

That Brahman that was indirectly spoken of is now directly and
specifically pointed out as,

ayam 1tma Brahma = "This Self is Brahman"

ayam = this

1tma = Self

Brahma = is Brahman

catu=pat = possessed four quarters.

So'yam 1tma Brahman = Sa# ayam 1tma. That Self is such, that
is signified by 'OM' and exists as higher
and lower Brahman.
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So'yam 1tma Catu=pat = that Self is possessed of four quarters.
like a coin.

The very Self that is presented as divided into parts is pointed
out as innermost Self (one's innermost Self) by the word 'ayam' – this
(with a gesture of hand by placing it on the heart).

The smaller coins lose their individuality in the bigger ones. So
                                                                       ~                   ~Vi0va merges in Taijasa, Taijasa in Prajna and Prajna in Turiya. The
word 'quarter' is not used in any physical sense.

The Self can be possessed in four quarters.

The Self, which is one with 'OM', has three aspects and beyond
these three, different from them and indefinable – The Fourth.

The first aspect of the Self is the universal person, the collective
symbol of created beings, in is physical nature – Vai=v1nara. He is
awake and is conscious only of external objects.

The second aspect of the Self is the universal person in his
mental nature – Taijasa. He is dreaming and is conscious only of his
dreams. In this state he is the enjoyer of the subtle impressions in the
mind of the deeds he has done in the past.

The third aspect of the Self is the universal person in dreamless
                     ~sleep – Prajna. He does not dream. He is without desire. In dreamless
sleep the Veil of unconciousness envelops his thought and knowledge.
The subtle impressions of his mind apparently vanish. He experiences
bliss.
                   ~Prajna is the Lord of all. He knows all things. He dwells in the
hearts of all. He is the origin and also end of all. Prajna is known as
@0vara. He is Personal God. Dreamless sleep is ignorance. All the
three states of consciousness exist within this ignorance. @0vara is
Brahman associated with M1ya. M1ya is universal ignorance. The
individual man is Brahman associated with individual ignorance. There
is distinction between God and man. God controls ignorance and man
is controlled by ignorance.
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The Fourth is not subjective experience, nor it is objective
experience. It is not even intermediator, between these two It is
also not a negative condition. It is neither consciousness nor
unconsciousness. It is not the knowledge of the senses. It is beyond
senses, beyond understanding, and beyond all expression. It is the
Fourth. It is pure consciousness. Awareness of the world and of
multiplicity is completely destroyed. It is one without a second. It is
the Self.

This Self is the syllable OM. Who so ever knows OM, the
Self, becomes the Self (Atman).

"It is the one alone who is known in the three states", says
Gaudap1da in his k1rika – "eka eva tridh1 sm4tah".
                                                                                   ~Sankara says : "It is designated as Prajna, when it is viewed
as the cause of the world. The same is described as "Turia" separately
when it is not viewed as the cause and when it is free from all
phenomenal relationship – in its absolute real aspect". [Sankara on
Gaudap1da's 'K1rika' (1-2)].

"In deep sleep, no desire, no thought is left, all impressions
have become one; only knowledge and bliss remain", says Sankara
(Mand. Up. 5).

The apparent absence of duality has led to the view that it is
the final state of union with Brahman (B4h. Up. 4-3-6 to 21). As
                                ~already said, Prajna in deep sleep is not Brahman, but it is personal
God. S. Radhakrishna observes : "It is the first time in the history of
thought that the distinction between Absolute and God, Brahman and
                                          ~
@0vara, Turiya and Prajna is elaborated. Cp, (compare) with this the
Christian view of the Son as the image of the invisible God, the first
born of all creation, for, in him all things were created, in heaven and
on earth, visible and invisible all things were created through him and
for him. He is before all things and in him all things hold together'.
(Bible Colossians 1-15). Demiurge, the heavenly architect, is not the
God but the image of God for Philo the Sun is itself unaffected and
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undiminished by its radiance, yet all the earth is dependent on it; so
God, although in His being He is completely self-contained and self-
sufficient, shoots fourth a great stream of radiation, immaterial, yet
on that account all the more real. This stream is God in extension,
God in relation, the Son of God, not God." By Light, Light P 243
Goudenough's E.T" (Mand. Up. 6)

Turiya is not that which perceives the internal objects, not that
which perceives the external objects. It is not a mass of knowings
(knowledge) and also not non-cognitive (not non-knowing). It is unseen
and cannot be grasped. We cannot speak of it, think of it and name it.
It is that into which the world is dissolved. Brahman is pure being. It
can not be treated as having objects of knowledge or powers. In
many passages Upani=ads say that Brahman is pure being beyond all
word and thought. He becomes @0vara or Personal God with the
quality of Prajna or pure-wisdom. He is all knowing, unmanifested
and the inner guide of all souls. Hira7yagarbha proceeds from @0vara
and as creator forms the world. From him develops Virat, the pure
consciousness associated with the totality of creation.
                                                                                                   ~Consciousness of objects is absent in both Prajna and turiya
consciousness. But the seed of objective consciousness is present in
the state of deep sleep while it is completely absent in the transcen-
dent consciousness (turiya). In the state of deep sleep empirical
consciousness (knowledge based on sense-data and experience) is
present in unmanifested condition (not clear to the eye or mind). But
turia, the transcendent state is non-empirical (not connected with
senses) and is beyond the three states of consciousness. It is free from
the interruptions of the three states. It is present, even when we are
involved in the activities of the world in waking state. It is also present
even when we are lost in the unconsciousness of sleep. When deep
sleep ends the self (j2va) returns to the dream and waking states. There
is permanent union with Brahman in turia. The transcendental reality
is understood in turiya.
                                                                                                                 ~Vi0va and Taijasa are related to cause and effect. But Prajna is
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related to cause only, not effect. Cause and effect have no place in
turia. Who are we to define Brahman? Brahman defines Itself. It
means that Brahman is indefinable. The real is in itself Brahman
while logically the real is defined as @0vara. @0vara rests in Brahman.
Brahman does not cease to be Brahman when he becomes @0vara.
Vaisvanara is he who has the universe for his body. Taijasa is the
dreamstate. Prajna's sphere of activity is the state of deep sleep. In
deep sleep all waking and dream experiences disappear. @0vara is the
                                                                                                  ~cause of the universe and also of dissolution. In Prajna we have a
thinker and a thought. If this difference does not exist, it will be a
silent oneness.

According to Gaudap1da, in turia, the mind is not simply with
drawn from the objects, but becomes one with Brahman, who is free
from fear and who is all round illumination. "In deep sleep and
transcendental consciousness there is no consciousness of objects but
this objective consciousness is present in an unmanifested 'seed'
form in deep sleep while it is completely transcended in the turia
consciousness." ['The Principal Upani= ads – S. Radhakrishna – Mand. Up. (12)]

In the opening verse of his commentary on the Bhagavadgita,
Sankara analyses : "OM. Nar1ya7a is higher than the unmanifest. The
(Cosmic) Egg comes out of the unmanifest. All these worlds, including
the earth with its seven islands, are in the Egg." (From 'Bhagavatgita'

translated by Swami Gambhir1 nanda)

'N1r1ya7a' means the combination of two worlds, 'n1ra' and
'ayana'. 'N1ra' means those that are associated with 'n1ra' and 'ayana'
means their goal. Further 'n1ra' refers to all the bodies, both moving
and non-moving. 'N1ra' means the individual souls which are the
reflections of the supreme consciousness that remain in association with
those bodies. 'N1ra' is the substratum of the soul (foundation or basis
of the souls) and their Inner Controller. He is the Supreme Being or
Supreme Consciousness which is called N1r1ya7a. From the phenominal
(perceptible only to the senses) point of view, the Supreme Being
(Brahman) is called God, who is associated with M1ya. In other words,
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God is the reflection or image of Brahman. @0vara is God. He possesses
omnipotence, omnipresence and omniscince.

M1ya is the unmanifest becuase it is the root of the universe. In
the Gita, M1ya is referred to as 'akshara', the immutable (Gita 15-16).
'N1r1ya7a is higher than the 'unmanifest' – means N1r1ya7a is none
other than the transcendental Brahman, but not the Absolute. The
Absolute is formless, actionless and attributeless. N1r1ya7a (@0vara) is
beyond the unmanifested principle (origin or the source) which is
M1ya. The universe is the manifested form of M1ya. thus there is the
first the pure Brahman beyond subject and object. Then N1r1ya7a or
@0vara or God is confronted by the object but He is superior to it.
Then there is the world-soul. The 'Egg' refers to the principle of
Hira7yagarbha. His body is constituted by the five elements (Viz. earth,
water, fire, air and space in their subtlest forms) which emerge from
the unmanifest. Hira7yagarbha is also called the mundane egg (worldly
egg) otherwise called cosmic egg.

The term 'all these worlds' in verse refers to the body of 'Virat'
which is the body of the universe or the totality of gross bodies of
creation. It is made up on the five elements in their gross, compounded
forms.

In the state of deep sleep, the object (the world or the universe)
is in unmanifested state. The individual soul becomes one with the
Supreme Reality. The presence of object is only inferred because its
developments take place on getting out of sleep. In dream state, the
object is in the form of mental forms (images not material forms). In
the waking state the object is manifested in material states. So we
have to say that the subject – object duality (means 'I' and the World)
is present in different forms in the states of waking, dream and
dreamless sleep. In turia we have a pure consciousness of Self or
Absolute as the subject - object duality is transcended. In this experience
there is no perception and no idea of God. It is complete reality in its
inner life. It is not a state. It is complete immersion of the self in
reality. It is illumined life. It is pure consciousness without any trace
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of duality. It is unfailing light. Sarva-d4k sada [Mand-Karika (12)].
Turiya is said to be the 'sarva-d4k, seer of everything'.

The waking state is Virat, dream state is Hira7yagarbha, the
dreamless sleep state is @0vara. There is duality in all these three
states. @0vara has m3la-prak4ti which is unmanifested M1ya. It is the
dreamless sleep state where in the self has the object (world) in an
unmanifested condition. In the rest of the universe, there is interaction
developing between the universal subject and object. There are the ideas
and mental state at the individual level. Taijasa plays with them in
dream world. At the universal level it is Hira7yagarbha. Hira7yagarbha
is the S3tr1tman. He is associated with the totality of the subtle
bodies in creation.

He permeates the subtle bodies in creation like a thread through
the beads. Hence he gets the name S3tr1tman. He is also called 'Pr17a'
being the subtle principle of life. The golden egg is the unmanifested
seed-state of creation. He keeps it in his woumb before manifesting it.
Rigveda says that Hira7yagarbha arose in the beginning. (Rig Veda 10-
121-1). The whole world is in him in an embryo form. At later state
the subtle bodies are projected in space and time. We have Virat at
universal level in this state. This is the waking state in the individual
consciousness. This state is Vaisvanara's field of activity.

At the universal level of consciousness, the dream state is
interiorised life and waking life is exteriorised existence. When the
universal Self withdraws completely into undisturbed silence, the
object (the world) becomes a mere abstraction. (a vision or an idea
which have no material form.) This is dreamless sleep state. When this
also vanishes there is no state. It is turia when @0vara merges into
Brahman.

Mand3kya Upani=ad says (12) : that OM (Aum) represents both
the unmanifested (formless), Absolute (Brahman) and also @0vara, the
personal God. @0vara, the personal God is the Lord of becoming the
world of manifestation. The Supreme Brahman is beyond all becoming
in pure being.
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1:2:15. Non-attachment in the Three States
Upani=ads vary widely, often within the same Upani=ad. Many

Upani=ads differ in their conceptions, but the difference is only
apparent. Some statements seem to be contradictory. It is true that one
Upani=ad may emphasize certain ideas or a certain view, more than the
rest. Therefore, we find apparent inconsistency and forgetfulness in one
conception through temporary absorption in another. Nowhere we must
expect to find the whole truth gathered together in easy formulation.

For instance, M1nd3kya Upani=ad surveys the whole of
experience through a study of three states and reveals the !tman, the
true self of man and Turiya or the Fourth as pure consciousness and
non-dual. B4had1ra7yaka Upani=ad also speaks at length of the three
states of consciousness, but we don't find any mention of Turiya or
the Fourth anywhere. This raises a lot of controversy and contradiction,
whether there are three states or four leading to misconception and
confusion.

"The concept of three states is discussed in B4had1ra7yaka
Upani=ad (4.3 – 6 to 22). The Self is present in all the states of
waking, dream and sleep. The Self is indeed man's light, because by
the light of Self man sits, moves about, does his work even when
the sun and the moon have set. When his work is done, he rests."
(B4. Up. 4-3-6) "Who is that Self? The self-luminous being who
dwells within the lotus of the heart, surrounded by the senses and
sense organs and who is the light of the intellect, is that Self. He
becomes identified with the intellect and moves to and fro, through
birth and death, between this world and the next. Becoming identified
with the intellect, the Self appears to be thinking, appears to be moving.
While the mind is dreaming, the Self also appears to be dreaming, and
seems to be beyond the next world as well as this." (4-3-7)

"Man is the individual soul. When he is born and assumes
relationship with the body and sense organs, he becomes associated
with the evils of the world. When at death he gives up the body, he
leaves all evils behind." (4-3-8)
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"Man has two states – the state in this world, and the state in
the next. There is also a third state, the intermediate state between
these two. It can be likened to dream. In the intermediate state, a man
experiences both the other states, the state in this world and that in
the next. The manner in these states is as follows : when he dies, he
lives only in the subtle body on which the impressions of his past
deeds are left. He is aware of these impressions as they are made
bright by the light of the Self. The pure light of the Self gives him
light. Thus, in the intermediate state he experiences the second state
which is the life in the world to come." (4-3-9)

"There are no real chariots, no horses, no roads in the
intermediate state : but by the light of the Self he creates chariots,
horses and roads. There are no real blessings, no real joys and no real
pleasures. There are no real ponds, no real lakes, and no real rivers;
but he creates ponds, lakes and rivers. He creates all these out of the
impressions left by his past deeds." (4-3-10)

The different states of consciousness are described in the next
twelve verses, which are called pithy (condensed) verses.

"When one is in the state of dream, the golden and self-
luminous being, the Self within, makes the body to sleep but he
himself remains for ever awake. By his own light, he watches the
impressions of deeds that have been left upon the mind. Thereafter, he
associated himself again with the consciousness of the organs of sense
and causes the body to awake." (4-3-11)

"While one is in the state of dream, the golden and self-luminous
being, the Self within, the Immortal one, keeps the body alive, which
is the house of flesh with the help of the vital force. At the same time
the Self walks out of this house (body) and goes whereever he desires."
(4-3-12)

"In the world of dreams (in the state of dreams) the self-shining
being assumes innumerable forms, high and low. He seems to be
enjoying the pleasure of love, or to be laughing with friends or seeing
terrifying things." (4-3-13)



112

"Every one is aware of his experiences, but no one sees the
experiencer (the Self). They say, "Do not wake him up suddenly". If
he (the Self) does not find the right organ, the body becomes difficult
to the doctor. It means the Self may not get back to the gates of the
organs through which it went out taking the shining functions of
that organ, or it may even misplace these functions. In such a case
defects like blindness or deafness may result and it will be difficult for
the doctor to treat the body. Some say that dreaming is but another
form of waking, because what a man experiences while awake, he
experiences again in his dreams. Thus it is clear that the Self shines in
dreams by his own light." (4-3-14)

The Self, having tasted enjoyment in dreams, goes here and
there and sees or experiences both good and evil and goes to the state
of dreamless sleep. Then he (the Self) comes back to dream state.
Whatever he experiences in dreams does not affect him. It is so
because the true nature of the Self remains forever unaffected. He is
not attached to anything. (4-3-15)

The Self, having tasted enjoyment in dreams, having gone here
and there, having experienced (seen the results of) good and evil, comes
back quickly to the state of waking from which he started. Whatever
he sees in dreams does not affect him because he is not attached to
anything. (4-3-16)

After enjoying himself and roaming in the waking state and
seeing the results of good and evil, the Self comes back again to
dream state or that of deep sleep. The Self is unaffected in all the
three states of waking, dream and sleep because he remains unattached
to anything. (4-3-17)

As a large fish moves from one bank to the other bank of a
river, the Self moves between the state of dreams and the state of
waking. (4-3-18)

As a hawk or a falcon (swift bird) flying in the sky becomes
tired, stretches its wings and comes back to its nest, the Self also
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comes back quickly to the state of sleep or deep sleep where he desires
no more desires and sees no dreams. (4-3-19)

In him (the man) there are nerves (channels) called 'Hit1'
which are as fine as a hair divided (split) into a thousand parts and
filled with white, blue, yellow, green and red fluids. The subtle body
is said to be in these channels. Now when he feels as if he were being
killed, or being overpowered, or pursuaded by an elephant or falling
into a well (all in the dream state) he imagines through ignorance
whatever terrible things or fear he has experienced in the waking
state. But when he thinks that he is a god, that he is king, that "I
am all" that is his highest state." (4-3-20)

"This is his form (the above-said) which is free from craving,
free from evils and free from fear. As a man in the embrace of his
loving wife knows nothing that is without, nothing that is with in, so
a man in union with the Self knows nothing. That is with in, nothing
that is without, because in that state all his desires are satisfied. The
Self is his only desire. He is free from desire and free from any
sorrow." (4-3-21) The analogy (similarity) of man and wife is given
to show that it is not a state of unconsciousness.

"In this state (as said above) a father is no father, a mother is
no mother; the worlds are no worlds, the gods are no gods, the Vedas
are no Vedas. In this state a thief is no thief, a killer is no killer, a
Ca7d1la is no Ca7d1la, a pulkasa (one form of a s3dra father and
k=atriya mother) is no pulkasa (also called paulkasa), a monk is no
monk, a hermit is no hermit. He in this form (the Self is untouched
by good or evil, because he is then beyond all the joys of his heart
(intellect). The sorrows of his heart are turned into joy. (4-3-22)

Comments : (B4. Up. 4-3-6 to 4-3-22)

Which is the self? is the question in the (4-3-7) mantra. This
entity that is identical with the intellect is the self, the light with in the
                                               ~heart – is the answer. 'Vijnana m1ya' means identified with intellect.
Taking the form of the intellect this light called puru=a (this infinite
entity) moves between the two worlds.
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Which are these two worlds?
Before we understand the term 'two worlds', we have to grasp

certain other terms to make the matter clear. 'Within the heart' – 'heart'
means not the lotus shaped lump of flesh; here it means the intellect,
which has its seat in the heart. So 'with in the heart' means 'with in
the intellect'. However this liminous self is finer than even the heart or
the intellect and imparts its brightness to the body and organs including
the intellect, although it is within the intellect. The self is the light with
in the intellect.

Intellect is identified with 'Vijn1namaya ko0a' – buddhi. Sankara
argues that the self is so called because we fail to differentiate its
association with the limiting adjunct. (The body-mind complex is an
adjunct (up1dhi) for the individual soul (!tman) making it appear as
the j2va (the limited transmigrating self). The world is an up1dhi for
Brahman. (up1dhi is an object which apparently influences something
else to appear differently from what really is.)

Seems to move about
The real nature of the self is not thought and action. The

universal self appears limited on account of the conjunction of the self
with 'buddhi'. It is 'understanding' with its modification of desire and
aversion, pleasure and pain. In the state of liberation the connection
with understanding terminates (Ref: B.S. S.B 2-3-30). The conjunction
of the soul with the intellect exists so long as the soul exists. The soul
and the intellect are different entities. They must necessarily come to an
end. Sometimes the soul so disjoined from the Buddhi, will either cease
                                               .
to exist altogether or atleast cease to be a sams1ram (individualised).

The Brahma S3tra (2-3-30) gives reply : This connection with the
intellect lasts so long as the soul's state of sams1ra is not destroyed
by the realization of supreme knowledge. The scriptures declare that
even at death this connection is not severed. "This infinite entity that
is identified with the intellect... assuming the likeness of the intellect it
moves between the two worlds, it thinks, as it were, it moves as it
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were. (B4. Up. 4-3-7). The terms "thinks, as it were", "moves, as it were"
also mean that the self does not think and move on its own account,
but only through its association with the intellect.

Even in Su=upti this connection with the intellect exists in fine
or potential form. But for this, it couldn't have become manifest in
the awakened state. Virile powers (masculine strength) become manifest
in youth only as long as it exists in a potential condition in the child.
So this connection with the intellect lasts so long as the individualized
state exists. (B.S., S.B. 2-3-31)

Now back to the upani=ad again (B4. Up. 4-3-7)
It is said that this self effulgent !tman moves between the two

worlds, assuming the likeness of the intellect.

Which are the two worlds?
'Likeness with intellect' means our failure to distinguish between

the intellect and the self as between a horse and a buffalo. (B4. Up.
4-4-5). Through the similarily of the intellect the self assumes the
likeness of everything.

The self assumes the likeness of the intellect and moves
between the 'two worlds' – this one and the next one – : They are, the
one that has been attained and the next one is to be attained. It is to
be attained by successfully discarding the body and organs already
possessed and then taking new onex. This process goes on in an
unbroken series.

The movement between the two worlds is not natural to the
self. It is merely due to its resembling the intellect. Puru=a in the
heart is Atma. 'Two worlds' means this world and other world. The
'world' is not world here. Here it means 'state'. 'This world' means
waking state and the 'other world' is the world after death which
signifies deep sleep state (su=upti) though it is not directly indicated.

There is dream state in between the two worlds but it is not a
world. Being identified with dreams, the self seems to become what
ever the intellect (buddhi) becomes because it resembles the intellect.
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Therefore when the intellect turns into dream (i.e.,) takes on the
modification called dream, the self also assumes that form. When the
intellect wants to wake up it too does that. Hence the Upani=ad says:
the self being identified with dream reveals the modification known as
dream which is assumed by the intellect. So resembling the intellect,
it goes beyond the world. Here the world means the body and organs
functioning in the waking state. (B4. Up. 4-3-7)

This movement is only delusion (false impression). The likeness
of the intellect gives rise to this delusion that the self moves
between the two worlds and goes beyond the forms of death. Death
has no forms of its own; the body and organs are its forms. the person
(the individual self), when he is born and attains a body, becomes
connected with evils. The body and organs are the evils. When he
dies or leaves the body, he leaves all the evils behind. (B4. Up. 4-3-8)

B4had1ra7yaka Upani=ad (4-3-9) says, "Pur=asya dve eva
sth1ne bhavata#". 'dve eva' means really or exactly two. So it is clear
that the Upani=ad stresses that there are exactly two states of this
person (puru=a or self), the state of being in this world and the state
of being in the other world.

The person (self) sees both the worlds with in the dream state.
The dream state is at the junction of this world and the next
world. Sankara comments : "dve eva sthane bhavato, na t4t>yam,
Caturdham va". It means there is no scope for any third world or
fourth world; not states of consciousness. Dream state is a junction
between the two. Third and fourth do not correspond to the deep
sleep state or Fourth, the Brahman. There cannot be dreamless sleep
in the dream state and the fourth – Turiya is beyond the dreamless
sleep state. It cannot be imagined in dream state. It is for the reason,
Sankara bluntly says "no third or fourth". This third or Fourth donot
refer to deep sleep (su=upti) or Fourth – Turiya. They indicate only
series of numbers without any implied meaning.

So the dream cannot be real in the true sense. It is an imaginary
experience of the person (self). The manner how he experiences both
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in the world and in the other world is as follows : when man dies he
lives only in the subtle body, on which are left the impressions of
his past deeds. He is aware of these impressions which are illumined
by the light of the Self. The pure light of the Self affords him light.
Thus it is in the intermediate, he experiences the first state or that of
life in this world. Again while in the intermediate state, he foresees
both the evils and the blessings that will yet to come to him. These
are determined by his conduct and by the character in which this
conduct has resulted.

Thus it is in the intermediate state that he experiences the
second state or that of the life in the world to come. When he goes to
sleep he takes along the material of this world, himself tears it apart
and himself builds it up. He sleeps (dreams) by his own brightness,
by his own light. In that state the person becomes self-illuminated. In
this intermediate state of dreams, there are no realities. By the light of
the Self, the person (puru=a) creates everything. There are no real
blessings, nor joys and pleasures. He is the creator of all these out of
the impressions left by his past deeds.

Now the question is, what is the relationship between these
two states of waking, and dreams and the two worlds – this world and
the other world? Are they one or separate? How can we know that
one experiences the sufferings and joys that are to come in the next
life? It is so because one dreams many things that are never to be
experienced in this life. Moreover, a dream is not an entirely new
experience, because most often it is the memory of the past experiences.
Hence we conclude that the two worlds exist apart from the waking
and dream states. The two worlds are experienced in the two states of
waking and dreams.

Now we come to the different states of consciousness : There
seems to be some controversy here, whether the states of consciousness
also are two like the two worlds, or three which then include the state
of deep sleep (dreamless sleep).

We don't find the terms 'su=upti' or 'Turiya' used in direct sense
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in this upani=ad. However in the mantra (B4. Up. 4-3-15) we find the
word 'sampras1da' which Sankara interprets as 'su=upti'. 'Sam' means
full or complete, 'pras1da' means calmness of mind or serenity.
          .

'Samyak prasadatya asminn iti sampras1da#' in Sankara's
interpretation. It means the state of highest serenity. Which else other
than deepsleep can give the highest serenity. So 'sampras1da' implies
the state of deep sleep (su=upti).

The Self, indreams shines by the own light. He experiences
pleasures and goes here and there in dream state and finally attains
the state of dreamless sleep. Then again he comes back to dreams.
What ever he experiences in dreams does not affect him. After
roaming, naturally rest is required which is not possible in dream
state. So the Self reaches the state of dreamless sleep where in he is
beyond all the sorrows of the heart. He is untouched by good or by
evil work. In that state of deep sleep (su=upti) he does not see though
seeing because the vision of the witness can never be lost. It is
imperishable. However, there is not a second, nothing else separate
from him.

In deep sleep the Self is pure like water, and transparent like
water. He is one, the witness and without a second. There is no second
entity different from the Self to be seen. This state of deep sleep is
beyond all empirical distinctions.

Note : B4. Up. mainly views the dream state as the field of this world
and the next world. Does this two-world concept completely supersede
the three-state concept? Does it imply that state of dreamless sleep
(deep sleep) is almost overlooked? Whether 'Deep sleep' is considered
a significant and purposeful state or not depends on the way we
interpret and understand the term 'sampras1da'. 'Sampras1da' is not
a superficial term as it may look. It is deep in meaning and highly
suggestive. It actually means (sam-pras1da) full or complete serenity
or calmness of mind Serenity is not a quality that can be found in
the dream state. Dreams are always wandering and changing images
always. It is stretched between the end of waking state (buddhanta)



119

and the end of dream state (svapn1nta). It expands from the end of
waking state when still the images of sense perception loom large on
it. At the end of dream state (svapn1nta) dreams slowly vanish when
the self gradually enters the dreamless state (su=upti) where in there
is complete serenity and no wandering of the self. The self becomes
(or) atleast tries to become one with Brahman and there is no place
for wandering of self in deep sleep state.

Hence there is no need to think or interpret that the dream state
is overstretched so as to include or subdue or make ineffective the
dreamless state. If it is argued that the dream state gradually merges
in dreamless sleep, it is but natural, because the states are not
tight compartments. The states of consciousness are a complete
whole divided into apparent or seeming compartments, but internally
they are fused. From the waking state to the deep sleep state the
Self enjoys or experiences through intellect which is a part of the
subtle body. Without intellect, the self cannot do anything because
the self is identified with intellect and both look apparently as one.
Consciousness is continuous and the states are just phases. One
changes into the other till 'turiya' is reached, though it is not
mentioned in the upani=ad. It does not mean that Turiya is overlooked
or ignored. It is not just mentioned because the two-world concept
cannot imply turiya since turiya is not a world or a state. It is
Brahman. Simply because this Upani=ad does not mention 'Turiya' or
the 'Fourth', it does not mean that this Upani=ad contradicts
M1nd3kya Upani=ad. M1nd3kya Upani=ad correlates the three states
and Turiya with AUM (OM), while B4had1ra7yaka Upani=ad
concentrates on the two-world concept within the ambit of three-state
theory. Only the contexts are different and that is the reason for
apparent contradiction.

As already stated the states are not separate compartments. So
(buddhanta) the end of waking state melts into dream state and the
end of drem state (svap71nta) blends into deep sleep state. The
junction of two villages is certainly not a third village. In the two-world
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concept the dream state itself is said to be a junction (B4. Up. 4-3-9).
So the end of waking state can be waking as well as dream state
similarly the end of dream state can be dream state and also dreamless
state as well. So there is no need to argue that a certain state is not
mentioned. If we realise the implied meaning, all the state will be
revealed.

The Self, after enjoying the pleasures of sense, going here and
there and experiencing good and evil, comes back (returns) again to
his dreams (or to the state of deep sleep). As a large fish that swims
alternately to both banks of a river this infinite being (self) moves
between the state of dreams (or sleep) and the state of waking (Br. Up.
4-3-18). A hawk or a falcon after flying around in the sky becomes
tired. Then it stretches its wings and comes back to its nest. Any bird
flaps its wings up and down when flying. When it wants to come down
it stops flapping and stretches its wings just for balancing in the air,
because it has to be in the sky (air) till it reaches its nest. So also the
Self hastens to the state of deep sleep.

Thus the Self moves by turn from the waking state to the
dream state, from this to the state of profound sleep, from that again
to the dream state, then to the waking state. Then again it moves back
in the reverse order and soon. (B4. Up. 4-3-19)

Similies in the Upanishads are not true comparisons and the
similarities are not complete. They are intended only to pointout
certain comparisons in abroad sense not verbatim. (as it is)

As already mentioned the Self moves to and from between
the waking state and the state of deep sleep through the dream
state. It is said in the Bhagavad Gita (13-31) : "The Supreme Self is
imperishable, is without beginning and also without qualities. So
though it dwells in the body, it neither acts, nor is infected or
tainted." It enjoys the pleasures of sense, goes here and there and
experiences good and evil. It moves between the state of deep sleep
and working state. He roams in the waking state merely seeing the
results of good and evil conditions. It thinks and enjoys only
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apparently. This thinking or enjoying is only due to its limiting
adjuncts (body) the intellect etc. Merely seeing is not actually doing
them. It neither does anything nor is affected by the results of any
action. This proves the non-attachment of the Self. Passing into dream
state and that of profound sleep, it is not affected by what it did in
the working state because actions do not include theft. Therefore in all
the three states the Self is naturally unattached. It is immortal and is
free from the attributes of the three states.

How do we know the Self is unattached? It moves to and
from the deep sleep state to the waking state through the dream state
and then back in the reverse order to the deep sleep state. This 'to and
fro' process is infinitely repeated. The process goes on and on forever
as long as the Self is in the body. This proves that the Self is not in
any way infected by the three states of consciousness. So it is clear
that the Self remains unattached in all the three states. Though the Self
roams and enjoys in the waking state it remains unattached because it
is not pursued by the evils of the waking state. Thus the Self remains
unaffected in all the three states of waking, dream and sleep. As a
great fish which moves freely alternately to both banks of a river, is not
swayed by the river-currents and not overpowered by the intervening
current of water, the Self moves between the waking state and dream
state (svapn1nta – deep sleep state). Sankara says that svapn1nta (end
of dream state) may be interpreted as deep sleep (su=upti).  The Self
is not affected in any of the three states of waking, dream and sleep.

'asa}gohyam Puru=ah'
'avastha-trayepi, asa}gatvam'   – Sankara

If it had been infected by the waking state, it would not have gone back
to the deep sleep state. Puru=a (Self) is untouched by nature and so is
untouched by the evils. The Self remains always detached.

Now the question of swoon which is a fainting – fit. It cannot
be waking or dream. It is not deep sleep because it cannot give
happiness. It is not death, because the soul returns to life. A fainting
person cannot be roused so easily as a sleeping one. It is a separate state
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in between deep sleep and death. But it is not considered a fifth state
because it is a mixture of deep sleep and death. It belongs to death
in so far as it is the door of death. If there remains any work the soul,
speech and mind return to the senseless person; if no work remains,
breath and warmth depart from him. (S.B., B.S. 3-2-10)

1:2:16. Self is the witness
The Self always remains detached; then what does it do? It

does nothing. It keeps on watching. It is the constant witness.

!tman (the Self) is enclosed in the causal body – k1ra7a sareera
(!nandamaya ko0a – the blissful sheath) which again is covered by
the subtle body (S3k=ma sar2ra or Linga sar2ra). Thus !tman becomes
j2va or j2vatma, yet it still remains with in the j2vatma as Antar1tma
(the Inner Self). So it becomes witness to what happens in the three
states of consciousness. Are there two selves as the witness Self and
the j2v1tma?

In each individual self there is the witness self or the 'Sak=in'.
The eternal consciousness or the universal Self is called the witness
or sak=in when the internal organ (intellect or the ind) serves as the
limiting adjunct (up1dhi) to it and when it illumines the object. The
ultimate consciousness (!tman) is transformed into the witness Self
due to the limiting adjunct. When the internal organ (buddhi or
intellect) enters into the individual, the j2va rises.

Vidy1ra7ya defines the witness Self as the unchanging
consciousness, which is the foundation of the gross and subtle bodies.
It observes the effects of the bodies without being affected by them
any way. (Pancadasi – Chapter 8) The causal body and the subtle
body are illumined by the witness Self. Vidy1ra7ya makes it clear
that the witness Self cannot be identified with the j2va which
participates in life and affairs. /vet1svatara Upani=ad declares it to be
one without qualities, a mere looker on and not the enjoyer of fruits.
"The one God hidden in all beings, all-pervading, the inner self of all
beings, the ordainer of all deeds, who dwells in all beings, the witness,
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the knower, that only one, devoid of qualities." (/vet. Up. 6-11). "S1k=2

Cet1, kevalo nirgu7a0ca". Vidy1ra7ya compares it to the lamp on the
stage (Pancadasi 10-11). "The light in the dancing hall uniformly
reveals the patron (king), the audience and the dancer. Even when
they are absent, the light continues to shine." Pancadasi points out
that the witness-self lights up (illumines) equally the ego (j2va), the
intellect and also the sense-objects. It shines in sound sleep where all
these are absent. It remains self-luminous forever. (10-12)

S1k=in is passive and that distinquishes it from @0vara. The
witness Self is defined as the pure Brahman which is the universal
Self of all creatures. It is the foundation or substratum of each
individual soul. So it seems to be as many as the j2vas. The witness
Self is defined as the absolute without qualities. So it cannot be
identified with @0vara who is qualified Brahman, not the absolute. At
the same time the witness Self cannot be identified with j2va who is
doer and enjoyer of actions and their results. This pancadasi view
seems to have Sankara's approval.

Some later Advaitins projected different sort of opinions.
While stressing that Absolute Brahman is the Witness Self (6-11)
/v>t1svat1ra Upani=ad in some passages seems to make @0vara the
witness Self at the same time. Infact, Brahman is the Absolute and
not qualified in any way. Making @0vara the 's1k=i' is the religious view
because @0vara is personal God. Being personal God, He becomes
        ~Prajna (in deep sleep).

The famous passage of Mundaka Upani=ad (3-1-1) describes
two birds (companions) who are always united sit on the same tree.
Of these two the one eats the sweet fruits (fruits of karma, pleasant or
painful) and the other simply looks on without eating. The first bird
is the j2va and the second is the Lord eternal. The Lord is pure
intelligent, free in his nature. He is conditioned by sattva. @0vara
permits the processes of the world as the witness and thus impels
their activities. His mere witness is as good as direction.
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Some others say that j2va is conditioned by avidya. He himself
is the witness self because he is essentially a looker on and not a
doer. He becomes the doer and the enjoyer only when he falsely
identifies himself with the inner organ (intellect or manas (mind). So
according to this view, j2va has two aspects, one real and the other
unreal. The real aspect is that of witness (s1k=in) or passive spectator
and the other unreal aspect is that of active doer or enjoyer. So it is
concluded that the j2va conditioned by the inner organ (intellect) is the
witness self and this is different in different individuals. In dreamless
sleep it is supposed to exist in subtle form and so is present in all
the three states of consciousness. Individual ego or empirical ego is the
I feeling which is the intellect. So the individual ego is j2va conditioned
by the intellect (buddhi or mind). Thus the inner organ (intellect) is an
attribute or property of the empirical ego. It is only a condition or
limitation of the witness self. That is the main difference between the
empirical ego and the witness self. They are the two aspects of
j2va. This is the view expressed in 'Vedantaparibha=a' (1993, P.37). It
points out that the ultimate consciousness, when it operates in an
individual subject, is called s1k=in. The eternal consciousness or
!tman, is called j2vas1k=i' when it operates in the individual organism.
It is named '@0vara s1k=i' when it operates in the universe as a whole.
The different names are justified by the limitations in the two cases. In
the case of the individual the limitation or up1dhi is the internal organ,
body etc., and in the case of the universe the limitation is the whole
world. @0vara is the world-soul, while the j2va is the individual soul.

However, it is a fact that the Self and j2va are not separate
entities. They are one and the same. The universal Self enters, identifies
Himself with the intellect (internal organ, buddhi or mind) and
apparently becomes j2va. It is not transformation; only superimposition
of up1dhi (intellect) on the Self. Still, the Self remains as 'antar1tma'
(the inner Self). This Inner Self is the witness (s1kshi), also called
(1tma s1k=i). So it makes little difference whether you call the Self as
the witness or j2va as the witness. It is all metaphysical logic that
creates a sort of confusion.
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Now we come to the question, who is the Self? The Absolute
Brahman or @0vara? @0vara cannot be the Self. He is transparent
image of Brahman and He is sagu7a – qualified. M1ya is not with
@0vara but is controlled by @0vara. But M1ya is with in Brahman
actionless. When Brahman wills to create the world it comes out along
with @0vara. @0vara and M1ya are one, they are separate identities. But
without @0vara, M1ya cannot do anything because it is controlled by
@0vara. M1ya is prak4ti. @0vara is the creator and ruler. So He canot
enter into the universe and the individual bodies. Individuals are the
subjects and @0vara is the king. The subject and the king can not be
the same. So @0vara is not the inner Self. When @0vara is projected
and becomes the creator, Brahman enters into the world and the
individuals as the Self. He remains a passive spectator. When the Self
gets identified with intellect (mind or manas) it becomes activated as
j2va. However it is not j2va that is active but only the intellect or the
manas. So it is clear that the Absolute Brahman is the witness Self
but @0vara, is the Creator Brahman or qualified (sagu7a) Brahman.

Vidy1ra7ya says (pancadasi 10-1) "Before the projection of the
world the Supreme Self, the second less, all-bliss and ever complete,
alone existed. Through His M1ya He bacame the world and entered
into it as j2va the individual Self." Svet10vatara Upani=ad also rays
(4-9,10) : as the Vedas declare, "the whole world proceeds from the
imperi=able Brahman. The actual creator is @0vara, the Personal God,
who is acting through His power of m1ya, – 'dev1tma-0akti'. Prak4ti is
m1ya and the controller of m1ya is the Great Lord @0vara. This world
is pervaded by beings that are parts of Brahman.

@0vara and /akti are regarded as the universe. /akti is m1ya.
Only through /akti @0vara's power manifests. Without m1ya, @0vara, the
Personal God cannot even move. But He is not in any way affected by
m1ya as others are.

So it is the Absolute Brahman, that becomes the witness Self
and not @0vara, the Personal God and also the Creator.
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1:2:17. Self (!tman), J2va and @0vara
Individual ego first identifies itself with the body and the

body's mental and physical attributes and actions. It is 'I' feeling – 'I
am this', 'I am that', 'I am walking'.  But we don't consider what this
'I' really is. Our ego is identified with every object in the universe.
All the while the inner Self looks on utterly detached from these
moods, yet making them all possible, without which m1ya cannot exist.

Individual ego is simply 'I' – intellect (buddhi or manas (mind).
The individual ego is a very complex structure. It is the systematic
unity of conscious experiences of a particular individual. The body,
the senses, etc, enter into that experience and introduce a sort of unity
and continuity into it.

The consciousness linked with the individual (organism) is
purely a finite one. The content of consciousness includes bodily states.
As the body is built up gradually, so also is its conscious experience.
This finite self is the subtle body (s3k0ma sar2ra) – bh3t1tma. It is
not the ultimate cause of its own consciousness. The ego is the felt
unity of empirical (perceptible or worldly) consciousness. It is also
called individual consciousness (mind) which evolves in time. It is
shifting in the same individual. Therefore it cannot be identified with
the unchanging and unchangeable essence. The !tman, which is the
underlying basis of empirical ego, suffers no change and experiences
no emotions.

When bh3t1tma as up1dhi (limiting adjunct) is superimposed
on the Self or !tman It becomes j2v1tma. Ego is the individual self,
'I' which is the mind or bh3t1tma. Though it cannot be imagined, the
!tman has nothing to do with the individual's life history. However it
attends and accompanies the life very faithfully. It is said that the
!tman serves merely as the screen or basis on which mental facts
play. It remains as the constant witness.

How does the unchanging !tman appear as limited? It has been
the regular question. How does the real become phenomenal? (apparent
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or appears to the senses). The reason is the relation of !tman to the
up1dhis of body, sense, mind and sense-objects. This relation accounts
for the phenomenal character of !tman (Self). However, this relation
between !tman and the psychological self (intellect or bh3t1tma) is
inexplicable; it is m1ya or mystery. "It is answered that a thing which
is itself devoid of motion may never the less move other things. The
magnet is itself motionless, yet it moves iron." (S.B. B.S. 2-2-2).

"In general sense the identity between the Supreme !tman and
the individual j2va may be permitted; but it does not refer to the
relation of the Supreme to the individual j2va before it has realised its
true nature. Our empirical egos move and are pulled down by the
burden of up1dhis. There are different views of the relation between
the individual soul and Brahman as mentioned in the Brahma S3tr1s".
The views of Asmarathya, Audulomi and k1sa k4tsna are particularly
mentioned.

"Asmarathya follows the Upani=ad texts which compare the
relation of the individuals to the Absolute to that of sparks and fire.
The sparks coming from a fire are not absolutely different from the
fire because they have the same nature as the fire. However, they are
not absolutely non-different (not diffrent or same as), because, in that
case we cannot distinguish them either from fire or from each other.
So the individual souls are neither different from Supreme Reality
nor they are absolutely non-different from it. If they are different
from the Supreme Reality, then the knowledge of the one (Brahman)
everything else would not be known. If they are not different from
each other, this non-difference between Brahman and the individual
soul (J2va) establishes the proposition, "By the knowledge of one
everything else is known". Therefore the individual soul is different,
yet not different from Brahman. So Asmarathya concludes that the
individuals are both different and non-different from Brahman."

                (S.B., B.S., 1-4-20)

"Audulomi's view is that the individual soul bound by the
limiting adjuncts (up1dhi) of body, senses and mind is different from
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Brahman. However, through knowledge and meditation, it passes out
of the body and becomes one with the highest Self, Brahman He
admits the complete distinction between the unfreed individual self
and Brahman; and also the absolute identity of the freed with the
Brahman."  (S.B., B.S., 1-4-21)

Sankara accepts the view of ka0a k4itsna.  (S.B., B.S., 1-4-22)

K1sa k4tsna's view : "It is impossible that an individual soul
(J2va), quite different in nature from Brahman can be one with
Brahman in the state of release. So the Supreme Self Itself exists as
the individual soul. Then they are absolutely non-different. The
apparent difference is due to up1dhis or limiting adjuncts, which are
but products of ignorance. Therefore they are unreal from the absolute
stand point. Hence it is said that by the knowledge of Brahman,
everything is known."

"Of these three views (Asmarathya's) Audulomi's and ka0a
k4tsna alone is justified by the Ved1nta texts. According to !0mar1thya
the individual soul is a product of the Supreme Self. Hence the
knowledge of cause leads to the knowledge of everything including
the individual soul. But is the effect or any portion of it different
from the cause? Is the whole cause involved in each of its effects?
The answer to the second question is clearly, no. If the effect or some
portion of it is different from the cause, where from does it come? Is
it separable from the cause? If separable it is not its nature, because
nature cannot be separated. If not separable, the cause can not be
known. So then, the proposition, "the soul being known, all else is
known", falls to the ground. So !0mar1thya's view cannot stand." (S.B.,

B.S., 1-4-22)

"According to Audulomi the individual soul (j2va) is only a
state of the Supreme Self. If J2vahood is a reality, it can never be
destroyed and freedom would be impossible. If on the other hand it
becomes one with the Supreme Soul on release, there is nothing like
j2vahood which can be a reality. So Audulomi's view cannot stand."
(S.B., B.S., 1-2-22)
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"J2vahood is an unreality, a creation of ignorance because the
J2va is identical with Brahman. Even the creation of J2vas like sparks
issuing from a fire does not speak of any real creation, but only with
reference to up1dhis. In reality the J2va is neither created nor destroyed.
It is our ignorance that makes us see the individual soul (J2va) limited
by up1dhis as something difference from Brahman. (S.B., B.S., 1-2-22)

"The individual ego cannot be a part of the absolute spirit, as
Ramanuja thinks, since the Absolute is without parts being beyond
space and time. It cannot be different from the Absolute as Madhva
supposes, since there is nothing different from the Absolute, which is
one with out a second." (Indian Philosophy Vol.2 P.605 – S. Radhakrishna)

"It cannot be a modification of the Absolute as Vallabha thinks,
since the Absolute is unchangeable. We cannot regard the individual as
the creation of God, since the Vedas which speak of the creation of
fire and other elements do not speak of the creation of the soul."

"J2va is neither different from, nor a part of, nor a modification
of the Absolute !tman. It is !tman itself. We do not realise its
nature, since it is covered by the up1dhis."

Unless it were one with the Supreme Self, the statements of
the scriptures proving immortality would become meaningless. (Indian

Philosophy, Vol.2, P.605)

Commenting on the 'Taittiriya Upani=ad' Sankara says : "It is
not possible that onething can become something else. The knower of
Brahman becomes Brahman (attains the highest). The knower must be
one with Brahman." (2-8-5)

The relation between the Absolute and the individual self cannot
be expressed logically. So Sankaracharya suggests certain analogies
(partial similarities), which have been developed into distinct theories
in later Advaita.

The box with its limits and bounds cannot be space. So also,
lives bound by the mind and the senses are not Brahman. When we
remove the sides, and the bottom of the box, it becomes one with the
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space. So also, when we are freed from the control of the mind and
the senses of our finite individuality, we become one with Brahman.
Sankara uses the simile of one cosmic space and parts of space, since
it brings out well certain features of the relation of Brahman to the
individuals.

When the limitations caused by a jar and the like are removed
the limited spaces become merged in one cosmic space. Even so, when
the limitations of time, space and casuality are removed, the j2vas
become one with the Absolute Self. Again when the space enclosed in
one jar is associated with dust and smoke, the space in other jars is
not affected by them; so too, when one j2va is affected by it. Space
does not burn with bodies or move with vessels. (S.B., B.S. 1-2-8) The
space in a jar cannot be a part or a transformation of the one infinite
space; so also the j2vas are not parts or midification of !tman. As
space appears filled with dirt or dust, so also the !tman appears
tainted with sin to the ignorant. When the jar is made or destroyed the
space in it is not made or destroyed; so also the !tman is not born
nor does it die. This view is adopted by some of the later followers
of Advaita. They hold that the j2va is the universal spirit limited by
the internal organ (intellect or buddhi).

1:2:18. Theory of Reflection (Bimba-Pratibimba)
In the commentary of the B4had1ra7yaka Upani=ad (2-4-12)

Sankara suggests the theory of reflection. Water reflection of the sun
and the moon is nothing real; appearance of red colour in a white
crystal is a mere reflection of the red flower and nothing real. On
removing the water, the sun and moon only remain and the reflections
vanish. So also on removing the red flower, the whiteness of the
crystal remains unchanged. The elements and the individual are
reflections of avidy1. The reflections cease to exist and only the
original (real) remains.

The limiting adjuncts of the elements, are transformed into the
body and organs. The self comesout clearly as an individual entity
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from the adjuncts of the elements transformed into the body and
organs. The Absolute is the original ('bimba') and the world is
('pratibimba') the reflection. The universe in its variety of forms is
like an ocean reflecting the sun of B4ahman in various ways. This
theory seems to have suggestive value and Sankara, perhaps supports
this on account of its suggestive value, that bringsout the fact that
the original really remains untarnished by the impurities of the
reflection. As the differences of reflections are traced to the mirrors,
the Absolute, which is without a second, appears as different
individuals through its reflections in different inner organs. When the
water in which the reflection is cast, is disturned the reflection itself
appears as disturbed.

(1) The limitation theory : The supporters of the limitation theory
hold that avidya, as subtle matter in the form of the inner organ,
is limitation and an essential part of the j2va, without which
the j2va, as such could not exists.

(2) The reflection theory : Those who support the reflection theory
regard the organ as an up1dhi, as the matter which receives the
reflection of the pure intelligence. Therefore it is present, but
does not belong to j2va in its essential nature.

An up1dhi (limiting adjunct) is not essential property of the
thing defind. An object which apparently influences something else to
appear differently from what it really is, is 'up1dhi'. For example, a
red flower near a colourless crystal makes it appear as red. The red
flower is called an 'up1dhi' for the crystal. Similarly the body-mind
complex is an up1dhi for the !tman (the individual soul) making it
appear as the j2va (the limited transmigrating self). The world is an
up1dhi for Brahman, the Absolute, who has nothing to do with creation.

Some of the later followers of Advaita adopt the reflection
theory and view the j2va as a reflection of the Supreme spirit or
universal soul in the internal organ (intellect or mind). However the
theory of reflection is criticised for many reasons. A thing without
form cannot cast any reflection in a formless reflector. Pure
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intelligence has no form and avidy1 also is formless. If the individual
is a reflection, then what is the reflected one. It must be outside the
reflector and that must be the Reality. That which is reflected must
lie outside the reflector. The reality which is the original must be
beyond the created objects. But this is opposed to the theory of
'immanence' – which means Brahman is in dwelling. Further, if the
j2va is a reflection of Brahman, it is different from Brahman and is
therefore not real. The 'vivara7a' school suggests a way out. The
process of reflection is explained : "the rays proceeding from the eyes
struck by the reflector (mirror), turn back and make the actual face
visible in the mirror." The reflection is thus the original itself. This is
called, 'bimba pratibimba abhedav1da' – that means the original and
the reflection are not different. This, however, is not accepted. "A
reflection requires a really existing medium separate from the
projection, but the contradicts the non-dualism of Brahman".

Those who reject both the 'limitation' and the 'reflection'
theories declare that the j2va is the unchanging Brahman, but ignorant
of its true nature.

1:2:19. @0vara and J2va
Is @0vara related to Brahman or j2va? We will try to find answer

to this question. If @0vara is Brahman and if j2va is also one with
Brahman and also if the two are subject to limitations, then the
difference between God and the individual is reduced to minimum.
Sankara clarifies this doubt : while @0vara is omnicient (all-knowing),
omnipotent (all-powerful) and omnipresent (present everywhere, all-
pervading), the j2va is ignorant, small and weak.

Limiting adjuncts (up1dhis) are therefore both j2va and also
@0vara. But the limiting adjuncts (up1dhis) with @0vara are superior and
He rules the individual souls (j2vas) with inferior limiting adjuncts
(individual souls). J2va is related to Brahman and the relation is as
between fire and its spark, that is, of whole and part. But a part, so
to say, is only an imagined part, because Brahman cannot have any
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parts. Why then should it be taken as a part and not identical with
Brahman? It is so because the scriptures declare a difference between
the.

The Self (Brahman) is birthless and is identified with the
intellect. It is in the midst of organs and lies in the ether that is with
in the heart. It is the controller of all, the Lord of all, the ruler of all
beings. It is the protector of all beings. Knowing it alone, one becomes
a sage. (B4. Up. 4-4-22). The Self should be realised – should be
heard of, reflected on, and meditated upon. By the realisation of the
Self, all is known. (B4. Up. 2-4-5) The difference between a part and
the whole as declared by scriptures is only from empirical (worldly)
stand. Point, from the absolute standpoint they are identical. The Vedic
text, "Brahman is the fisherman, Brahman the slaves, Brahman the
knaves," etc. shows that even such humble persons as these are in
reality Brahman. (S.B., B.S., 2-3-43) Thus the so-called (apparent)
difference between Brahman and j2va is only due to limiting adjunct
(up1dhi); in truth j2va is Brahman not a part.

@0vara is ever free from avidya. The limitations of @0vara do not
affect His knowledge. @0vara's m1ya is subject to Him and so there is
no concealment of his nature. It does not hide his qualities, even as glass
which covers objects without concealing their properties. M1ya is the
force of self-expression in @0vara, resulting in the multiplicity of world.
It deludes the individual soul into false belief of the independence of
the world and the souls in it. Avidya is the result of m1ya. The pure
consciousness of Brahman, when associated with m1ya as the force of
self-expression is called @0vara and when associated with avidya, is
called j2va.

@0vara has no selfish desires or interests in creating the world.
He is called 'akart4' – non-doer, while the j2va is kart4 or doer. @0vara
is the worshipped and he distributes rewards according to karma. He
knows that He is one with Brahman and so He enjoys bliss for all
time in his own mind.

J2va is the worshipper. But he is ignorant of his divine origin.
                                    .
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Therefore he becomes subject to sams1ra and his relation with Brahman
will have to be that of master and servant (S.B., B.S., 2-3-43)

As usual, here again there is difference of opinion regarding
the relation of @0vara and j2va in later Advaita. The reflection of the
supreme intelligence in m1ya is @0vara. M1ya has no beginning and
it is indescribable. It is the source of the 'inorganic' (not explainable)
world. The reflection which is connected with intelligence only is
@0vara. The reflection of that m1ya in small portions has two powers:
enveloping and projecting. This reflection of m1ya known as avidy1 is
j2va. According to this opinion m1ya and avidy1 refer to the whole and
the parts. M1ya is the adjunct (up1dhi) of @0vara and avidy1 is the
adjunct of j2va.

The same view is adopted by some others with a little
difference. The distinction of whole and parts is described as avidya
and anta#kara7a. Avidya is said to be the cause and anta#kara7a the
effect. This view supports the reflection theory and so it does not
approve of the division into whole and parts. Vidyaranya in Pa}cada0i
says the primitive principle of m3laprak4ti is non-intelligent. It consists
of three gu7as and has two forms. Where sttvaguna dominates rajas
and tamas it is called m1ya and it is the adjunct of @0vara. Where
sattva gu7a is subordinate to rajas and tamas qualities, that portion is
called avidya and it is the adjunct (up1dhi) of j2va. Vidyara7ya says
that the difference between m1ya and avidy1 is here not simply
quantitative but qualitative (in gu7as). Elsewhere in Pa}cada0i it is
said that 'prak4ti' with its power of projection (forming a mental image
as an objective reality) is called m1ya; 'Prak4ti' with its power of
concealment is called avidy1. So Prak4ti is both m1ya and avidy1.

Vidyara7ya distinguishes '1k10a' into four types : (1) 1k10a
limited in a jar (ghat1k10a); (2) 1k10a along with clouds etc. reflected
in the water in a jar (jat1k10a); (3) the unlimited 1k10a (space) high
above (mah1k10a); and (4) 1k10a reflected in particles of water
resumbling spray existing in the clouds of the sky from the subsequent
rain (megh1k10a).
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Similarly there are four kinds of intelligence : 1) unchanging
intelligence (k3tastha). It is limited by gross and subtle bodies. 2) the
intelligence reflected in the 'manas', falsely superimposed on the
unchanging intelligence (the j2va); 3) the unlimited intelligence and
4) the intelligence reflected in the subtle (s3k=ma) impressions of
mind of all creatures which exist in the m1ya, which is cloud-like
hanging in @0vara.

It is clear from this account that j2va is the intelligence reflected
in 'manas', and @0vara is the intelligence reflected in m1ya tinged
(mixed) with the subtle impressions of all creatures. Some regard the
j2va as a reflection of @0vara and some others say that j2va is @0vara
under the influence of m1ya. These two views are contrary to the
established view that j2va is the image of Brahman and not @0vara.
@0vara is the ruler and j2va is the subject.

1:3. SANKARA'S MESSAGE
Sankara is one of the greatest prophets and thinkers of the world

and also master preceptor of Advaita. Primarily he is the unrivalled
propounder of advaita vedanta the non-dualistic aspect of Ved1nta. We
find his remarkable clearness, his supreme wisdom and his profound
spiritually in his teachings that have made the individual to look into
himself, perhaps, for the first time in history. Sankara remains the
paragon of Indian philosophy forever.

We know Sankara as a great saint, philosopher and poet, but we
know very little about the circumstances of his life. He was very much
disgusted by the emptiness of book-knowledge. Further, he found that
his teachers did not practise the great principles that they preached.
He felt that the whole society he lived in, was fully materialistic and
pleasure-seeking. Those were the days of spiritual decadence (cultural
deterioration after a peak or culmination of achievement). Sankara
decided to lead men back to the path of truth and make his own life
an example. He renounced everything in his search for the meaning of
existence. He persuaded his mother to let him take the monastic vow,
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promising that he would return to visit her before she died. Then, he
made arrangements for her needs and set out in search of a teacher.

He met the famous philosopher and seer, Goudap1da on the
banks of river Narmada. Goudap1da had attained the knowledge of
reality. Sankara asked the old seer to initiate him, but Goudap1da
refused saying that he had already made a vow to remain absorbed
in union with Brahman. However, he sent Sankara to his disciple,
Govindap1da. Govindap1da initiated Sankara and instructed him in
meditation and the whole process of yoga. With in a short time, Sankara
achieved complete mystical realisation and then wentout to teach. In
his famous "Man2=1 Pancaka" he said, "He who has learned to see the
one existence everywhere, he is my master.....". Sankara began his
teaching among the scholars of the country. He converted the teachers
first and then their pupils.

Sankara's life came to an end at Kedarnath in the Himalayas at
the age of just thirty two. In this brief period itself he established
many monastries. It was the first time that Hindu monasticism had
ever been organized in India and Sankara's system is still alive not
only in India but abroad also. To speack the truth, he was more a
reformer than an innovator. He established or preached no new doctrine.
But he gave a new look and a push to the spiritual life of his time.
Perhaps, Buddha, Sankara and Sri Ramakrishna separated by intervals
of about a thousand years are the dominant preceptors in the spiritual
history of India.

Sankara produced enormous literature. He wrote commentaries on
the 'Brahma S3tr1s', the Principal Upani=ads and also 'Bhagavad Gita',
along with two major philosphical works, "Upade0a S1hasri" and
"Viveka C3d1ma7i" He also wrote large number of poems, hymns,
prayers and some minor works on Ved1nta.

"Brahma Satyam, Jagan midhy1, J2vo Brahma}a n1para#"

Brahman is real, the world is unreal, Self is none but Brahman
only. Brahman and !tman are one and Brahman is the absolute
existence, knowledge and bliss. This sums up Sankara's Philosophy.
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Sankara's ideas
According to some western scholars, Sankara's works do not

offer any original ideas and hence he cannot be called a philosopher.
Sankara is not an innovator. He is a reformer. He did not create
anything new, but reformed the existing. His ideas are original. He put
forth his ideas not as a new theory but through his commentaries on
the upani=ads, Brahma S3tras, BhagvadGita and also his Upadesa
S1hasri and Vivekac3d1ma7i. These commentaries are not mere a set
of explanatory notes but reveal a great philosophical insight which
illuminates the minds and purifies the hearts of men. Even after
Centuries Sankara continues to remain in focus. He is still admired and
followed by many in India and Abroad.

Oneness or Absolute idealism is the basic aim of his ideas. He
asserts strongly the unity of existence and of the infinite spiritual entity
called Brahman. Brahman is absolute Existence (sat), Knowledge (cit)
and Bliss (1nanda). These are not the attributes of Brahman, but the
real nature of Brahman. Brahman alone exists and Brahman is
Absolute (ekam) without a second (advitam). Absolute Reality –
Brahman is changeless. So Brahman cannot be an 'object' to be known.
It is 'consciousness'. It cannot be described but can be experienced
through spiritual realization. Taking scriptures as the proof of
Brahman's existence, one can experience Absolute Reality. Of the
statements from the scriptures (Upani=ads), only those referring to
Reality must be considered. The statements referring to the reality
perceived through senses need not be looked into. The is the asserted
view of Sankara.

We know the truths, that cannot be known through other sources,
can be known only from Sruti. Sankara thinks that this is the real
purpose of the Vedas. Logic is a double edged sword and reason too.
This sword has only blade but no handle. Sankara did not depend on
mere logic in his ideology (body of ideas, way of thinking). He says :
Mere reasoning should not be depended upon in matters, which must
be understood in the light of revelation. He emphasises that reasoning
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which is not opposed to srutis is valid. The central point in his
ideology is that the existence of Brahman depends on the authority of
srutis, reasoning and direct experience.

Sankara's approach provides an integrated view (perfected view)
of life. He says this world is an apparent reality, but then, how to live
in it? Understanding of Reality makes life possible in this world. He
differentiates the Reality as the Absolute Truth and the relative truth.
The Absolute Truth is the ultimate Reality (param1rthika satya) and the
relative truth is the world of senses and ego that we see (vyavaharika
satya).

The same Absolute Brahman appears as the relative world, the
universe. It is similar to a rope mistaken as a snake. M1ya is the
cause for the appearance of Brahman as the universe. It should be
remembered that Brahman appears to be this world, He is not changed
as the world. What is m1ya? That which does not exist, but only
appears to exist is m1ya. M1ya has two powers. What are these two
powers of m1ya? The two powers of m1ya are : the power to hide
(1vara7a) and the power to project (vikshepa). Where from does this
m1ya originate? M1ya is the inseparable power of Brahman – like
burning power of fire.

Regarding the world, m1ya is real to us, because we feel
and experience this manifold world. It is also not real, because this
multiplicity vanishes when we gain the knowledge of oneness of
existence. It is the case of fire. Fire is hot to us but it is not hot to
itself. That is why, m1ya is often called which cannot be spoken of or
described. It is true, none can really understand m1ya, but one can go
beyond it and be one's true Self.

1:3:1. Sankara's Philosophy
Sankara's Philosophy is spiritual guide. Sankara tells us to

realize the ultimate Reality. It helps us to grow spiritually. The
ultimate Reality is the bedrock of the universe and it is also the true
inner core (central part) of every person. We see lot of hatred, conflict,
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jealousy and misery in the society around us. What is the reason for
this? Sankara says that the feeling of 'otherness' is the main reason
and realisation of our real Self (!tman) removes this 'otherness'
feeling. Then naturally peace and friendship take hold of society. But
how to know the Self? Doing action in a right way and with a right
attitude makes the way to know the Self clear. We should also cleanse
the doors of perception, which, then, makes us eligible to have to
Direct perception of the ultimate Reality. When a man realises the
Ultimate Reality, he becomes a transformed man. He sees the same
Reality in all beings and then he is full of compassion and love.
Advaitic realisation brings peace and love in life. This is the core
point of Sankara's philosophy.

1:3:2. Sankara's Concept of Relation
It is the relation between Brahman and the unreal world.

The question of this relation makes sometimes even highly gifted
philosophical minds face difficulty. The question is whether any
relationship is possible between Brahman, the Ultimate Reality and
the world which is unreal. Dr. S. Radhakrishnan, the well-known
philosopher-statesman of India feels that the question is an
illegitimate one for Sankara. He argues that when we know by
intuition the Absolute Brahman, the question of the nature of the
World and its relation to Brahman does not arise, because the truth
is seen as a fact here. So all discussion becomes ineffective. If we
stand on logic, then there is no pure Brahman which requires to be
related to the world. It is so because we shift our stand point in the
course of argument. That is the problem. Radhakrishnan says the so-
called difficulty itself is imaginary and so there cannot be any solution
to the problem that is not real. If Brahman and the world are to be
related, they should be regarded as two distinct – different in kind or
quality; but Advaita holds that the world is not other than Brahman.
There are two principles : scientific and philosophical. The scientific
principle is causality (k1ryak1ra7atva) and the philosophical principle
is non-difference (ananyatma).
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Brahma S3tra (S.B., B.S., 2-1-20) says that Brahman and the
world are non-different and so the question of the relation between
the two is not admissible. The world has its basis in Brahman. But
Brahman is and also is not identical with the world. It is so because
the world is not separate from Brahman; it is not identical because
Brahman is not subject to the mutations (changes) of the world.
Brahman is not sum (total) of the things of the world. If we separate
Brahman and the world we cannot bind them except loosely, artificially.
So it is a fact that Brahman and the world are one and exist as reality
and appearance. As Dr. S. Radhakrishna observes, Brahman and the
world are one and exist as reality and appearance. The finite (the
world) is the infinite (Brahman) hidden from our view through certain
barriers.

If Brahman is known the world is Brahman and all questions
of the world disappear. The questions arise simply because the finite
mind views the world of experience as reality in and by itself. If we
know the nature of the Absolute, then all finite forms and limits fall
away. The world is all m1ya, since it is not the essential truth of the
infinite reality of Brahman.

Sankara asserts that it is impossible to explain logically the
relation of Brahman and the world. "The Real is never known to
have a relation with the unreal." (S.B. M1nd3 kya 2-7) The world
some how  exists and its relation to Brahman cannot be defined. (See

'Indian Philosophy', Volume 2, Chapter VIII – 'The Advaita Vedanta' of Sankara

by Dr. S. Radhakri=na)

There are some critics who say the relation between Brahman
and the World is legitimate and they see some confusion in Dr. S.
Radhakrishnan's interpretation.

This is what they say : It is perfectly true that for Advaitin with
"Self Knowledge" (1tmanubhava), the question of the nature of the
world does not arise. But for a logician who is still completely
absorbed in the idea of the multiplicity of the empirical world, the
awareness of Brahman has not yet dawned. He continues to be the
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inquirer in Brahman and even more into Jivanmukta. They argue that
this is the stand from which Sankara wrote much of his commentary
of 'Brahma Sutras'. The metaphysician wants to be a detached observer.
So he sometimes abtuptly leaves out his own personal experience of
absolute existence and also the empirical world of sense-experience. He
then tries to trace the hidden bond of connection between these two
levels of experience and to express his findings in concept form. He is
convinced that there is connection or relation between the experience of
absolute existence and the sense-experience in the empirical world.
They agree that Sankara was not trying to establish a philosophical
system but only to teach a way of salvation through knowledge. Never
the less, he used metaphysical arguments to support the proof of
                                          .
'Sruti' and so constantly refers to the 'sambandha' or relation existing
between Atmanand Brahman and the 'up1dhis' or N1mar3pa which
constitute the individuality of each existent and of the entire created
universe.

Therefore, they say that the question of relation between
'!tman' (Brahman) and the world was clearly legitimate for Sankara.
Here, one thing we have to remember, that Radhakrishnan was an
idealist. So he said : The empirical world is not unreal as we think it
is real. We continue to think, the world is real as long as we are in
illusion (the spell of M1ya) since the world is superimposed upon
Brahman. When we realise Brahman, the truth will dawn on us and
we get direct experience of Brahman. We still continue to participate
in this empirical world as if it is real, knowing, it unreal. This is the
state of 'J2vanmukti' which is mentioned in Advaita only.

So in Advaita the world is real and also unreal. Reality and
unreality is not in the world. It is in our mind. The world is an up1dhi
(adjunct) which is superimposed upon Brahman. So the empirical
world that we see is apparently real, not absolutely real. Hence the
relation between real Brahman and the world which is real but not in
the true sense of the world is real and also unreal, because the world
is real and also unreal.
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Radhakrishnan said "The question of relation between the real
Brahman and the unreal World is illegitimate." True, it is illegitimate
because there is no difference between Brahman and the World.
Relation between the entities with same identity is not legitimate.
Relation becomes legitimate when the two entities have different
identities. What Radhakrishnan mentioned was not the empirical world,
but the world that we understand when the illusion is dispelled.

In the well-known rope-snake example rope is mistaken as a
snake and the rope continues to be a snake as long as we are under the
illusion. When the illusion is dispelled, snake vanishes and the rope
appears. Similar is the case of real Brahman and the unreal World.
Even highly gifted philosophical minds face difficulty in explaining the
relation between real Brahman and the unreal World. There is no
confusion in Radhakrishnan's statement.

The relation becomes legitimate when Brahman is reflected on
M1ya as @0vara, the sagu7a Brahman and also Personal God. There is
no Personal God without relation and attributes. Here there is no
question of becoming one with Brahman. Hence the world is separate
from the Personal God. The individual is a devotee and a devotee can
never become one with God. He prays God to be with him, to be in
his heart for ever. This happens only when devotee and God are
separate and not one. Devotee and God have different identities. This
is possible only when we consider world as a real entity.

Sankara never said that the phenomenal world (the world that
we see) was unreal. It remains real as long as we are ignorant being
under the spell of m1ya. When we realise Brahman the veil of m1ya
is lifted and we understand the truth that the empirical (phenomenal)
world is not real. This realisation comes in our mind only and the
apparent world remains as it is. It will not disappear and the relation
between sagu7a Brahman (Personal God) and the apparent world goes
on. Thus, for Sankara the world is not "unreal" in the sense of pure
illusion. It is not real in the absolute sense in which Brahman is real
and it is wholly dependent upon Brahman for its existence. Neverthe
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less, it has objective reaity as a manifestation of Brahman. It should
not be mistaken that Brahman is changed into the world. Brahman is
real and changeless. Here 'manifest' means clear or obvious to the eye
as a show. Brahman only appears as the world. Hence the world is
apparently real. It is not like the son of a barren woman. A barren
woman cannot have a son and so he is unreal. If the world were non-
existent or unreal in that sense Sankara would have agreed that its
relationship to Brahman would be unreal. But as the world is
empirical and apparent, Sankara knew it could not be unreal. So he
applied the term "mithya" for the relation between this so-called
real world and Brahman. 'Mithya' means not exactly 'unreal' but
illusion. That is what Sankara intended to convey about the relation
of the world to Brahman.

In the Brahma S3tra Bha=ya (2-2-38) Sankara establishes the
relation of cause and effect. He imagines an oppenent asking the
Vedantins how to establish the relation between Brahman and the world
and answers : there is no difficulty as the relation assumed is that of
identity – t1d1tmya. The relation is inexpressible identity. Further it
depends on Srutis for its authority and it is not expected to base the
reasoning entirely on observed facts, as the opponents do.

Ultimately we can say that, when Sankara says that the world of
thought and matter is not real, he does not mean that the world is non-
existent. The apparent world is and is not. In the state of ignorance
(our everyday consciousness) it is experienced and it exists as it
appears. In the state of illumination it is not experienced and it ceases
to exist. Sankara does not regard any experience as non-existent as
long as it is experienced. However, he very naturally draws a distinction
between the private illusions of the individual and the universal
illusion (world illusion). He calls the individual illusion as pr1tibh1sika
(illusory), and the universal illusion as vyavah1rika (phenomenal world).

A man's dreams are his private illusions; when he wakes they
stop (vanish). But the universal illusion – the illusion of the phenomenal
world that we see – continues throughout a man's whole waking life.
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However, this world-illusion will not be there if he becomes aware of
the truth through knowledge of Brahman.

Then, we find a paradox (seemingly absurd or contradictory
statement) – the world is and is not as already explained. It is neither
real nor non-real. Yet this paradox simply recognises the existence of
what Sankara calls M1ya. M1ya which is this apparent world, has its
basis in Brahman, the eternal. What is this m1ya? According to
Sankara, m1ya consists of names and forms. It is not non-existent, yet
it differs from the Reality, the Brahman. However, it depends upon
Brahman for its existence. But it is not real, since it disappears in the
light of knowledge of Brahman who is eternal. The apparent world is
m1ya; the Self, the !tman, alone is real.

As we have already seen, the relation between the finite and
the infinite is the most difficult of all philosophical problems. This
world is finite and Brahman is the infinite. The problem is how this
finite world came into being. If we say that the finite world has
absolute reality of its own, then, its emergence from the Infinite
Brahman leads to the effect that it is an actual transformation of the
Infinite. Further, if we regard the Infinite as a transcendental first
cause of the phenomenal world, then we have to admit that the
Infinite is no longer Infinite. Here transcendental means the divine
as the guiding principle in man and first cause means creator of the
universe. This is the view held by most Christian theologians. If god
transforms Himself into the visible universe, He Himself is subject to
transformation a change. Then He cannot be regarded as the Absolute
Reality. If a God creates a world, He limits Himself by the very act
of creation and then ceases to be Infinite. There is no answer to the
question : why should God create at all? This difficulty can be overcome,
if we consider this world as m1ya.

It is true, the Upani=ads appear to consider Brahman as the first
cause of the universe, both material and the efficient. It is declared in
the Upani=ads that the universe emanates from, subsists in, and finally
merges in the Absolute Brahman. Sankara never directly contradicts
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the Upani=ads. Ofcourse, sometimes he seems to interpret them to suit
his own views. He says, the universe is a superimposition upon
Brahman. Brahman remains eternally infinite and unchanged. He is not
transformed into this universe. He simply appears as this universe to
us in our ignorance. We superimpose the apparent world upon Brahman
just as sometimes we superimpose a snake upon a coil of rope.

This is called 'Vivartav1da' – theory of superimposition. It is
inseparably linked with the theory of causality. Our mind cannot
function without causal relation with in the frame work of m1ya. It is
simply absurd to speak of cause and effect with reference to the
Absolute. we have to go beyond the world to know what caused the
world. To know the cause of m1ya we have to go beyond m1ya. When
we do that, m1ya disappears and the effect stops to exist. When the
effect does not exist, how can there be a cause. Thus the relation
between Brahman and m1ya cannot be known and cannot be defined
by the human intellect. That is the nature of m1ya.

Ultimately we find that there are three degrees or orders of
Reality. The first is the Absolute Reality (P1ram1rthika Satta) – The
Absolute Brahman. The second is Phenomenal Reality (Vy1vaharika
Satta) – the apparent world and finally Illusory Reality (Pr1tibhasika
Satta). Vy1vaharika Satta is universal illusion (Phenomenal World) and
pr1tibhasika Satta is individual illusion – illusory reality. Thus it is
clear that there is only one Reality that is the Absolute reality –
Brahman and the rest is only apparent reality – illusory reality whether
it is universal illusion or individual illusion.

Satta or Sat means existence. Literally existence means living
but here it means objective reality. It includes state or condition. Sat
also means truth – Absolute Truth which is Brahman. So Sat stands
for Brahman – the Self. The Upani=ad says (Taittiriya Upani=ad 2-1-1) :
                       .
Satyam, jn1nam, anamtam Brahman. As mentioned above there are
three types existence (satta) : absolute (p1r1marthika) relative (vy1va-
h1rika) and illusory (pr1tibhasika). Brahman is absolute existence.
Vy1vah1rika is universal and the individual existence is pratibh1sika.
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The existence of the world is dependent upon Brahman and this
existence is mutable (ever changing). Such an existence is relative.
Illusory existence is individual. It is pr1tibh1sika). When we see a
rope as a snake, the snake is illusory but it appears real for us. Such
an existence is illusory.

Now let us have a look at 'sat' and 'asat' concept. 'Asat' means
non-existence. However, it does not mean absolute non-being. It is a
state in which name and form (n1ma, r3pa) were not manifested.
'avy1k4ta-n1mar3 pupam' – Sankara (Chandogya Upani=ad 3-19-1).

In the beginning, the Being was alone without a second and
without any limitation or up1dhi (adjunct). Before manifestation (before
world appearance) of this universe (world)of name and form, this
world was pure Being. (Chandogya Upani=ad 6-2-1) There is no second
to it means there is no other object than Being or Existence –
Brahman. Being (Brahman) was in the beginning. Other than this
Being is nothing. This Being has no 'being' as other things have being
(existence). He is His own being – He is His own God. Being is God.
Being is prior to all things. All other things are from this Being, live
in it and end in it. Other than Being is nothing.

Then what is this non-existence and how is it related to
existence? Logically, there are four kinds of non-existence (abh1va).
There is absolute non-existence (atyant1bhava). Anything self
contradictory like a barren-woman's son is impossible and inconceivable.
Barrenness and motherhood contradict each other : The real excludes
self-contradictory non-existence. If we say 'asat' – non-being is the root
of existence, it does not mean 'asat' is absolute non-existence. It is
'pr1g-abhava' or potential existence. The world is non-existent before
its production or creation. Nothing new is created. Creation does not
mean making something new. After dissolution, the world becomes
unmanifested (disappears). Remanifesting the same (making the world
appear again) is creation. Thus the world is non-existent before its
production. But it was existent as a possibility though not as an
actuality. So creation is not out of absolute non-existence but out of
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the world of possibility which means likely to be manifested. This type
of non-existence has no beginning of its own because it comes only
when the world is unmanifested; but it has an end when the possible
world is actualised (manifested).

'Pr1g-abhava' is prior (earlier) non-existence. Then there is
         .
pradhvams1bhava which is later non-existence (posterior non-existence).
It is opposite of prior non-existence. It has a beginning but no end.
When a jar is destroyed, it does not exist any more. Its non-existence
begins the moment the jar is destroyed. This non-existence continues
because the jar cannot be shaped again. So it has no end. The last
type of non-existence is the fact of difference – 'anyony1bh1va'. It is
mutual exclusiveness (specification). A jar is a jar and a cloth is a
cloth. They are exclusively different. They can never be one.

In the beginning the Being was alone, one only without a
second. (Chandogya Upani=ad 2-2-2). What does this mean?
                ~Pancadasi clarifies (2-20) : There are three kinds of differences.
'Svagata-bheda' – is internal difference of a tree from its leaves,
flowers and fruits. This is the difference with in an object. 'Saj1tiya'
is the difference of one tree from another tree. It is the difference
between the objects of the same class. 'Vij1tiya' is the difference of a
tree from rock etc. This is the difference between objects of different
classes. Brahman is devoid of all these three kinds of difference. Hence
Brahman was alone.

Let us go a little more deeper to make the things clearer
regarding the sat-asat concept. In Advaita Ved1nta there is nothing
like non-existence (asat). The non-existence is in reality existence
(sat). The world of name and form is sense perceptible. We recognise
something as existent (sat) when it is perceived by our senses directly
or indirectly. When it is imperceptible to the senses it becomes non-
existent (asat) for us even though it exists absolutely in a subtle form.
Thus speaking in this sense, existence and non-existence are two
relative terms based on our ability or inability to perceive by our
senses. In this context, these two terms are not used in the absolute
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sense. When we say, the universe was non-existent before its creation,
we mean thereby that the previous state of the universe was sense-
imperceptible. When it could become sense-perceptible, it became
existent for us. Chandogya Upani=ad says, the universe was non-existent
in the beginning (before creation). Some may interpret this statement
that the universe was produced out of nothing. The chance of that
statement was eliminated by declaring that, what was non-existent was
really existent. It is said that the universe is existent in gross form so
that it is sense-perceptible. The previous state of the universe was
present in a subtle form so that it was imperceptible to the senses.

'Unmanifested' (avyakta) and 'manifested' (vyakya) are two other
terms used in Advaita Ved1nta to express the subtle and gross states
respectively. The previous state of the universe was unmanifested. The
manifestation of the unmanifested state is otherwise called creation.
Manifestation means appearance clear to the eye or mind. The word
'creation' is sometimes misunderstood as generation out of nothing.
(creation exnihilo). Advaita Ved1nta does not accept such an idea of
creation. In fact, the sanskrit word. 's4=ti' literally means 'emanation
from already existing source. (Maha Bharata 12-229-7) Thus manifestation
gives better sense than the word creation in the philosophy of
Advaita Ved1nta. What is manifested is 'sat' (existent) for us. What
is unmanifested is 'asat' (non-existent) for us, although that 'asat'
may be eternally existent and the 'sat' may be temporarily existent
(for a short duration). The idea is that the duration of manifestation
(creation) is comparatively shorter than the period of unmanifestation.

We find this 'sat-asat' concept in 'n1sad2ya s3kta' of the
Rigveda (10-129-1). Before the universe came into being – before it
was formed, it was neither 'sat nor asat'.

'N1sad2ya' s3kta is a short hymn. It is called 'Creation Hymn'.
It describes the formless state of the universe in the beginning. In the
beginning there was the formless state which cannot be described as
either existent or non-existent or as both.

'N1sad1see5' – 'Na asat 1s25' There was not even non-existence.
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It was before the universe was formed. So existence was not there. It
was the state of niether existence nor non-existence. What was there?
Not nothing. The unmanifested universe was there in subtle form.
Before the universe was formed, it was neither sat nor asat. It was not
'sat' because it was not gross to be perceptible to the senses. It was
not 'asat', because it was not really nothing. It existed in a subtle
state. This concept of Rigveda was later found in the Upani=ads.
Before the universe came into being, there was Brahman alone and
nothing else.

1:3:3. Sankara's Views on the Definition of Brahman
Brahman, according to Sankara, is attributeless, immutable, pure

intelligence. @0vara, according to him, is a product of M1ya. @0vara is
the highest reading of the nirgu7a Brahman by the individual soul. The
world is a 'Vivarta' or apparent transformation of the nirgu7a Brahman
through M1ya, but not in reality. The j2va in reality is all-pervading
and identical with Brahman, though as individualized by its up1dhi
(adjunct), the internal organ. The knowers of nirgu7a Brahman attain
it directly and have not to go by the path of the gods. It is the knowers
of the sagu7a Brahman that go by the path to Brahmaloka, from
where they do not return but attain Brahman at the end of the cycle.
Knowledge is the only means to liberation. This is the spirit in which
Sankara comments on 'Brahma S3tr1s'.

There is a strong opinion among the current scholars that
Sankara is not faithful to B1dar1ya7a in his interpretation of the
Brahma S3tr1s, whatever may be the merit of his doctrines. The
scholars hold that B1dar1ya7a was not aware of the doctrine of M1ya
and so he did not say the world was unreal. Further they think that
B1dar1ya7a felt that Brahman underwent a real change into this world-
order and they even say that the S3tr1s do not hold the view of
absolute identity of the individual soul and Brahman. In short their
view seems to be that B1dar1ya7a is more a theist similar to
Ramanuja's theory than Sankara's Non-dualism.
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This is a very controversial subject. Hence it is not possible to
discuss at length with in the scope of this book. Only certain salient
points related to the subject shall be taken to see how far the criticism
against Sankara is justified.

We cannot deny the fact that some of Sankara's interpretation
here and there seem to be far-fetched. But this should never be
considered by any means as a defect because many other 'Bha=yas' also
face the similar comment. In a critical study if we follow only the
letter of the S3tr1s, we miss the hidden meaning and the general
spirit of the S3tr1sas a whole.

It is said : "The Sruti texts give rise to a wrong view if they are
not studied as one connected whole" – in other words the letter often
kills the spirit.

Now let us see whether B1dar1ya7a defines Brahman as
nirgu7a or sagu7a Sutra (1-1-2) says :

Janmadyasya yatah :
Janmadi = origin etc. (sustenance and dissolution)
asya = of this world
yatah = from which

"Brahman is Omniscient, Omnipotent from which proceeds the
origin of the world."

Knowledge of Brahman leads to liberation, but how to get this
knowledge. Brahman must have some characteristics by which it can
be known. Brahma Sutra (1-1-2) gives a definition of Brahman : "That
which is the cause of the world is Brahman". The imagined "cause
of the world" is indicative of Brahman. Everything has some
characteristics, but this characteristic is distinct (separate or different)
from its nature. Yet it serves to make the thing known What is
nature? and what is characteristic? Nature is the essential quality or
character of a thing or a person and it is a specified element of
human character. Character is the collective qualities of a person and
characteristic is a specified quality of a person. The Sutra (1-1-2) gives
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the origin, sustenance and dissertion as the characteristics of the
world. So they are in no way related to Brahman, which is eternal and
changeless. Yet these characteristics indicate Brahman which is
imagined to be the cause of the world. It is like an imagined snake that
indicates the rope, as it is said, "that which is the snake is the rope".

There is another definition of Brahman given in the Taittiriya
                                                           ~Upani=ad (2-1-1) – "Satyam, Jnanam, anantam Brahma". "Truth,
Knowledge, Infinity" is Brahman. They are not the qualities of
Brahman. They are Brahman. Truth is Brahman. Knowledge is
Brahman. Infinity is Brahman. This definition defines its nature. The
words in definition have different meanings, yet they refer to one
individual Brahman.

We should not think that the first cause of the universe is
arrived at in this Sutra through mere reasoning and inference which
are valid in this sense world. Though we can infer from the effect, the
world, that it must have a cause, we cannot establish the nature of
that cause exactly. Can we say that Brahman alone is the cause and
nothing else? We cannot, because Brahman is not an object of senses.
The cause and effect relation can be established if only both the
objects are perceived. That Brahman is the first cause of the world is
only inference. Anything established by mere inference can be explained
otherwise also. Reasoning also is endless and we cannot ascertain Truth
by mere reasoning. So reasoning must be based on scriptures.

Thus the Sutra (1-1-2) tries to declare that Brahman is the first
cause not through inference but through scriptures. The scripture
(Taittir2ya Upani=ad 3-1) says, "That, from which these beings are
born, by which they live after birth, and into which they enter after
death – try to know 'that'. That is Brahman. As scriptures have
declared Brahman to be the first cause, reasoning should not contradict
them but supplement them. Such reasoning must confirm the truth.
This leads to intuition which destroys our ignorance about Brahman.
When the ignorance is destroyed by intuition (immediate understanding
without reasoning), the self-luminous Brahman reveals Itself. Generally
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when we see an object mind takes the form of that external object
and then the ignorance of that object is destroyed. Mind is modified
and consciousness reflects the manifestation of the object.

In the case of Brahman, mental modification destroys ignorance,
but Brahman which is pure consciousness manifests Ifself. It is self-
luminous. Scriptures describe Brahman as "Neti", "Neti" (Not this,
Not this) (B4had1ra7yaka Upani=ad 3-9-26 and 2-3-6) to remove the
ignorance about It. Nowhere is Brahman described as "It is this, It is
this".

The knowledge of Brahman leads to 'Mok=a' (liberation). So
Brahman is to be defined, says the S3tra (1-1-1). S3tra (1-1-2) defines
Brahman, the knowledge of which gives 'Mok=a'. So we have to
understand that Sagu7a Brahman is the subject matter of the S3tra and
not Nirgu7a Brahman of Sankara. Nirgu7a Brahman is Existence,
Knowledge and Bliss Absolute (Sat Cit 1nanda). It appears that
B1dar1ya7a at the very beginning excludes any chance of Sankara's
Nirgu7a doctrine being upheld in the S3tras. Now let us see how far
this is actually true.

B1dar1ya7a, perhaps anticipates an objection that Brahman
cannot be defined at all. This world is finite (limited) and it cannot
be a characteristic of the infinite Brahman. A finite thing cannot
define an infinite thing. Not even any characteristic which we cannot
experience like Reality can define Brahman. Only a well-known
characteristic can define Brahman and it only can distinguish it from
other things. Scriptures are unique and so they also cannot define
Brahman. So Brahman in the absence of any definition cannot serve
any human purpose.

These are the possible objections that B1dar1ya7a refutes in the
S3tra (1-1-2). To refute these objections B1dar1ya7a defines Brahman
in this S3tra. Even if we agree that the world we experience cannot
define Brahman, yet the quality of being the cause or the supposed
cause of the world defines Brahman. The objection is that the world
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is the quality of Brahman and is identical with It. It is refuted : Birth
etc. exist permanently in the world and they are not related to
Brahman. Causality connected with the world is related to Brahman.
Therefore the definition holds good. when we say snake is the rope,
snake indicates rope due to illusory connection between the two.
Similarly causality indicates Brahman. Therefore the definition of
Brahman indicates nirgu7a Brahman and not Sagu7a Brahman.

Taithir2ya Upani=ad (3-1) says : "That from which these beings
are born.... that is Brahman". The word "That" here to Brahman,
defined as Real, as knowledge and as the Infinite (2-1). Therefore we
get the real nature of Brahman from the Upani=ad. Now there may
be another objection, why the author of the S3tras defines Brahman
indirectly. He should have defined Brahman in Its real nature as
"Real, Knowledge and Infinite". It is answered thus : The author of the
S3tras has followed the well accepted principle of explaining step by
step from a lower to a higher, from a grosser to a subtler truth. It is
just like pointing first to the end of a branch of a tree in order to
pointout the moon to the child.

Similarly Brahman is defined step by step. First, as the cause
of the world. It is distinguished from the world. Lastly It is
differentiated from other causes of the world like atoms etc. by saying
that the universe is formed from Bliss. Thus Brahman's real nature
as distinguished from everything else is described. When once our
mind is turned away from the world the world of the senses we
understand Brahman as the cause of the world. Though It (Brahman)
is there in us as inner Self and so It is near, but due to ignorance
(avidya) we feel that It is far away (remote). Scripture (the Upani=ad
mentioned above) first says It is the cause of the world. Then it says
that It is one with the inner 'Self' with in us. Thereby the idea of
remoteness of Brahman is removed. However, as long as the identity
of Brahman with the inner Self is not realised It appears only to be
the cause of the world.



154

"The Infinite is Bliss (perfect joy). There is no Bliss in anything
finite. Only the Infinite is Bliss. One must desire to understand the
Infinite. (Chand. Up. 7-23-1)

What is this Infinite which is described as Bliss?

"Where one sees nothing else, hears nothing else, understands
nothing else, that is the Infinite. But where one sees something else,
hears something else understands something else, that is the finite.
The Infinite is immortal and the finite is mortal. (Chand. Up. 7-24-1).
This non-dual Bliss is the Infinite. The Brahman is defined in
Taithiriya Upani=ad (2-1-1) as Real (Existence) as knowledge and as
the Infinite. Creation springs from the Universal Consciousness
(Brahman). The same Upani=ad further says, "That from which all
beings are born... try to know that. That is Brahman." Thus the said
Upani=ad tries to define the non-dual Brahman as the only reality and
does not define Sagu7a Brahman. It also defines Brahman as the
efficient as well as the material cause of the universe because It
causes dissolution also. Further It is the basic reality behind
everything. This basic reality is the reason for the intuition that
Brahman is non-dual and everything else is unreal. So it is clear that
Brahman is the efficient cause of the universe. Hence the fact is
established that Brahman is non-dual. Nothing else can be such an
efficient cause. This is the only definition of Brahman and it qualifies
the non-dual Brahman as the efficient cause as well as material cause
of the universe.

Something new is created by combination of primeval atoms.
Material causality of Brahman is not that type of combination. It is
non-dual and unchangeable Intelligence and so It has no origin. It is
not created and not modified. It is only through 'vivarta' (super-
imposition of up1dhi) which is apparent modification though M1ya
or Avidya that Brahman is apparently (not really) transformed into this
universe. Hence this universe real, It is only illusory. B1dar1ya7a
denotes Brahman by the word 'Sat' – real or true. It clearly indicates
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B1dar1ya7a's view that Brahman alone is real and not J2vas and not
the world. (S.B., B.S. 2-3-9). All commentators interpret the word 'Sat'
as Brahman.

Thus Sankara interprets B1dar1ya7a's definition of Brahman in
Brahma S3tras as indicating nirgu7a (no attributes) and absolute, and
not Sagu7a (with attributes).

Identity of !tman-Brahman will be better understood if we
understand the fundamental difference in the disputants' views regarding
the Vedas. Sankara accepts this understanding as revelation for the
ultimate good of man.

"Purva m2m1msa" school holds that the only purpose of the
Veda is to promote man and rituals by which he is supposed to attain
happiness in heaven for long duration, at the end of which He
returns to earth. Agains he acquires more merits by performing Vedic
rituals. So the real nature of Veda is ritualistic of the nature of
Commandments (Divine Command).

The view of Uttara-M2m1msa is contrary to that of Purva
M2m1msa. Uttara-M2m1msa contends that the Vedas have two
sections – the ritualistic section (Karma Kanda) and Jnana Kanda
(knowledge section). Jnana Kanda, the crown of the Vedas is also
known as Ved1nta. It is contained in the Upani=ads which reveal the
ultimate meaning of the Vedas. The Karma Kanda is only preparatory
to this. The statements of the Upani=ads are not commandments to
action but revelations of the nature of the Ultimate Reality and man's
relation to It. They are not any aids to the performance of any ritual.

Had not Sankara written commentary on the Upani=ads, they
would have remained unknown and even forgotten. For Sankara, Veda
is a philosophy and an understanding of the Veda puts one in Eternal
Bliss, the Unity of Existence.

We should not ignore Sankara's debate with Ubhaya-Bharati, the
wife of Mandana and demand for discussion with her on science and
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the art of love between sexes. Some say that it never happened and
discussion on this is not with in the scope of this book. But it reveals
India's social development in the post-upani=adic period. There are many
who object to the story of Sankara getting into the body of the dead
King Amaruka to acquire knowledge of sex because it depicts
Sankaracharya in the midst of women. But they forget that it is King
Amaruka and not Sankara who is actually involved in it. Even if we
accept that the events are not historically true, we have to agree that
it conveys powerfully the idea of the absolute unaffectedness of
knowing one like Sankara.

In the post-upani=adic period the higher education of women
had been discouraged and gradually discarded. Evidence of this is
reflected in Sankara's own writings in his commentary on B4had1ra7yaka
Upani=ad (6-4-17). Sankara comments on a passage regarding a ritual
to be performed by any one who wishes to have a learned (pandita)
daughter. He remarks that 'pandita' here cannot mean learned in the
ordinary sense of the word, because vedic study is denied to women.
Therefore the word must be interpreted as 'skilled' in the household
management. Basing on this comment some people brand Sankara a
woman hater.

Is Sankara really a woman hater? B4had1ra7yaka Upani=ad says
(6-4-17) : "atha ya icchat duhita me pandita j1yeta". (If you want
a learned daughter) Though the Upani=ad seems to grant the privilege
of learning and scholarship to women, Sankara comments that this
learning is limited to domestic affairs : 'duhitah p1ndityam p1ndityam
g4hatantra ve=ayam eva Vede anadhik1rat" (Sankara Bhasyam). Sankara's
view that Vedic study is denied to women conflicts with ancient beliefs
and practices. Does it mean that Sankara was a hater of women? No.
His comment does not show any hatred of women, but only shows that
Sankara was, perhaps, following the views on women's position and
education recorded in the smritis.

Again, in stanza 3 in his famous 'Bhaja Govindam" Sankara
says :
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N1ri-stana bhara-n1bhide0am
D4=tva n1 g1 moh1ve0am
Et1nmamsa – vas1di – vikaram
Manasi vicintya v1ram v1ram.

Some critics point out that this stanza reveals Sankara's hatred
for women. If we go deep into the meaning we find it is not so.
Sankara only speaks about the danger of lust. One may conquer other
things, but lust is very hard to control. Lust means sexual desire and
that is common in every living human being or even animals. Man is
lured by lust. Sankara is only uttering a warning against the lure of
sex just as the lure of wealth. When we speak of lust we have to
speak of women. When we seek spiritual experience we must be careful
not to be lured by woman's beauty which is the source of attraction.
Sankara only asks not to be lured by woman's beauty because beauty
of the body is not eternal, it is mortal. It is not dislike for women.

The stanza says :

"Enl2ced by woman's beauty, her bosom
and region of navel,

 Donot allow yourself to be lost;
 They are only forms of mere flesh,
 Think of them as such every time you look at them."

"If you cast covetous (desirous) glances on women, it will breed
more lust in you, and your firmness of mind will lose its strength
gradually without your knowing it. It is difficult even under natural
conditions to maintain your purity. Then why do you make it more
complicated? To feed your eyes is to add to the armoury (weapons) of
your enemy. "maa gaa mohavesam" means, "donot get overpowered
by lust, 'Aavesa' implies your mind getting out of your control and
going its own way. If your eyes have their way, this is what is in
store for you" says Sankara.

Sankara, infact only asks you to gain self-control but not to
hate women. Women also are a part of creation. Sankara knows it.
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1:3:4. Sankara's Views on Religion
Sankara's Advaita is certainly a masterpiece of intellect. But

there is a general complaint that it cannot inspire religious piety. It is
said that Sankara's Absolute cannot inspire love and devotion in the
soul. We cannot worship the Absolute who is formless and dwells in
light where no man can reach. For the purpose of worship the
formless absolute is imagined as formed personal God. In the finite
mind only God in form can be pictured, not formless Absolute. The
formed God is the highest reality to the individual mind which is
finite. The individual mind cannot feel its oneness with the Infinite.
The conception of a personal God is the blending of the highest logical
truth with the deepest religious belief. Thus the Personal God is the
focus point of true worship and reverence. This Personal God is
regarded as creator, governor and also judge of the universe. He is
generator, organizer and destroyer of the universe. He possesses the
quality of power and justice, virtue and mercy and He is omnipresent,
omnipotent and omniscient. Sankara's Personal God is @0vara (not
Siva) – Sagu7a Brahman. His prominent aspects are holiness of
character and moral beauty.

Religion for Sankara is not a doctrine or a bunch of ceremonies,
but it is life and experience. Sankara says in his Viveka C3d1ma7i
(sloka 31) :
                           .

"Svasvar3p1nu samdhanam bhaktirityabhidhiyate" (31)
The seeking after one's real nature is designated as devotion. True
bhakti is seeking after one's own real nature and thereby knowing the
answer to the question, 'who am I?' This definition is from Sankara's
Advaita standpoint. Dualists, substitute @0vara, the Supreme Lord for
the !tman or the Supreme Self immanent (in dwelling) in all beings.
They define bhakti otherwise for example Narada defines it as :

"S1 tvasmin para (ma) prema r3p1" (Narada Bhakti Sutras 2)

Narada says that bhakti is intense love for God. So Bhakti is of the
nature of extreme love for some Being. Actually Narada does not use
the word 'God'.



159

Sa = that (Bhakti)
Tu + asmin.   Tu = but, asmin = in this
Para(ma) - prema - r3pa = of the nature of Supreme Love
(Bhavati) = is

'Sa' That (Bhakti) is of the nature of Supreme Love of God
(This).

'Tu (but) is used to draw attention to the fact that true Bhakti is
a means of God-realization and that it is far removed from the crude
notion of worship of spirits, gods etc. Out of fear or desire for favours.

The path of Bhakti described here is Parabhakti. When it is
expressed in one who has realized the goal it is called Parabhakti. A
tree is judged by its nature and ripe fruit. The highest and best form
of Love is identified by its similarities and dissimilarities with other
ordinary known methods.

The word 'God is not used. Neuter pronoun 'this' is used. Why
does Narada use 'this' instead of God or Brahman or !tman? He,
perhaps, wishes to convey that the Reality, no matter by what ever
name It may be called is nearer than the nearest. It is the innermost
Self of our being and It is to be found within our own hearts.

God, the ultimate Reality is to be experienced with the opening
of divine sight. Narada avoids defining God anywhere in the S3tras,
because to define God is to limit Him. Even when a man experiences
God, he cannot express Him in terms of relative experiences. Sri
Ramakrishna says : when Brahman is realized, one becomes perfectly
silent in that realization. There is no power of speech by which one
can express Brahman. He, who attains realization of Brahman knows
Him as impersonal no less than as personal. Sandilya, another authority
on the subject (Bhakti), explains it as : It (Bhakti) is extreme attachment
to @0vara, the Lord. On close observation we find that these two
definitions of Bhakti have not much difference between them.

Sankara stressed that religion starts with soul's sense of the
Infinite the Vision of Reality is the goal of religion not heaven. In
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puranic stories we find God appearing in full form. That is just
inspiration of the writer. God does not appear in human form. If
He appears in human form, it is not the original, but God in human
incarnation like Sri Rama or Sri Krishna. The original has no form.
What we generally call 's1k=1tk1ram' (appearing in visible form) is
not real.  It is a Vision of God. Vision is not a dream and also not
real. It is not false also. It is true as far as the individual mind is
concened. Vision is a visible form in the mind caused by intuition.
Sometimes the individual (devotee-bhaka) may even feel seeing of God
before his eyes because he is in a trance of devotional ecstasy. The
manifestation of God may even grant boons (wishes) to the devotee.
These are all intuitional reflections and the devotee takes them real.
The vision gives the devotee the required mental strength and faith in
God. That itself is enough to get his wishes achieved or fulfilled by
his own efforts. It all happens by the will and Grace of the invisible
@0vara, (not Siva). The Sagu7a Brahman Itself, the one invisible @0vara
becomes three fold. The three forms ('m3 rtitraya') are related to the
Supreme. The three, Brahma, Vi=nu and Siva should not be understood
as independent persons. They are the, three fold manifestations of one
Supreme, @0vara (not siva) the Sagu7a Brahman who is the reflection
of the Absolute nirgu7a Brahman.

Sankara's doctrine, Advaita says : "Brahma satyam, Jagan
mithy1, J2vo Brahmaiva n1para#" – Brahman alone is real, the
universe is unreal and the individual soul is no other than the
Universal Soul. Sankara's genius is contained in his searching analysis
of our experience and deep sincerity that goes into the followers of
Advaita. Sankara has the prophetic vision of a seer and he is a man of
realisation. His expression in his books is lucid and poetical that pours
life into the dry bones of philosophical discussion.

There is always relation between the worshipper and the
worshipped. But this relation implies a difference between the two
(S.B., B.S. 1-2-4) It is said that the highest takes us to Brahmaloka, but
there also the difference between the individual and the Supreme still
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continues. Mukti is obtained only gradually from that condition. In the
popular sense religion is something to be transcended (go beyond the
grasp of human experience or belief). It is an imperfect experience. It
will be there only as long as we are not able to understand reality.
When we reach the perfect (Reality) the imperfect will not be there. It
will be absorbed. Sankara quotes passages from the highest seers
declaring the identity of the soul and !tman. It is said that Brahman
is identical with one's self. "I am indeed Thou, O Lord and Thou art
indeed myself. (S.B., B.S. 4-1-3) Other scriptural texts also say the same
thing :

"I am Brahman. (Aham Brahm1smi. B4. Up. 1-4-10).
"That art Thou" (Tat tvam asi. Chan. Up. 6-9-4)
"This self is Brahman" (Ayam 1tma Brahma. M1nd. Up. 2).

"One should meditate on the mind as Brahman" ('mano Brahmety
Up1s2tety' Chand. Up. 3-18-1). The Upani=ad presents the mind as a
symbol for contemplation (survey in the mind, meditation). Hence we
have to meditate on Brahman as being the self.

Sankara declares that religious consciousness with its
distinctions (excellence) comes to an end when its goal is reached. A
'Personal God' has meaning only for the practical religious conscious-
ness and not for the highest insight (= capacity of understanding
hidden truths. Subtle intelligence).

A Personal God is exclusive of the individual. But if we say
He is the highest, then mystic experiences (experiences of person who
has realised the ultimate Reality) become ununderstandable and we
have to remain satisfied with a finite God. God is no God if He is
not the All; If He be the all, then religious experience is not the
highest. Nature of God is said to be perfect, but it cannot be perfect
as long as man's imperfect nature stands against it. If we say God's
nature is not perfect, then it is not the nature of God. Thus there is
fundamental contradiction in religious experience. It indicates that the
religious experience belongs to the state of avidya.



162

If we accept karmak1nda we have to recognize the vedic deities
(gods). Sankara regards the vedic deities as personifications of natural
forces and not simply natural element. The names of the gods like
!ditya and so forth are referred to light etc. in the scriptures. We are
thus compelled to assume them as spiritual beings corresponding to the
elements (forces) gifted with ruling power because the names are
used in the vedic hymns and the Br1hma71s.

These deities (gods) act as presiding agents of different life
functions (Ait. Up. 1-2-4). Agni aids speech, V1yu breath and !ditya
eye. These deities are not affected by the experiences of the individual
soul. At death the deities do not wander with the life organs, but
simply withdraw their assisting power. These deities (devatas) are
                 .
involved in sams1ra and are subject to transitoriness (transient, not
permanent). They are dependent on the Supreme Lord.

If the deities (devatas) are individuals they are subject to birth
and death and this will affect the eternal character of the Vedas. This
objection is set aside on the ground that the words of the Veda do not
refer to individuals but to general notions. The word 'Indra' means not
an individual, but a certain rank in the heirarchy of beings. Who ever
occuplies the position bears the name. Sankara says that Gods are not
seen because they have the power to make themselves invisible and
they can multiply their bodies a thousand fold.

Sankara's spiritual faith needs no temples and no rituals, still he
recommends them to those who are in want of them. "It is said that
Sankara on his death-bed prayed for forgiveness for having frequented
temples, since by so doing he had seemed to deny the omnipresence of
God." (As quoted in 'Indian Philosophy' Vol.2, P.652 by S. Radhakrishnan)

Sankara adopts philosophical attitude, not theological view.
Belief in existence of gods sustaining personal relations with creatures
is theological view. Philosophical attitude is use of reason and argument
in seeking truth and knowledge of reality and existence. A philosopher
does not confine himself to one religion but takes region as such. He
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does not assume that the religion in which he was born or which he
accepts is the only religion.

In the words of S. Radhakrishnan (Indian Philosophy, Vol.2,
Chapter on Sankara) "In Sankara we find one of the greatest
expounders of the comprehensive and tolerant character of the Hindu
religion, which is ever ready to assimilate alien faiths. This attitude
of toleration was neither a survival of superstition nor a means of
compromise, but an essential part of his practical philosophy. He
recognised the limitations of all formulas and refused to compress the
Almighty with in them.

Sankara was not fanatical. He never questioned the religious
experiences of those who say they had direct contact with God
through their faith and love. Some men have radical convictions. If
they say they are able to secure the same results of moral peace of
mind and also good contact with the spiritual reality, he allowed them
to have their own views. It deoes not matter by what names we
worship God as long as we are filled with the spirit of God. Sankara
says in his 'Haristuti' (Sloka 18) : "Ekam Samtam yam bahudha
bahurmati bhedat".

"The one Reality is spoken of in various ways according to the
diversity of human mind".

Sankara was free from religious illusions. His humanism was
deep-rooted and it led him to take note of men's dreams. Dreams are
the only things of value in this world of m1ya. He was never a
propagandist and he never lowered his philosophical standards just to
meet the need of widening his religious appeal. Sankara understood
very well that Hinduism allowed room for all different types of
thought and temperament with in its boundaries. He is called Sanmata
sth1pan1charya. Sankara attempted to combine a clear realism with a
constant loyalty to the ideal.

As Vidyaranya says, men have identified God with all sorts of
objects, from indwelling spirit to stems and trees. (Pancadasi 6-12)



164

Sankara lifted the popular faiths like Vai=nvism, Saivism and S1kteism
etc from out of dust of endless controversial discussion into the lucid
atmosphere of eternal truth. He gave a common basis to the prevalent
forms and related them all to the central co-ordinating idea. He
worked for the religious truth based on spiritual inwardness. !tman is
the eternal truth accepted by all religions. All types of characterizations
of God are imperfect. Reality transcends (goes beyond) all
characterizations. Till we realise the oneness of our self with the
                                                .
Reality we will be revolving in the circle of sams1ra. Sankara declares
that, though the Absolute is visualised in many ways, the underlying
idea is the same. Reality cannot be spoken of in degrees; but there are
degrees in our ways of understanding the Real. He does not jump to
conclusion that there is no God. He says, the differences are due to
men's limitations, but there are no differences in the ultimate Reality.
The highest Lord may assume through M1ya any form He likes just
to satisfy his devoted worshippers. It is for the convenience of
meditation that the limitations like colour, form, dress, etc are imagined
in Brahman which, in its true nature, is beyond these limitations.

Even one, who realises Brahman and has the 'Direct
Experience' cannot express in words his experience. If we ask a
person who has eaten a sweet ball, how it is, he says 'very fine'. What
is 'fine', if we ask, he says it is very sweet. Again, if we ask what
sweet is, he says it is taste and further, if we ask what taste is, he is
confused and has no answer. So also Direct Experience of Brahman
cannot be put in words.

Sankara in his conclusions is free from both scepticism (doubtful
nature) and also fanaticism (excessive and often misguided enthusiasm
for something) (S.B., B.S. 1-1-20)

However, Sankara did not justify any form of superstition and
idolatry. He further, expressed his sincerity of conviction in his hymns
to different deities. He rejected vehemently some destructive practices
associated with religion.
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1:3:5. Advent of Advaita
Sankara's Advaita doctrine helped men to interpret God in

terms of spiritual value. Sankara had great faith in the power of mind
to grasp the truth. He was sympathetic but at the same time critical
towards the existing religions. Sankara's aim was to interpret Hinduism
to the new age keeping intact and clear its message. He intended to
unify the people of this country not by any organization or beliefs
but by a clearer and wider understanding. He emphasized, personal
character of religious experience. He succeeded in his efforts to
spiritualize Hinduism. Sometimes we see in his interpretation of
Hindu thought certain elements which are apparently not consistent
with his own views.

It was a period of endless and controversial religious discussions.
In that stormy atmosphere Sankara's Advaita doctrine brought about
essential calm and rational conviction (state of being convinced). This
Doctrine is not dogmatic and it does not dictate. Its affirmations are
dignified and mature. They reflect sincere effort and sublime goal.
The sole aim of Advaita is the discovery of the ultimate Reality.

Advaita wants us not to have a mental picture of God based
on our limited knowledge and experience. We are making God an
instrument for the betterment of our ends. Such an instrumental view
of God, formulated by weak mind of man to advance his petty plans,
is not a compliment to God. Advaita aims at taking man away from
such formulations into the Vision of Reality.

Sankara's Advaita seems to us to be very abstract because we
are used to live on a lower level which keeps us away from the
highest. Sankara is averse to attribution of human form or personality
to a god. This seems to make his religious attitude a little cold.
However, it does not mean that he lacks religious feeling. He criticised
our poular religious views and our views of God are shown to be
unstable as we are ourselves.

Sankara has an outstanding quality of penetrating intellectual
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vision and a spirit of mystic contemplation. His mystical contemplation
(spiritual survey or meditation) was never hindered by his intellect.
He was able to reconcile his personal or mystical, intellectual or
philosophical elements in a smooth way.

1:3:6. Conclusion
Sankara's great power of thought enables him to reconcile

different sides of life into the ideal of joy and peace. However, he
admits that thought alone cannot solve all the problems. There is need
of intuition to grasp the reality. Life is full of mysteries and he
willingly bows before these mysteries. Creation itself is an eternal
mystery in which every movement of life and every atom of the world
is implicated. Sankara's system has great metaphysical depth and
logical power.

Majority of mankind very rarely have the ability to reach the
spiritual heights. They feel, it is really unjust to leave life in full
contempt of the world in which they live and move, saying that all
appearances in the world are only transient (passing or impermanent)
and they all disappear in the eternal light. For them the all-transforming
sunlight of heights is all not genuine. They say that Sankara's system
is mystical and it has no interest in (it is indifferent to) facts. They also
mock at certain aspects of Sankara's system : the whole world will
vanish like a mirage, all our troubles are of our own making, in the
world's 'finale' (conclusion or end) all people will find oneness with
the Absolute – all these seem to them as holy assumptions (accepting
without proof). They feel that the entranced self-absorption is nothing
but a cruel indifference to practical life and that this detachment from
life is not acceptable to average intelligence.

We should not think that Sankara does not know all this. He
knows all these aspects and so gives us a logical theism. He does not
undermine intellect and does not scorn the wisdom of the seers. At
the same time he gives the highest intellectual truth of the world.
There are many opinions about the gods and the generation of the



167

world. Hence, it is not surprising that we are not able to reveal all our
ideas. Consistent with each other and precisely accurate. It is enough
if we are able to give one idea or account which is not in anyway less
probable or true than another. It is so because we are, afterall human
beings (mortals). So we must be satisfied if we get probably true story
about the gods and the universe. It is a fact that man is not born to
solve the problem of the universe but to find out where the problem
begins with in the limits of his comprehension. Intuition is not absolute.

Sankara knows that there is a region which we cannot penetrate
and at that stage agnosticism is the only rational attitude. Agnosticism
is the belief that nothing can be known of the existence of God or
anything beyond material phenomena. Buddha remained agnostic.
Albert Einstein was not agnostic but his tone in the following words
of his shows he was agnostic : "physical concepts are free creations
of the human mind, and are not, however it may seem, uniquely
determined by the external world. In our endeavour to understand
reality we are some what like a man trying to understand the
mechanism of a closed watch. He sees the face and the moving
hands, even hears its ticking, but he has no way of opening the case.
If he is ingenious, he may form some picture of a mechanism which
could be responsible for all things he observes, but he may never be
quite sure his picture is the only one which could explain his
observations. He will never be able to compare his picture with the real
mechanism and he cannot even imagine the possibility of the meaning
of such a comparison." (As quoted in "M1ya in Physics" by N.C.
Panda from "The Evolution of Physics" by Albert Einstein P.31).

Sankara conducts his search for reality with peculiar intensity
and splendour of thought. He grapples with the difficult problems of
life on high idealism of spirit and on the vision of consummation
(perfection). It places a divine glory on human life.

"Brahman alone is real; the universe is unreal and the individual
soul is no other than the Universal Soul." This is the original
expression of Sankara's genius, which combines an authoritativeness
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and depth of sincerity with a searching analysis of our experience.
It carries conviction into the heart of the people who read his
commentaries which reveal the prophetic vision of a seer and a man
of realization. His commentaries and other writings breathe a new life
into the dry philosophical discussions. Sankara was a great teacher and
also a terror to controversialists. He evoked admiration in others by
his commentaries.

Dr. S. Radhakrishna, India's well-known philosopher-statesman,
extols the greatness of Sankara's message in his 'Indian Philosophy'
Vol.2 chapter on 'Sankara's Advaita'.

"Supreme as a philosopher and a dialectician (skilled in
investigating the truth of opinions, logical disputation), great as a man
of calm judgement and wide toleration, Sankara taught us to love
truth, respect reason and realise the purpose of life. Twelve centuries
have passed and yet, his influence is visible. He destroyed many an
old dogma, not by violently attaching it, but by quietly suggesting
something more reasonable which at the same time more spiritual too."

Not a dreaming idealist but a practical visionary, a philosopher
and at the same time a man of action, Sankara gave a concrete form
to the concept of Advaita, as the world famous scriptural commentator.
By his efforts the false arguments of atheistic thinkers were uprooted
and thus the way of Vedic Wisdom was cleared and well established.
To that Universal Soul as Sankara, my obeisant salutations."

1:4. @/VARA OF SANKARA AND RAMANUJA
Though snake is superimposed upon rope in the stock example

of snake and rope, rope is not changed as snake. We continue to mistake
the rope as snake as long as we are in illusion, the effect of M1ya. So
also the apparent world or the world-appearance is superimposed upon
Brahman, but Brahman is not transformed into the world. At the same
time we cannot say that Brahman has created the world. Brahman, the
Reality is defined as the Absolute without form or attributes (gu7as) in
capable of change or temporal (worldly) action. So another word, '@0vara'
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has to be employed to describe the creative principle. Who is this
@0vara? @0vara is Brahman, but united with M1ya. This combination of
@0vara and M1ya creates, preserves, and dissolves the universe in a
process without beginning or end. Where from does this M1ya come?
M1ya comesout from Brahman. As long as it is there within Brahman,
it remains inactive. When Brahman wills to create the world, it comes
out and becomes active. At the same time Brahman's reflection on
M1ya becomes @0vara. Universe is the manifestation of M1ya under
the control of @0vara.

@0vara also is formless but personified as God in forms with
three atrributes (gu7as) respectively (sattva, Rajas and Tamas). The one
invisible @0vara, (not Siva) the Sagu7a Brahman becomes threefold. The
three forms (murtitraya) are related to the Supreme. They are not the
manifested forms of @0vara but three phases (stages in the process of
creation) personified as Brahma, (not Brahman) Vis7u and Siva. These
three should not be understood as independent persons. They are the
threefold personified forms of one Supreme, @0vara (not siva), the
Sag7ua Brahman who is the reflection of the Absolute, the nirgu7a
Brahman. This is Sankara's @0vara, the personal God.

There is no place for the Absolute Brahman is Vai=nava theory.
It is also based on the Vedas. The Vedas speak of the Absolute as
the inner Ruler. The pur1n1s inculcate the worship of the 'avatars'
(incarnations) such as Rama and Kri=na. It is said that one Absolute
identified with Vi=nu exists in five different modes like incarnation or
                       .
manifestations like Samkar=a7a, V1sudeva,  Pradyumna and Anirudha.
Anirudha is the subtle (s3k=ma) form of V1sudeva or the supreme
spirit and the inner ruler of all (antaryamin). Sometimes the highest
mode (manner in which a thing is done) (para) is said to be N1r1ya7a
or Brahman living in Vaikuntha, where God is said to exists in a body
made of pure sattva. God in His infinite fulness transcends (goes
beyond the grasp of) his own manifestations. The perfect personality of
God is not exhausted in its cosmical aspects (universal or space
features), God has His own independent life making possible personal
relations with Him.
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In Vaikuntha, the Lord is seated on the serpent 'Se=a', supported
by is wife Lakshmi. Lakshmi is the imaginative symbol of the creative
power of God. In later Vai=navism she became the divine mother of
the universe. Sometimes she intervenes with God on behalf of the
weak and erring humanity. She is the power eternally united with the
Lord. Thus, in Vai=navism, Vi=nu in @0vara (not as Sankara's @0vara)
in the sense of being sagu7a and also the Supreme but not the
Absolute. Here Vi=nu as @0vara symbolises justice and Lak=mi stands
for mercy. The two qualities are united in the God head, the divine
nature of Vi=nu (the state of being God.

Lak=mi, the sakti of Vi=nu, has two forms of 'kriya' and 'bhuti'.
'Kriya' is the principle of regulation and control. 'Bhuti' is the principle
of becoming M1ya of Advaita finds no place in R1m1nuja's theory
because the world is not apparent as it says. Lak=mi is the imaginative
symbol of the creative energy (sakti) of God. In R1m1nuja's theory
this creative energy or sakti stands for M1ya, but not in the sense of
M1ya, in Sankara's Advaita. 'Kriya' and 'Bhuti' represent force and
matter which enable Vi=nu to become the efficient and material cause
of the universe. Vi=nu is the Supreme and so He has the perfections of
knowledge, energy, strength, Lordship, Vigour and brilliance. (Ref:
Vi=nupura7a 6-5-79). V1sudeva is the highest spirit and so possesses
all the six perfections. The other three manifestations (vy3h1s like
Sankar=a7a, Pradyumna and Anirudha possess only two perfections.)
According to R1m1nuja, the 'Vy3h1s' are the forms which the highest
Brahman assumes out of tenderness for His devotees. They are
respectively the rulers of the individual souls (Sankar=a7a) minds
(Pradyumna and egoity (Anirudha) – (R.B., S.B., 2-2-40)

Then, there are 'Vibhava' r3pas of Vi=nu. These 'Vibha' r3pas are
the incarnations of Vi=nu. We call them 'avat1r1s'. In his introduction
to 'Gita' bh1=ya R1m1nuja says : God is not only a God of mystery and
majesty, but also a God of Love, to whom the devotee is very dear.
God in His infinite Mercy and Love assumed various forms without
putting away His own essential God like nature, and time after time
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incarnated Himself not only to relieve the burden of the earth, but
also to be accessible to men revealing Himself to the world as to be
visible to the sight of all, high and low. What are the 'avataras'?
Bhagavad Gita says (4-7,8) when goodness becomes weak, and evil
grows strong, God makes Himself a body. In every age, God comes back
in human form to deliver the holy, from the sinners and their sin.
Thus righteousness is established. These human forms of God are called
'avat1rs'. The avat1rs are literally the descents from the supernatural
(apr1k4ta) to the natural order (pr1k4ta). They are of two types: principal
(makhya) or subordinate (gau7 a). When Vi=nu Himself interferes
with the natural order, it is principal (makhya) avat1r. The subordinate
are the inspired souls. They are called '!ve01vat1ras'. The principal
avat1rs (incarnations) are worshipped by those who seek liberation.
The subordinate incarnations are worshipped by those who desire
wealth, power and influence. God dwells in duly consecrated images
(Vigraha). The Lord out of His love for men permits Himself to
be embodied in an idol though He is omnipresent (Sarv1ntary1mi;
present everywhere). As the omnipresent God dwells in all beings and
accompanies the soul in all its wanderings. It is said in Vai=navism that
the God in man is like a flash of lightning in the heart of a blue cloud.
Vai=navism also says that God is omniscient but appears as ignorant,
omnipotent but appears as powerless, entirely free from needs but
appears as having needs, all-protecting but appears as helpless, though
invisible He is visible, though unseizable He is seizable.

In 'Vi0isht1dvaita' the immutable God is personal, yet impersonal
in His nature. The conception of avat1r is that the Supreme Being
descending upon earth in human form, seems also to be universal. This
conception, we find in the G2ta and also in certain passages of the
Upani=ads. God dwells in the heart of all beings as their innermost
Self and this is the fundamental truth of both these scriptures, the G2ta
and the Upani=ads. Rama and Krishna are the full-fledged incarnations
or the principal incarnations (mukhya avat1ras) of Vi=nu. Krishna says
in the Bhagavad-G2ta (4-6) and (4-9) : I am unborn and imperishable,
yet I seem to be born – It is only seeming and it is only my M1ya. I
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establish Myself in My own nature. I come into being through My
power (m1ya) (4-6) He who knows the nature of My task and My
holy birth is not born again when he leaves this body. He comes to
Me. (4-9)

The births of human beings are not voluntary. Driven by prak4ti
through ignorance, they are born again and again. The Lord controls
prak4ti and assumes human body through His own free will. Krishna
as an avatar or descent into the human world discloses the condition
of being to which the human souls should rise. The avat1ra fulfils a
number functions in the cosmic process. The avat1ra points out the
way by which men can rise from their animal to a spiritual way of
existence by giving us an example of spiritual life. Manhood is an
instrument which shows how to meditate upon the Divine greatness
and so God incarnates Himself as man to reveal the drama of the
constituents of human life in the fulfilment of the destiny of reaching
God. The avat1ra as a human being experiences hunger, thirst, sorrow
and suffering but does not feel them and is not affected by them. He
overcomes them all and asks us to take courage from His example.
He promises to lead them to the knowledge of the Absolute. The
avat1ra helps us to become what we potentially are. We can all rise to
the divine status and the avat1ras help us to achieve this inner realization.

From time to time a divine incarnation is needed to re-establish
the eternal truth, the eternal spirit of religion by His living example. God
descends upon earth in the form of a man to instruct man how to
ascend towards Him. Thus the avat1r (principal incarnation) really
becomes the way, the truth and also the life.

The concept of a Supreme Being with spouse and also offspring
(children or descendants) looks really anthropomorphic (attribution of
a human form or personality to a god, animal or thing), but the
conception is to be understood in a symbolic way to understand its
philosophical implication. The power of the Supreme Being is conceived
as a female Deity, that is as different forms of /akti. We have to go
back to Rigveda for the origin of this conception. The Rigveda employs
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terms like "sakti", "m1ya" and "0aci" to denote Divine power. It is said
all the different powers '0acis' of Indra are fused into a single Supreme
Goddess called '0aci'. She is expresselly named, "Indr17i" which means
Indra's consort. The most natural conception of father and mother finds
expression in the Dual Divinity of Heaven and Earth (Dy1va-Prithvi).

Aditi, a full-fledged Vedic goddess, is very often invoked and
sought for all-round welfare and also for release from bondage and sin.
This idea becomes the forerunner of the later conception of mok=a.
Each Vedic god has a consort of his own and these consorts are
collectively called 'Deva patn2s'. In the 'Hymn of Creation' 'N1sayd2ya
S3kta' it is said the one Supreme Being has been breathing without
air by Its own inherent power. In the Upani=adic terminology It is
described as the Highest Being immersed in '2k=a7 a' (reflection or
thought) in the first phase of cosmic creation. This '2k=a7 a' is the
same as the "power of creative desire" (Ref. Chand. Up. 6-2-3;
Taittiriya Up. 2-6). In the B4had1ra7yaka Upani=ad Sakti is made
the lord's consort for the world-evolution in the familiar forms of
husband and wife. The /vetasvara Up. describes Sakti as belonging to
God Himself and as hidden in His own qualities. The Supreme Lord
by virtue of His Sakti takes diverse complexion although devoid of
any such features, in essence : "eco var7a# bahudh1 sakti-yogat
(/vetasvatara Up. (6-1). This Upani=ad further says that the Supreme
Being has /akti or Potency that is Supreme and at the same time
manifold.

1:5. DUALISM (DVAITA SCHOOL)
Advaita, Visi=tadvaita and Dvaita are the principal schools of

Ved1nta. They present the widest possible points of departure of philo-
sophical thought emerging from the interpretation of  'Prasth1natrayi'
Upani=ads, Brahma S3tras and Bhagavad Gita. To this day, these three
schools enjoy the status of living systems of Vedantic thought in India,
each with its own well-defined community of follwers, religious
institutions and extensive philosophical literature in Sanskrit.
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Chronologically the Dvaita School is the last of the three and
perhaps, it is having fewer followers than the other two. However, the
Dvaita system has been the chief rival in thought to the Advaita of
Sankara in the history of Indian Philosophy. Though the first Theistic
reaction to Advaita came from R1m1nuja, it is from Dvaita-Vedanta of
Madhva and his followers that a robust and uncompromising meta-
physical resistance to Advaita philosophy came in full-fledged form.

Madhva, another celebrated commentator upon the Brahma
S3tras, founded the Vai=nava sect known as Dvaita School Ved1nta
(1199-1278 A.D.). He wrote commentaries upon the Upani=ads in
addition to those on the Brahma S3tras and the Bhagavad Gita in
which he expounded his own views and attacked others, particularly
Sankara's theory of M1ya. The main aspects of his philosophy can be
summed as follows : Madhva bases his realism on the proposition
that knower and also the object of knowledge must be real because
knowledge is not possible otherwise. He says, all knowledge is
relative. He refuses to accept Absolute Knowledge or transcendental
consciousness in which all distinction between knowledge, knower
and known vanishes. He does not accept Sankara's definition of
Absolute knowledge. He declares, "No knowledge can be known
without the knower and the known".

Madhva accepts three sources of knowledge. They are
perception, inference and scriptural texts. Whatever is known through
these is directly related to the object of knowledge, which has a reality
of its own. Madhva's theory of Dualism has many points in common
with R1m1nuja's reality with, of course, some points of difference
also. The main differences are : R1m1nuja thinks that the individual
souls are similar in their natural essence, but Madhva says they are
different. R1m1nuja admits that Brahman is the material cause, but
Madhva denies that. Madhva thinks that the universe is not the body
of God. In R1m1nuja's theory of Qualified non-dualism souls are not
disqualified for salvation and all freed souls enjoy bliss equally.

Madhva erects his theory of knowledge on the objective reality
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of the world. The world is real because it is perceived as such. The
objects we see may be subject to change or they may not change.
Simply because an object is changeable it does not mean that the
object is not real. Madhva says that our experience is the experience
of difference. We perceive people different from one another and
similarly things also are different from one another. God is different
from all living beings and nonliving things. God exists to see that his
law is fulfilled in the universe. His law is that finite souls which
are less finite (limited) than nonliving things may find relief from
suffering and bondage by surrendering themselves to Him.

Madhva's philosophy insists on five great distinctions or
differences. They are : 1) God is different from individual souls; 2) God
is different from nonliving matter; 3) One individual soul is different
from every other soul; 4) individual souls are different from matter;
5) When matter is divided the parts are different from one another.

The universe is divided into two categories : 1) Independent
(swatantra) and 2) dependent (aswatantra). God is the only independent
being. He is omnipresent, omnipotent, and omniscient. He is not
limited by time and space. Dependent beings cannot resist His presence.
tThere are two basic aspects in Madhva's theory : 1) Matter is itself
only a dependent thing, but it is different from God and also from
individual human souls; 2) The universe is real and it exists eternally
but it is ruled by God.

Each individual soul is different from one and another. All souls
are dependent upon God, but they are different from God. Individual
souls are by nature intelligent. Each soul when born into this world is
given body and senses, but the senses are in a state of continued
bondage. However, these individual souls by continued struggle may
attain relief from bondage. But Jivan mukti finds no place in Madhva's
theory of realism.

Madhva says that souls fall into classes or categories, although
souls are different from one another. He specifies three classes which
differ in their essential nature and also in their destiny. (1) Those who
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devoted to God alone. They will attain salvation (liberation or mok=a)
and enjoy eternal and intense happiness in heaven – the abode of God
called Vaikuntha. (2) The second category will never attain liberation.
The will remain subject to rebirth, experiencing all sorts of happiness
and misery in life after life. (3) The next and the third class always
abuse Vi=nu and His devotees. They will never attain salvation and
will be doomed to hell.

This belief of Madhva that only a few attain salvation, while
the rest cannot, looks contrary to the teachings of other religious
schools, and reveals some influence of Christian missionaries who
may have penetrated into India during his time, though there is no
evidence in support of it.

As already said, only such souls as are devoted to Vi=nu will
attain salvation and go to Vaikuntha and enjoy the company of God.
However, even in Vaikuntha there are gradations of souls and therefore
there are differences between one and the other soul.

Madhva  asserts that everything on earth is a living organism. In
the vast expansion of the universe every atom of space is filled with
jeevas. Infinite are the souls dwelling in an atom of space. Madhva
regards the distinction between Brahman and j2va as real. He holds
that it is wrong to think that j2va and Brahman become non-different
when j2va is liberated since two different things cannot at any time
become non-different (similar). Though absolutely dependent on
Brahman, the j2vas are essentially active agents and have responsibilities
to bear. However, the soul is not an absolute agent since it is of limited
power, depending on the guidance of the Lord. Brahman is all
pervading. There is no Absolute Brahman. Here Brahman is @0vara, the
qualified Brahman. He is the God – omniscient, omnipotent and
omnipresent. The j2va can never become Brahman (God). It is said to
be of atomic size as distinct from Brahman who is all-pervading. It is
limited in size, but it pervades the whole body on account of its
quality of intelligence. This is the organ of knowledge which is called
S1k=in. The material manas presents its impressions to this sakshin,
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which is the principle of cognisance (knowledge, or awareness or
perception). The consciousness of 'I-ness' is due to this principle of
congnisance and 'I-ness' is the basic of individuality. The soul (j2va) is
by nature blissful, though it is subject to pain and suffering due to its
past karma. Until it is freed from impurities the j2va wanders about in
changing forms of existence. The qualities like bliss appear only at
the time of liberation. The j2vas are dependent on the Lord who impels
them to action according to their previous karma. It is said that even
the dreams rise according to the will of God. Followers of Madhva
believe him as the incarnation of V1yu who previously manifested
himself as Hanuman and Bhima.

Madhva sets forth an absolute dualism, rejecting all attempts to
make or observe the world of souls as mere illusion. Illusion or M1ya
has no place in dualism and everything is real. The individual soul
cannot exist without the support of the universal Spirit, God. Even the
tree cannot live without its sap. Even Lak=mi, the consort of Vi=nu, is
dependent on Vi=nu, though she is supreme and eternal. She is the
presiding deity over prakriti which is the material cause of the world.
@0vara energises prak4ti which is not a part of the being. Prak4ti some
how gets into the control of @0vara.

According to Madhva, the three entities existing eternally, are
basically different from one another. Entity is a thing having distinct
existence. The three entities are God, Soul, and the World. Madhva
says, all the three are real but soul and the world are subordinate to
God and they are dependent on Him. Brahman is the only independent
reality. He is the absolute creator of the universe. As the Vedas
reveal His nature, we cannot say that His nature cannot be defined.
However it is difficult to acquire complete knowledge of God. The
Supreme is above (beyond) all perception. Sometimes His form is
seen in meditation. Madhva says the form seen is not real but only
imagination. There is a view that there are different kinds of
Brahman related to different parts of the scripture. The qualities of the
Supreme Being are identical with Supreme Being, but they can be
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described in different terms. The famous passage from Chandogya
Upani=ad (6-2-1) says :

"Sadeva, Somya, idam agra 1s2d ekam ev1dvitiyam." (6-2-1)

Somya = O! good looking one
idam = this – the universe with name and form – the world

of manifestation
agre = in the beginning, before creation of the universe
Sat = Existence
eva = alone
1s2t = was – Existence alone the word Sat-eva is connected

with '1s2t'
ekam eva = alone
advit2yam = without a second

"O good looking one, in the beginning before creation, this
(this universe without form and name yet) was Existence (Being) alone
only without a second."

The remaining part of the mantra adds : "with regard to that
some say : In the beginning this was (the universe was) non-existence
alone, one only, without a second. From that non-existence (non-being)
existence issued (being was produced)."

The idea is that the universe was there in non-existence form
(without form and name) and from that non-existence issued existence.
This does not mean that existence issued from void (s3nya). Non
existence does not mean void. In deep-sleep we can not grasp anything,
but after rising from deep-sleep, we realise that the thing (this body)
existed but it was mere existence (without activity). So also before
creation the universe exists but without form and name (without any
activity). This is the meaning of non-existence of the universe before
creation. It does not mean the absence of Existence. Existence (Being)
is the Absolute Brahman, It is formless, actionless and attributeless. The
universe emerges out from It and gains form, name, attributes and
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activity. Existence (Being) is the Absolute Reality which is Brahman.
It alone existed, the One without a second.

The logical priority of Brahman to the world is brought out in
the Upani=ads : "Brahma ha v1 idam agra 1s2t, eko' nanta#" (Maitri
Upani=ad 6-17)

"Certainly in the beginning this world was Brahman, the infinite
one". 'Pancadasi' also says the same : "Before all this was created
there was Being alone, one only without a second; there was neither
name or form (that means there was no universe in concrete form
and name) Brahman does not have 'being' as other things have being.
He is His being. Being is, is God. Being is above all concepts. Being
is prior to all things. All other things come from Being, live in It and
end in It. That which is other than Being is nothing. Being is Brahman
and being is identity, life, or that which lives – ex. human being.

Madhva does not accept that the universe was in Brahman in
unmanifested state before creation. Prak4ti is the material cause of the
world. He establishes a place to Prak4ti as the material stuff out of
which the universe is evolved by Brahman. So Prak4ti is the material
cause of the world. Madhva's point is that the status of Prak4ti has
nothing to do with its being recognised by Ved1ntins as the material
stuff out of which the universe is to be evolved. It is accepted by
Madhva as a principle (that which is fundamental, a fundamental truth
on which others are founded dependent on Brahman. But Brahman is
independent and the independence of Brahman is the most vital point
in Madhva's conception of God. Brahman is God, not the Absolute.
Material products are the objects of the inanimate world and form the
bodies and organs of all beings. They all originate from the primary
matter, Prak4ti and return to it in course of time. Prak4ti appears
homogeneous, but it is really composed of different principles in a
subtle state. It develops into perceptible universe when worked up by
God. God moulds forms out of Prak4ti, which is the material cause and
in which He exists Himself in different forms. From the unmanifested
Prak4ti we get welldeveloped forms of creation. But before that we
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have twentyfour transitional forms of creations. They are mahat,
     .
ahamk1ra, buddhi, manas, ten senses and five sense-aspects (for
example the eye is sense organ and its aspect is sight) and five great
elements (total 24). These exist in the primordial Prak4ti in subtle
forms before their evolution. Avidya is a form before their evolution.
Avidya is a form of Prak4ti of which there are two kinds : that which
obscures the spiritual powers of the j2va and that which conceals the
supreme from the j2va's view. The two forms of avidy1 are the
principles formed out of the substance of Prak4ti.

Madhva sometimes gets into direct conflict with many passages
in scriptures. He strains to make them to surrender to his theory of
dualism. For example, the meaning of the famous and the great
sentence, "Tattvam asi" is very much twisted to suit its meaning to
his theory of absolute dualism. 'Tat tvam asi' ("That art thou") declares
the identity between God and the soul. Madhva breaks the sentence to
suit the meaning and argues that it does not declare any identity
between God and the soul. He says that it only states that the soul has
for its essence qualities similar to those of God. He reads the sentence
in a different way to suit his theory of dualism.

"Sa 1tm1, tat tvam asi, /veta keto" (Chand. Up. 6-16-3)

"That is the Self. that art thou /vetaketu".

Madhva makes the text read :
    "Sa 1tm1 atat tvam asi"

"That atman, thou art not that"

He argues that passages like this aim at establishing the
difference between the individual and the Universeal Self. Regarding
another such passage : "ayam 1tm1 Brahma"

This is the second mantra in Mand3kya Upani=ad.

"All this is, certainly, Brahman."

ayam = this (J2va); 1tm1 = is Self (Brahman).



181

It means, this self is Brahman. Madhva takes it simply as an
expression of praise of the j2v1tma. Madhva uses the terms '!tman'
and 'Brahman' in their etymological meanings (developments of their
meaning) just to identify the individual self and the Universal Self.
The !tman is Brahman since it penetrates everywhere. !tman is the
Universal Self.

We can have an organic conception (an idea of organised
physical structure) of the world, but that does not justify the division
of the world into God, souls and objects externally related to one
another. We cannot also understand the relation of individual soul to
the universal principles in it. We may be able to explain creation of
the universe if God creates it as a result of His desire. But desire
makes God limited and imperfect in the sense that He becomes
qualified (having Gunas). So God is not Supreme perfection. Dualism
does not make it clear how the world is dependent on God. If God
were really independent, then there must not be anything to limit
him from outside. Thus dualism makes the independence of God
impossible. Madhva's definition of the infinite is not clear because it
is more abstract. Therefore we have to say that Madhva fails to see any
unity between the infinite and finite. Madhva says that reality is
possessed only by the Supreme Spirit and everything is produced from
Vi=nu, the Supreme Spirit directly or indirectly. Even His consort
lakshmi and son V1yu are entirely dependent on Him. This dependence
of other objects makes His Supreme reality imperfect.

The qualities of divine justice and divine love have no meaning
and value in Madhva's theory. It is so because individual effort loses
its value. The theory of election in Madhva's philosophy says that God
chooses some persons in preference to others for salvation. This
theory of election makes the moral character of God compromised. No
body knows whether he is the elect or the non-elect. Elect means the
person chosen by God for salvation (liberation or mok=a). Whether
one knows himself to be the elect or the non-elect, he is sure to
lose interest in religious matters. If we donot know our destiny we
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may try to purify ourselves. If we don't have knowledge we may
atleast live in hope. But this theory of election causesdespair and doubt
in us whether God is playing a joke on us. He puts in us a desire for
heaven and makes us at the same time unfit for it. That is the danger
implied in the theory of election. In some passages Madhva says that
the individual soul is of the form of knowledge and bless, but it does
not know its own nature. God knows His eternal nature of knowledge
and bliss. This difference between God and man is not of any
particular type or kind. Madhva says that each soul has its own degree
of unclear or uncertain expression, but we cannot prove that there is
eternal essence in any individual soul even after it attains liberation.
This is the essence of Madhva's 'Dualism'.

1:6. 'TAT TVAM ASI' IN THE THREE
SCHOOLS OF VEDANTA

Brahman and !tman and also the complete teaching of the
Upani=ads are revealed almost completely in the Great sayings or
'Mah1v1kyas' such as 'Tat tvam asi' (Thou art that); 'Aham Brahmasmi'
(I am Brahman); 'Soham asmi' (I am He); 'Prajnanam Bahma'
(Brahman is intelligence); 'Ayam 1tm1 Brahma' (This Self is Brahman);
and so on.

These Great sayings (Mah1v1kyas) bringout the identity of
Brahman and !tman (the Inner Self – Antar1tma). They are found in
different places in the Upani=ads. The Sanyasins or monks of the school
of Sankara are divided into ten classes and each of them receives one
of these Mah1v1kyas from a competent teacher at the time of initiation
into monkhood. The disciple must then meditate on the Mah1v1kya
and then only he will be able to realize Brahman as identical with the
'Inner Self'. The different classes of monks are differentiated according
to the particular Mah1v1kya they recieve.

In the Chandogya Upani=ad there is a dialogue between
Uddalaka and his son, Svetaketu (Chapter 6) which makes clear the
meaning and implication of Great Saving, "Tat tvam asi" or that art
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thou (Thou art that). Uddalaka explains through certain examples. He
says : If we know one lump of clay, all that is made of clay is
known. The difference is only in name and the truth is that all is clay.
Similarly by knowing a lump of gold, we know all that is made of gold.
The difference is only in name, and the truth is that all is gold. So is
'that' knowledge, knowing which we know everything. Uddalaka further
adds : 'That' is the subtle essence and 'That' has all this, Its existence.
'That' is the truth – Sat, 'That' is the Self and thou art 'That'.

Svetaketu wants to know more. Uddalaka asks his son to put
some salt and then asks him to come next day. The next day he asks
Svetaketu to bring him the salt that was put in the water. Svetaketu
could not get the salt as it had dissolved. Uddalaka asks him to taste
the water. It is salty, says the son though he cannot see the salt. Uddalaka
explains : "Similarly you cannot perceive the 'True', but there is indeed
'That'. 'That' is the subtle essense and all this existence (being) in in 'That'.
'That is True'. 'That is the Self' and 'thou art that'."

As Svetaketu wants to know more Uddalaka continues : "A bee
gathers honey from different flowers and the different drops honey do
not know that they are from different flowers. Similarly the rivers
after they become one with the ocean, do not know that they have been
different rivers. So also, we come to 'That' existence and also come
out of that existence. Still we do not know that we are 'That'. 'That' is
the subtle substance and in It is the True. It is the Self and 'Thou art
That'.

Svetaketu wants to know still more, so Uddalaka continues :
"when blind folded person is led to strange place and then his bandages
are removed. Then he walks asking the way to his home and finally
arrives the way to his home and finally arrives at his home. In the
same manner a man obtains true knowledge from illumined teacher
'That' is the subtle essence and 'That' has all this Its existence. That is
True; That is the Self and Thou art That, O! Svetaketu."

We learn from this dialogue between Uddalaka and his son,
Svetaketu, 'That' is the subtle essence and in 'That' has all this which
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is Its existence. 'That' is 'Sat' which is Existence (Being) itelf –
Thou art That. This is the fundamental truth of the philosophy of
Upani=ads – the identity between Brahman and !tman (the inner Self);
between God and man.

Now let us see how this Great saying, 'Tat tvam asi' is
interpreted in different schools of Ved1nta. The essence of the Great
saying is to establish the Identity of Brahman and !tman. !tman is the
inner Self. This identity is interpreted differently in different schools
of Ved1nta.

In Sankara's Advaita (non-dualism) !tman is Brahman. There are
endless changes without (outside in the universe) and also within
(inside the body of a living being). At the heart of this endless change
in the universe is a permanent reality and that is Brahman. At the
heart of the endless change in the body is a permanent reality and
that is !tman (the inner Self). Then the question is, are there two
realities? The Seers answered, No. Brahman and !tman are one and
the same. It is affirmed by the Seers (Ri=is) in the Great saying. 'Tat
tvam asi'. – 'That art Thou'. Advaita says there is one in most Self in
individual being and also there is one inmost 'Being' of the universal
phenomena and that is Brahman. Both are same. The inner Self is
Brahman. In this interpretation, the identity of !tman and Brahman is
a vital portion of the wisdom known to the Seers (Ri=is) from the
beginning. It is certain that this idea is in the Upani=ads almost
everywhere either open or implied. Perhaps, nowhere this idea is simple,
clear and  attractive than in the famous story of Uddalaka and his son,
Svetaketu, as already explained. This idea gets the title : "That art thou".

This is repeatedly asserted, almost everywhere in the Upani=ads:

"What is indeed here (with in us – inner Self) is also there
(without – outside – in the universe). What is there is also within us.
He who sees as though there is difference between what is within us
and what is without in the universe goes forever from death to death.
(Ka5ha Upani=ad 2-1-10).
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"Eternal peace is for the wise man who sees Him revealed in
his own soul and not for others. (Ka5ha Upani=ad 2-2-12)

"The Being (the Puru=a or Brahman) of the size of a thumb,
resides deep in the heart. He is the Lord of time, past and future. After
knowing Him one fears no more. He is the immortal self – the inner
Self. (Ka5ha Upani=ad 2-1-12)

Why is the Self said to be minute in size?

The Seers (sages), perhaps ascribe a definite minute size to the
Self to help the seeker in meditation.

The Puru=a (the inner Self) or the Being, who is of the size of
a thumb, is like a flame without smoke. He is the Lord of time, past
and future. He exists today and will exist tomorrow. He is 'That' – the
immortal Self, Brahman (Ka5ha Upani=ad 2-1-13).

The Lord of the past and the future is not a timeless Absolute
but ruler of the time order. In his Brahma S3tra Bha=ya (1-3-24,25)
Sankara argues that the soul which is said to be of the size of
thumb in reality 'Brahman' because he is spoken of as the Lord or the
ruler of the past and the future. The Being (Self) of the size of a
thumb resides in the centre of the body. Knowing that the Lord of
the past and the future, one need not seek to hide oneself anymore –
This (Self) is That (Brahman). How could be the all pervading
Brahman of the size of a thumb as stated in the S3tra 24? It is so
because the space in the heart is of the size of thumb. Therefore
Brahman with reference to Its residing within that space is described
as being of the size of a thumb. Since Brahman resides within the
heart of all living creatures. Why is the 'thumb' used as a standard?
Man alone is entitled to the study of the Vedas and to the different
Up1san1s of Brahman prescribed in them. Therefore it is with
reference to Him that thumb is used as the standard of measurement.

R1m1nuja also agrees that the highest Self is called 'thumb-
sized' since it dwells in the heart of the worshipper. In Br. Up. (5-6-1)
the Self is said to be 'as small as a grain of rice or barley and yet It
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is the ruler of all and Lord of all'. In Chandogya Upani=ad (5-18-1);
It is said to be of the measure of a span, 'prade0a-m1tra'. Span is a
measurement equal to nine inches. Self is spoken of as Vai0v1nara.
The sense of the word Vai0v1nara is He who guides all (Visva) persons
(nara) according to their virtues and vices. This one is indeed God,
the Self all. He is one who is identified with all (Visva) men (nara),
since He is all-pervasive. He is Vai0v1nara since He is accepted as their
inmost selves by all persons. 'pr1desa matram' means space measured
from heaven as head and ending with the earth as the feet. It simply
means that which is measured by a measure extending from the
heaven to the earth. He (Vai0v1nara Brahman) is 'pr1desa matrah'
because His dimension covers the space from heaven to earth. 'M1tra'
means dimension. He who has only this dimension is 'pr1de01m1trah'.
'Span' also means the space measured.

The Self which has assumed the shape of the whole universe
is the Universal Self. It is known as the 'Self' of all beings. One has
to realize the Self in oneself before one can understand Him as the
'Self' of the whole creation. The individual 'I' and the universal 'I' are
one. Vai0v1nara is meditated as 'pr1desa matra' because the Supreme
Being is specially manifested in the heart which is of the measure of
a span.

Even though the Lord Vai0v1nara is all pervading, yet He
specially manifests Himself as extending from heaven to the earth for
the sake of the devotees. (Sankara Bhashya, Brahma Sutras 1-2-29)

The Supreme Being is described as of the measure of a span
because He is remembered through the mind or meditated upon by
the mind which is situated is the heart and the heart is of the size of
a span. The highest Lord may be called, "measured by a span" to render
the "pr1de0am1tra" differently. (S.B., B.S. 1-2-30)

"The Supreme Lord may be called span long" this is only
imaginary identity. "Sampat Up1sana is a kind of meditation in which
something is imagined as identical with something else on account of
some kind of similarity or likeness. As, for example, when Puru=a is
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worshipped through the identification of His different limbs with the
different parts of the worshipper's body from the top of the head to
the chin. The head of the worshipper is heaven, the eyes the sun and
the moon and soon. In this meditation of the cosmic Person He is
limited to the size of a span, the distance from the top of the head to
the chin. Therefore the Supreme Lord is regarded as of the size of a
span." (S.B., B.S. 1-2-31) S3tras 28 to 31 justify the reference to the
Supreme Lord by the term 'Pr1de0am1tra' "as extending from heaven
to the earth", or "as measured by a span" "as the distance from the top
of the head to the Chin".

The Supreme Lord is the Universal Self in each living being.
The seeker should realise the divine in himself and in all beings.
(Chand. Up. 5-18-1)

Maitri Upani=ad states all the views of the size of the soul. It
tells us that a man reaches the supreme state by meditating on the
soul, which is smaller than atom, or else the size of the thumb or of
a span or of the whole body. (6-38)

"The Puru=a, the Supreme person, the indwelling Self is of
the size of a thumb. It dwells forever in the heart of all beings. As
one draws the stalk (pith) from a reed (grass) one should separate
Him from one's body. One should know Him as pure and immortal."
(Ka5ha Up. 2-3-17)

"The Self understands all and knows all. Its glory is manifest in
the universe (in the world). It lives with in the space the heart, the
luminous city of Brahman." (Mundaka Up. 2-2-7)

"Brahman is supreme. He is self-luminous and He is beyond
all thought. He is subtler than the subtlest, farther than the farthest,
and nearer than the nearest. He resides in this very body in the
cavity of the heart of every being." (Mundaka Up. 3-1-7)

"The Self is not known by the weak, nor by the thoughtless. He
is not known by those who do not rightly meditate. but by the rightly
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meditative, the thoughtful and the strong, he is fully known. (Mundaka
Up. 3-2-4)

"The inner Self is Brahman, the Universal Self. He appears like
the mind. He becomes identified with it. He appears to be engaged
in and also detached from objects. Although the Self is free, It seems
to act like the mind because of Its identification with the mind."
(Chand. Up. 3-14-2)

"The Self is with in the heart. It is smaller than a grain of rice,
or a grain of barley, or a mustard seed, or a canary seed and smaller
than even the kernel of a canary seed. This Self with in the heart is
greater than the earth, greater than the heavens, yes, greater than all
the worlds". (Chand. Up. 3-14-3)

Yes, this Self with in the heart of any living being is the
Universal Self. Brahman is True, the world is unreal and the Self
with in the heart is no other than Brahman. This is the essence of
Sankara's non-dualism. 'Tat tvam asi' is thus interpreted in Advaita
School of Ved1nta.

Brahman is "Truth, Knowledge and Infinite", says Taithir2ya
                                                        ~Upani=ad (2-1-1) "Satyam, Jn1nam, Anantam Brahma". These
several terms refer to the one Supreme Reality that is the Absolute
Brahman which is unchangeable perfection. It possesses intelligence
which is forever not contracted. It is Infinity, since Its nature is free
from limitations of place, time and substance and different from all
other things. R1m1nuja admits there is Brahman and He is supreme.
R1m1nuja's Brahman is not It but He, that means his Brahman is not
Absolute but Supreme God. His God is supreme but qualified – has
attributes (gun1s – Sattva, Rajas, Tamo) and so He becomes Personal
God. He argues that "Brahman has no attributes' – does not mean that
has no attributes. He says that He has no false attributes and not all
atrributes where it is said that we cannot understand the nature of
Brahman, it only means that the glory of Brahman is so vast that
we cannot grasp with our finite mind.
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Brahman is the only one without any second. The Supreme
Spirit is identical with all things, and It keeps Itself alive in all forms
as the soul of all. The Upani=ads declare that in the highest intuition
"one sees nothing else, hears nothing else and knows nothing else"
than Brahman. R1m1nuja explains that the devotee when meditating
realises the intuition ('anubhava') of Brahman. Ths intuition consists
of absolute bliss, he does not see anything apart from It because the
whole aggregate of things is contained within the out ward
manifestation of Brahman.

R1m1nuja interprets the great and famous saying "Tat tvam
asi" – "That art Thou" in accorandance with his view of knowledge.
According to R1m1nuja's view of knowledge the real cannot be a
mere identity. The real is a determinate whole. The determinate is
limited in time, space or character. R1m1nuja accepts that there exists
an absolute Self (not Sankara's absolute Brahman) and he is equally
clear that every finite reality is an expression of this Self. Finite
reality means living beings who are finite and real. Expression of this
Self means transformation of the absolute Self into the individual
Self. Advaita identifies !tman (Inner Self of the individual) with the
Supreme Self – Brahman. But in R1m1nuja's theory there is no
identity between the Supreme Self and the individual Self. However,
the individual Self is not separate from the Supreme Self because it
is the transformation of the Supreme Self.

Sankara's view is that the great saying 'Tat tvam asi' (That art
Thou) is intended to bring out the philosophical identity between
Brahman and the individual soul, when their special characteristics are
ignored. An individual living being has his own characteristics which
differ from any other living being. Brahman has no form and name and
has no such characteristics. So the identity is only between Brahman,
the Supreme Self and the individual Self, not their characteristics.

To understand the identity between A and B we must eliminate
thisness and thatness. Until we do so, A and B are never identical. So
the saying "That art Thou" means absolute oneness of Brahman and
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Individual self. This is understood only when the imagined differences
between Brahman and the individual soul are dropped.

R1m1nuja does not accept this concept. He argues that every
judgement is a combination or composition of differences or distincts.
Subject and predicate refer to the same thing, but they have distinct
(separate) meanings. If the two meanings do not refer to the same
thing, the meaning of the sentence fails or the judgement fails. Naturally
subject and predicate are distinct and separate in their meaning or
intension, but they are united in their application to make the sentence
complete and meaningful. R1m1nuja says the individual soul and
Brahman are like subject and predicate. They are distinct and there is
a difference between the two. But they exist permanently. The saying
'That art Thou' brings out the complex nature of Ultimate Reality –
Brahman, which has individual souls existing permanently in It.

Brahman and j2va are related as substance and attribute (vi0e=a
and vi0e=a7a) or soul and body. If there is no difference between the
two, the question of saying that the one is the other will have no sense.
Like subject and predicate body and soul are distinct but are united in
making their relation as attribute and substance meaningful. Subject and
Predicate are distinct but are united to make the sentence complete
and meaningful. There are some statements in the scripture where the
mystic soul (the being that seeks identity with God by self-surrender)
identifies himself with the supreme and calls on others to worship
him like the statements : Indra asks, "Meditate on me" and also
v1madeva's declaration, "I am Manu", "I am S3rya". R1m1nuja interprets
these statements as affirming the view that Brahman is the inner Self
in all. It means that the Infinite one dwells in any individual.

Thus is R1m1nuja's theory, 'Thou' is not 'That' but That dwells
in 'Thou'. Brahman is transformed as individual soul and so both are
not identical but are united by transformation (pari7amam).

In Madhva's theory of Dualism, Brahman is not absolute as
also in R1m1nuja's theory. He is qualified as Personal God but
supreme. So there is no scope for any identity between God and the
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individual soul, nor God is transformed as individual soul. The
individual is created by God.

Madhva sometimes strains very much to make many passages
in scriptures to surrender to his theory of Dualism. The meaning of the
great saying "Tat tvam asi" is very much twisted to suit the theory of
absolute Dualism. As we already know "Tat tvam asi" – "That art Thou"
declares the identity God and soul. Madhva argues that it does not
declare any identity between God and the soul. He says that the great
saying only states that the soul has for its essence qualities similar to
those of God. He reads the sentence in a different way to be suitable
to his theory of dualism.

"Sa 1tma, atat tvam asi" "That !tman, Thou art not That".
Madhva argues that the passage is only aiming to establish the
difference between the individual and the Universal Self. If we say the
Self is Brahman, Madhva points out that it is only an expression of
praise of j2v1tma. "Tvam (J2v1tma) is not that (God).

With all these  conflicting interpretations, we ourselves fall
into confusion and chaos regarding the identity between Brahman and
!tman (indwelling Self).

It is declared in the scriptures that the j2vas donot have different
identities. They are all one only and all of them are identical with
Brahman. There are many great sayings. Four of them are will known.
They are :

(1) That art thou (tat tvam asi) (Chand. Up. 6-8-7; 6-9-4; 6-10-
3; 6-12-13; 6-13-3; 6-14-3)

(2) This Self is Brahman (ayam 1tmaBrahma). (Br. Up. 2-5-19)
                                                                          ~

(3) Consciousness is Brahman ('prajnam Brahma') (Aitareya Up.
5-3)

(4) I am Brahman (aham Brahm1smi) (Br. Up. 1-4-10)

'Thou art That' is an identity statement. In logic "A" is "A" or
"Devadutta is Devadutta" is an identity statement. In the saying "That
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art Thou" or "Thou art That" 'Thou' is the subject and 'That' is
predicate. They do not seem to be identical. Subject and Predicate
refer to the same thing in a sentence, but they have separate meanings.
However they are united in their application (implied meaning) so also
if we take the implied meanings of "Thou" and "That", identity is
established. A word in a sentence may have direct or implied meaning.
(1) The direct way : when the word iron directly signifies the object
known as iron. (2) The indirect or implied way : "The (red-hot) iron
scorches. This implies fire which is connected with the iron. Similarly,
in the Vedic saying "Thou art That", the direct meaning of 'Thou'
is consciousness associated with individual ignorance, i.e. 'J2va'. The
direct meaning of 'That' is universal consciousness with collective
ignorance, i.e. @0vara.

But the implied meaning of both terms is Pure Consciousness
not associated with ignorance. (Vedanta Sara-50). Pure Consciousness
not associated with ignorance is Brahman. In the statement, "This is
that Devadatta". Here we have to take the implied meaning only in
order to establish the identity of this Devadatta and that Devadatta. Thus
the Vedic scriptures authoritatively declare the identity of Brahman and
J2va.

1:7. RECONCILING THE THREE
SCHOOLS OF VEDANTA

So far we have seen the conflicting interpretation of the relation
of God to the universe. All the three schools admit the existence of
Brahman, universe and !tman (indwelling Self). Controversey arises
only regarding their mutual relationship. Unless we come to firm
understanding of the relationship of Brahman and !tman we will not
be able to acquire 'Self Knowledge'.

What is the relation of God to the universe? In the non-dual
unitary consciousness the universe disappears and there remains only
Brahman – the absolute Existence, Knowledge and Bliss. When the
divine sight opens up the universe is seen as Brahman we realise
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universe as Brahman. The man who is self-composed through the
practice of yoga (mind is absorbed) and who sees Brahman everywhere,
sees the Self in all beings and all beings in the Self (Bhagavad Gita
6-29). In the process of attaining the Vision of Self, we have to retreat
from outward things and separate the Self from the world. However
when the vision of Brahman is attained, the world is drawn into the
Self. This means that we should develop a detachment from the world.
When the detachment is attained we return to the world through love
and sacrifice.

There are two views of the universe, one is illusion in which the
world dissolves; the other is unity or identity with God (to be one with
Brahman). The universe is of plurality. In turia stage the plurality is
destroyed, and oneness with Brahman is attained. When we attain the
nondual Brahman, we come back to the plane of ego. But this ego is
not mere physical 'I'ness, as we reach the stage of realisation that it
is Brahman who has become this universe of plurality – not
transformation into this universe. The universe is superimposed on
Brahman and so Brahman appears as the universe. To see God
everywhere is the highest spiritual attainment.

To get to the flesh of the fruit its skin and seeds are discarded.
But the skin, the seed belong to one and the same fruit. Similarly,
when we realise the unchangeable reality which is the one absolute
Existence, we find that He, who is the absolute, formless, impersonal
infinite God (Brahman), is also one with the relative universe. That
which is not infinite is relative. That which has no beginning and no
end is infinite. The universe is relative as it has a beginning and end.
So it is finite while Brahman is infinite and absolute.

The infinite Brahman appears as the finite universe. He is
absolute in one aspect, and is relative in another aspect. Both aspects
belong to one and the same Brahman. Sri Ramakrishna Paramahamsa
says : "The sacred syllable 'Om' is explained in the scriptures of a
combination of sounds A, U, M, representing creation, preservation and
dissolution respectively. I compare the sound of 'Om' to the sound of
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a bell that dissolves in silence. The relative universe dissolves in the
imperishable absolute – the great silence. The gross, the subtle, the
causal – everything visible and invisible dissolves in the Great Cause.
Waking, dreaming and dreamless sleep, the three states of conscious-
ness, are dissolved in the 'tur2ya' the transcendental. Once more the
bell rings. The weight falls on the bosom of the calm, infinite ocean,
immediately the ocean becomes agitated. From the bosom of the
absolute rises the relative; from the Great Cause issues forth the causal,
the subtle, the gross universe; from the transcendental come the three
states of consciousness – waking, dreaming and dreamless sleep. Again
the waves dissolve in the ocean and there is the great calm. From the
absolute comes the relative, and into the absolute the relative dissolves.
I have experienced this infinite ocean of bliss and consciousness; and
Mother has shown me how innumerable worlds issue from the ocean
and go back into it. I do not know, ofcourse, what is written in books
of philosophy." (Kath1m4ta, Vol.1, P.113, 214 and 216)

"I see the truth directly : what need have I to philosphize? I see
how God has become all this – he has become individual beings and
the empirical world. There is nothing but he. But this truth can not be
experienced until the heart is illumined. It is not a matter of
philosophy, but of experience. Through the grace of God the light must
first shine in one's own soul. When that comes to pass, one attains
sam1dhi. Then, though one comes back to the normal plane, one loses
material sense, one loses all attachment to lust and gold. One then
loves only to hear and speak the word of God." (Kath1m4ta, Vol.1, P.239)

"To reason out the truth of God is one thing, and to meditate on
God is another. But again, when illumination comes through the grace
of God, then only is the truth of God known and experienced. Just as
a darkroom is lighted up when you strike a match, so is the heart
lighted up by the grace of God. Then alone are all doubts dissolved
away". (Kath1m4ta, Vol.1, P.240) (as quoted in "The Spiritual Heritage
of India" P.345, 346. by Swami Prabhavananda)

Sri Ramakrishna reconciled the three main schools of thought
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in Ved1nta in the following manner.  Sri Ramakrishna, quoting an
ancient verse from the Hindu scriptures, said how Rama asked his
faithful devotee Hanuman how he looked upon him. Rama was
worshipped as a divine incarnation. Hanuman replied : "When I
consider myself as a physical being, thou art the master, I am thy
servant. When I consider myself as an individual being, thou art the
whole, I am one of they parts. And when I realise myself as the
!tman (the indwelling Self) I am one with thee."

Thus Sri Ramakrishna pointed out that dualism, qualified
monism, and non-dualism are not mutually exclusive and contradictory
concepts but successive steps in realization – the third and the last
(non-dualism) being attained when the aspirant loses all consciousness
of Self in union with God.

This is more or less peculiar to Sri Ramakrishna through
attention mainly to the mystic experience. He harmonized conflicting
notions of God and the universe and of their relations to each other.
But this was not his only way. Another, still more peculiar to him
might be called pragmatic (dealing matters with regard to their
practical requirements or consequences). "Any idea of God, any mode
of worshipping Him, that worked  that led the aspirant to the ultimate
goal – must be valid and true". He tried it himself with all simplicity
and sincerity. He practised the teachings many divergent sects within
Hinduism, and through each of them achieved the same supreme
realization.

In the end he arrived at the grand conclusion : Ekam Sat Vipr1

bahudh1 vadanti – in Sri Ramakrishna's words : "So many religions,
so many paths to reach one and the same goal."

It was Sri Ramakrishna's goal to realise God within one's own
soul. Sankara declared that "Study of the scriptures is fruitless so long
as Brahman has not been experienced"; and "He is born to no purpose",
says Sri Ramakrishna, "who, having the rare privilege of being born a
man, is unable to realise God". (As given in "The Spiritual Heritage of
India" P.347 by Swamy Prabhavananda)
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2. ASPECTS OF VEDANTA

What is Ved1nta? Ved1nta is knowledge. It aims at the solution
of the mystery of all existence. Every man has an explanation of the
universe known to him, though it cannot be said that he has solved
all the doubts. However, the Ved1ntin makes a systematic and
comprehensive inquiry possible. From time immemorial Indian
thinkers fully recognized the fact, that a man can grasp only what he
has capacity to think about or perceive, and that the same truths are
viewed in a variety of ways according to different stages of intellectual
development or different mental attitudes and tastes. The Ved1ntic
philosophers have this fact in view when they present their solution in
a number of ways. Some have taken Ved1nta to be religion and some
others mysticism. Some say it is theology and some consider it to be
rudiments of scientific thinkings. A few believe, the Ved1nta is a
philosophic interpretation of the universe. Ved1nta is all these because
it attempts to sum up the whole human knowledge, as far as possible.

What is the value of Ved1nta? Ved1nta does not stoop to
proselytization, but seeks the good of all beings in the highest degree.
Every religion promises the highest good and bliss after death, but
Ved1nta aims at realising such good and bliss in this world itself.
Ved1nta in the higher stages aims to satisfy all intellectual and spiritual
wants and also to overcome all kinds of fears. To attain the intellectual
wants men make use of religion or science and to attain the spiritual
wants they follow Ved1nta. Thus Ved1nta does not despise religion or
science but only seeks their co-ordination.

What bearing has Ved1nta on life? If we know the answer, we
understand the god of Ved1nta. Realization of universal good in actual
life is the goal of Ved1nta. The supreme bliss in the present life and also
in the future life is the goal of Ved1nta. Ved1nta starts with the welfare
of the individual, yet it does not stop till the whole world of life
attains it. In fact, Ved1nta pointsout that the body of man constitutes
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the material world in different combination. Same is with all living
beings. The body of one living being is the food for others. This is a
sort of exchange that goes on in the universe everyday. So it is
impossible to say whether anybody has anything that can be called his
own. There is nothing that exists permanently in the universe. Nobody
can say for sure that all his thoughts are his own. No one can indicate
what is exactly his own. This is what Ved1nta wants us to understand.

What is the self? Everyone refers to his self as I but he fails
to clarify what exactly is meant by I. 'Know Thyself' is a well known
saying in the Upani=ads. When one knows the answer to who am I?
he knows the true Self – the indwelling Self. What we mean by I is
only physical. This physical body is not the 'self'. 'Self' here is not a
reflexive pronoun like myself, yourself or himself. This physical body
is a material instrument which is guided by the subtle body – 'S3 k=ma
sareera' which is ruled by J2v1tma, the soul. But the true Self is
indwelling and as the subtle body along the gross body is superimposed
on the true Self, It becomes J2v1tma. When one knows the True Self,
the superimposition vanishes. It does not mean that the physical body
vanishes. The physical body remains as it is, only its impact on the
Self vanishes. Then man realizes the True Self. This is the answer to
who am I? and that is what is meant by Ved1nta. It is the goal of
Ved1nta.

What is Existence? and what is Being?
Existence is Reality. It means existing or living forever without

any beginning and end. That is Reality. That which exists forever and
that which is real is Being. Brahman is real and It exists forever so
existence is Being and Being is Brahman. Being simply means a living
entity. Human being is also a living entity, but he is not eternal. So he
is not Being but only a mortal being.

What ever exists is real; whatever is immutable (unchangeable)
is real. Human being is real because he exists but he is not unchangeable.
So he is not real (true) in the sense that he is not immutable. He is
mutable. Existence and immutability are the two criteria of Reality in
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Advaita Ved1nta. In Advaita Ved1nta, only Brahman is real and nothing
else; the world we see and live in is all illusion. The concepts of
Brahman, M1ya, consciousness, J2va (individual self), the indwelling
Self, God or @0vara and Pr17a are vitally important to Advaita Ved1nta.
Brahman is existence itself. He is the cause of the world but He has
no cause, "And He has neither parent nor Lord (Sv. Up. 6-9). He has
no mark or sign from which we could infer His existence. We can not
say that existence is its own cause because the effect (result) must have
some speciality not possessed by the cause. So Brahman has no cause
and He is mere existence without any distinction. Therefore He cannot
be the effect of any particular thing. "The great, birthless Self is
undecaying" (Br. Up. 4-4-25). "This is great unborn Self who is
undecaying, undying, immortal, fearless, certainly Brahman is fearless."
The Upanisad (Sv. Up. 4-4-25) says that He who knows this becomes
fearless Brahman. So Brahman is not an effect (result) but is eternal.

Brahman when viewed as formless, actionless, attributeless,
birthless and endless Absolute, is addressed as 'It'; when viewed as God
(not personal God) the same Brahman is addressed as 'He'. So the
difference is only in our view, not in Brahman. Brahman is unchange-
able and eternal.

Western philosophy is mostly based on the date of the waking
state. It is, infact a fraction of experience. But Ved1nta takes all the
three states of waking, dream and deep sleep, or the whole of
experience, into consideration. Further Western philosophy takes
waking state as the standard of reality and withit, it evaluates the
experience of dream and deep sleep. But Ved1nta  views all the three
states on the same level and inquires into their worth as reality.
Therefore the conclusions of the Western philosophy cannot get a
view of the whole truth. Ved1nta is the only one that leads to the
whole truth and hence it takes the whole of experience.

The study of the three states, leads us to the fact that the entire
world of the waking state is a creation of the mind as much as the
world of dreams, because both the worlds disappear in deep sleep into
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the mind. Thus the whole world of the waking and dream states is
unreal. It is only illusory. They only appear to be real. Ved1nta is not
realism and it is not idealism. It is unrealism as far as the objective
world is concerned. Mind is the victim of 'M1ya'. So the whole world
is of mental creation. It emanates from the mind and goes back into the
mind. Everything is '!tman' and it can be understood only if one rises
above the mere thought or concept of !tman. He should understand
the concept of !tman or the inner Self. Then he realises that one's 'being'
is identified with everything, with all in the world. That is what is meant
by Ved1nta and that is the whole truth.

What is the scope of Ved1nta? Scope means the extent to
which it is possible to extend. It also means the reach of mental activity.
Ved1nta happens to be the common philosophic basis of the various
Hindu religious sects in India, as Hinduism is a harmoniously integrated
federation of several sub-religions. In a way, it can also form the
common basis of all religions in the world, because Ved1nta is not a
religion or religious philosophy. It is an investigation into the total
Reality and Existence and the real nature of man's being. Infact it is
Spiritual Science.

Ved1nta is a thought-system based on the last part of the Vedas,
called Upani=ads. The early part of the Vedas deals mostly with
religious quest and rituals. The latter part of the Vedas is philosophical
enquiry into the nature of the ultimate Reality and Truth. It is 'Brahma
jijn1sa'. The term 'Ved1nta' is derived from 'Veda' (Knowledge), 'anta'
(End). Thus Ved1nta is not only the philosophy built on the last part
of the Vedas but it also signifies the culmination (highest or the final
point) of knowledge. Ved1nta encloses the highest spiritual knowledge
and philosophy leading to the Non-dual Infinite Absolute Reality
designated as Brahman. The whole universe and all its beings including
the mind and the internal world are all derived from Brahman.
Brahman is the One Real in many.
                                                          ~                                      ~"Kasmin nu bhagavo Vijn1te sarvam idam Vijn1tam bhavati
iti" (Mundaka Up. 1-1-3)
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Mundaka Upani=ad says, "what is that, sir, knowing which all
the universe of objective experience, both internal and external,
becomes known."
                                               ~Bhagavan, Kasmin nu Vijn1te = O adorable Sir, (what is that thing)

           which having been known,
Sarvam idam = all that is to be known
bhavati = becomes
      ~Vijn1tam = well known
nu = This is a particle used to express reflection.
iti = Thus (a particle)
"which (or what) is that thing which having been known, one becomes
all knowing". Ved1nta reveals 'that'.

It is the aim of modern Science to find the one substance, out of
which the physical universe has evolved. It has proved matter and
has found that it can be resolved into energy particles like electrons,
protons etc. What does Ved1nta do? It also explores, not simply
material universe but the whole universe with both the animate and
also with the inanimate and experiences both internal and external. It
does not exclude anything from the purview of investigation. That is
the scope of Ved1nta. It seeks to find the ultimate centre and source
of all experience. "What is that fundamental Reality which can explain
everything with in and without?" – is the main question that makes
the scope of Ved1nta vast. The Vedas are the main source for its
investigation.

Ved1nta is a 'dar0ana'. Dar0ana means perceiving, vision or
observation. It may be something which is seen or perceived. Dar0ana
is a 'system'. The word 'dar0ana' is widely used more as a technical
term to indicate any philosophical system. Even Carv1ka is a dar0ana.
Philosophy is an attempt to understand rationally the nature of the
ultimate Reality underlying the universe as we perceive it and in
which we live. The originators of these systems are supposed to have
had a vision (dar0ana) of the Truth through, intuition.
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We face a problem in exploring the nature of this Reality. We
obtain knowledge of the external world by means of our sense organs.
But our experience tells us that these sense organs do not always
give us a true picture of what we perceive by any of our sense organs.
But our experience tells us that these sense organs do not always
give us a true picture of what we perceive by any of our sense organs.
Sometimes it so happens that the sense-data we receive does not
correspond with the actual objects of perception. The reason is that our
ideas are mostly preconceived and sometimes our perceptions are
faulty. For example, the sun seems to be going round the earth every
day. But the fact is that it is the earth that goes round itself and also
round the sun. A mirage seems to be an ocean of water just in front,
but we never reach it even after following it for miles. It seems to be
moving away from us. It is so because there is no water there at all.
Some times a person feels seeing a serpent where there is no serpent
but just a rope. This is how our sense organs oftens give us a distorted
vision of reality. Dar0ana is an attempt to go beyond our sense-
perceptions tofind the true nature of ultimate Reality lying behind or
beyond the screen of our sense perception.

There are many darsanas in Indian Philosophy. Some of them
accept the authority of the Vedas and they are called '!stika Darsanas'.
The others are called N1itika Darsanas which don't accept the authority
of the Vedas. The six systems of Indian philosophy come under
'!stika Darsanas'. They are P3 rva-M2m1msa and Uttara-M2m1msa.
Others like C1rvaka, Jainism and Buddhism come under 'N1stika
Darsanas' Uttara-M2m1msa is also known as Ved1nta. It accepts the
authority of the Vedas. Ved1nta is perhaps the most popular system
of philosophy in India having largest following among the Hindus.
From intellectual point of view also the value of Ved1nta is very
high. Ved1nta has high place in Indian life and Culture.
                      _                .

2:1. PURVA MIM!MS!

'M2m1msa' means reflection or thought. It was originally applied
to the interpretation of Vedic rituals. The word is now used in the sense
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of critical investigation. M2m1msa school justifies both the meanings.
It has established rules by following which the Vedic commandments
are interpreted and Vedic rituals are given a philosophical justification.
Of the six systems of Indian philosophy, Sa} khya and yoga, vai0esika
and Nyaya are looked upon as related or allied systems. Similarly
M2m1msa (Poorva M2m1msa) and Ved1nta are allied systems of
thought. Both are based on the Veda and both try to interpret the Veda.
The Mantras and the Brahma7as form the earlier part of the Veda
which is called Karmak176 a. The later part deals with the knowledge
of reality. It contains the Upani=ads and it is called Jn1nak176 a.
Karmak176 a is called P3 rva M2m1msa, also called Karma M2m1msa.
Jn1nak176 a is also called Jn1na M2m1msa, also known as Uttara
M2m1msa. Uttara M2m1msa is Ved1nta. P3 rva M2m1msa deals with
Dharma and Uttara M2m1msa deals with Brahma. So they are also
called Dharma M2m1msa and Brahma M2m1msa respectively.
However, P3 rva M2m1msa is usually called M2m1msa and Uttara
M2m1msa is termed as Ved1nta.

In its origin, 'M2m1msa' goes back to the Br1hma7a period. The
works of that period discuss various questions relating to rituals. The
results of these discussions were later systematized and amplified. In
course of time, they were classed as 'Kalpa S3 tras' which served as a
guide for the performance of Vedic Ceremonies. But it remained a
system of ritual exposition. Still later times, there was conspicuous
development of systems of philosophy. So M2m1msa also became full
fledged philosophic doctrine in addition to being a system of ritual
ceremonies.

M2m1msa literature is very vast. Its primary source is represented
by 'Jaimini S3 tra' (300-200 BC). It consists of 12 chapters divided into
60 sections. It covers about a thousand topics, so that it has become
the biggest of the philosophic S3 tras. The S3 tras are considerably over
2,500 in number. The work when read by itself is to a large extent not
understandable. The aid of a commentary which preserves the traditional
interpretation is essential for understanding it. /abarasv1mi bh1=ya is
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such an aid written probably in 400 A.D. The bh1=ya has been explained
in two ways by Prabhakara (650 A.D) and Kum1rila Bhatta (700 A.D)
who differ from each other in certain essential respects.

P3 rva M2m1msa is so called because it is earlier (p3 rva) than
the Uttara M2m1msa. P3 rva M2m1msa, as already said, is a critical
commentary and an interpretation of the Vedic rituals and a solution of
doubts and discrepancies in regard to the Vedic texts. Uttara M2m1msa
is an examination of the later portion of the Vedas called 'Jn1na k1nda'
and an exposition of its ultimate aim and scope. So the central
problem of P3 rva M2m1msa is ritual while that of Uttara M2m1msa is
knowledge of truth of things. It is said that the entire Veda, excluding
the Upani=ads is said to deal with dharma or acts of duty, of which the
chief are sacrifices. Dharma is that which shows the right way in life.

P3 rva M2m1msa also is philosophy, not of search for eternal
truth, but of Vedic rituals. However it is not a commentary upon Vedas.
The main objective of M2m1msa philosophy is to establish the
authority of the Vedas as the indisputable source of all knowledge and
to explain their true meaning. However it does not claim to be a
commentary upon the Vedas. The primary aim of the M2m1msa as a
branch of learning may be described as getting back from the expression
to the idea behind it. It is, therefore, finding a solution and thought. The
M2m1msa philosophy presents many subtle arguments, not dogmatically
but logically in respect of the relation of word and thought with each
other. There is no need for us here to go into the details of those
arguments.

M2m1msa declares that the Vedas are self-revealed. So it denies
the authorship of the Vedas to anybody, even to God. Nowhere it
discusses the existence of God. So it is not clear whether it accepts
omniscient, omnipresent, omnipotent, and self-existent God at all. Even
the commentators are also silent upon this matter. Followers of
M2m1msa of later period declare that the purpose of M2m1msa is only
to explain the nature and importance of Vedic rites and ceremonies and
whether God exists or not is no matter of concern. The terms 'God and'
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'liberation' (Mukti) find no place in M2m1msa philosophy. It is only in
Uttara M2m1msa that we find exhaustive discussion upon God
(Brahman) and liberation.

M2m1msa philosophy stresses upon work. The work is mainly
the performance of ceremonial rites. In M2m1msa philosophy moral
conduct is a necessary condition for the performance of rites.
However, moral conduct by itself is not ideal. Right living is primary
for the performance of Vedic rites. M2m1msa says true religious life
is the observance of dharma. What is dharma? That which shows right
way in life is dharma. But M2m1msa defines dharma as doing religious
duties and also performing ceremonial rites which lead to heaven at the
end. So attainment of heaven is the primary objective in life according
to M2m1msa. But neither Jaimini S3 tras nor the commentators offer any
explanation regarding the nature of heaven, whether it is a place of
blissful happiness. Some followers of M2m1msa interpret it as a place
of enjoyment where we go after death. Some others say it is the present
attainment of happiness without any sorrow.

M2m1msakas say that the performance of dharma gives rise to
a peculiar quality called 'ap3 rva'. 'Ap3 rva' is the relation between
'karma' (action) and result. 'Ap3 rva' is that which was not there before.
It is only by possessing 'ap3 rva' that one is entitled to the intense
happiness of heaven. We find no mention of the Self in M2m1msa. But
from careful study we understand that the Self is regarded as distinct
from the body, senses and mind. Intelligence, will and effort are said
to be its natural attributes. If these attributes are used in the right way
by following the Vedas one may enjoy the pleasures of heaven after
death. M2m1msa stands exclusively separate from others because all
other schools of Indian Philosophy make the Self the main subject of
discussion, while M2m1msa makes no mention of it anywhere.
                                    .

2:2. UTTARA MIM!MS!

Uttara M2m1msa is more commonly known as Ved1nta. The
Ved1nta literally means the last portion of each of the four Vedas.
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Ved1nta forms the essential part of the Vedas. The content of the
Upani=ads is Ved1nta. Each Veda consists of four parts: Samhitas,
Br1hmanas, Aranyakas and Upani=ads. Samhitas deal primarily with
nature-worship, which means worship of several forces in nature as
Gods. Samhitas are written in poetry consisting the Mantras or Hymns
addressed in adoration of Brahman or God in His various aspects.
Br1hmanas written in prose describe the sacrificial rites including
precepts (instruction) and religious duties. !ranyakas or forest
treatises, are written and read in forests. They stress upon symbolic
meditation in place of external rites 'Upani=ads' form the last part of
each Veda which deals with knowledge. The term 'Upani=ad' means
confidential sitting for secret teaching of a Secret Doctrine. – Upa = near;
ni = devotedly; sad = sitting. The Upani=ads are the expressions and
development of philosophical thought. The roots of most of the
darsanas, 1stika and also n1stika are ultimarely to be found in the
Upani=ads. The Upani=ads make no attempt to put their contents in
order but merely record the extraordinary experiences of the seers. As
S. Radhakrishna points out, the Upani=ads are just glances at truth from
various points of view and not a systematic study of the important
problem of philosophy. Their expressions are often Vague and so it is
difficult to ascertain their views. The number of Upani=ads, now
available is 108; out of which the following are important. The first
ten of them are called the Principal Upani=ads. Isa, Kena, Katha,
Prasna, Mundaka, Mandukya, Taitlivey, Aitareya, Chandogya and
B4had1rankyanta are the Principal Upani=ads. However, Svet1svatara
Upani=ad is also included in the Principal Upani=ads.

As the Upani=ads are merely a record of the extraordinary
experiences of the seers, it became necessary to interpret them in
terms of human reason and organize them into a systematic philosophy.
B1dar1ya7a in his 'Brahma S3 tras' tried to bring out the philosophical
thoughts in the Upani=ads in a systematic form. 'The Brahma S3 tras'
is thus the first systematic exposition of the philosophy of the Upani=ads.
A 'S3 tra' means the shortest possible expression containing the widest
possible thought or meaning. Its brevity often makes a S3 tra ambiguous



206

in meaning. It gave scope for different interpretations. Thus various
interpretations by different commentators or !caryas gave rise to many
schools of Ved1nta, Upani=ads, Brahma S3 tra and Bhagavad Gita
together are called 'Prasthana trayi'. The commentator of the 'Prasthana
trayi' was given the title of '!carya'. The Upani=ads being the end
position of the vedas, this exposition of B1dar1ya7a, 'Brahma S3 tras'
is named as Ved1nta. It means the closing chapters of the Vedas. The
usual meaning of the word 'Upani=ad' is – upa = near, ni = devotedly,
=ad = sitting. The word is also used in the further sense of 'secret
teachings'. Sankara derives a third meaning from the world, Upani=ad,
that is the knowledge of Brahman. such knowledge destroys the bonds
of ignorance and leads to the supreme goal of freedom.

Little is known about B1dar1ya7a, though he is traditionally
identified with Vy1sa, author of the Mahabharata. The Brahma S3 tras
or the Ved1nta S3 tras are also known as '/1r2raka S3 tras' because they
deal with the nature of the unconditioned Self embodied in human
form. 'Brahma S3 tras' are intended to interpret and organize the
Upani=ads. But the S3 tras themselves are not understandable without
commentary. Ofcourse, there are commentaries, but they are so diverse
and often conflicting that it is not possible to grasp the precise views
held by B1dar1ya7a. Unquestionably the 'Brahma S3 tras' is great
authority. Every important and well known philosopher has written
commentary on the S3 tras with the result that the precise views of
B1dar1ya7a become completely concealed. However, the Upani=ads, the
Ved1nta S3 tras and the Gita (these three are called Prasthana trayi)
remain the best source to attain Self-knowledge given in the
Upani=ads. B4had1ranyaka Upani=ad gives three steps to attain Self-
knowledge. "It is the Self that should be seen, heard of reflected on
and meditated upon. Certainly, by the seeing of, by the hearing of, by
the thinking of, by the understanding of the Self, all this is known"
(2-4-5). It means we must hear of the truth of the Self, we must
reason upon this truth and then meditate upon the Self. The Upani=ads
give us the truth of the Self. The Brahma S3 tras (the Ved1nta S3 tras)
help us to reason and understand. Finally the Gita prescribes practical
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ways and means of living and also details of conduct and methods of
meditation. Many philosophers have commented upon these three
(prasthana trayi) and of them five have had a large following : Sankara,
the exponent of non-dualism; R1m1nuja, the exponent of qualified
monism; Nimbrka, the exponent of unity in difference; Madhva, the
exponent of dualism, and Vallabha, the exponent of the philosophy of
devotion. Again of these five, Sankara and R1m1nuja are the most
famous and they have the largest following even today.

It is not really possible which of these philosophers presents
the exact view of the original Brahma S3 tras of B1dar1ya7a. Opinions
differ and each scholl of Ved1nta believes that its view is true and
traditional. But large majority of critics argue that Sankara's interpretation
alone follows B1dar1ya7a very closely. However R1m1nuja being the
exponent of bhakti tradition also has good share of following.

Perception and inference are the two sources of knowledge as
expressed by B1dar1ya7a. B1dar1ya7a says that perception is direct
divine insight. He identifies it with Sruti (the revealed scriptures),
particularly the Upani=ads. Inference is identified with Sm4ti. The Gita
is Sm4ti which is auxiliary scripture.

The S3 tras contain four chapters in all. The first deals with
Brahman, his relation to the world and to the soul of man. The second
chapter refutes the objections to the view of Brahman, the soul and
the world expounded in the first. The third chapter deals mainly with
attainment of knowledge of Brahman, but incidentally discusses the
question of rebirth for those who fail to attain this knowledge. The
last chapter reveals the fruits of the knowledge of Brahman and
differences in relation to the differing experiences of knowers. It also
discusses mok=a and rebirth and gradual liberation.

B1dar1ya7a regards Brahman as the material as well as the
efficient cause of the universe, its origin and support, Himself
eternal and uncreated. However, it is very difficult to state with firm
conviction whether B1dar1ya7a believed that the universe is a
transformation of Brahman or that it is only superimposition upon
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Him. How the individual soul is related to Brahman, is not clear. Is
the soul a part of Brahman or mere reflection of Him. Because of
these uncertainities, various schools of Ved1nta have floursihed. But
all agreed that the ultimate goal in Ved1nta is certainly the knowledge
of Brahman and also that it can be obtained here in this life. The
knowledge of Brahman burns away all the seeds of karma and makes
the way clear for liberation.

The first four of the Ved1nta S3 tras reveal the whole of the
essence of these S3 tras (Aphorisms).

S3 tra (1) : 'Athato Brahma Jijn1s1'

Atha, atah, Brahma Jijn1s1.

Atha = now; atah = therefore; Brahma-Jijn1s1 = inquiry into the
real nature of Brahman.

This S3 tra speaks of the inquiry into Brahman. The word 'now'
is not used to introduce a new subject. It implies an antecedent, which
existing, the inquiry into Brahman would be possible. Antecedent means
a preceding, means that which exists already. It is neither the study of
the Vedas, nor the performance of rituals. It refers to certain spiritual
qualities : "1) discrimination between permanent and transient things,
2) renunciation of the enjoyment of fruits of action in the world and
in the next, 3) the six treasures, as they are called, i) not allowing the
mind to be dragged to external things, ii) checking the external
instruments of the sense organs by 'Sama' (control of mind), 'Dama'
(control external organs) iii) 'Uparati', not thinking of things of
senses that means, controlling the mind from wavering, iv) Tilik=1

means ideal forbearance, v) 'Sam1dhana' constant, practice to fix the
mind in God, vi) 'Sradhas' faith in god. 4) Mumuk=utvam : The intense
desire to be liberated (to be free).

The second word 'atah' speaks of reason. So it means therefore.

Now, after the attainment of the spiritual qualities, an inquiry
into Brahman is desirable because the knowledge of Brahman is eternal.
An inquiry into Brahman is desirable because there is some indefinite-
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ness with respect to It. There are various conflicting views concerning
Its nature. Different schools of Ved1nta have different views.
Superimposition would have been an impossibility, if the empirical self
(bh3 t1tma) had been the real Self. But it is not, so superimposition is
a possiblity and Brahman remains indefinite. The scriptures say that
the Self is free from all limiting adjuncts and so It is infinite, all-
blissful and all-knowing. It is non-dual, one without a second. This can
not be interpreted in any figurative ways. Knowledge of empirical self
(bh3 t1tma) is not the true knowledge of the Self. True Self is infinite
and empirical. Self is finite. How can the knowledge of the finite self
(empirical self) be regarded as the knowledge of true Self which is
infinite. To regard the Infinite True Self as the finite empirical self is
itself an illusion (superimposition). Knowledge of the true Self leads
to Liberation. Therefore, an inquiry into Brahman through Ved1nta

should be undertaken.
                         .

S3 tra (2) : 'Janm1dyasya yata#'
            .

Janm1di, asya, yata#

            .
Janm1di = origin (sustenance and dissolution), asya = of this

(of the world), yata# = from which proceeds – that is, the Brahman is
the origin. That from which proceed the origin etc., – creation, sustenance
and dissolution of this world – is Brahman – omniscient, omnipotent,
omnipresent.

The first S3 tra speaks of the need to inquire into Brahman
because it helps Liberation. Knowledge of Brahman leads to Liberation.
If we want to attain this knowledge of Brahman, It must have some
characteristics by which It can be known; otherwise it is not possible
to have such knowledge. So this S3 tra defines Brahman.

"That which is the cause of the world is Brahman" – here "cause
of the world" is imagined and is indicative of Brahman. When the direct
meaning of a sentence does not make sense, its implied meaning has
to be accepted. This is called 'Lak=a7a'. For example, 'so7a# dh1vati',
"Red colour is running". This sentence makes no sense. So the implied
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meaning that 'a red horse is running' has to be taken. Red horse is the
implied meaning of 'red colour'. This is called Lak=a7a. There are two
'Lak=a7as' – svar3 pa lak=a7a and 'ta5astha lak=a7a'. Svar3 pa Lak=a7a
is the essential characteristic and Ta5astha Lak=a7a is accidental
characteristic". The scriptures define Brahman as 'satyam, jn1nam,
anamtam' – 'Truth, Knowledge, Infinity'. This is Brahman's true nature
– Svar3 pa Lak=a7a. When we say Brahman is the cause of the world
and is responsible for creation, preservation and dissolution, it is the
imagined characteristic of Brahman. It is Brahman's Ta5astha Lak=a7a.
This idea may be made more clear by this example. To indicate the
house of a person we can point out the location of the house through
the extended branch of a mango tree nearby. The the house itself may
be described as built of bricks with a tiled roofing and coloured in
green. Here the mango tree and its branch stands for the 'ta5astha
lak=a7a' while the building stands for the svar3 pa lak=a7a.

Ta5astha Lak=a7a has nothing to do with the object described but
it certainly helps in locating the object. In the definition by the S3 tra
No (2), the origin, preservation and dissolution are characteristics of
the world and as such are in no way related to Brahman. Brahman is
eternal and changeless and so has no such characteristic as origin,
preservation and dissolution. However, the characteristics indicate
Brahman, which is imagined to be the cause of the world. It is just like
an imagined snake that indicates the rope when we say it is snake.
But the fact is "that which is the snake is the rope".

The true nature of Brahman is described as "Truth, Knowledge
and Infinity". This defines Brahman in Its true essence. The worlds in
the definition have different meanings in the ordinary sense, yet they
refer to one indivisible Brahman. However, we should not think that
"Brahman is the first cause of the world", is arrived at by this S3 tra
through mere reasoning and inference. Brahman cannot be so established
independently of the scriptures (/ruti). The world is the effect and so
it must have a cause. This is inference. Still we cannot establish with
certainty what exactly is the nature of that cause. We can not say that
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Brahman alone is the cause and nothing else, because Brahman is not
an object of the senses. The relation of cause and effect can be
established where both objects are perceived.

Inference may give strong suggestion that Brahman is the first
cause of the world. But a thing established by mere inference may be
explained otherwise by greater intellects. Reasoning also is endless
according to the capacity of the intellects. So Truth cannot be established
by mere imference and reasoning. Hence the scriptures must be the basis
of all reasoning. The scriptures are authoritative because they are the
records of the 'Direct Experience' of the Seers, the master minds that
have come "face to face with Reality" (Direct Experience). So the
scriptures are infallible. Therefore scriptures alone are authority its
ascertain the first cause of the world.

This S3 tra does not depend much on inference and reasoning.
Its aim is to declare that Brahman is the first cause basing on scriptural
texts. Taittir2ya Upaniad (3-1-1 defines Brahman. It says "that from
which these beings are born, that by which they live" after birth, that
into which they enter at death, try to know that – that is Brahman." This
S3 tra collects from the Upani=ads for complete understanding of
Brahman. Scriptures have declared Brahman to be the first cause of
the world. We can make use of reasoning etc., so far as it does not
contradict the scriptures but rather supplement them. Then only we
can understand the sense of the Ved1nta texts. This sort of reasoning
covers the hearing of the Ved1nta (/rava7a), thinking about their
meaning (Manana) and meditation on them (Nididhy1sana).

This activates intuition. Intution is immediate understanding by
the mind but without reasoning. It is also immediate insight, the
capacity to understand the hidden truths of character or situations. Some
interpret intuition as the modification of the mind (Citta) which destroys
our ignorance about Brahman. When this ignorance is destroyed by
intuition, Brahman, which is self-luminous, reveals Itself. Ordinary
perception is different. When we see an object, the mind (Citta or
Buddhi) takes the form of that external object and it destroys the



212

ignorance about the object. Then the object is manifested in the mind
and we recognize the object. The process is different in the case of
Brahman which is not an object to be perceived by senses. When
intuition destroys ignorance, Brahman which is pure consciousness and
self-shining, manifests Itself in the mind. So we will have the
experience of seeing the bright light through mind. Thus the experience
is the Vision of Reality, not external perception.

That is the reason why we can not describe Brahman. The
scriptures also describe Brahman as 'Neti', 'Neti' – means 'Not this', 'Not
this'. It is removing the ignorance about It in a negative process. No
where, Brahman is described positively, as "It is this", "It is this". This
gives us an idea of the difference between an inquiry into Brahman and
                                                                                                                 ~an inquiry into religious duty. Inquiry into Brahman is 'Brahma Jijn1s1',
                                                                                                                  ~which is Ved1nta and Inquiry into religious duties is Dharma Jign1s1,
which is M2m1ms1. Scriptures are the absolute authority in P3 rva
M2m1ms1. It declares that if you do such and such a thing, you will
get such and such results. Where is this such and such a thing or
result that we are supposed to get. It does not exist anywhere at the
time. It is something yet to come. We don't have any proof regarding
the truth of these statements. Faith in them is the only way.

Brahman is an already existing entity. It does not depend on
human attempt or effort. No doubt, faith in the scriptures is essential
but there are other ways like reasoning in Ved1nta to confirm the
statements about Brahman.

S3 tra (3) : '/1stra yonitv1t'.

/1stra yonitv1t – The scripture being the means of right
knowledge.

The scriptures alone are the means of right knowledge with
regard to Brahman.

This S3 tra makes the idea expressed in S3 tra (2) clearer. It is
established by scriptural authority only, not by inference that Brahman
is the origin of the world. If still there is any doubt regarding this fact,
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this S3 tra makes it clear that /rutis alone are proof about Brahman.

Brahman has no form and so we cannot know It by direct
perception. Smoke is not separate from fire. Smoke is fire as they don't
have separate characteristics. So also Brahman cannot be established
by inference or by analogy (partial similarity, Upam1na). It can be
known only through the scriptures. The scriptures themselves say,
"One who is ignorant of the scriptures cannot know Brahman". It is said
in the scriptures that the Vedas are the breath of the Lord Himself
(Brahman). He who has produced the scriptures must be omniscient
and omnipotent. S3 tra (2) says that Brahman which is the cause of
this manifold world, must naturally be omniscient. This S3 tra (3)
confirms it.

S3 tra (4) : 'Tattu samanvayat'.

Tat, tu, samanvayat.

Tat = that; tu = but; samanvayat = because It is the main purpose.

This S3 tra points out that the main purpose is to establish
connected sequence with the Vedas. The main purpose of all Ved1nta
texts is to establish that Brahman is to be known only from the
scriptures.

P3 rva M2m1msakas have some objections to this. They say that
the Vedas cannot give information regarding already existing objects
like Brahman, which can be known through other sources. They give
information only about the objects that cannot be known through other
sources. So a mere statement of fact about an existing object like
Brahman is useless and it makes the scriptures purposeless. Further,
they say that Vedic passages have a meaning only related to some
action (rituals), and so also Ved1nta texts also must have a meaning
connected with rituals (action). It is in a way a supplement to Vedic
texts with some necessary information. Thus, being supplementary to
rituals (action) the Ved1nta texts will have a purpose. But if they
refer to Brahman only, they will be meaningless, because they will not
be helpful to any action.
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Sankara refutes M2m1msakas objections in his commentary on
Brahma S3 tras. He says that the word 'tu' (but) refutes all these
objections. The Ved1nta texts refer to Brahman only because all of
them have Brahman for their main topic. The main purpose or
intention of a treatise (systematic written work) is gathered from
certain characteristics : 1) Beginning and conclusion, 2) repetition, 3)
uniqueness of subject-matter, 4) result, 5) praise and 6) reasoning. These
six help us to know the real aim of any written work.

Chandogya Upani=ad (6-2-1) is a good example for this. In
chapter six, Brahman is the main aim because all the six characteristics
point to Brahman. The chapter begins thus : "There was /vetaketu, son
of !ru7i. His father said to him, "Live the life of religious student,
there is no one in our family who is unlearned in the Vedas and who
is Br1hma7a only by birth". It is further said "All this is Brahman.
(Sarvam Khalvidam Brahman). This is born from, dissolves in and
exists in that." How is this world born from That, dissolve into That
Itself and live by That alone. This is explained and after that it is said
that the whole world becomes satisfied when one becomes a man of
knowledge (of Brahman). That becomes logical if the Self in all beings
is one, but not so if the selves are different. What is the nature of that
unity? This is the purpose of the sixth. The chapter six concludes by
saying "sa 1tm1, tat tvam asi, /veta Keto". At the time of this Upani=ad
belief in ordeal should prevailed. Ordeal is a severe trial or test of
guilt or innocence by subjecting the accused to severe pain or torture.
One who survives is taken as innocent. The guilty man is burnt and
killed by grasping the heated axe while the innocent man is not
affected by grasping it. He is released.

This passage is an illustration to indicate that he who has the
knowledge of Brahman, does not return embodied life, while the
ignorant returns to embodied life. It is the universal principle that the
truth will make us free. Truth is not merely theoritical but practical. As
already said the chapter six concludes by saying, "sa 1tm1, tat tvam asi,
/veta Keto". 'sa# 1tm1' = that is your Self therefore, 'tat tvam asi' =
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That art thou. Thus !runi tells his son, /vetaketu "your Self is
Brahman". One having knowledge that he is the Self identified with
existence (Brahman) becomes Brahman.

That is the first characteristic 'Beginning and Conclusion'. "That
art Thou, O /vetaketu" is repeated frequently and the same Brahman
is referred to all through. This is the second characteristic, 'Repition'.
Brahman is unique and it is apparent because we cannot realise It
either by direct perception or inference as It has no form and no
characteristics. This is the third characteristic – uniqueness of chapter
six. Then there is the Result or 'phala' – through the knowledge of
Brahman everything else is known. This is the fourth characteristic.
The fifth one, Praise is found in the description of the origin of the
universe from Brahman and of protection by It and finally reabsorption
into It. The last characteristic, Reasoning also finds its place in the
example of clay. As different objects are made out of clay, so are all
things created from this Brahman. When we know Brahman the
Universal Reality, we know everything involved in it. So all these six
characteristics of chapter six show that the main topic of Ved1nta
texts is Brahman.

Almost all have some general knowledge of Brahman. But
regarding the relation between Brahman and the Self there are many
contradictions and controversies.

1) Athiests and C1rv1kas say, 'body is !tma (Self).

2) Some others stress that 'sense organs' together form the Self.

3) Mind is the activator of the organs so some argue that mind is
the Self (!tma).

4) 'Intellect', gives instant knowledge so 'Intellect' ('Buddhi') is the
'Self' – is the argument of 'yog1caras' who are a sect in Buddhism.

5) Another sect among Buddhists 'M1dhyamika Sect' say that there
is nothing but void and everything comes from void. This is the
doctrine of non-existence of anything or Nihilism.
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6) The Naiyayakas and the Vai0e=ikas present a different argument.
There is some one different from the body and the organs and
he is both the doer and also the receiver of the result. They say
that he is the Self.

7) 'Sa!khya' school has a different statement. It is said that the
Self is different from the body and the organs. It only receives
the results of actions but it is not the doer.

8) Patanjali's 'yoga' has again a different view. The Self is the
receiver but there is one above it. He is '@0vara' the Omniscient,
Omnipotent and Omnipresent.

9) Then there is 'Ved1nta' which declares that the 'Self' is none
other than Brahman. The 'Self' which is shrowded by the body
and the organs is both the doer and receiver of the results of
actions. Ved1nta says that the Self is none other than Brahman
and the great 'Sayings' from the Upani=ads confirm it. They say
that one who knows Brahman becomes Brahman.

2:3. CONSCIOUSNESS AND M!YA
Quite often we come across in the 'Puranas' God appearing in

human form before the naked eyes of a devotee. Can it be a fact in
the rational sense? It can never be a fact because devotional sense is
entirely different from rational sense. There is no place for rationale in
devotion. Devotion remains in ecstatic state of mind till the devotee
reaches the stage of spiritual illumination. The Supreme Self (The
Absolute) is without any attributes. But for the sake of creation of
this universe, the Supreme manifests as @0vara (not Siva) the God
with attributes. Man imagines Him manifesting in human form with
attributes (Gu7as). Thus @0vara has become personal God. @0vara
manifests in personal form (human form in devotee's mind). When the
devotee is fully engrossed in devotional ecstasy, his mind is completely
filled with the manifestation of Personal God. The devotee immersed
in ecstasy sees nothing around him. In that state of mind, he sees
Personal God in human form before his naked eyes and even feels God
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giving boons or advice to him. So Personal God appearing before his
naked eyes is a vision or may be a dream. The 'Vi0varupam' that
Srikri=na showed Arjuna on the battlefield of 'Kuruk=etra' was the
Vision of Reality (The Supreme) – the 'Infinite' form of @0vara, the
Personal God. @0vara is not /iva.

God manifesting in human form before a devotee is different
from incarnation of God which is an essential aspect of Hindu
religion. Incarnation is not mere manifestation in human form but
taking birth in human form like any other human being. When human
beings extremely evil minded and demonic and when wickedness rules
the world, the Personal God with attributes incarnates Himself in this
world (takes birth as human being) to direct the people into the right
path. In the process some people are punished or killed while the
others are saved. Sri Rama and Sri Kri=na are such incarnations of
@0vara, the Personal God.

There is only one Supreme, the Absolute without form and
without attributes (Gu7as) Personal god-forms or idols are only
creations of our mind. A large tree comes out of a small seed. So also
the whole physical world comes out of the Supreme Soul. We can see
the tree with our naked eyes, but the root below the earth is not
visible. The small seed from which the roots sprout and grow into a
large tree is not there to be seen. Knowledge of the tree without
knowing the seed is incomplete. As Swami Vivekananda said, the
nearer we go to the centre the closer we reach oneness with God.
Where is this centre? It is with in us. It is the in most spirit or soul in
us.

Our soul is like a book. Without opening that book, it will be
waste to read any number of other books. Education is not simply
cramming knowledge into mind. Such knowledge becomes a source of
destruction. That which leads man towards truth is the real knowledge.
That is real education. It is not education that tries to satisfy our
physical needs and desires. That which elevates humane quality in us
is education.
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Ved1nta aims at developing this quality in us. Ved1nta does
not mean simply suspending the breath by closing the nostrils and
chanting the mystical letters (vyah4tis). It is not even parroted recital
of scriptures. When man realises moral values he gets closer to his
soul. As long as he craves to satisfy his physical desires only, he
becomes a slave to money and money becomes the priest to make his
soul a sacrificial animal.

Consciousness
Now we come to 'Consciousness' the main aspect of Ved1nta.

Science is rational study of physical experience. Any scientist with
philosophical outlook has to expand his search from the limited field
of physical experience to the infinite omnipresence. Advaita Ved1nta
says that Brahman which is consciousness and fundamental is Reality.
It is the substractum (foundation or basis) of the phenomenal world
and this Reality is trans-empirical (beyond the world we see).
Consciousness which is the substratum of the phenomenal world is
beyond scientific investigation as admitted by Sri Arthur Eddington
(1882-1944) a renouned physicist of twentieth century. He writes, "Our
task now is to deal with that part of consciousness that does not
emerge in space and time and is therefore not amenable and and never
will be, to scientific analysis." (Eddington, S.A., "The Nature of the
Physical World" Cambridge University Press, Cambridge. 1931 P.323
– as mentioned in 'M1ya in Physics' P.342 N. Panda)

This consciousness should not be defined as consciousness with
reference to human mind, thinking and behaviour. This consciousness
is Brahman. Advaita Ved1nta stresses on the point that Brahman is
the substratum (!dhara or adhisthana) of the phenomenal universe
(the universe that we see). It is the realm of 'Reality' that can never
be investigated by scientific observation. The existence of substratum
shall for ever remain outside the scope scientific observation and
investigation.

The Austrian physicist Erwin Schrodinger (1887-1961) was a
strong supporter of Ved1nta. He believed that the multiple appearances
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of the phenomenal world are produced by deceptive M1ya. For him,
consciousness is the only one and the Reality. He further writes (in his
book, "what is Life and Mind and Matter – 1980, P.95), consciousness
is a singular of which plural is not known. It is only one thing
(Brahma) and it seems to be a plurality. This plurality is merely a series
of multiple aspects (appearances of this 'One Thing' produced by a
deception (M1ya). It is like thesame illusion produced in a series of
mirrors (gallery of mirrors).

Thus Consciousness (Caityanyam) is fundamental and it is the
reality. It is one alone without a second. It is nondual. This Conscious-
ness is not a property or a symptom of any being. It is 'Being' itself
(Existence). It can not be perceived by our senses. Science can not
investigate it.

The materialist philosophers have limited the use of "Conscious-
ness" to the functioning of human brain. This is not, however, correct.
What Ved1nta speaks of is not this Consciousness which is the
functioning of brain. This Consciousness is physical, but what Ved1nta
speaks of is not physical Consciousness. It is eternal and is beyond
our perception.

Even in physical Consciousness there is difference in the level
of Consciousness. There is no scientific reasoning to say that the
animals are unconscious. In the process of evolution the human brain
is more developed than the animal brain. Animals have less developed
cerebrum (the principal part of the brain located in the front area of
the skull, which integrates complex sensory and neural functions).
They can not be compared toman in psychic functioning. Man can
think more rationally, can discrimate between good and bad, can have
creative thoughts and can work more intelligently. Animals too do
have Consciousness – Their use of five senses and their response to
their environments for self-protection reveal their Consciousness
Birds' Consciousness is still at lower level. Lower animals with brain
spinal cord have further lower level of Consciousness. Brain is an
instrument through which Consciousness is revealed. Depending upon
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the stage of development of the brain, the level of Consciousness
varies. So it is clear that Consciousness is not restricted to human brain
only. Conscious is exhibited both by man and animals though at
different levels. But, whatever may be the level of Consciousness
exhiited by man or animal, it is not the Consciousness that Ved1nta
speaks of, which has no levels and which does not change from person
to person. It is eternal and it is the foundation of creation.

Some of the Western scientists and even philosophers are
athiests and materialists. But still they have not been able to come out
of the influence of a Christian faith that man alone has soul and the
rest are without soul. The doctrine further says that mind and thinking
are associated with soul only and that man alone is conscious. This
doctrine is perhaps the result of defining 'Consciousness' with reference
to human behaviour. But scientific experiments and evidences have
revealed that such a meaning of Consciousness can not be defended.
Not only animals but plants too have Consciousness. The words
'tropism' or 'taxis' are used to explain the behaviour of plants. 'Tropism'
is the turning of all or a part of an organism in a particular direction
in response to an external stimulus. 'Taxis' is the movement of a cell
or organism in response to an external stimulus. It looks rediculous if
we say that inanimate things also have Consciousness. At macro-level
a stone does not show any Consciousness. But a physicist observes it
at micro-level. He finds the microparticles like electrons, positrons,
photons and quarks in a stone have Consciousness.

Thus all animate and inanimate things do have some sort of
Consciousness in their own way. But it is behaviour – linked
Consciousness. It is not the Consciousness that Ved1nta speaks of,
which is not physical or material. This Consciousness is fundamental.
Materialists say that Consciousness is not fundamental. They assert
that matter is fundamental and Consciousness is a property of highly
organized matter. Mind is the ultimate of highly organized matter. It
controls the behaviour of an organism (a living being). So it is mind-
consciousness which is active only as long as the living being
survives. But it is not real in the Ved1ntic sense.
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Advaita Ved1nta asserts that Brahman ('Parmatma') is
Consciousness and fundamental. Brahman alone is Reality. When
Brahman resolves to create the universe, His Consciousness comes
out and manifests as the universe. Brahman pervades the universe.
This Consciousness is the substratum (foundation or basis) of the
phenomenal world. It is beyond any scientific investigation. It does
not emerge in space and time and Therefore it will never be
responsive to scientific analysis. 'Caitanyam' is the equivalent of
Consciousness in Ved1nta. Caitanyam is 'prak4ti' (world or the universe
and Brahman pervades the universe (prak4ti) – remains with in.
Human body is the replica of prak4ti. So it goes without saying that
Brahman (Parmatman) is there in human body as J2v1tma. Parmatman
appears as J2v1tma as the physical body is superimposed on it
(Vivarta).

Body works as support (up1dhi). But the fact can not be denied
that J2v1tma is Param1tma within. In Ved1nta Param1tma with in
J2v1tma is called Antar1tma (the Inner Self). When man gets spiritual
illumination he realises Paramatura in J2v1tma. then the demarkation
dissolves and J2v1tma (the individual Self) is no more separate from
Param1tma – the Universal Self. When man attains this realization, he
gets liberation while being alive. He still continues to be active in life
and participate as usual in all daily activities. But his mind always
remains detached being immersed in spiritual illumination radiating
from the Vision of Reality.

'Sat+Cit+Aananda' is Para-Brahman. These are Absolute
Existence (Sat), Absolute Knowledge (Cit) and Absolute Bliss
(Aananda). These three together are Parm1tma (Para Brahman), the
Universal Soul. That is the Soul is everybody. 'Sat' is Absolute
Existence or Absolute Truth. 'Cit' is Absolute Knowledge or Intelligence
(Buddhi) or Consciousness. 'Aananda' is Bliss that can not be
described in words. One, who gains the experiential knowledge of
the self gets the 'spiritual illumination', which is 'Sat Citananda'.
This 'Cit' is Consciousness which is not the same as understood in
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common science or common psychology. Actually there is no
equivalent expression in English for 'Cit'. The consciousness acquired
by any living being or non-living entity – by man, animal; or micro-
organism, star or electron or photon – is a reflected one. It is the
reflection of Para Brahman and Para Brahman alone is the orginal
Consciousness.

The moon becomes bright by the light reflected from the sun.
So also the inanimate matter of the human brain (mind) becomes
conscious by the reflection from the Universal Consciousness (the
Universal Self). The original Consciousness is Omniscience (all-
knowing), but the reflected Consciousness acquired by the human
mind is not Omniscient. It is a limited one. Brahman is all-pervasive
and everything is in Brahman. Due to this all-pervasiveness of
Brahman,  there can not be anything without Consciousness. Even the
inanimate entities of the world have a structure or apparatus for the
manifestation of Consciousness. The intensity and quality of Conscious-
ness change in the process of manifestation. Consciousness has no
external manifestation but it guides the internal functioning.

When the individual is aware of something, this awareness is
called subjective Consciousness. The individual is the subject. The
individual becomes aware of pain in some part of his body or his urge
for food and drinking. This awareness can be termed subjective
Consciousness. Every moment many things happen in the world and
we are not aware of them. So also every moment many things
happen in our body and we are not aware of them. Secretion of
adrenaline harmone helps us to cope with emergency situation that
frightens us. But we are not aware of what is happening in our
bodies. There is defensive mechanism in the body and it fights and
deactivates the virus that enters the body. Here the individual does not
make any Conscious effort. When an infective agent is injected into
his body, the individual is aware of the infection, but he does not start
any defensive action. However the defensive system in his body
immediately fights the virus and he is not aware of it. The purposeful
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action is done by the system without the knowledge of the individual.
Such innumerable things happen in our bodies and we are not aware
of them.

A Coma patient lives for many days because the vital things
in his body continue to function. The individual is not aware of it
because he is in Coma. It means his subjective Consciousness is not
working, – the individual is the subject. Without the vital functions of
the body the individual cannot live even for a moment. All the vital
organs of the body like the brain, heart, lungs, liver, kidneys etc.,
function in harmony all the time even without the Consciousness of
the individual (subjective Consciousness). This is called objective
Consciousness. That which the individual (the subject) is not aware
of is called objective Consciousness. The objective Consciousness is
often called 'automatic' or natural functions of the body.

Advaita Ved1nta completely differs from this division of
Consciousness. It says there is nothing like subjective and objective
Consciousness. The individual is not the subject. Advaita Ved1nta calls
the individual body 'object' – 'Vi=aya'; and individual self (!tman or
J2va) is the 'subject' – 'Vi=ayi'. J2va (the individual self) is the universal
or Cosmic Self (Param1tman).

The whole universe is an object (Vi=aya); every entity of the
universe is an object. Every object has attributes (qualities or gu7as).
These attributes are ever-changing. We generally recognise the object
by its actions and qualities (attributes). The recogniser is the Self
(Vi=ayi) or Consciousness. Can we say that the cognitions (recognitions)
are as true as they really are? No. We can never be sure. There can
never be a correct cognition of the phenomenal world (the world we
see). That is why the world is said to be 'mithy1'.

Advaita Ved1nta does not associate consciousness with the so-
called 'automatic or natural functions of the body It does not accept
such a doctrine of naturalism. According to Advaita Ved1nta no action
is initiated, executed and coordinated without Consciousness. Certain
actions are necessary for the survival of the individual and they can
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not be executed by chance or naturally. For this purpose of whole
body of an individual is called subject. This is, however a mistake.
According to Advaita Ved1nta the individual body can never be
'subject'. Advaita calls it object ('Vi=aya') and the individual Self
(!tman or J2va) as the subject (Vi=ayi) Again, '1tman' or 'j2va' is
equated with 'Para Brahman' (Cosmic Self).

Nature is insentient (inanimate, having no power of perception);
but everything in the body and everywhere in the world happens due
to the actions of the Nature. Nature and also the body function under
the guidance of !tman and Param1tman (the individual Self and the
Universal Self). Advaita Ved1nta rejects the visible object (empirical)
and accepts the subject only. The subject is !tman which is real and
It is Consciousness. The empirical object is unreal. It is not Conscious-
ness. That why, even the body is unconscious, Consciousness guides the
vital functions of the body.

It is not correct to say that man's 'Cerebral Cortex' is Conscious-
ness. It is only an organ which is conscious. Being Conscious is not
Consciousness. In fact, 'Conscious' means to be awake and aware of one's
surroundings and identity. In this sense, it is not cerebral cortex alone
that is conscious. Anything like brain, mind, or even electrons, neutrons,
photons etc. become Conscious in a limited way only when they
receive the reflection of the Universal Consciousness which is Brahman.
Advaita Ved1nta considers human cerebrum an object like any other
object in the world. Brahman is the only subject which has no place in
materialistic science and philosophy. But the noted physicist Erwin
Schrodinger asserted that the only subject is the Universal Self or
Brahman. Subject is thinking or feeling entity and object is a thing
external to the subject.

The real subject disappeared in both the religious and the
scientific culture of the west. There is only one subject and that is the
Universal Self or Brahman. The individual Self is the eternal
Universal Self. Well-noted physicist Erwin Schrodinger expressed his
agreement with the recognition of !tman as Brahman. He accepted the
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'direct experience' expressed by the Hindu mystics – "I am Brahman" –
"Aham Brahm1smi.

As the renowned physicist put it, there is one problem with
science: it is often said and it may be true also that science has no
dogma. However, it proved to be different. Science has no dogma, but
it has become highly dogmatic in its confidence that atheism has been
finally proved and established. It is true that great scientist like Erwin
Schrondinger and Alber Einstein were against personal God, but at the
same time they opposed the dogma of atheism.

We can experience God. What does it mean? It means practical
acquaintance with facts and events. The fact or event is that we feel
that we are in His presence. It is a vision which we experience as real
as our sense perception. The sincere naturalist says that he does not
find God anywhere in space and time. Naturalist is one who practices
naturalism and naturalism is a theory in philosophy that excludes the
supernatural or the spiritual. God is not perceived by the senses. But
He can be experienced through a Vision. God is real because He has
no beginning and no end. His presence is the Vision of Reality. We
can experience it if only we start with strong conviction that God is
immanent (indwelling and permanently pervading the universe).

According to Advaita Ved1nta, no action is possible without
consciousness before and after. Marxist philosophy says that human
brain is highly evolved and organized matter, and matter is primary
and consciousness is a property of that highly evolved matter. There
was a long period between the big bang explosion and the appearance
of human species. How was the matter in the universe functioning
during that period? How did the matter evolve without any guidance
from Consciousness. Before the formation of the Cosmic egg, there
was no matter and no energy. The term 'singularity' was coined but
the scientist himself has no answer to the question what exactly was
that singularity. How could the whole universe evolve? Could it
happen out of nothing? No, it could never have evolved without the
guiding factor of Consciousness. Even rational thinking cannot deny the
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guiding factor of Consciousness, if only rational thinking is not
marred by preconceived ideas and dogmas. Consciousness is funda-
mental Being without becoming (change) and It is the Reality which
is the basis of the phenomenal universe. That is Brahman.

M1ya
There are contrary (mutually opposed) and contradictory terms

(opposite statement) in logic. The difference between these two terms
contrary and contradictory is very subtle. The Sanskrt word, 'Sat'
means 'eternal existence', and not becoming or changing. There is
another word 'asat', means not existing. 'Sat' and 'asat' are contradictory
terms. There is another term 'mithy1', means not real. Mithya is
contrary to 'sat'. Is the world existent or non-existent. To speak the
truth the universe is not 'asat' or non-existent, but it is 'mithy1'. The
universe exists but its existence is only illusion or m1ya. It is not
eternal and timeless. It only appear to exist. It has existence, but it is
dependent on Brahman for its existence. It is neither eternal nor
timeless. Any substance in the world at one time is not the same at
another time. Every entity in the world changes. Not only that, but
also its relationship with the rest of the world undergoes change.
Thus there is relative and dependent existence in the universe whch is
liable to continuous and indefinite changes. So Advaita Ved1nta calls
the universe 'mithy1'. The universe has got origin and also end. Time
starts with the origin of the universe and ends with the dissolution of
the universe. Space also is born with the origin of the universe; it
expands, then it contracts. Finally it is dissolved with the dissolution of
the universe. "Such a universe that has got origin, sustenance and
dissolution and that is not eternal and timeless, is called 'mithy1'." That
is why, Sankara says the world is illusory because the form of the
world can not be determined with any degree of certainty. It is
apparent like a dream, water of a mirage or a city in the sky. No body
can determine it as starting from somthing and becoming something
definite. It is equivalent to Western Version of 'indeterminacy'. If
anything in the unvierse cannot be determined with certainty, such a
universe is 'mithy1'.
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Then, what is M1ya? M1ya is the limiting adjunct that makes
the unreal world appear as the real. So it is 'up1dhi' – 'limiting
adjunct'. It influences something to appear differently from what it
really is. For example a red flower, near a colourless crystal makes it
appear as the red. So the red flower is 'up1dhi' for the crystal. So also
the body-mind complex is an upadhi for the Atman (the individual
soul) making it appear as j2va (the limited self). Similarly the world is
'upadhi' for Brahman, the Absolute, who has nothing to do with
creation.

M1ya is also called ajn1na or avidya (ignorance or nescience).
It is the power of Brahman responsible for the illusory projection of
the world. !vara7a (covering or hiding) and nik=epa (projection) are the
two aspects of this power. So 'Mithy1' is the effect of M1ya, the
power of Brahman. The reflection of Brahman on M1ya is @0vara.
@0vara is not the same as Brahman because Brahman is attributeless
(Nirgu7a) while @0vara with attributes (satva, Rajas, Tamas) ('Saguna').
At the same time He is not separate from Brahman because of
being the reflection of Brahman. As it is already said consciousness is
Brahman, consciousness reflected on M1ya is @0vara. In other words
@0vara is the image of Brahman created on M1ya.

Sad1nanda in his Ved1ntas1ra' (37, 38) says that "Ignorance
(M1ya) has collective as well as separate existence. The collective
ignorance is superior to the individual ignorance because the collective
ignorance is associated with Brahman while the individual ignorance
is associated with j2va."

@0vara is Brahman associated with the aggregate of ignorance.
He has three qualities : Sattva, Rajas and Tamas. The effects of these
qualities are seen in acts of creation, preservation and dissolution.
Pure sattva does not indicate any particular activity of @0vara. It only
signifies the power of ignorance cannot delute Him.

Consciousness is Pure Brahman. Brahman as a matter of fact,
is never associated with ignorance but It appears so when looked
upon from the stand point of the world. Consciousness (Pure Brahman)
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associated with aggregate of ignorance is endowed with such qualities
as omniscience, universal lordship, all-controlling power. It is the
inner guide, the cause of the world and It is @0vara because It is the
illuminator the aggregate of ignorance. Ignorance in its collective form
is the associate of @0vara. The finite beings (human beings) are
influenced by its individual aspect. Ignorance is M1ya. It is the
associate of @0vara but @0vara is never influenced by it.

@0vara is popularly known as God. He has a peculiar meaning
in the Advaita Philosophy. The Ved1ntist does not believe @0vara to
be the Absolute Existence. It is because He is as unreal as the
phenomenal universe. Brahman associated with ignorance (avidya) is
known as @0vara. But @0vara is not the ordinary man. Though
associated with M1ya, He is not bound by its fetters, where as the
ordinary man is its slave. @0vara is the highest manifestation of
Brahman in the phenomenal world.

God (@0vara (not Siva) is one and not more. In Advaita Ved1nta
there are three names to three aspects of the same one God. The creative
aspect is named 'Brahma' (not Brahman), the preserving and protecting
aspect is 'Vi=7u' and destructive aspect is Siva or Maheswara. These
three aspects together are called the Hindu Trinity (Trim3 rti). M1ya is
the limiting adjunct (up1dhi) of God. Being associated with this Up1dhi.
@0vara acquires the qualities (attributes – gu71s) which belong to the
up1dhi. Acquiring the quality (Gu7a) of activity of creation, @0vara is
known as Brahma, acquiring the quality of serenity (sattva), @0vara is
known as 'Vi=7u', acquiring the attribute of inertia (tamas) @0vara is
known as 'Siva' or 'Mahes1'. He causes dissolution of the universe.

It seems that Advaita – Thought is the right way to realize that
one's 'Self' is the same as other's. It reduces ego in us. When ego is
lessened we begin to feel the presence of Brahman in us. This
Brahma – feeling is the source of the Vision of the Self in us. It is as
easy to utter the word 'Advaita' as it is extremely difficult to experience
and understand it. The whole meaning of Advaita is made compact
in one single sentence by Sankara.
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"Brahma satyam, Jagan mithy1

 Jeevo Brahaiva n1 para#"

"Brahman is real, the world is unreal, Self is nothing else than
Brahman."

The word 'mithy1' (unreal) has led to so many interpretations
and comments without knowing what Sankara actually meant by
'mithy1' (unreal), so many commentators put forth their comments
on Sankara's 'Advaita' theory. Infact Sankara's intention was not to
mean by 'mithy1' that the whole world is unreal. If the attributeless
Brahman alone is real and the world unreal, what happens to the
world? Such questions arise only wen we have not grasped the subtle
meaning of Sankara's 'Advaita'.

Consciousness (Caitanyam) is with in Brahman and it is itself
M1ya (illusion). When M1ya (Caitanyam or Consciousness) comes out
of Brahman, it manifests itself as 'P4k4ti'. Thus the whole universe is
nothing but the manifestation of Brahman's Caitanyam or Consciousness
which is M1ya (illusion). It is not independent from Brahman, but
appears as if it has its own identity. Caitanyam or Consciousness, thus
appears different from Brahman, but it is not true. Caitanyam (M1ya)
comingout from Brahman was the big bang explosion.

When a rope is mistaken as a snake, it remains as a snake as
long as we think it is a snake. When the illusion vanishes, the snake
disappears and the rope appears. The world around us is real and it
remains real as long as we think it is real. What Sankara means to say
is that M1ya is all pervading and it has neither beginning nor end
Caitanyam or Consciousness or M1ya is neither independent nor
non-independent from Brahman. The universal illusion (M1ya) is P4k4ti
or the universe. Individual M1ya (illusion) is ignorance (avidya or
nescience). It too has no beginning but it may end any time. When
one gets spiritual illumination, M1ya is dissolved. He is disillusioned
and the whole universe disappears from his mind. It does not mean
that the universe disappears. The universe does not go anywhere. It
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remains there as it is but the spiritually illumined man gets himself
detached from the universe though he continues to participate in daily
life as usual. Only he is no more affected by M1ya.

This is called the doctrine of apparent transformation (vivarta
v1da). The perception of a snake in a rope is erroneous. This is called
ajnana or avidya. It Veils (covers) the real nature of the rope and
apparently transforms into a snake. This is the 'Vivarta V1da'. The
apparently transformed object is called a 'Vivarta' of the original. 'Vivarta'
means the apparently transformed object. Similarly the world appears
as real as long as we are in illusion.

Advaita Ved1nta says that Brahman is neither transformed as
the universe nor does He create the universe. His M1ya or Caitanya
or Consciousness manifests as the universe. As Consciousness is not
different from Brahman, Sankara proposed the theory of superimposition
(Vivarta V1da). It means that the whole universe is superimposed
upon Brahman and Brahman pervades the universe as 'Vaisvanara', the
'Cosmic Consciousness'. When Consciousness manifests as 'Prak4ti'
(universe) how can it be 'Vaisvanara'? Consciousness has no
independent identity. As long as it is with in Brahman it remains in
active and Brahman also remains inactive. Brahman is the supreme
Mind without any nervous system. When Brahman intends to create the
universe, Consciousness (Caitanya or M1ya) at once becomes active
and comes out. The universe is manifested and Consciousness remains
in the universe. Brahman associated with this Consciousness (M1ya)
is 'Vaisvanara'. As 'J2vatma' (the individual Self) is in the gross body,
'Vaisvanara' (Consciousness) is in the universe. So the universe is
the Cosmic gross body and similar is the individual gross body.
'Vaisvanara' is in the universal gross body as 'Visv1tma' and similarly
'J2vatma' is in the individual gross body. Both the gross bodies are
only 'Up1dhis' (support or adjuncts) and the Consciousness is
embodied in them as 'Vaisvanara' and 'J2vatma' respectively. Thus
'J2vatma' and the individual gross body is the replica of the universal
gross body.
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Adviata Ved1nta rejects the doctrine of transformation
(Pari7amavada) and proposes the doctrine of illusory appearance
(Vivarta V1da). Brahman is not transformed into the world. The non-
dual (single) Brahman is real and It appears as many entitites of the
universe which is unreal. In the doctrine of transformation the material
cause, Brahman (Up1d1na) and the effect (Kriya – result) have the same
nature of existence because Brahman is transformed as the universe.
In  'Vivarta V1da' the material cause, Brahman has got absolute
existence (P1ram1rthika satta) and the product or the effect (universe)
has got only apparent or illusory existence (pr1tibhasika satta). Satta
means truth.

The phenomenal world is created, preserved and ruled by God.
He is called @0vara and Advaita Ved1nta recognises it. @0vara is
Brahman but Brahman has no attributes (three gu7as) and @0vara has
the attributes. The universe is emanated, maintained and reabsorbed.
M1ya is the power of Brahman. It is the material cause (Up1dana
K1rana) of the universe. But M1ya is insentient (inanimate or inactive).
Wood or clay is also inactive. So a carpenter is needed to convert
wood into a chair or table and a potter is needed to convert clay into
a pot. The carpenter or the potter has got the knowledge and sill and
so they are the efficient K1ra7a. Similarly Brahman through @0vara
is the efficient cause (nimitta K1ra7a) of the universe. Detailed plan
is required for the construction of a building. So the necessary plan is
designed and the building is constructed as per the plan. Without the
plan the building would not have been constructed. Beautiful plan
and then skilled execution of plan are required for the construction of
the building. So also we can see a beautiful design or plan in the
universe (world). There must be some body to design the plan and some
other to execute the plan. Brahman (@0vara) designed the plan and M1ya
executes it. Thus designing is the efficient cause and execution of the
plan is the material cause.
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What are these efficient cause ('nimitta k1ra7 a'), material cause
(up1d1na k1ra7 a') and limited adjunct ('up1dhi')? Efficient cause
('nimitta k1ra7a') is the cause with a motive. Motive is a faith or
circumstance that induces a person to act in particular way or tending
to initiate movement. Brahman initiates (takes the first step or
originates). How?

It activates M1ya by releasing it and Itself is reflected as
@0vara. Efficient cause does not cause material form (manifestation)
but only originates the action to cause the material form. Universe is
the material or manifested form. Material cause is that which causes
or gives material body. M1ya is the material cause; but without
@0vara M1ya is inactive. So it is @0vara that is the material cause
through M1ya. @0vara is the reflection of Brahman and so He becomes
efficient cause also. Thus @0vara is both efficient and material cause of
the universe. If we put it the otherway Brahman Itself, being the
Supreme Mind is the efficient cause and also the material cause of the
universe through @0vara.

'Nimitta K1ra7 a' is the efficient cause. Carpenter or potter is
the 'nimitta k1ra7 a' or the efficient cause.

'Up1dana K1ra7 a' is the material cause – immediate cause,
material out of which something is made or manifested.

'Up1dhi' (limited adjunct) is the manifested form. After the
material cause forms the universe, it becomes 'Up1dhi'. It is super-
imposed on Brahman. P4k4ti is up1dhi. In the individual case physical
body is the 'Up1dhi'.

'Up1dana K1ra7 a', material cause is the source. 'Up1dhi' is
the effect (result) of 'Up1dana K1rma' and it is superimposed on
Brahman. Thus efficient cause (nimitta k1ra7 a) leads to material
cause (Up1dana K1ra7 a) which results in the limited adjunct
('Up1dhi').
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Brahman Efficient cause (carpenter or potter)
(@0vara)
                                     

M1ya Material cause (material, wood or clay)
                                     

Universe Limited adjunct (up1dhi or support superimposed.
(World) Vivarta. The transformed object is Vivarta.

Example: The universe. Chair or pot.

Materialists say that chance and randomness play important
role in the functioning of the universe and there is nothing like M1ya
in the formation of the universe. It is true that there are random and
chance actions in the universe. The universe would have been a
chaos of it had been functioning by chance and randomness only. The
universe is not a chaos. There is order (4ta) in the universe which only
appears chaotic. There is order in disorder in the universe The order
(4ta) of the universe is maintained by God, @0vara who is Brahman
with attributes. @0vara is not a product, that means He is not created.
He has no beginning, no origin, no end and is not caused. He is not
direct material cause of the universe. M1ya is the material cause of
the universe and @0vara is the controller of M1ya. Whether Einstein
would have accepted M1ya or no, we cannot be sure. However, the
noted Austrian physicist Erwin Shrodinger (1887-1961) accepted M1ya
in his "What is Life, and Mind and Matter?.(Cambridge University
Press, Cambridge, P.95) Consciousness is never experienced in the
plural, only in the singular..... There is only one thing and that, what
seems to be a plurality, is merely a series of different aspects of
this one thing produced by deception (The Indian M1ya) – the same
illusion is produced in a gallery of mirrors. Schrodinger is a strong
supporter of Advaita Ved1nta. He accepts that the multiple appearances
of the phenomenal world are produced by deceptive M1ya. He
believes that Consciousness is only one and the Reality.

Advaita Ved1nta does not stop with explaining M1ya only. It
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has shown the way to realise the Absolute Reality (Sat) behind
M1ya. But it is said that scientific search almost stopped with the
statement that the substance is in quantums. Quantum substance is said
to be 'Quantum World'. It is not confirmed whether an electron is a
wave or a particle. We cannot say whether an atomic particle is stable
or it goes on moving. This sort of existence appearing as non-existence
is what can be called physical truth or mystery. It echoes Swami
Vivekananda's words : This world has no existence. It appears in the
way we imagine it. That is M1ya.

The Absolute Reality behind this phenomenal world is smaller
than the smallest and yet greater than the greatest. It moves and yet
It does not move. It is far away and yet It is very near. It is in the
world outside and yet It is in the world with in us. While sitting It
travels far away; while sleeping It goes everywhere. That is the Reality,
the Self. (Katha Upani=ad 1-2-20,21). So M1ya is not a doctrine, but
only a statement of fact. It shows the world as it is (as it appears).
Sankara portrayed M1ya in his 'Vivekacudamani' (Sloka 111) that it
is neither real nor unreal, nor both; nor different, nor non-different
from God. M1ya is real for the ignorant yet it is unreal for the sage.
M1ya is not different from 'Caitanyam' (Consciousness). We cannot
define it.

2:4. PANTHEISM
B. Spinoza (1632-97) was a Jewish philosopher who was a

monist. He insisted on a single substance that can exist by itself and
that is the whole of reality. This whole of reality is God and only one
God. This is absolutely infinite Being. It exists and is eternal, not
temporal. This absolutely infinite Being implies its existence. There is
no efficient or material cause for this Being. It is Its own cause. This
Being has an infinite number of attributes. This is Spinoza's God.

Spinoza says "Truth would be eternally hidden from the
human race, had not mathematics, which deals, not with ends, but with
the nature and properties of figures, shown to man another norm of
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truth." So he treats of God, understanding, and human passions as
though they were circles and triangles. Nature becomes an enormous
silent machine which is indifferent to the values of man. Even if we
call the former by the name of God, it does not come nearer the
human being. "For the reason and well which constitute God's essence
must differ by the breadth of all heaven from our reason and will,
have nothing in common with them, except the name; as little, infact,
as the dog star has in common with the dog, the barking animal.
For Spinoza the world is one." – S. Radhakrishna. "Eastern Religions
and Western Thought" P.13.

Pantheism is Spinoza's doctrine. Normally Pantheism is
considered to be a synonym for Advaita Ved1nta. Apparently it may be
considered right. Pantheism is the belief that God is identifiable with
the forces of nature and with natural substances. Pantheism in general
sense is monism. But there seems to be subtle difference between
Pantheism and Advaita Ved1nta. Pantheism says that God is everywhere
both animate and inanimate. Does it mean that God is everywhere as
animate and inanimate things? If it says that God is everything in the
universe, it cannot be Advaita Ved1nta, because God is everywhere
means god is everything both animate and inanimate. Advaita Ved1nta
does not accept this theory. It says that God is not transformed as
every animate and inanimate thing. It insists that God is everywhere in
both animate and inanimate things, not as animate and inanimate things.
It means that Godpermeates in the universe not as the universe.

In Pantheism God is eternal substance but He has infinite
attributes. In Advaita Ved1nta also substance is Brahman, not God. It
has no attributes, but the attributes (the three gu7as) lies inactive with
in It. When It intends to create the universe, the attributes come out
and manifest the universe. The attributes are only three (Gu7as: Satva,
Rajas and Tamas). When they are in equilibrium (balanced state), they
are inactive with in Brahman. When they come out the equilibrium
is disturbed and the universe is manifested. Brahman becomes @0vara
with attributes (@0vara is Brahman reflected on M1ya) and Brahman
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Itself pervades the universe as Vaisvanara. @0vara is not the universe.
Neither Brahman nor @0vara is transformed as the universe. Universe
is only te projection of M1ya.

But Spinoza says that God is the universe and the universe is
God. Advaita Ved1nta says, visual things are all illusion (M1ya), not
real. Spinoza also says the same. In Pantheism we donot find
Brahman, but only Godwith attributes. It says everything in the
universe is God. But according to Advaita Ved1nta, everything is not
God, God is in everything. Brahman is not Personal God but @0vara
symbolises Personal God. Spinoza's God is not personal but has
attributes. There is no place for Personal God in Pantheism. Spinoza
believes that there is no permanent self which survives body because
there can be no self without a corresponding body.

Spinoza considers substance as one infinite, self-caused and
eternal reality from which all things follow necessarily. Theologically
it may be right. (by religious faith). So Spinoza calls substance as God,
and for this reason he was despised by his contemporaries. It is said
that the real implication of his doctrine has not been fully understood
even now in the west. Spinoza says that God as substance is an all-
inclusive whole and nothing can lie outside of it. So Nature conceived
as a whole is identical with God. Hence God and Nature are one.
This is Spinoza's "Doctrine of Pantheism". According to this doctrine
the reality of single God permeates and dwells in all things. It says
that substance is infinite and everything there follows from God. So
God is self creative. In western theology (theistic religion) God is
considered a personal Being having will, intellect and feeling. He is
also said to be the creator of the universe. Spinoza rejects this
concept of God. According to him, God can create only out of some
pre-existing matter. This means that matter exists beside God. So it is
also eternal like God. This concept is not monism. It is dualism. God
as Creator can be an architect or designer, but not an infinite God.
Spinoza rejected the concept of Creator-God. The concept of a
Creator-God supposes a time when there was no world and a time
when there will be no world. But nature or substance is eternal or



237

non-temporal God and Nature are identical. There is interrelationship
between them. Spinoza says that, as mathematical theorem which
has no room for will, activity or enjoyment, God also has no will or
feeling Being equated with Nature. God is impersonal, says Spinoza.
This is Spinoza's Pantheism.

Pantheism has roots of Indian origin. So it has not become
popular in the west. God in Pantheism is understood to be impersonal
because everything animate or inanimate is said to be God. But God
of Jews and Christians listens to the prayers, alleviates the suffering of
devotees. Each man is rewarded or punished according to the works.
Therefore He is personal. Spinoza rejected the idea of a creator and a
personal God. For this reason he was branded as an atheist.

In Spinoza's Pantheism there is nothing above God. So all is
God and everything follows from God. Therefore God is said to be
indwelling and pervading principle of the universe. So God, according
to Spinoza cannot be regarded as transcendent (surpassing human
experience), but should be regarded as immanent (indwelling, pervading
the universe). God is self creating reality.

Now let us try to understand what the attributes are. Attibutes
are essential for any substance and so there can not be any substance
without attributes. Attributes are qualities (gu71s). The attributes are
usually essential and sometimes they may be accidental. The essential
attributes define a substance. Without attributes substance will not be
substance. The accidental attributes are changeable characters. Any
substance can lose them but still it can continue to be a substance.

Spinoza defines attribute as the essence substance. Can human
intellect perceive them? Attributes belong to the substance as its
essence. Spinoza says that substance is complete in itself. It is
independent and infinite. So a substance has infinite attributes. Each
attribute expresses the essence of the substance infinitely. Thus
Spinoza has filled a blank substance with an infinite number of
attributes. The substance has no finite attributes. Hence substance
cannot be limited.
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Spinoza calls substance God. God has infinite attributes which
neither limit one another nor the substance that is God. The attributes
are coexisting properties. Each equally manifests the essence of the
substance. Thus the infinite number of attributes each infinite in itself
makes the substance unlimited. Each attribute manifests the nature of
the substance infinitely. How can infinite number of attributes co-exist
without mutual exclusion? Spinoza answers the question. Spinoza says
that out of infinite number of attributes, human intellect can perceive
only two, namely extension and thought. Thought and extension are
independent of each other. So they do not limit each other. Each of
them is infinite in its own way. Thus we cannot deny the possibility of
infinite number of attributes co-existing together without limiting each
other or the substance. The attributes are independent of one another.

Thought and Extension : Spinoza considered mind and body,
thought and extension as inseparable aspects of reality. Reality is
single and all-inclusive. It is said that 'like causes like'. This is the
aspect of relationship between thought and extension. Thought and
extension cannot interact because they are co-existent attributes of the
substance. Thought is power of thinking and faculty of reason.
Extension is prolongation (expansion) of anything including thought.
As already said, they are related as 'like causes like', but like poles
repel. So they can not interact. They are parallel to each other. They
are infinite but independent of one another. Each expresses God in
its own way. These two are inseparable aspects of the same thing. If
the same lens has both convex and concave sides, thought and
extension are like that. God is extended and also He is thinking. As
God pervades the universe (spreads), He expands infinitely. He is the
Supreme Mind which represents infinite intellect. Spinoza gives a
mathematical explanation of the same. He says a circle and an idea of
a circle are one and the same thing. They are extension and thought
respectives. This parallelism does not include materialism or idealism.
Matter cannot explain mind and mind also cannot explain matter.

Spinoza's parallelism includes his doctrine of infinite attributes.
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It shows that God has an aspect of infinite view points. But everything
else also has an aspect of infinite view points. Spinoza feels it strange
that human beings can know only two namely extension and thought.
Thought knows only extension and does not know any other attributes.
Why? Spinoza did not answer this question. As everything else,
human beings too have many more aspects than these two. Further if
intellect (thought) can know something other than itself, – extension, then
how can it not know other aspects as well? When thought crosses its
boundary, nothing can escape from its grasp. In that sense extension
cannot be parallel to thought. But extension and thought are said to be
parallel. This seems to be some concession to intellect (thought), but
this concession has nothing corresponding in extension. Critics say that
this shows some sort of leaning to idealism in Spinoza. Philosophically
idealism means that the objects of knowledge are held to be some
way dependent on the activity of mind. Any object remains real as long
as mind (intellect or thought) considers it real. Idealism is the
representation of things in ideal or idealized form. Ideal is existing only
in idea as a vision. It is opposite to realism which regards things in
their true nature as they are. It is a belief that matter as an object of
perception has real existence. Perhaps Spinoza had some idealistic
leaning.

What is the meaning of infinite thought? Is it the pure
Consciousness of Advaita Ved1nta? Consciousness of an object cannot
be infinite because it is physical. Similar is the extension of an object.
It cannot be infinite because extension in the concrete sense is limited
(finite). If thought and extension are considered parallel lines they can
co-exist. Are they infinite?

Spinoza's Doctrine of modes : Spinoza thinks that mind and
body are one and the same. Thought can be extended, but extension in
physical sense cannot be extended. It is limited. The attributes belong
to the substance. But they donot explain the finite things of human
experiences because they (attributes) are infinite. In his Doctrine of
Modes Spinoza tries to explain the world of finite and individual
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things. By modes, he means affections of substance. It also means that
which is in another and through which it is also conceived. The modes
are individual things of finite experience. Affection is mental state or
disposition. That which exists as a quality of a substance is mode.

He says that the modes are individual things of finite
experience. Like waves to the sea, modes are to the substance. They
can never exist without the substance, but the substance can exist
without them. Every mode is in God because nothing can exist without
God. But that which is finite cannot be produced by the absolute nature
of any attribute of God, because whatever comes from absolute nature
of any attribute of God, is infinite and eternal. So modes do not follow
from God but from some intermediate connection of finite things. But
modes are said to be real when they are conceived under the form of
eternity. As such they are to be viewed as they are in God. Thus
Spinoza sometimes considers modes to be real affections actually
existing in God and some other times he looks upon them as mere
illusions created by abstract imagination.

There is another kind of mode which Spinoza calls infinite. He
seeks to reconcile the finite and the infinite. The world of finite things
has to be explained in terms of the absolute reality. He wants to fill
the gap between the infinite substance and finite things with the
help of infinite modes. As modes they belong to the finite world and as
infinite they belong to the order (condition or sequence) of substance.
When the mode exists as both finite and infinite, it must as infinite
follow either from the absolute nature of some attribute of God or from
an attribute modified by a modification which exists necessarily and as
infinite. Thus infinite modes follow from attributes like the infinite
intellect following immediately from thought, and motion and rest
from the attribute of extension : or they follow from attributes like the
infinite intellect following immediately from thought, and motion and
rest from the attribute of extension; or they follow from the attribute
already modified like the whole universe which, is as a whole infinite
and permanent, though it contains fleeting and finite thing. Intellect is
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infinite and it follows from the absolute attribute of thought. It is the
ground of all ideas though all the while, it remains one with itself.
Thus this infinite mode of infinite intellect really means consciousness.
This consciousness containing all other finite thoughts and ideas still
continues to be the same. Therefore it means an 'all-embracing' self-
consciousness. However Spinoza does not clearly give its nature.

Monism and Pantheism : Spinoza was said to be a monist, but
his monism has nothing in common with non-dualism. His Pantheism
also is not completely synonymous with Advaita Ved1nta. Pantheism is
his doctrine, but how far he is a true to Pantheist is a hot topic for
discussion.

According to the doctrine of Pantheism things have no
existence of their own. They are only illusions or abstractions drawn
by imagination God alone is real and all other things are suppressed in
the existence of God. Mode cannot exist without substance. But some
passage in Spinoza's writings show that nothing exists except the
substance and its ever perishing modes. He regards modes sometimes
as fictitious and some other times he regards them as real. He likens
the relationship of the substance with the modes to the relationship
of the plane with various figure drawn on it. Thus substance is the
infinetly extended plane and the modes are like many squares on it as
on a graph paper. The position and area of each square are determined
by surrounding squares. Hence any one square is determined by the
other squares and not by the infinite plane itself. Similarly each
mode, is in other things through which it is conceived and determined.
It can be inferred from this that the mode is unreal and does not
follow from the substance.

However there is another sense which says a mode is in God.
This positive nature is preserved in its existence. Each square in the
graph is the result of the infinite totality. So also each finite thing
results from infinite multiplicity or totality. This totality is like the
infinite mode which is directly caused by God. Thus each mode
follows from God. But the modes cannot exist without the substance.
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So the being (existence) of the substance is essential for the existence
of modes. The substance is considered pure being (God). It is said that
even the finite mode must have some being (existence) even if it is
momentary. It may be similar to the way a square in the plane must
have some extension even if it is momentary. This gives us an idea
of the eternal nature of the mode. Each mode is real when it shares
the nature of God. It is unreal when it is determined by the infinite
multiplicity of all other finite things. This apparently seems a
controversy in the statements about modes. To explain the individual
things of the world Spinoza seems to suggest that modes as modes do
not exist. Their sole reality as of the square in the graph lies in its
pure being. A square is said to be real by virtue of its extension. But
by mere extension, reality cannot be real. A square can be a square
because of its area, extent and position. However these qualities donot
follow from the plane. The real qualities make a square an actual
thing. The real qualities are determined by the multiplicity of things
and not by the substance. There is subtle difference between the terms
'actual' and 'real'. 'Actual' thing is something that is known through
sense-organs in space-time frame. A thing becomes 'real' only when it
is endless and eternal.

Spinoza invalidates (makes invalid) the actuality of things. It
means that the 'visual' things (known through sense-organs) are not
real. Only 'endless' things are real. In this sense Spinoza is
Pantheistic. In some places he says that the nature is God and God
is nature. He points out that God is nature that appears as the total
aggregate of finite things. He further adds in this connection that the
infinite mode is in the form of the whole universe and as the whole
universe it is the first in the descending order from the substance. It
is the last in the ascending order of finite things. It means that the
infinite mode is the first in descent (coming down) from the
substance (God) to the finite and it is the last in ascent (going up) from
the finite things to the substance (God).
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But nature does not mean the sum-total of the modes as actual
things. Finite things are like squares on the graph. The substance is
the infinitely extended plane and it remains the only eternal reality.
As such the sum total of the squares cannot be said to form the
original plane. The original infinitely extended plane can be reached
only by removing the squares away and not by adding them. The
amounts to the negation of all finite things. This negation is a part
of pantheistic tendency. The substance (God) is the infinitely extended
plane. It is the only eternal reality. The infinite can be reached only
by removing the finites away. A point cannot exist without a line,
however when it merges in a line it loses its identity (ceases to be a
point).  Similarly the finite things cannot exist as finite without the
substance, but they cease to be finite when merged in the substance.
Spinoza's statement that all finite things are not real, is the cause of
criticism that Pantheism is nothing but nibilism. Nibilism is the
doctrine that nothing exists. – nothingness.

Is Pantheism Rationalism? "The rationalist Spinoza is
saturated with the strong confidence in the omnipotence of the reason
and the rational constitution of true morality." This rationalism leads
him to abstractionism because he expresses in a formula that, that
which is clear to reason is real."

Spinoza says that the substance alone is real. It means that
everything worldly and related to time is illusory created by
imagination. How has illusion arisen? What is the status of the
fictitious world of finite things? These questions still remain, but
Spinoza tries to answer these questions in his own way. The world is
called imaginary created by human intellect. It does not explain the
identifiable status of the world of finite things. If we say everything
is eternal, how has the temporal (world limited by time) come into
being. When all is light how has shadow come? Thus some people
say the doctrine of Spinoza is self-contradictory. Spinoza tries to
answer this in his Ethics (moral principles or values) by giving some
sort of freedom and eternity even to finite individuals.
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Ethics : Spinoza's philosophy is intellectual, but his aim is
practical. His primary aim is to find spiritual peace because he finds
the things of our love finite and illusory. He says, "our happiness
depends entirely on the quality of the objects to which we are attached
by love. But love to a thing which is eternal and infinite feed the
mind only with joy.

We cannot put our hearts on the infinite and eternal, unless we
discover it. Intellectual pursuit is the way to attain it or discover it.
Spinoza has great belief that virtue is knowledge. No one does any
wrong knowing it. If we know the right thing, our conduct will
naturally be good. How can we attain the knowledge of the infinite
and eternal? It can be found in Spinoza that the need of the heart
overpowers the limitation of the intellect. He declares that human
mind is not purely finite and illusory but is capable of raising itself
to the highest state of knowledge. Spinoza grants a certain amount of
freedom to human mind because he pointsout the lot of man (person's
destiny or fortune or condition) can be improved. How can mind
reach the infinite? That, we have to find out.

According to Spinoza human mind is 'the idea of the body'
and also 'the idea of the idea'. Spinoza's parallelism is reflected in
the first phrase – 'the idea of the body'. Thought and extension run
parallel. The system of one corresponds to the system of the other.
The actual circle and the idea of a circle must agree and similarly
the actual body must agree with the idea of the body or the mind.
Materialism and idealism cannot be parallel. Idealism means, the
objects of knowledge are held to be in some way dependent on the
activity of mind. Mind cannot cause matter and also mind cannot be
reduced to matter. Mind and matter are independent. Yet both are one
and the same thing.

What does Spinoza mean by 'the mind of the body'? Spinoza
says that thought is never empty. It has always some object. It is
what Spinoza means by 'the mind of the body'. He is of the opinion
that 'A knowledge is always definite knowledge of definite things'.
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The term 'idea' has been used ambiguously giving scope for double
meaning. What can be the meaning here? The 'idea' here may mean
'mental correlate (having nutual relation) of a certain modification of
the body'. It may also mean 'the concept or general impression of
that modification'. Very often Spinoza refers to the mind as if it is
the idea of the body and so it knows the body as its object. If it is so,
the mind then transcends (goes beyond the range) the body and its
series and owns the series of the extension also. Series means a number
of things of which each is similar to the preceeding one and in
which, each successive pair are similarly related. Spinoza does not
believe in permanent self which survives body because there can be
no self without a corresponding body. According to his theory of
parallelism, like thought and extension mind and body also are
inseparable aspects of a single reality. They cannot interact and run
parallel to each other. Then if mind transcends body his parallelism
breaks down.

Spinoza gives another description of the human mind as the
'idea of the idea'. Perhaps derives this from the fact that mind is a
part of the infinite intellect of God. In that case both the idea of the
mind and the mind itself exist in God. As already said, every mode
must exist in God and so the human mind or a mode is in God. As
an infinite intellect God must be thinking of everything. So God
must have an idea of human mind itself. Thus human mind is an
idea of the idea (God). Idea of the idea also means the mind's capacity
of thinking about itself without another object. It is so because one
who knows anything also knows that he knows it. This happens in the
very act of doing so. Here also there is some emphasis on the ideal
side. Ideal means existing only in idea or a vision depending on the
mind. The mind can return to itself. The self-capacity of the mind
has no parallel in the material series (series of things or objects). Idea
can make matter its object, that means it can bring matter under it.
Intellect can also modify the body and its affections.

In his theory of human mind Spinoza more or less became an
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idealist. Idealism is the practice of forming ideals (visions) not real.
Idealism is the system of thought in which the objects of knowledge
are held to be in some way dependent on the activity of mind. If fact
idealism is an ambiguous word and it signifies a variety of views.
'Idea' is a particular mental image peculiar to each individual. So it is
an attitude of mind. The mind makes an idea and it forms a concept.
This concept exists only in idea, not real. This idea becomes a vision
or imagination. This vision is the ideal and it continues to exist as long
as we think it real. When a rope is mistaken as a snake it is a vision
and the vision is an illusion. As long as we are in illusion we feel
the vision is real and it continues to be real till we realise the truth.
Advaita Ved1nta says the world is not real. It does not mean the world
is not there. It is there. It is apparent because we think it is there and
we are a part of it. Thus the world exists not really but apparently in
our mind. The apparent existence of the world is the result of our
mental activity. This mental activity is the ideal and the result is the
apparent world. The world is the apparent form for the mental activity
thought. This process is idealism. One who is influenced by the ideal
is an idealist.

Review : Is Spinoza really an idealist? We cannot say yes or
No, because he is a reationalist as he tries to show how the world
would be if it were purely rational. The world is infact not purely
rational and that is the reason for Spinoza's failure in his method and
philosophy. Reason also needs certain dynamic principles of feeling
and impulse. Impulse is the energy with which a body moves. Our
thinking also needs energy (a sort of push). As the world is not purely
rational, the reality as a whole cannot be demonstrated mathematically
so the geometrical method of Spinoza is not adequate to formulate a
philosophical system. He defines substance (God) as self-existent and
self-conceived reality. This establishes monism. He has followed
this definition through out. His definition of substance results in
establishing abstract monism. He calls the finite objects and things
illusory and they don't have existence of their own.

Human beings are themselves modes because according to
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Spinoza modes are individual things of finite experience. As a
consequence human beings also become illusory like all finite objects
and things. An object is a material thing external to the thinking
mind. A thing may be a material or non-material entity like idea,
thought or action etc. So our thoughts also become illusory and finite.
Ultimately our philosophical speculations (theory without firm basis.)
become equally illusory. This is the reason why Spinoza's theory
becomes fictitious (imaginary and unreal).

Abstract monism often faces the charge that it is abstract and
self-contradictory some times. So Spinoza's doctrine also faces the
same charge of being a fictitious system. However Hegel, Bradley and
other idealists have continued Spinoza's line of thinking, but have
evolved a system of concrete monism where in the universals are
concrete, not illusory, or abstract.

Primarily metaphysics is the theoritical philosophy of being and
knowing and also of mind. It deals with the reality as a whole. That
which has no beginning and no end is real. This reality cannot be
known scientifically and it cannot be investigated scientifically.
Spinoza like all other great metaphysicians has not given us any
systematic  written work on the reality or God. But all the while
Spinoza thought that he was saying something which has great
practical importance for man. He thought he was speaking about the
real world in which we live. He is a metaphysician but he values his
ethics more. His aim is to get perfection for himself and for all men
around him. He recommends a life of love for God. This love should
be intellectual, he feels.

It is true that a mind remains in a body. A spirit dwells in
nature. Sceptics and agnostics are to be convinced that spiritual culture
is needed with reference to the world of our day-to-day existence.
Spinoza says it is a preparation for the ultimate culture. Empirical
science tells us about the real world around us. Mathematics and logic
deal with relation between ideas, not facts. However this distinction
between propositions of mathematics (also logic) and empirical
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science was not clear. In the days of Spinoza it was believed that
mathematics dealt with actual state of affairs and that in the same way
observation and experiment dealt with empirical facts. Actual state of
affairs and empirical facts are same. It made Spinoza believe that
geometrical method would be enough to speak about the empirical
world (real world) around us. But it is clear now that Spinoza was
mistaken in his geometrical method.

What about Spinoza's metaphysics? Is he mistaken? Metaphysics
deals with the reality as a whole. So in metaphysics vision plays a
prominent role. Propositions of science and commonsense support it
but remain only subordinate to it. Science is not vision but we can
see vision in its propositions. Spinoza is not mistaken in his meta-
physics. He has the vision of seeing all things under the aspect of
eternity. His vision is as important today as it was in his days. This
vision helped him to remain calm and firm inspite of being looked
down as inferior by his contemporaries and his own people. What ever
may be the opposition to the doctrine of Spinoza it will be injustice
to him if we ignore his intention to see the world in a different way
and enjoy it just as we enjoy and undergo new experiences when we
see a great movie.

This is not what exactly Sankara, the exponent of Advaita
Ved1nta aimed at. He wanted to liberate men while being alive. It is
this called 'Jeevan Mukti' that makes Sankara and Advaita Ved1nta
specifically unique and extraordinary. However we have to admit that
both Sankara and Spinoza in their own way aimed at creating peace
of mind to men by elevating the range of their spiritual thinking.
Their doctrines are not similar in anyway but their aims and efforts
are intended for the spiritual elevation of human mind and realization
of God. However, 'Who am I'? is the queston and answer to this
question is the essence of Advaita Ved1nta. So Pantheism does not
mean nondualism, which says

"Brahman is real, the World is unreal,
 Self is none other than Brahman".
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3. THEORY AND PRACTICE
OF VEDANTA

Hindu seers were keen and thoughtful observers of both the
outer world and the inner world. One of the things that greatly
impressed them was the changeability of everything in nature. All
animate and inanimate objects are subject to the law of change. This
is equally true of the states of the mind. Happiness is followed by
suffering, joy by sorrow, serenity by restlessness, courage by fear,
exaltation by depression and so on. All our experiences, whether
subjective or objective are only passing phases. It is often said, "This
also shall pass away". So we are naturally faced with one question :
Is change itself ultimate reality or is there an unchanging reality, the
source of all this change.

A man is born, he suffers, and he dies. Inspite of joy and
happiness in intervals here and there, sorrow seems to be the price of
our birth on earth. Over two thousand five hundred years ago
Buddha, the Elightened one declared that if all the tears that flowed
from the human eyes since the beginning of creation were gathered
together, they would exceed the waters of the ocean. Any glimpses of
happiness that may seem to brighten our days on earth are only
deceptive. Every enjoyment is followed by fear. For example the rich
are afraid of thieves, the healthy are afraid of disease, the scholars are
afraid of rivals, the beautiful are afraid of loss of beauty and so on. But
the pity is that man forgets the truth and rolls over in momentary
happiness.

All our joy is momentary and illusory. What is the basis of
the illusion? Can there be illusion without a source or a background?
Is there anyway for peace? If death is the only way for peace, what
is the purpose of one's life on earth? Answer to this question is
knowledge, knowledge of that which gives peace. Hindu seers had
great appetite for knowledge, nothing short of 'omniscience' (knowing
everything). 'Know Thyself' is the answer. When man knows himself
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that Omniscience. When the true Self is known all the puzzles of life
get solved. When joys lose their importance, sorrows disappear. Peace
flows in without any hurdle.

How to know 'one's Self'? This is the mystery of knowledge.

Who am I? : The teaching of Rama7 a Maharshi has a special
relevance to our age with its dominant mood of wistful (wishful)
scepticism (inclination) to doubt all accepted opinions. Rama7 a
Maharshi has given us a religion of the spirit which enables us to
liberate ourselves from dogmas and superstitions, rituals and
ceremonies and live as free spirits. The essense of all religions is an
inner personal experience, an individual relationship with the Divine. It
is not worship so much as a quest. It is a way of becoming, of liberation.

The well-known Greek aphorism "Know Thyself" is akin to the
Upani=ad precept "1tm1nam Viddhi", know the self. By a process of
abstraction (formation of visionary idea) we get beind the layers of
body, mind and intellect and reach the Universal Self, "The True Light
which lighteth every man that cometh into the world".

Sages often say,: To attain the Good we must ascend to the
highest state. Then fixing our gaze there on, we must lay aside the
garments we donned when descending down here below. as we find in
the Mysteries, we are admitted or allowed to penetrate into the inner
recesses of the sanctuary (recess-innermost secret or holyplace.
Sanctuary is the holiest part of the temple. Here it means innermost
and holiest part of temple. Symbolically it is the abode of God above.)
After having purified ourselves, not simply physically but mentally
we lay aside every garment one by one and ascend to the highest
above stark naked. 'We' mean not all, but only those who attained self-
knowledge we sink into the measureless 'being' (Existence) that is
without limitation and determination. It is 'pure being' (spiritual
existence) in which one thing is not opposed to another. There is no
being to which the subject opposes himself. He identifies himself
with all things and events as they happen. Reality fills the self as it is
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no longer barred by preferences or aversions, likes or dislikes. These
can no more act as a distorting medium.

"The child is much nearer the vision of the self. We must
become as little children before we can enter into the realm of truth.
This is why we are required to put aside the sophistication of the
learned. The need for being born again is insisted on. It is said that the
wisdom of bases is greater than that of scholar." – S. Radhakrishna

What is the true 'Self'? It is that out of which the sense of the
personal I arises and into which it will have to disappear. How can
one day lose the feeling of one's personality? The first and foremost
of all thoughts, the primeval thought in the mind of every man, is the
thought I. It is only after the first personal pronoun I has arisen in the
mind that the second personal pronoun, 'you' can make its appearance.
If one can follow the I thread until it leads him back to its source he
will discover that, as it is the first thought to appear, so it is the last
to disappear. This is a matter which can be experienced.

Is it possible to conduct such a mental investigation into oneself?
It is possible to go inward until the last thought, when I gradually
vanishes. This can be experienced only by constant practice.

Then there is the question, what is then left? Will a man then
become quite unconscious, or will he become an idiot? No; on the
contrary he will attain the Consciousness which is immortal. He will
become truly wise when he has awakened to his true Self, which is
real nature of man. Does the sense of I peratin to that? What is I?
The sense of I pertains to the person, the body and brain. When a
man knows his true Self for the first time something else arises from
the depths of his being and takes possession of him. That something
is not the mid, It is behind the mid. It guides the mind and It is
infinite, divine, eternal. It is the inner-Self. It is with in j2v1tma. J2v1tma
is nothing but Self enveloped in Up1dhi (the physical body and mind).
When this happens a man does not lose himself, but rather he finds
himself.
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Unless one understands correctly the meaning of liberation and
'finding himself', he lands himself in utter confusion and unlinked
ideas. This condition leads to a sort of psychological trauma showing
symptoms of mental confusion and neurosis. There are a few such cases
here and there. They think they have seen God and ask when he is
going to get liberation. Such people need immediate psychiatric
treatment. Such weak minded people who can not understand the
meaning of 'finding one's Self'. Can never reach the highest.' They
must be satisfied with earnest devotion to Personal God.

Sri Ramakrishna did not want absolute liberation to his
disciples. He wanted Swami Vivekananda to prepare them mentally to
be willing to be reborn again. Sri Ramakrishna wanted his disciples to
bring about spiritual elevation in the people. So they must be born
again, said Sri Ramakrishna.

Unless and until a man undertakes the quest of true self, doubt
and uncertainty follow his foot steps throughout life. The greatest
kings and statesmen try to rule others while in their heart they know
that they cannot rule themselves. Yet the greatest power is at the
command of the man who has penetrated to his inmost depth. What is
the use of knowing about everything else when you donot yet know
who you are. Men avoid this enquiry into the true Self, but what else
is there so worthy to be undertaken.

In this age of doubt, uncertainty, and scepticism liberation need
not be taken as 'mukti'. Of 'mukti' we only heard and read in
pur1nas. They need not be taken verbatim. The meaning of liberation
to day is 'know thy self' – finding 'one's Self'. Knowing the answer to
'Who am I'? is enough because it elevates the mind, gives peace,
creates the feeling of nearness to Brahman or Personal God and
above all it gives the knowledge of the Self which itself is 'Mukti'
(liberation) while being alive. If at all there is 'Mukti', it follows
automatically. What more do we need?

Lifelong striving by self-enquiry leads to consummation (goal,
perfection). This is not attained quickly but only after long striving and
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"it is the one infallible means, the only direct one, to realise the
unconditioned, absolute Being that you really are". (Rama7 a Maharshi's
Gospel, Part II). It sets up the process of transmutation (change). The
moment the ego-self (I) tries to know itself it begins to partake less
and less of the body in which it is immersed and more and more of
Consciousness of Self.

Now, what about breath-control? Is it necessary? In fact it is
not essential if we are able to control the wandering mind. It is only
for this purpose of controlling the wandering mind that breath-control
can be used and nothing more. Mere breath control is not yoga. Yoga
is the union of the individual soul with the Supreme Soul. But it is
not a part of Ved1nta system. It is Patanjali's Yoga. So as already
said, breath-control is not necessary to 'know thyself'. Even Rama7 a
Maharshi discouraged its use and never enforced upon anybody.

Destiny and Effort : It is said that the ordainer (controller,
here God) controls the fate of souls in accordance with their
prarabdha karma. Balance of the effect of actions in the past lives to
be experienced in the present life is prarabdha karma. The traditional
view is that whatever is destined to happen will certainly happen, do
what you may to prevent it and whatever is defined not to happen,
will certainly not happen, try as you may. The best course, therefore
is to remain silent.

So all the actions that the body is to perform are already
decided upon at the time it comes into existence; the only freedom
you have is whether or not to identify yourself with the body. If that
is so, what is this life for? Is there no place for free-will to act in
this life? Is there any correlation between free-will to act in this life
and predestination?

Life is compared to a play on the stage. The whole part one has
to act in a play is written inadvance and he acts faithfully what ever
is written. Two actors play as Caesar and Brutus on the stage. Caesar
is stabbed and Brutus stabs. The actor is unaffected by it because he
knows he is not Caesar. The actors are not affected by the happenings
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on the stage because they know they are not the persons in the play
and they are only acting as the persons.

In the same way life is also a play. So if one realises his identity
with the deathless self, he acts his part on the human stage without
fear or anxiety, hope or regreat as he is not touched by the part he
plays in life. This what is called detachment in life.

Now there is another problem when all one's actions are
predetermined, what really one has to do. It leads to the question : who,
then am I? If the ego that thinks and makes decisions (ego is
physical 'I'), is not real, yet I know I exist. Then what is the reality of
me? Rama7 a Maharshi says that this is a preparatory mental quest
(search) and it is an excellent preparation for the real quest.

Yet the apparently conflicting view that a man makes his own
destiny is also true, since everything happens by the law of cause and
effect. Every thought, word and action brings about its repercussion.
We cannot escape from the effect of our past actions. Beings reap the
fruit of our past actions in accordance with God's law. But the
responsibility is their's not God's because it is the effect of their
actions. God simply makes the effects of one's actions reach him
properly and nothing more and nothing less He does. If so what for is
the present life? Is it only for receiving the effects of past actions?
No; present life also has its share of actions. These actions are called
efforts. If the efforts or actions in this life are very big, the effects are
to be experienced in the present life itself and we need not wait
for the future life. By the peace attained by one's efforts, he can
strengthen his mind which makes the acquired peace constant.

We can have free will in this life inspite of the effects of past
actions. This is the margin of choice God has given us to put in our
good efforts to bypass the effects of our past actions. Though we can
not completely resist or escape from the effects of our past actions,
we can atleast by pass them. It does not mean that we can avoid them
but we get mental strength which relieves us from feeling the effects
while we actually experience them.
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If one attains this peace, it enfolds him. All the time, while he
is busy in his work, there is an under current of that peace in unity
with mind. It is almost like dual Conciousness (physical Conciousness)
which one experiences. One Conciousness is for the work and the
other is for peace of mind. It is not split personality and there is no
conflict between the two Conciousnesses. Ramana Maharshi says that
destiny is irrevocable, but we have to overcome it. Destiny sets up
obstacles that retard and prevent one from successfully carrying out
the medition. Such destiny exists only to the externalized mind
(extrovert – concerned with external things) and not to the introverted
mind (introvert – concerned with his own thoughts and feelings but
not a shy inwardly thoughtful person). Therefore, he who is inwardly
inquest of the Self, remains as he is and does not get frightened by
any obstacle in the way of his quest. The very thought of such
obstacles is the greatest impediment.

The best course, therefore, is to remain silent. It applies to
people in general in the sense that it is of no use opposing destiny
that can not be averted, but it does not mean that no effort should
ever be made. It is false assumption to say, "Everything is predestined,
therefore I will do no effort". Effort has to be made. It needs constant
practice because it is easy to say 'effort has to be made'. But 'how' is
the question. One's own nature gives the answer. It will compel him
to make effort.

3:1. WHAT IS KARMA?
'Karma' has become a household word. But how many of us

actually know what it means? The law of causation is the Law of
Karma. It includes the law that like produces the like and also that
every action is followed by a reaction of similar nature. This Law of
Karma is inevitable. But there are many ways by which we can escape
from the chain of this Law. Karma Yoga is one of them.

Karma originally means the power of the Universal Mind to
maintain equilibrium. With reference to human behaviour karma is the
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effect or the result of action done some when and some where that is
ultimately reflected back to us at some time or other. No body moves
it. It is self-operating force.

If we say the idea of Karma is some Oriental fancy, it is
absolutely absurd. It is simply the law which makes each of us
responsible for our actions. We have to accept the results that flow
from them. So it can also be called the Law of Self-responsibility. It
is related to the theory of re-birth but it does not in any way affect
it. The literal meaning of Karma is 'doing', but it is used more in
applied meaning that one's Karma is his or her own doing. What we
are now is what we have made ourselves by our actions. The events
are predetermined and therefore inevitable. But still there is no need
for us to become fatalists. One who believes in fatalism is a fatalist
and the belief that all events are predetermined is fatalism. In fact
fate is the effect of our past actions. It is a power regarded as
predetermining evets unalterably.

Swami Abhedananda says that a careful study of nature reveals
to us that the phenomena of the world are linked together in the
universal chain of cause and effect. No event can occur without having
a definite cause behind it. What ever we see, hear, or perceive with our
senses, is but the effect of some cause whether known or unknown. It
has always been the aim of the various branches of science and
philosophy. All science and all philosophies of the world unanimously
declare that the law of cause and effect is the most universal of all
Laws. All the forces of nature whether physical or mental, obey this law
and can never transcend it. From the vibrations of electrons to the
revoluton of the earth round the sun, from the falling of an apple on
the ground to the raising of an arm by will-power, every event is the
effect of some invisible force working in harmony with law of
Causation.

In the same way, every action of our body or mind is the result
of some force or power which is its cause; but at the same time that
which is the effect of some cause, in-turn becomes the cause of some
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other result and that again produces still some other effect and so on
and on this chain of cause and effect continues without any end. This
is the universal law of causation. It is called 'Karma Siddhanta' in
Sanskrit. The word Karma is now accepted into English as a natural
word. Any action, physical or mental, is called 'karma'. Every action
is sure to produce its reaction or result or effect. It is also karma
because effect becomes cause for some other action. So Karma is both
the cause and the effect. All the actions of body, mind and senses are
all karma.

Relativity rules the world. Within the limitations of time and
space no action (work) is absolutely good or absolutely bad. Gita
says (18-48), works are covered by then defects as fire by smoke.
So one should not give up the duty to which he is born, although it
has some evil. The works are only relatively good or bad. Not
completely good or bad 'Relative' means when compared to something
a work is either better or worse. Good or bad is to be taken only by
comparison. God has nothing to do with the cause and effect of a
work. He never interferes with karma. He only oversees that the
good or bad effects of karma reach the persons properly. He neither
rewards the virtuous, nor punishes the wicked. They are rewarded or
punished only by the effects of their own actions.

The philosophy of work is called Karma Yoga. It is one of
the methods by which the final goal of truth is realised. The other
commonly known method is concentration and meditation. The word
yoga literally means union – union with God. It also means a path to
union with the Godhead (God). These paths are mainly four : Jn1na Yoga
or the path of union through knowledge; R1ja Yoga or the path of
realization through meditation and mind-control; Bhakti Yoga or the
path of realization through love and devotion; and karma yoga or the
path of union with God through work.

Most commentators, however, stress one or another yoga as the
main teaching of Sri Krishna, Formerly, either Jn1na Yoga or Bhakti
Yoga – attainment through knowledge or devotion – was stressed. But
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today much emphasis is put on Karma Yoga which is the path of
work where in the insistence is upon action. Jn1na (knowledge) and
Karma (work) are not two different channels, but both are harmonized
with devotion. Sri Aurobindo beautifully expresses it : 'The double path
(Jn1na and Karma) becomes the triune way of knowledge, works and
devotion. Through the triune way runs the thread of Raja Yoga or the
path of meditation which insists on poise (equilibrium or stable state),
self-control, tranquility and the meditative life.

The western ideals of humanitarian service including political
activity and family life have been identified with the karma yoga of
the Gita. Gita does not condemn them, but it does not accept them as
Karma Yoga. Unless they are spiritualized, they have no relation to
Karma Yoga. Mere action (karma) is not Karma Yoga. Union with God
through action (karma) is the essence of Karma Yoga. The general law
is that a man's next life is guided by his present one. The sum total
of his deeds in the present life, his attachment and desire comes to his
mind before death and that determines his immediate future existence.
This same law applied to the person whose only attachment has been
to God. He goes not to another life but to Him.

Action is not opposed to wisdom. One who has attained the
highest knowledge and the supreme peace, has nothing to gain by
action nor lose anything by inaction. Yet he works not for his ordinary
(physical) self but for his true Self which he has identified with the
Lord of the universe, Gita says (3-5,19) :

"No one can remain inactive even for a moment, forced by the
power of nature, one is forced to work." (3-5)

So long as we lead embodied lives, we can not escape from
action – while we have life, action is inevitable. Seeing, hearing,
feeling, thinking and living also are all acts. To be free from desire is
the true non-action and not mere avoidance of action. One should act
free from desire and attachment.

"Without attachment, perform always the work that has to be
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done. By performing action without attachment, one attains to the
highest." (Gita 3-19)

It is said that work done without attachment (nishk1ma karma)
is superior to work done in a spirit of sacrifice, which ofcourse, is
itself higher than work done with selfish aims.

This verse says that the man reaches the Supreme, performing
actions without attachment. Sankara interprets it that Karma without
attachment helps us to attain purity of mind.

"By action alone Janaka and others realized perfection. Even
considering the incentive to people you should perform action." (Gita
3-20)

Janaka was the king of Mithila and father of S2ta, the wife of
R1ma. Janka ruled, giving up his personal sense of being the worker.
Even if one should consider himself as having attained the complete,
yet performing action is becoming of him. Janaka worked for 'loka
samgraha' – unity of the world. He thought, "If I perform action, all
people will also do it; otherwise, following the example of the man of
knowledge, the ignorant, by giving up work, will come to ruin."

"Karma7 yev1 'dhik1raste
    m1 phale=u kad1cana

 m1 karmaphalahetur bh3 r
    m1 te sa} go' stv akarma7 i" (Bh.Gita 2-47)

"To work alone you have the right, but never at all to its
results. Let not the results of actions be your motive; Let there not be
any attachment in you to inaction."

This famouse verse contains the essential principle of Karma
Yoga. Desire for the results of actions deviates our detachment to the
results. So desire for the results of work must never be your motive
in working.

Next Bhagavad Gita speaks about action (karma) and inaction
(akarma)
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"Karma7 y akarma ya# pa0yed
    akarma7 i ca karma ya#

 sa buddhim1n manu=ye=u
    sa yuktah k4tsna karma krt." (Bh.Gita 4-18)

"He who sees inaction in action and action in inaction is wise
among men. Even when he is engaged in action he remains settled (steady)
in the tranquility of !tman."

This is another famous verse in Bhagavad Gita. It says : as long
as we work in a detached spirit our mental balance is not disturbed.
Mental balance reflects inaction or non-activity. It is inaction in
action. So true inaction is to preserve inner calmness (tranquility or
composure) and to be free from attachment. So akarma means the
absence of bondage resulting from work because it is done without
attachment. From the moment we begin work, if we start thinking
about the result, we become attached. In that state our mental balance
is disturbed and naturally the work is spoiled. He who works without
attachment, concentrating on the work gets success. Now let us see
inaction in action. When we sit quiet taking rest without any outward
action, it is inaction outwardly. But at the same time our inner organs
are busy doing their duty in the body. It is action in inaction. It is said
that turning away from work by foolishness and ignorance also
amounts to some kind of action : Desireless action has the same result
as that of renunciation.

Sankara comments that there is no action in 1tman. However
there is no rest in the body even when it seems to be taking rest.
Karma (action) is nature's essential quality or property; and akarma
(inaction) is the qulaity of 1tman. One who realizes 1tman sees inaction
in action. Actions of the body do not touch 1tman. This is akarma in
karma which is highest state. Only wise people can attain to it.

R1m1nuja holds that akarma is 1tmajn1na. One who sees jn1na
in the true performance of karma (actions of the body) is the wise man.
In R1m1nuja's view jn1na and karma go together. For example cooking
is karma (action). Skill in cooking is akarma. Any work is action and
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skill in that work is akarma. This is akarma in karma. If you do more
and more work, skill grows higher and higher. Thus skill (akarma-
jn1na) is seen in work (karma) and this is akarma in karma.

Madhva has a different view. He says that akarma is the
inactivity of the Self and the same is the activity of Vishnu. One
who sees the activity of the God in the activity or inactivity of the
individual is the wise man. One who realizes that all our actions are
the result of the Lord's will. It is our ego that makes us think we are
the doers. He is the cause, not we. If we realize this we can see
akarma (Lord's activity) in karma (our activity).

The aim and true goal of 'Karma Yoga' is union of one's Self
with God through action. We need not do any special actions but
only our 'svadharma', the particular duties we do according to our
individual natures.

To bring about this union with God through activity, we must
have tranquility and the peace that comes through meditation. Gita
emphasises the practice of meditation which is technically known as
R1jayoga. Becoming absorbed in the Consciousness of the divine Self
is meditation or R1jayoga which is the path of concentration.

When we perform actions as worship of God we become free.
So every action should be performed with dedication without any
attachment to results. Perform every action with your heart fixed on
the Supreme Lord with no attachment to the results. We should not be
related in success or depressed in failure. Evenness of temper is Yoga.

Renunciation : The very act of renouncing home and property
is looked upon as a great step forward. But Ramana Maharshi always
discouraged it. Why? Because renunciation does not simply mean
giving up house and property. It is denying physical self or ego ('I'
thought) not property and family. Maharshi said that renunciation is
not a withdrawal but a widening of love. True renunciation is giving
up desires, passions, and attachments. One who truly renounces actually
expands his love and embraces the whole world. In Ramana Maharshi's
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view true renunciation is universal love and not abandoning home to
put on the ochre robe (clothes of a 'sany1si). Many great souls have
abandoned the life of the world not out of aversion to family but
because of their large-heartedness and all-embracing love for all
mankind and all creatures. In that state of mind no one feels like
giving up this or that. He will feel that whole world is his home.

In the modern world renunciation and its full observance is
impossible. There are business men, office workers, doctors, lawyers,
engineers who like to give up everything in the act of renunciation.
But they are not able to do so because they are bound to modern life
in one way or other. Still, atleast some of them are seeking liberation.
But how?

The explanation Ramana Maharshi gave was that true renunciation
is in the mind and it is not achieved by physical renunciation or
obstructed by the lack of it. The thoughts of why you are a house
holder or why you have become a sanyasin will always haunt you
even if you go out as one. So whether you continue in the household
or renounce it, it is your mind that haunts you. Ego is the source of
thought. Ego is 'I' thought. The one obstacle is the mind and it must
be overcome whether in the home or a jungle. It is not the work done
that is an obstacle to 's1dhana' (practice) but only the attitude of mind
in which it is done. It is possible to continue normal practice only
without attachment.

Ramana Maharshi says (in his Gospel) : 'I work' is obstacle.
Ask yourself who works. Remember 'who you are' then the work will
not bind you. "It will go on automatically." It is possible to perform
all the activities of life with detached mind and regard only the Self
as real. It is wrong to suppose that one's duties in life will not be
properly performed if he is fixed in the Self. It is like an actor who
dresses, acts and even feels the part he is playing, but he knows really
that he is not the character he is acting but some one else in real life.
Similarly, when you know for certain that you are not the body but
the Self, the body-consciousness or the feeling 'I am the body' should



263

not disturb you. Nothing that the body does, should disturb you from
your faith in the Self.

How to lead the live of action while following renunciation,
True renunciation is in the mind not in the body. The life of action
need not be renounced. Meditation is the only way to true renunciation.
Meditation is the essential aspect of Raja Yoga and life without
attachment is the rightway to Raja Yoga. What is meditation? It is
remembrance or memory. Keeping God or the Universal Self in your
memory constantly whether you are in work or rest is true meditation.
Meditate means exercise of the mind in contemplation (survey with in
the mind). It is just focusing the mind on God or the Universal Self.
This process is otherwise called Raja Yoga.

If we meditate in the right manner, then the current of mind
induced will continue to flow even in the midst of our work. The same
line which we take in meditation will be expressed in our activities. As
we go on we will find that one attitude towards people, events and
objects will gradually change. Our actions will tend to follow our
meditation of our own accord.

One should surrender the personal selfishness which binds him
to this world. Giving up the false self (ego or 'I' thought) is the true
renunciation.

Can anyone become selfless while leading a life of worldly
activity?

Any one can become selfless because there is no conflict
between work and wisdom. One's self-consciousness will gradually
become transformed until it enters in 'That' which is beyond one's
little self (j2va). 'That' is the Universal Self.

Ramana Maharshi is the best example of true renunciation.
Whatever he did was meticulously accurate, whether it was correcting
proofs, or binding a book, or preparing food or cutting and polishing
a coconut-shell spoon. 'I am the doer' illusion disappeared from him.
His aloof attitude did not imply indifference to the quality of the work
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he did. On the other hand it enhanced efficiency. Ego did not intrude
into it. Ego is the main cause of friction and inefficiency.

If people do their work thinking it is their work without vanity
of self-interest, effort will be on the right lines, co-ordination will
replace rivalry and exploitation. Then we can find way to solve many
of our problems.

3:2. MEDITATION
Bhagavad Gita says : (2-62,63)

Thinking of the sense-objects
Attachment to them is the effect;
From attachment arises desire;
From desire grows anger;
Anger results in delusion;
Result of delusion is confusion of mind;
From confusion of mind destruction is the result,
Destruction of intelligence, then he perishes.

The mind has the tendency to form images. When a beautiful
image is formed, the mind has the inclination to repeat it. Then, what
happens? When the image is allowed to appear again and again, a
liking grows. As the liking grows, it turns into the wish to possess it.
Any obstacle to this produces anger. Anger throws the mind into
confusion which forms a veil (cover) over wisdom gained by experience.
Thus his wisdom becoming inactive one loses the opportunity of using
his power of observing differences (discrimination). His passion rises
and he begins to act irrationally. It makes the way straight to his moral
death.

Gita says more : (2-66)

For the uncontrolled mind
There is no knowledge of the Self,
Nor the power of concentration;
How can it meditate?
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No meditation, so no peace;
Without peace
How can there be happiness?

For the uncontrolled person (mind) there is no meditation. By
meditation alone the intellect ('buddhi') gets established in the Self
and this, the uncontrolled person cannot have. For one who does not
meditate on the Self there is no peace is resting of the mind in the
Self without peace there is no happiness.

What is Meditation? Meditation is mainly a mental activity.
Meditation is the poewr which enables us to resist all this slavery to
nature, says Swami Vivekananda. In meditation, for a moment you can
change this nature. If you have that power in yourself, that his
heaven, freedom. That is the power of meditation.

How is it to be attained? The general principle is, 'get hold of
the mind'. The mind is like a lake and every stone that drops into it
raises waves. These waves do not let us see what we are, says Swami
Vivekananda. Keep quiet, and then after a little while nature will give
you up. Then we know what you are. God is nowhere else. He is here
already, but it is only the mind that is agitated and is always running
after senses. In one minute the mind moves around so many places, far
and near, that is the main problem.

Bhagavad Gita also speaks of the difficulty to control the mind.
(6-34)

"O Krishna, the mind is very fickle,
 restless, strong and obstinate;
 It is difficult to control as the wind";

Krishna accepts, but says : (6-35)
"I agree; yoga is hard to attain, by anyone who is not self-
controlled. No doubt, the mind is difficult to curb, restless it is,
but it can be controlled by constant practice and non-attachment.

Meditation is the gate that opens infinite joys to us. "Prayers,
Ceremonials and all other forms of worship, are simply Kindergardens
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of meditation, clarifies Vivekananda. The use of certain words, flowers,
images, temples, waving of lights etc are just the beginning; but if one
does them with his mind on God, it is brought to that attitude of
meditation. That attitude is no where else, but in the human soul itself.
Mind is the gate way to the soul. Meditation comes from within not
from without (outside), because meditation is remembrance or memory
and, mind is the seat of remembrance. People do worship and
ceremonials, but in most cases it is just formal and mechanical. They
do not realise the power of meditation. Any ceremonial without
meditating attitude is of no use. Slowly and gradually we have to
train ourselves. It is no joke and it is not a question of a day or year.
It must go on. Inch by inch we will gain ground.

The way to get peace of mind is to realise the 'Potential
Divinity' in us. Swami Vivekananda said, every being is divine and
man is essentially divine. Man's divinity is the essential truth about
him. This divinity is inherent in man. But man has limitations and
shortcomings. It is a fact, but it is only the surface truth. There is the
profound 'truth' that lies at the core of every human being. It is the
divinity of the soul. The essence of Swami Vivekananda's introduction
to 'Raja Yoga' is that 'each Soul is potentially Divine'.

The idea of happiness and unhappiness is essentially relative.
Our state of being is the basis of all experiences. Being is existence :
For higher and lasting happiness we have to go to a higher state of
being. It is called the process of transformation. Man should know that
he is not simply a bundle of matter but an endless source of strength.
When he knows this truth he becomes a powerhouse of strength and
purity. Swami Vivekananda had enormous faith in this unmanifest,
intrinsic potential present in a person. He always said, "whole life
should be spiritualized. Not only hours of meditation and prayer but
all hours of life should be converted into an act of expressing this
inherent divinity. All actions big or small, willhave to be done in this
spirit. No work is petty. Everything in this world is like a banyan
seed, which though appearing as a mustard seed, has yet the gigantic
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banyan tree latent within it. He indeed is intelligent who notices this
and succeeds in making all work truly great."

Meditation is called 'dynamic' in the sense that it leads to
transformation of our nature, our personality and attitude to all that
happens to us. Real concentration is very strenuous, Meditation needs
only partial concentration. High-state is concentration is very rigid while
meditation is a relaxed state.

It is very hard to control the mind, but it is very essential for
meditation. Meditation and spiritual life is a vast subject. To touch all
the aspects of meditation with reference to spiritual life is beyond the
scope of this book because it alone becomes a separate book. So only
main aspects of meditation are explained here.

Swami Vivekananda compares the mind to a maddened monkey.
It is indeed like that monkey. It is active always by its own nature.
Desire is like wine. When it enters the mind, mind becomes turbulent.
How hard it is to control such a mind. It is already said that the
mind is like a lake. We cannot see the bottom of lake because its
surface is covered with ripples. We can catch a glimpse of the bottom
only when the ripples have subsided and water becomes calm. The
bottom of the lake is our true Self; the lake is mind-stuff (Citta) and
the waves are thought-waves. Meditation is one of the great means of
controlling the rising of these thought waves. It is possible by constant
practice of meditation to control these waves.

Why do people meditate? Some people meditate for peace while
some others have only a vague idea of what meditation is. For some,
it is everything and they are immersed in it. Meditation by itself is
not a yoga. It is only a part of it. It is mainly a spiritual activity. The
main aim of meditation is transformation of one's nature. In the
process meditation ceases to be static. It becomes active (dynamic).

Coping with thoughts is the main problem in meditation.
Thoughts enter the mind from outside because thoughts are usually
objective (external to mind) dealing with outward things, facts, feelings
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or opinions – not subjective. It will be easy to control them if we
see them as one looks at finds from a window. There are different
types of thoughts that enter the mind. Incoming thoughts. They
usually invade the mind and disrupt your work. You just write them
down on a piece of paper. Then they disappear from your mind.
Negative thoughts. These are usually thoughts of accidents, harm that
may happen to us. Just shake the head and throw them out of your
mind. It gives realisation that they are not real but only imaginations.
Ignore such thoughts as we ignore traffic noise.

One experiences are vibrations or rise of energy from below
during meditation. One may even go to sleep while meditating
sometimes  nothing happens during meditation. The type of life one
lives has its effect on meditation. Success or failure of meditation
depends on one's activities in life.

Should we close the eyes during meditation? It is better to close
our eyes as it prevents outward distractions. However, it is not wrong
to meditate with open eyes. It is said that Sri Aurobindo used to walk
for hours doing meditation. How long should one meditate? That
depends on the nature of the persons. About fifteen minutes are
recommended in the present age of speed. Meditation for long periods
of hours and hours is not advisabnle as one may fall asleep or lose.
Concentration during meditation.

Stages of Meditation : At the very outset try to get a vision
of a lonely and peaceful place with you sitting there, for example,
a quiet and calm sea shore. Say to yourself, 'I am meditating alone'.
The effect of calm and silent surroundings begins to tell on you.
Slowly the scene fades and the mind gets settled on the object of
meditation. Here it is the calm sea. You see nothing but the sea and
you become one with the sea. You are now at peace. Object of
meditation can be anything like a flower, or an image of God.
Thoughts will always be invading your mind. You must push them
out. This is only the beginning.
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By gradual practice, leave the outer objects. Try to look into
yourself by closing your eyes concentrating at the heart centre. Try to
go deep inside, you feel seeing a shapeless light. That is the Self.
Regular meditation evolves into spiritual consciousness which is the goal
of meditation.

Swami Vivekananda says, "Meditation means the mind is turned
back upon itself. The mind stops all the thought-waves and the world
stops. Your consciousness expands. Everytime you meditate you will
keep your growth."

It is impossible to find God outside ourselves, says Swami
Vivekananda. Our own souls contribute all the divinity that is outside
of us. We are the greatest temple. The objectification (see as an object
of perception) is only a faint imitation of what we see within ourselves.
Concentration of the powers of the mind is our only instrument to help
us see God.

Srimad Bhagavatam says (11-9-22), "One becomes what he
concetrates on in meditation". God of Ved1nta is not person. He is
principle (fundamental truth or reality). The absolute God of the
universe is impersonal principle, the creator, preserver and destroyer of
the universe. It is Brahman, the absolute. We are all persons. Our Self
is Brahman in the person. Vivekananda calls our Self Personal God
because He is in the person. If we worship Personal God we worship
our own Self.

That is what meditation is for in Ved1nta.

Now let us see what meditation can do when one is in difficulty
and suffering. Difficulty and suffering are inevitable. Everybody has to
face them at one time or other. However "there is a power deep with
in each one of us which enlightens our soul and vigourous our mind".
– Paul Brunton. Brunton further says, "There is peace beneath life's pain
and peace at the end of its pain".

Meditation in times of crisis and suffering requires lot of
endurance and patience. Self surrender to the divine power or Personal
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God becomes an act of strength. Don't allow despair to enter your
mind. Self surrender to God gives you some intuitive message (to your
mind) and the higher Self (God) will not fail you. There are certain
duals (two in number) like peace and trouble, goodness and evil,
happiness and sorrow etc. They are duals, two in number together, one
behind the other. None of the duals remains forever. For example
happiness and sorrow are a dual. Neither sorrow nor happiness remains
forever. they will be revolving one behind the other. This knowledge
gives abstract relief and gives strength and patience for endurance.
Then meditation does its work. Hope and patience are the twins and
they are the source of strength in times of suffering. Same thing holds
good in times of problems also. Similar is the case with failure and
success. No doubt man needs to be aggressive at times, acceptance of
the inevitable becomes necessary sometimes.

3:3. INWARD ENQUIRY
There is no use of academic discussions about God. What we

need is direct experience of Self. It is for this Bliss here and now
that we must strive always. It is not curiosity but earnet effort to
know the Self that is required. Usually the curiosity is to know what
you will be when you die. Ramana Maharshi always put one question.
'Why do you want to know what you will be after death before
knowing what you are now?' Don't be worried about what you will be
after death. A man is now and also eternally deathless Self. If you
realize this, it will automatically open up before your eyes the
panorama of what you will be after death. It is not enough if you are
told so or if you believe it so. It is necessary to strive to realise it.

3:3:1. What is Prana?
Physically 'Prana' is breathing and heart-beat. Infact both are

sequential. Air is the wind as long as it is external. When once it enters
the body as breath it becomes the vital air. It goes to lungs as oxygen,
purifies the blood, becomes Carbondiodixe and from there it is
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breathed out. This process is called life. The heart is the inevitable
partner in this process.

Upani=ads say that individual Self (J2v1tma) is said to be in a
lotus shaped cave called heart. Dhyanabindu Upani=ad gives a
beautiful description of this (94 or 2-1 in Dhyanabindu Upani=ad).

In the seat of the heart centre
There is a lotus of eight petals.
In its centre is 'J2v1tma' (Self).
It is in the form of Light ('Jyoti').
And it is atomic in size.
In the centre of the Lotus
It moves in a circular line.
In it is located everything.
It knows everything.

The individual self (J2v1tma) is said to be in a lotus-bud shaped
cave called heart. Infact, the physical heart also is like a lotus bud.
The Individual self is said to be there in the hollow of the heart.
The wind as it reaches the heart through lungs it becomes the vital air.
In Ved1nta it is called 'Mukhya Pr17a'. In other words the indual
self itself is Mukhya Pr17 a or the vital air.

Physically the heart is a muscular bag. It looks more like an
'irregular flattened cone' in shape. The heart sends blood into the lungs
to be oxygenated there. After being oxygenated the blood from the
lungs is propelled into the heart and from there to all parts of the body.
Circulation of blood means the interchange of waste products on the
one hand and food material and oxygen on the other hand between
blood and cells in the body. So circulation is the main function of the
heart and it is vital to the body. Hence circulation symbolises life or
Pr17 a.

What is Pr17 a? Is it simply movement of the body? But such
movement alone can not be Pr17 a because even a person in coma has
life (Pr17 a). A coma patient does not move, but he is still alive.
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Atharva Veda says, Pr17 a is the supraphysical energy.

"namaste astwayate namo astu parayate
 namaste prana tishthata aseenaayota te namah"

 (Atharva Va Veda 11-4-7)

"Homage to you, O Pr17 a, when you come near and when you depart.
Our admiration for you. Pr17 a goes on when you stand still and when
you are at rest.

"pranah, praja anu vaste pita putra miva priyam
 prano ha sarvasya Iswaroyachachapranati yachcha na"

 (Atharva Va Veda 11-4-20)

"Pr17 a covers with protection all the living creatures like father to his
son. Pr17 a is the Lord of all, whatever breathes and whatever does
not breathe."

The universe consists of matter and energy. Matter has mass
and it occupies space. It contrast to matter, energy has no mass and it
occupies no space. What is energy? Energy is that which is used to do
work. There are so many inds of energy like nuclear energy, kinetic
energy (energy of motion), potential energy (body's inherent ability to
work). Other forms of energy are those of electricity, light, heat and
the energy in chemical bonds between the atoms in molecules. In
principle all forms of energy are convertible.

In all the forms energy is physical reality. What force or factor
causes energy originally and later its manifestations in various forms?
The Universe itself came into existence because it consists of matter
and energy. Infact matter is another form of energy.

The original source of all physical energy is 'supra physical
energy'. 'Supra physical energy' is not another variant of physical
energy as it is often understood. Supraphysical Energy causes
physical energy and also its effect. 'Super' means exceptional, splendid.
It is an adjective. 'Supra' is a prefix which means above or beyond
something. To understand the 'Supraphysical energy' we need to change
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our level of imagination. It is true that a change in our imagination is
always difficult. When once our mental habits become fixed, change in
our imagination becomes very difficult. But some effort ot reconstruct
our imagination becomes inevitable to understand certain abstract
things. 'Supraphysical energy' is one of such abstract things.

Today we find certain Vedic ideas beyond our comprehension
because we lost touch with them some thousands of years ago. For
this reason some commentators have considered the Vedic ideas as
childhood prattle. It shows their foolishness and nothing else.

'Supraphysical energy' is Prana. This energy manifests itself in
all living beings. A living being is called 'pr17i' because he possesses
Pr17 a. Pr17 a is the breath of life. Man survives till his last breath.
Pr17 a is not only the breath of life but also the energy of the body.
Pr17 a is supraphysical and vital factor in the process of creation. It
does not occupy any specific physical area. It acquires different names
and forms. They can be called 'states'. Basically the supraphysical
energy is like a Vast ocean. As a minutre stir on the ocean raises
ripples which ultimately result in big waves, any stir in the ocean of
energy results in the same process. Primary state of energy is movement
and it cause force. Energy-Force : in general they have the same meaning,
but there is subtle difference in their usage. In physics energy is
capacity of matter or radiation to do work. So energy is the means of
doing work by utilizing matter or radiation. Force is an influence
tending to cause the motion of the body. The intensity of this force is
equal to the mass of the body and its acceleration. Energy in internal
and it gives capacity to do work. Force is external and it is manifested
when energy comesout, that means when the capacity to do work is
manifested. Energy is the source of force and force is the result.
Energy is the cause and force is the effect.

The original state of Prana is an ocean of supraphysical energy.
Prana comes into motion from it spontaneously. There are only two
states : state of motion or station of rest. The state of motion can be
inward or outward. It is like breathing in and breathing out : inhale or
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exhale. Air, when it is inhaled gets into contact with !tma (Jeeva),
becomes vital because !tma is the real or vital Prana (Mukhya Prana).
When the air becomes vital it acquires five states of movement in the
body. They are referred to as 'five Pranas' which are essential for the
body to be alive.

The five states of vital air are 1) Prana air, 2) Apaana air,
3) Vyaana air, 4) Udaana air and 5) Samaana air. Prana is the
supraphysical energy of motion. All objects are sustained only when
the equilibrium of inflow and outflow of the supraphysical energy is
maintained. The two main states of the supraphysical energy are Prana
and Apaana. Prana is the inflow and Apaana is the outflow. Let us get
a clear picture of the five states of vital air.

1) Prana air : moves into the body through the nose and the
heart.

2) Apaana air : stationed in the abdomen it pushes out the
superfluous (excreatory) material.

3) Vyaana air : it is spread all over the body.

4) Udaana air : stationed in the throat facilitates speech.

5) Samaana air : stationed in the stomach it is near the digestive
heat of the stomach – 'Jatharaagni'.

A planned and balanced interaction of these states of vital air
(supraphysical energies) ensures the healthy and prolonged existence of
the person. Their relationship is generally harmonious but sometimes
it may not be inharmony. Continuous interaction of these states of
'Prana' (vital air) takes place according to certain specific laws. Only
human beings tend to Violate these laws. Now we shall see how Prana
causes the manifestation of the universe.

Manifestation of the universe is a mysterious drama. The whole
creation itself is a mystery. The basic cause of this drama is the
interplay of energy and matter. In vedic and mythological books
(puranic) we find the word 'Deva' or 'Devata' (god, goddess) which
infact denote the personification of supraphysical energies. Their
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interaction is the cause of activity in the universe. the activity may be
doing-undoing, creation-destruction. But the religious faith in these gods
has distorted the meaning in their formulation into superstition and
shocking rites. In this drama of the universe energies are actors and
prana is the principal actor on the cosmic stage. Actors need direction
and the director is !tma. !tma guides Prana and Prana manifests
through  Manas (Mind) and matter (substance in an object). Prana, Mana
and matter are said to be three main factors in the universe and also
in every object in the universe. Some scholars describe as three
dimensions of a single object. They are knowledge, action and matter.
These can be likened to consciousness, energy and matter or substance.
Simply we can call them mind, motion and matter. In Vedic language
they are called Manas, Prana and Vac. Manas is knowledge, Action
is Prana and matter is Vac. The body-mind-intellect is the equipment
that can grasp the physical factors easily. But to explore supraphysical
world this equipment can be of some help only, it is not sufficient in
itself. We have to expand our understanding.

In the process of understanding the universe includes many
factors. Some consider each factor as an 'element'. Suppose we become
aware of an object. This awareness is knowlege. We can say it is the
first element in the object. Next, the object has to perform a certain
function. The function becomes its property. The property is
movement or action or activity. Then there is the other element
which is matter. It is the substance of the object.

Thus the three elements are 1) knowledge or awareness which
is Manas (Mind) or Consciousness, 2) Action or activity or movement
or energy. This is Prana. 3) Matter.

There is a continuous change in all physical objects. They exist
only for a certain period of time and then change or disappear. But
the three elements Prana, Manas, and Matter are always existing.
Infact an object comes into existence when these three combine to
produce a form. Prana manifests through Manas and works under its
direction. Matter is the substance in an object.
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'Manas' has no form and it cannot be seen. Manas can be
understood only by its functions. In physical sense it is called Mind.
Mind is commonly reflected in feelings, emotions, perception, desires,
motives, reasoning etc. Every physical entity (object) has a system. It
is the system of body, mind and intellect. Intellect is not the mind
but a part of the mind. These three aspects operate from common
centre called 'Atma'. Atma is the seat for the group of Manas, Prana
and Matter. Beyond this physical universe there is the supraphysical
universe which is the world of supraphysical energies called devas.

Prana is always active. All activity in the universe is a
manifestation of Prana. Infact, universe itself is a manifestation of
Prana. Vibration is a sign of Prana. It creates vibration in an object.
Prana is the vital air in the body. Activity exhausts Prana and the result
is fatigue and exhaustion. We recover when Prana is supplied from the
atmosphere. Prana keeps the particles of matter together and for this
reason atoms try to adhere to each other. So matter is essential for
Prana and it never exists without matter. Prana is obedient to Manas.
Prana does not make any move without the will of Manas. It is the
supraphysical energy.

The third element is Matter. It occupies space and it undergoes
modification from one form to another. It results in a change to the
initial form. Matter makes Prana its base. Let us take a human body
as an example. Prana is the basis for the formation of human body.
When Prana enters the body becomes alive. Otherwise it would be a
lifeless bundle of flesh, bone, skin, blood and so on. This is the reason
why Prana is called 'life'. When Prana leaves the body it becomes
dead. It is then buried or cremated and it mingles with ashes and dust.

Then what about inanimate material objects which can not
have life force. It is only matter. Human body also is matter, but it can
take Prana and move. Material objects cannot take Prana and cannot
move. So they cannot have life-force. However, it is said that material
objects also have life. Here it does not mean life-force as in living
beings. It is the change which is life in material objects. Prana has two
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aspects. They are activity and change. Living beings have both the
characteristics. Body becomes active and also grows causing some
changes in the body that come with age. Material object cannot have
life but they have the ability to undergo changes. That is Prana in
them. Solidifying aspect of the material objects is Prana in them.
When gold is melted Prana leaves it. When it is solidified in a
different shape, Prana returns into the new form. This change is the
characteristic of Prana and form is the characteristic of matter.

Manas, Prana and Matter look separate, but they are not separate.
In fact, these three are supraphysical energies. Ay one of them can not
exist without the other two. Each of these supraphysical energies has
interconnected aspects. They are awareness or Knowledge (Jn1na),
Activity (Kriya) and Substance matter (Artha).

Unless the mind is active there can be no awareness or
knowledge. There must be a subject for the activity of the mind. This
subject is the substance or matter. For a simple example let us take
the movement of finger. To move the finger there must be desire first.
Desire comes from the mind. This is the Knowledge or awareness
part. Then the finger moves. This is activity or Prana because without
Prana no part of the body moves. If there is no finger there is no
knowledge and no activity. That means Mind and Prana become
useless. So the finger is the Substance or Matter or Artha. Making a
pot also is an example for this. First there is desire to make a pot.
That is knowledge or mind. Making a pot is activity for which hands
are required. It is Prana part. Then without clay there can not be any
pot. Clay is the substance or matter. These three Manas, Prana and
Matter together are the Cause of Creation. Ultimately there is !tma.
Manas, Prana and Matter are the limbs of !tma. They are forever
engaged in the process of Creation.

The Supreme Absolute is the !tma of the universe (Paramatma)
and it manifests (not transformation) as individual atmas (Jeevatmas)
in the world.

Object is not merely the form and the content. With form and
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content differentiation between objects is incomplete. Every object has
its own functions. So form, content and function constitute the body
of the object. There must be some source from which the object
evolves. The source is the !tma which is uniform in all objects. It
animates the body through Prana. Even the inanimate have form,
content and function. Do they have Prana? They don't in the literal
sense of the term and so they remain inanimate which means spiritless
and lifeless. But still they have their part to play in the mystery of
creation.

Prana which is the breathing spirit is life. The nature of Prana
is the source of everything. Brahman with whom Prana is identified
is the cause of Creation. The breathing spirit as Brahman is all
pervasive (antaryami, indweller). Prana is not mere air. It is said to be
blessed, undecaying and immortal. These qualities can be true of
Brahman only. Hence Prana means not air but Brahman.

3:3:2. What is Self?
The Upani=ads affirm that Brahman the Absolute the One

without a second, is the only Reality which appears to be divided into
innumerable beings on the one side and countless objects on the other.
Though the word '!tman' is often used as a synonym of Brahman, it
is more commonly used to indicate the individual self, the essential
nature of the J2vatman. Ultimately it is Sat-Cit-1nanda, or existence-
knowledge-bliss absolute.

In the Advaita system of Ved1nta, Brahman, the Absolute is
also called as 'Param1tman', the Supreme Self. Brahman or !tman
(Self) is Sat-Cit-1nanda. When it has willed to create the world, It has
got Itself involved in body-mind complex. How and why, there is no
proper explanation. Some say this involvement is due to 'avidya'
ignorance. But Brahman, the Absolute Reality is above all. How can
ignorance or avidya shroud him? Brahman is not directly involved.
M1ya comes out of Brahman and manifests itself as the world. It is
Avidya or ignorance. Brahman is the only Reality that exists. Avidya
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can never exist in It nor act on It. As M1ya is within Brahman and
as M1ya is said to be the source of Avidya, some say Brahman alone
is the locus (10raya, support or asylum) of Avidya (ignorance) because
Brahman alone is the Reality.

As Sankara points out M1ya is universal without beginning
and end. While M1ya is universal, ignorance is individual. Like M1ya
ignorance also has no beginning. But while M1ya is end less, individual
ignorance can end at anytime. When man attains the knowledge of
Brahman (!tman) the ignorance disappears.

Now let us see how this world of duality (more than one) has
evolved out of the nondual Reality called Brahman. The world of
duality can be divided into 'd4k' (the seer) and 'd4sya' (the seen). Both
these are again divided into innumerable living beings (Jivas) and
countless objects of creation. Brahman is the one indivisible Reality.
How does it appear divided into innumerable beings and countless
objects? This is only apparent, not real. It is due to M1ya that causes
ignorance in us. Brahman is !tman or Self. It is the One Reality
without a second. But It appears as many Jivas and it is M1ya that
causes this world of phenomena. M1ya is avidya at the cosmic level.

Brahman alone is the Self but It appears as many individual
selves or Jivas due to M1ya. Advaita Ved1nta aims to realise the
!tman or the Self. It is to separate the seer (the d4k) from the seen (the
d4sya). With regard to an external object like a flower the eye is the
'd4k' (the seer) and the flower is the 'd4sya' (the seen). The image of
the object should react the mind, and then only the eye can see the
object. So the actual seer is the mind, not the eye. The mind sees the
image of the object in the eye. So the mind is the real 'd4k' (the seer)
and the eye with the image of the object becomes a 'd4sya' (the seen).
Mind is the entrance to the Self or !tman (Antaratma). So ultimately
it is the Self that is 'd4k' (seer) of all that is seen or known. Self
Itself has no other d4k behind it.

Then what is 'Jivatma' (the individual self)? The individual self
is not different. As the body and the mind are superimposed on the
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Self, the individual self is formed and the Self remains in it as
indweller ('Antaratma'). Infact the Jivatma is a reflection of the Caitnya
or pure Consciousness (Brahman or parmatman). It is reflected in the
internal organ (buddhi or the intellect). Self is Pure Consciousness
(Brahman) and its reflection in the intellect is 'Jivatma' or the individual
self. The individual soul or self acts through the mind.

As it is already said elsewhere, in Advaita Ved1nta Brahman is
the Self or the Self is the reflection of Brahman. This Self becomes
(not transformed) the individual self as the body and mind are
superimposed on it. However in theistic schools of Ramanuja (qualified
non-dualism) and Madhva (dualism) the Self (Brahman) is different
from the individual self. There is no Absolute Brahman in these two
schools. Only God with attributes is the ultimate. Ramanuja says that
the God or the Self is transformed as the individual self while Madhva
says that the individual self is created by God. The individual self is
controlled by God and it is subservient to Him.

Form and place of the individual self : The self has no form.
As already described, Upanishads say that individual self (Jivatma) is
said to be in a lotus shaped cave called heart. The physical heart is
like a lotus bud. Individual self is said to be there in the hollow of
the heart. The wind as it reaches the heart through lungs becomes the
vital air. In Ved1nta it is called 'Mukhya Prana'. In other words the
individual self itself is Mukhya Prana; it pervades the whole body.

The word !tman is used generally in the sense of Self.
The Sanskrit word '!tman' can not be really translated. !tman is
deathless, birthless, eternal and real substance in every individual. It is
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 cause. Therefore It is limitless and one without a second.
As the unchanging Reality in the individual is called '!tman', so the
unchanging Reality in the universe is called Brahman. Brahman also is
beyond time, space, and cause and is all-pervading spirit. Ved1nta states
that Brahman and !tman are one and the same. The knowledge of
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this identity or non-difference is called Self-knowledge which bestows
upon man the boon of liberation. Self-knowledge alone is the direct
way to liberation.

3:3:3. What is Liberation?
The state of Liberation can not be understood easily. It is

otherwise called 'Mok=a'. Mok=a or Liberation is direct realization of
something which is existent from eternity, though it is hidden from
our view. It is Brahman when It is realised (understood clearly) all
limitations are removed and the individual self is liberated. Sankara
declares in many passages that the nature of liberation is a state of
oneness with Brahman, we cannot describe the state of liberation or
'Mok=a' in terms of our knowledge.

"It cannot be said that the liberated live in a geographical area
called 'Svarga' or Brahmaloka; nor can it said that they last for endless
time. Endless duration makes good no better. We cannot regard the
state of 'Mok=a' as one of the continuous activity. It is the highest
experience where all intellectual activity is transcended (this experience
is beyond the grasp of intellect) and even self. Consciousness (having
knowledge of one's own self) is obliterated (erased or destroyed). The
soul (individual self) is lifted above the wheel of the world, the sams1ra-
cakra, with its perpetual rhythm of growth and decay, birth and
rebirth and achieves that experience of eternity which is defined as
"the total and perfect possession of unlimited life at a single moment.
Freedom (liberation) consists in attaining to the state of universal spirit,
'Sarv1tmabhava' (literally all-selfness), or Brahman which is lifted
above all distinctions of the empirical world. The state of Mok=a is
"none other than one's own inherent nature as Brahman and is not
acquired state like svarga." (– S. Radhakrishnan. 'Indian Philosophy.
Vol.2, P.640).

The knowledge of identity or non-difference between Brahman
and !tman (individual self) is called Self-knowledge. It gives
liberation to man. However there is one question. Brahman is present
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everywhere and within everything and is the Inner Self of all. Such a
Brahman cannot be attained because attainment is possible only where
there is difference, that means where the attainer (!tman) is different
from the thing attained (Paramatman). In other words realization of
the Supreme Brahman is nothing but the removal of ignorance about
it. In such a realization there is no going or attaining because we do
not go to what is already reached. Where to go and attain what when
Brahman is within us as the Inner Self. Sagu7 a Brahman can also be
said to be the Self of all as we find in the Upani=ads. "He to whom all
works, all desires belong" (Ch.Up. 3-14-2). The worshipers of Personal
God, Sagu7 a Brahman (@0vara not Siva) may have to go to Brahmaloka
but not those who have attained Mok=a. (B.S., S.B. 4-3-14)

Sankara says that individual consciousness (physical conscious-
ness) disappears in liberation, not all consciousness. The pure substance
of !tman remains. Only limiting adjuncts are destroyed in mok=a not
!tman. Jivahood is an unreality, it is a creation of ignorance. The Jiva
is identical with Brahman. Even if we say Jivas are created they are
sparks issuing from a fire. It does not speak of any real creation but
only with reference to Up1dhis (body-mind complex). In reality the Jiva
is neither created nor destroyed. It is our ignorance that makes us see
the individual soul (Jiva) limited by Up1dhis as something different
from Brahman. (B.S., S.B., 1-4-23)

The liberated soul (self) which has realised its oneness with the
universal Self, has conquered time and reached life eternal, seems to
be unreal to us. From our limited view-point, the soul confined to the
body-mind complex is the real. Sankara says that man whose outlook
doesnot go beyond the body, the senses and the mind demand an
immortal life in the sense of continued personal existence.

What is the state of Mok=a? Is it release from Sams1ra which
is consistent with work for the world? Sankara says it is not so. It is
true that all our activity is not consistent with the realisation of truth
of non-duality.
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However the case of Jivanmuktas is different. So far as they are
concerned, activity is allowed. But their activity is not inconsistent
with the truth of non-dualism. The liberated (Jivanmukta means the
liberated while alive) even while alive are lifted above the sense of
egoity (element of ego – too much of 'I' sense or self-interest) and also
above the control of the law of karma. They act filled with the Vision
of the most high – Brahman.

There is another type of liberation called gradual liberation
(kramamukti). Sankara also admits the possibility of this liberation.
Sankara, commenting on the meditation of 'AUM' (OM) (Prasna
Upani=ad 5-2; 5-5) says that such meditation leads to Brahmaloka
where we attain perfect knowledge. It is said in Brahma Sutra (1-3-13)
(B.S., S.B.) that the who meditates with the syllable 'OM' on the
highest Person attains liberation. A doubt arises whether the highest
person is the highest Brahman or the lower Brahman, the Personal God.
Commenting on the Brahma Sutra (1-3-13) Sankara says that the
highest person is the highest Brahman not the lower Brahman (Personal
God). In another place, he comments that the highest person is @0vara
(not Siva), the Personal God. and that the worship of personal @0vara.
is aimed at purification from sin and attainment of gradual liberation,
Krama Mukti. It leads to Brahmaloka where the individual self retains
its separate personality. For Sankara, like all the mystics the idea of
svarga where the individual self intends to see God face to face falls
short of the ideal. In gradual liberation, the individual self reaches
Brahmaloka and stays there till the end of creation and then attains
Brahman. Jivanmukta does not go to Brahmaloka. He goes directly to
Brahma after death.

Ramanuja has a different view. For him liberation is not the
disappearance of the Self, but its release from the limiting barriers or
adjuncts, because disappearance of self will be destruction of Self. In
his theory the universal Self is transformed as the individual self. The
released self attains the nature of God and not identity with God. It
becomes omniscient (all knowing) and gets the intuition of God. But
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these liberated selves are atomic in size while the Supreme Spirit is
all-pervading. However the liberated individual Self can enter into
several bodies and experience different worlds created by the Lord.
However it has no power over the creative movements of the world.
It exclusively belongs to Brahman (God).

This is the meaning of Liberation in Ramanuja's Vi0i=51dvaita.
Jivan Mukti and Absolute Brahman find no place in his school of
philosophy.

3:3:4. The Jivan Mukta
Samadhi is total absorption in Brahman. It is of two kinds :

savikalpa and nirivikalpa. Vikalka means the consciousness of the
many like 'me' and 'Brahman' and the world. In the savikalpa samdhi
the consciousness of one's own personality as distinct from Brahman,
persists, however refined it may be. However, in the nirivikalpa state
all awareness of multiplicity including that of oneself different from
Brahman, is completely dissolved. Vedantic seers say that one cannot
attain complete Freedom (Liberation) and Knowledge in life by
experiencing the nirivikalpa samadhi once or twice. Only by repeated
practice one can become established in Brahman and rid oneself of
all the traces of 'M1ya'. The seed of ignorance must be fully roasted in
the fine of 'Brahmajn1na', the knowledge of the Absolute, so that it
may never germinate again. Thus alone does one become a 'Jivan-
mukta' liberated in this life though still living in a human body. Such
a man breaks through the fetters of attachment. This Freedom is
achieved only when one is rid of ignorance and its paralysing effect.

Sad1nanda Sarasvati gives a clear picture of the characteristics
of the Jivanmukta in his book 'Ved1nta-S1ra'. The Jivanmukta is forever
freed from the spell of ignorance. He enters into the realm of light.
How long should one practise (sadhana) in this world of time? The
concept of time cannot be applied to the knowledge of Brahman. Time
is a relative thing, dependent upon the state of the mind. The passage
of the soul (Jivatma or the individual self) from the relativeity to the
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Absolute depends on the knowledge of Reality and not upon the period
of time. It is instantaneous like lightning.

A 'Jivanmukta' demnonstrates by his life and action, the reality
of Brahman and the illusoriness of the names and forms of this relative
world. This world is relative because it exists as perceived by the
beholder and not real. Only such a man keeps religion alive, not the
learned theologian.

A Jivanmukta is freed from the results of action. Actions
performed after his experience of the 'nirvikalpa 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 is constant.

Though appearing to be active Jivanmukta is free from the ideas
of 'I' and 'mine'. He never forgets that the Spirit within is always at
peace, though the 'gunas' (attributes) may engage the body in various
works. He does not think of the enjoyments of the past, takes no
thought of the future and is indifferent about the present.

He considers the pain and pleasure of others as his own pain
and pleasure. Physical death and birth have no meaning for him. A
change of body is like a change of garments to him. He has become
one with Existence (Brahman) and so he exists. He has become one with
Knowledge (of Brahman) and so he knows Brahman. He has become
one with Bliss Absolute (supraphysical joy) and so he enjoys the
Supreme Bliss.

He need not come back to this world of darkness again; because
he has entered into the world of light. If compassion for mankind
makes him to take birth in human body again, he is born as a free
soul always conscious of his divine nature.

Liberation means freedom. But Jivanmukta's freedom should not
be misunderstood. He becomes free but he is not whimsical, spontaneous
and not given to licence. Humility, unselfishness, purity, kindness and
fellow-feeling, he has. He alone knows the true meaning of Freedom
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and enjoys it. He is free from ignorance, ego, desires and attachment.
He wanders in the thoughts of Ved1nta and his pastime (hobby) is in
the Supreme Brahman. He may not wear any other mark of holiness.
He enjoys without attachment the sense-objects offered by others like
a child. He enjoys material objects without desires. But he never
forgets his omnipotent Divine Self within.

The man of realization is ever happy in the knowledge of
Brahman. Though not rich he is ever content. Though helpless
sometimes he is endowed with exceeding power. Though working he
remains inactive. This is inaction in action – 'akarma' in 'karma'. He
neither directs the senses to other objects nor detaches them from
them, but looks on as an unconcerned spectator.

A Jivanmukta lives in the body as long as 'prarabdha karma'
(the effect of past karma being experienced) lasts. He may experience
disease, oldage and decay which are the characteristics of the body.
Yet he is never overwhelmed by them. Ramana Maharshi, Rama Krishna
also experienced the effects of 'Prarabdha Karma', but never
complained. They suffered quiety with their mind centred on the
Universal Self, Brahman.

When the effect of 'prarabdha karma' is exhausted the Jivan
mukta is ready to depart from the world. As the Bhagavadgita says
he leaves the body as a man gives up his old and worn-out clothes.
His soul (individual self) does not go out to be reborn again. He is
absorbed in theAbsolute Brahman, leaving behind no trace of its
separate existence. Brahman is Lustrous Light or Spendour (Tejas)
pervading the universe. As milk poured into milk becomes one with
the milk, so liberated or illumined soul (self) becomes one with
Brahman. A liberated soul after discarding the body attains Supreme
Freedom in Brahman and completely merges in Light and Reality that
is Brahman or paramatman.

3:3:5. Who am I?
In philosophy knowledge is justified belief and certain under-
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standing. But in Ved1nta knowledge is knowing Brahman ('Brahma-
jn1na'). Brahman, How do we know? Self, How do we know? The
answer to this question is knowledge. As given in Ved1nta, there are
six distinct methods of knowledge. These are called six 'pram17as'
'pram1na' means cognition (knowing). Pram17 a means way or method
of getting knowledge.

1) Pratyak=a Pram17 a (direct perception). It is the knowledge
gained by the direct perception of an object by the respective
sense-organ. For example, flower can be seen by the eyes, music
can be heard by the ear.

2) Anumana Pram17 a (inference). This is one of the three basic
means of attaining knolwedge, the other, two being Pratyak=a and
agama or sabda pram17 as. Since fire and smoke are essentially
associated, when we see smoke at a distance, we infer there is
fire there. This is an often quoted example.

3) !pta V1kya (verbal testimony) also called 1gama (scriptural
testimony or 0abda (sound testimony). Gaining Knowledge
through scriptural words or the words of Guru. Words create
sound.

4) Upamana (comparison). It is accepted by both the M2mamsa
and Advaita Ved1nta systems. It is the knowledge of an object
seen now, but gained by comparing it with a previously seen or
known object. For example, if a person sees an animal which
looks almost like a cow with some different features he at once
thinks it is cow because he already has the knowledge of cow.
This is called knowledge by comparison.

5) Arth1patti (postulation – assumption as a basis for reasoning –
take for granted). It is described as the necessary supposition of
an unperceived fact because it alone can explain it. For example,
a person fasting during the day grows fat. We are forced to
assume or conclude he must be eating at night. This assumption
is called Arth1patti.
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6) Anupaladhi (nonperception). This is a negative means of
knowledge. When we do not perceive a jar on the table infront
of us we come to know that it does not exist there.

Of these six 'pram17 as', 'pratyak=a', 'Anumana' and 'Sabda'
'pram17 as' are considered more valid as they are said to be the three
basic means of attaining knowledge. However the knowledge attained
by these means is not complete because it is based on physical
experience, says yoga system. But Advaita Ved1nta accepts these six
methods of knowledge.

3:3:5:1. Methods of Knowledge
How do we know? This is the question according to epistemology

(theory of knowledge). To answer this question Advaita Ved1nta has
accepted the six distinct methods of knowledge called 'pram17 as' as
already explained. What is the way to the knowledge of the Ultimate
Reality or Brahman? Advaita Ved1nta tries to find answer to this
question by these methods of knowledge.

What is knowledge? Philosophically it is true justified belief,
certain understanding as opposed to opinion. Fundamentally knowledge
is Pure Consciousness beyond the relativity of the knower and the
known. Relativity is the state of being relative – considered in relation
to something else. Consciousness is prior to every form of existence. It
illuminates all objects. It has no illuminator. It is self-luminous and
self-existent. It shines even when there is no object to illuminate.
Non-dual, Non-relational Pure Consciousness is the Ultimate Reality.
Being (Brahman) is identical with Pure Consciousness. What is the way
to the knowledge of this Ultimate Reality? The methods of knowledge
are the right way to the knowledge of the Ultimate Reality. Relational
means characterized by relation. Grasping an object in relation to its
qualities, in relation to the subject and in relation to other objects
associated with it is relational knowledge. The cognition (knowing) of
a white 'horse' not as a vague something, but as an animal belonging
to the species 'horse' and white in colour is difinitely relational
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knowledge. Relational knowledge is clear understanding of an object
with its generic and specific attributes.

Pure Consciousness is not related to anything. So it is non-
relational. It is expressed in Relational Knowledge through the mental
mode (way of the mind) of the knower which is the knowing self
(individual self). Relational Knowledge has variety of forms depending
on the nature of the object. Internal knowing (cognition) is psycho-
logical. Knowing through sense-perception is psychophysical. 'Psycho'
means connected with the mind. Pure Consciousness is always the
same. But it gets specific or individual character depending on the
knowing self or the ego which is manifest (becomes clear to the eye or
mind) through the particular mode of the mind. This mode or way of
the mind is characterised (gets the character of 'I') by 'I'-ness ('I' thought
or self-consciousness). Thus in Advaita Ved1nta epistemology (Theory
of knowledge) cannot be separated from the philosophy of mind
(metaphysics).

Consciousness is the essence of knowledge and it is self-shining.
It reveals itself and also all objects. The brightness (luminosity) of
Consciousness is not like the physical light. Physical light knows
nothing of itself and also all others. Physical light is also bright but it
is marked by ignorance. A thing which is not bright (not shining) cannot
be seen without light. Light needs no other physical light. So physical
light appears to be self-manifest (reveals itself). But actually it is not.
Why, because physical light is ignorant. It knows nothing of itself. That
which is not self-aware (knows nothing of itself) and is not aware of
anything else (does not know anything else) cannot make itself or any
other thing known. Consciousness is self-luminous and so it alone makes
itself and others known. So manifestation of physical light depends on
self-luminous Consciousness. Here Consciousness does not mean physical
or individual Consciousness. It is universal Consciousness.

Physical light is produced by physical processes, but not the
light of Consciousness. Consciousness is not produced even by mental
processess. Consciousness does not dwell in the body or in the mind.
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It is supra physical. It dwells in the shining Self which knows both
body and mind. Self is the cognizer (knower). Consciousness belongs
to the cognizer (Self) and it is the essence of the cognizer. It is not
perceptible, not recognised and is not identifiable.

Mental states are not conscious in themselves. Only the radiant
knowing Self illuminates them. the knowing Self is always the subject
and not an object. Relational knowledge has four clear factors
involved in it. They are – the knower, the known object, process of
knowledge and the knowledge acquired. Knower is of the first
importance. Process is the method of knowledge. It relates to the
knowing Self with the object and it brings about the knowledge. The
knower and the object known are two poles of knowledge.

Self is of the nature of Consciousness and it is always manifest
(becomes clear). There cannot be any doubt about one's own existence
which is evident. So also shining Self needs no proof. Self-awareness
means knowing (being Conscious of) one's own character, feelings,
motives etc. One's self-awareness is clear and direct. No thinking
process is required. This is the basis for human knowledge. From this
all process of knowing procedes. The radiance or brightness of
Consciousness proceeds from bright or luminous Self. Self manifests
(make clear) all physical and also psychical objects. As Swami
Vivekananda says, "It is through the Self that you know anything... and
through the Self all knowledge comes." (Complete Works II, P.303)

Omnopresent Supreme Self is the basis of each individual self.
All pervading Brahman is undivided and unlimited Consciousness. But
apparently Brahman is divided into numerous selves. It happens
through the limited adjuncts of body and mind (up1dhi). So whatever
we know we have to know only through Brahman who is the essence
of our own self,  says Swami Vivekananda. He further says that
Brahman is the essense of ego – 'I' and it is through this ego, or 'I'ness
only that we know everything. Therefore we know everything in and
through Brahman. (Complete Works II, P.133)
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In the Mah1bh1rata in the episode of the enchanted lake
Yudhishthira had to answer the questions put by the invisible voice. It
asked, "What makes sun shine every day?" Yudhishthira replied, "The
power of Brahman". "Is the sun self-manifest?" This is the idea implied
in the question. The sun appears self-illuminator and also he seems to
illuminate the whole solar system. This is not true. The sun is not
self-luminator. The sun himself does not know that. It is Brahman that
illuminates the sun. The radiance of Pure Consciousness is Brahman.
He manifests all creatures and all things. As revealed in Katha
Upani=ad, "the sun does not shine, nor the moon and the stars, nor the
flashes of the lightning shine. Everything shines only after the shining
Light, Brahman. His shining illumines the whole world. The Supreme
who is the source of all light cannot be known by any earthly light.
Our knowledge cannot find Him out" – (2-2-15). As already said it is
Brahman that appears as the individual self associated with the finite
mind. The mind receives the radiance of Consciousness and illuminates
all things including the physical light.

How does a person know anything? It is through the mind that
he knows what all he knows. To attain any knowledge whether
perceptual, or non-perceptual, mind is the main-instrument. In every act
of knowing there is the mental mode or the way of the mind according
to the object. If the mode of the mind agrees or corresponds with the
object the knowledge is more correct and distinct. There is one
problem in indirect knowledge, the mind is not directly in contact with
the object. In direct knowledge the mind is in direct contact with the
object. Advaita Ved1nta says that physical objects are independent of
the knower's mind, only the mind has to get into contact with the
object. Then only the knower gets the knowledge of the object.

What does knowledge do? It reveals something about the object.
That something is knowledge. The object is not affected in any way.
Till the mind gets into contact with the object, the object is more or
less hidden from the mind. Knowledge opens up and brings into the
view of the mind what has been hidden so far. Knowledge only
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presents the object to the mind. It is up to the mind to interpret and
understand. To meditate or to think is not cognition (knowing).
Knowledge is knowing or understanding or range of information, but
it is not interpretation. So the purpose of knowledge is only to know
the object and gather information about it.

As already explained there are six methods of knowledge :
perception, inference, verbal testimony, comparison, postulation, non-
perception. None of these methods is complete. Each one of them
has its own limitations. Each one has its own way and field of work.
However they do not contradict one another. Perception is the way of
direct cognition (knowing). It can be external and also internal. The
experience may be of physical objects or it may be of mental states.
Inference, comparison and postulation are based on sense-perception.
They are the means of indirect knowledge. Then non-perception is
negative means of knowledge. It is non-existence of any object or an
attribute. As it does not exist at a place there can be no cognition
(knowing) either by sense-perception or by inference. It is understood
that the object is not there. The three ways of sense-perception
inference, comparison, and postulation give the knowledge of sensible
(showing common sense) facts. The method of verbal testimony can
give sensible and also supra sensible knowledge. This is the knowledge
gained through the sound of words.

Direct perception causes immediate apprehension (understand-
ing). Therefore it need not be considered a means of knowledge, but
supreme end (completion) of knowledge. Realising the identity
between Brahman and !tman (individual self is called Self-Knowledge.
This realisation gives transcendental experience. It is the culmination
(reaching its highest point) of knowledge.

'Methods of Knowledge' is a highly complex subject. Detailed
explanation in simple terms becomes very lengthy. Hence only a broad
view and general outlines are given in a simple way as far as possible.
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3:3:5:2. The Process to know 'Who am I?'
Ramana Maharshi is the modern 'Mystic'. The Maharshi

embodies all that is best and finest in our Vedas and Upanishads.
He comes of the line of our ancient rishis. He was totally free and gave
this freedom to others. He never asked for anything. He was silent much
of the time and communicated a peace that was understood. He was
extraordinary in every way but lived an ordinary life. He did not
advise people to give up this or that. He wanted to give up the sense
of 'doership'. He did not ask people either to come or go. He did not
emphasise miracles or clairvoyance, etc. To him self-realisation was the
most important thing. He said it was not the acquisition of anything
new but only removal of all 'camouflage'. Comouflage is outward
covering or colouring or disguise to hide one's real nature or character
to mislead others. He did not consider hiself a guru to anyone and
hence did not consider anyone as his disciple. He did not tolerate any
preferential treatment.

The Maharshi emphasised Self-knowledge and suggested Self-
enquiry as the way towards it. Self-knowledge is nothing but the
process to know 'Who am I'. Self-enquiry is inward enquiry. To those
who said that self-enquiry was difficult, the Maharshi suggested total
surrender to God. He said that total surrender implied accepting good
and bad with equanimity. In such surrender there is no ego to feel
happy or unhappy. His method can be practised by all whether he is
a house holder, or a sanyasin, a man or a woman. The Maharshi
established through his life and his teachings that one becomes alive to
the Self when one is deed to his ego. Even today at his asram in
Tiruvannamalai where his vibrant presence is felt as powerful as when
he was alive. Sri Ramana Maharshi is a phenomenon of the past
century and also the present.

The sacred words of Ramana Maharshi are timeless, because
they are based on his direct experience. His words, statements and
clarifications are simple and direct. They are like 'open book' from
which one can derive strength and inspiration. No scriptual knowledge
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is necessary to understand his teachings. But it is necessary to reflect
on the guidance given because Ramana Maharshi's way is so simple
and apparently without steps between the practice and goal. There is
no system and no prescribed formulae. The nature of experience is
natural happiness. It is the same during practice and also in what is
usually called Ultimate experience. There is only one difference.
During the stage of practice one keeps moving in and out of the
state blissful experience. When this experience becomes steady and
undistracted, that itself is the goal.

The means and the goal being the same, time and again we have
to go back to his statements to grasp their true meaning. The progress
of revelation is invisible and it cannot be measured. So there is great
need to understand the practical implications in Maharshi's direct path
to get proper insight into his teachings. Though Maharshi accepts all
traditional spiritual methods, there are some essential aspects of his
method. He says, "yoga teaches control of the activities of the mind.
But I say self-enquiry. This is a practical way."

In all other methods there is duality of the subject 'I' and the
object, whether the object is a sacred syllable, or thought or a form of
God. Is this division or duality necessary? asks Ramana Maharshi. He
says the thinker and his thoughts are not separate or different. They are
one and the same to form a whole. Mind and I cannot be different. So
he asserts that the subject and object would be based on a division that
is not existing. If this sense of oneness is ignored we can reach only
upto the thresh hold and then we have to prepare for self-enquiry by
purifying the mind. Why? Because the sense of individuality and the
feeling of separate existence would remain uncontrolled. In other
methods we have to deal with the content of the mind to make it pure
and desireless. Cultivation of good thoughts and desireless and practice
of regulation of breath and soon would be attempted.

But Ramana Maharshi's Self-enquiry is holistic and unitary.
Attention is only on the subject. The idea about one's separate identity
is questioned till the falsity of the idea is realised. The question 'Who
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am I' is always posed to raise a doubt whether one is a particular name
and form, like 'I am this' or 'I am that'. Unless one enquires he cannot
findout. Mind wanders in the world of thoughts which are varied and
powerful. This can be prevented by shifting attention from thoughts to
the thinker. There can not be thoughts without the thinker. There can
not be doubts without a doubter. Maharshi says that thoughts cannot
flourish when the individual's attention is not on them. Thoughts go
outwards. When the individual cuts off his association with his
thoughts, he turns back to his true strength. Consciousness (Self) is
his strength. It rules the mind so then the mind turns within and
merges in the Consciousness. The individual energy merges in the
universal energy which is always existent. When this happens one is
filled with happiness and joy which are spontaneous and natural.

Thoughts are a great load. The mind is always full of thoughts,
different kinds of thoughts. Some thoughts are functional, some are
psychological and some more are purposeless. They are purposeless
because they are of no use to one's life. When the load of thoughts is
shed off, one feels really happy. The mind becomes spacious (large)
when its untidy state of thoughts is cleared. Ramana Maharshi termed
the universal current 'Heart'. Mental concepts (ideas) will be replaced
by intuition and feeling, says Maharshi. Each moment would then be
new with joy.

What is mind? If one searches to findout there would be no
separate entity as the mind. (Upadesa S1ram, Verse 17).  The mind stilled
by breath regulation gets destroyed by pursuing a single thought.
(Upadesa S1ram, Verse 13). Intelligence is the nature of the mind. The
mind is pure undefiled like ether. – Self-enquiry : Collected Works, P.11

"There is no such thing as mind." What is the exact meaning
of these words of Ramana Maharshi. It makes one ponder (think over)
about what Ramana means by this words. Does Ramana mean that
the mind is a myth? Does he say that it is an illusion? Certainly not.
Because if there is no mind there is no question of it being a myth or
illusion, and the discussion whether it is Consciousness or whether it
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is pure or not becomes meaningless. An independent existence to the
mind is an erroneous idea. This is what Ramana Maharshi wants to
convey but not that the mind is a myth.

He says that the mind is only a bundle of thoughts. Thoughts
start from something which we call the mind. But what happens to the
mind when we are in deep sleep. The mind remains inactive and so
there are no thoughts. If mind is considered permanent it can not be
existent (active) some times and non-existent (inactive) some other
times. If the mind is the generator of thoughts can the thoughts arise
without the person. No. Thoughts can not exist without the person.
Thoughts are many but at a particular moment only one thought can
exist because the individual's attention is needed for its existence.
Thougths are dependent on the individual's 'I'ness or 'I' thought.
Individual is the mind which is not a separate entity. So it is wrong to
say the individual and his mind.

To know about the mind and its nature, we must know about
the individual and his feelings. Our experience of waking, dream and
deep sleep is the key to one's individuality. Individuality is there when
we are awake but it disappears in sleep. Because it is discontinuous it
must have a source from which it rises and into which it dissolves.
Spiritual Heart is the source, says Ramana Maharshi. It is based on
his experience. He says the 'Spiritual Heart' is on the right side of the
chest. What is the nature of this heart? It is the full Consciousness.
If the mind has a conscious source, its nature must be Consciousness.
Ramana stresses very much on this point. He says the nature of the
mind is intelligence which is pure. It is awave in the sea of Conscious-
ness. It is a fact that the way to our freedom is in intelligence.

As long as the mind remains stationed in its source – Conscious-
ness, it remains pure. But there is one problem. The mind is always in
association with one thought or other without break. Though it is
merged in its source in deep sleep, the latent (concealed) thoughts are
always there. They rise in waking state. These thoughts may be good
or sometimes bad or even neutral. But still they are all dangerous. The
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mind's natural purity and silence would be disturbed. Ramana always
said that thoughts should not be allowed to take control of the mind
because no thought is our friend. The mind should be left free of
pollution and overcrowding of thoughts. Our minds is usually over-
crowded with thoughts. Often it becomes a railway platform and at
times it is jam-packed with thoughts causing a traffic jam, so 'yoga'
teaches 'Citta Vritti nirodha' (control of the activities of the mind). But
Maharshi says '!tma-vic1ra' (Self-enquiry).

Contrastingly the mind of a 'Jn1ni' is free of thoughts and
functions in complete freedom. It does not mean that he allows no
thought into his mind. He allows because he has to communicate. All
the mental faculties, memory, reasoning, and inference are all there.
But there is one difference. When the purpose of thoughts is over the
thoughts vanish from his mind once again his mind is free. How does
this happen? Jn1ni can switch off and switch on thoughts when ever
necessary. (Bhagavad Gita 6-34,35) also says that the mind is restless
and hard to control – Arjuna says thus. Srikrishna replies, without any
doubt the mind is restless and difficult to control. Yet by earnest and
repeated attempt (practice) mind may be controlled making it steady
in its unmodified state of Pure Intelligence by means of constant
meditation upon the Chosen Ideal.

Here Ramana's Contribution is highly significant. He points out
that unless we understand what the mind is and unless we know the
nature of the mind we cannot control it. We generally call it a subtle
body. But Ramana Maharshi says that there is no such separate entity.
Mind is only a collection of thougths centred round a thinker.
Ramana says that though thoughts are varied and innumerable and are
quite an army, they are all the individual's thoughts. Still if the
individual does not pay attention to a partical thought it remains in
the background and will not surface. Ramana further adds that 'I am
so and so' is the core thought, which is the root and other thoughts are
like branches and twigs.

Ramana always stresses that thoughts are parasites and they
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depend on the individual 'I' thought. So to control the mind we must
shift our attention from the thoughts to the thinker. If we succeed in this,
we succeed in paying attention to the core though 'I am so and so'. If
we question, "For whom are these thoughts?", the answer will be "For
me". If we question further we will reach the question "Who am I?" Then
the thought would vanish and silence would fill our mind. If thoughts
rise again the same process should be repeated.

'Who am I?' Is this a mantra? or a simple question. It is neither
mantra nor a simple question. It is only an enquiry about the mind.
The formation of thoughts should be nipped in the bud. Then we deal
with the centre of the mind and focus attention on it. Here there is
no need of any particular background, no particular religious belief to
practice it. We should have spirit or desire to know. As Ramana says,
we will then achieve a break through in mind control. Then we will
understand the real nature of the mind and it frees us from the endless
thought movement. then we are always at rest and the mind will be
filled with peace. What is called Mind, is Conscious power residing in
the Self.

3:3:5:3. Spiritual Heart
Ramana Maharshi was quite categorical about the pre-eminence

of 'Self-enquiry'. 'Self-enquiry' is the one infallible means, the only
direct one, to realise the unconditional 'Absolute Being' that you
really are. Maharshi gave a good example in his 'Gospel' Part II. The
attempt to destroy the ego or mind through sadhanas other than Self-
enquiry is like the thief turning police man to catch the thief that is
himself. Self-enquiry alone can reveal the truth that neither the ego nor
the mind really exist and enable one to realise the pure, undifferentiated
Being of the Self or the Absolute. Having realized the Self, nothing
remains to be known, because it is perfect Bliss, it is the All.

What is the difference between meditation and enquiry into the
Self? "Meditation is possible only if the ego 'I' is kept up (maintained).
There is the ego 'I' and the object meditated upon. This method is
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indirect. Where as the Self is one. Seeking the ego's source makes it
disappear. What is left is the Self. This method is direct." ('Talks' 174,
P.145).

It is the often quoted statement that the world is unreal and
Brahman alone is real. But how to remove the confusion raised by
the statement. Maharshi explained it in a simple way. What happens
to the 'real world' in sleep? Do you exist then and your real world?
Again, your 'dream world', is it the same as your waking world? Do
you have the company of your friends when you are feeling lonely in
your dream world. World in Waking state, in Dreaming state and in
deep sleep state is not stationery. They come and go. How can this
phenomena which keeps coming and going be real? asks Ramana
Maharshi. He gives the answer that reality of the world is only an idea
and it is superimposed on changing movement and that individual
and world are labelled as real. It is like calling a prostitute a chaste
woman. It is time to step out of illusion. Otherwise it would be trying
to ride two horses simultaneously.

So olong as one has separated himself from the mind he
remains the victim of the mind's many allurements. Unless the primary
ignorance regarding the mind as separate from oneself is ended there
is no escape from mind's vagaries (eccentric ideas or acts), says
Ramana Maharshi. The thinker and his thoughts are an integrated
whole. Where are thoughts without thinker once this is recognised
we are on the right track. As long as the thinker is not in the focus
of one's attention any sadhana to control the mind will not give good
results. Self-enquiry leads to the fact that nothing exists apart from
one's Self. Then the unity of the source (Consciousness), the individual
and the world is experienced. This is Ramana Maharshi's direct
Method. The purpose of Self-enquiry is to focus the entire as its
source. It is not, therefore, a case of one 'I' (the individual) searching
for another 'I' (the individual self) because the individual is not
separate from the Self. (Maharshi's Gospel. Part II)

To focus the entire mind at its source means to turn it inward
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upon itself. It is to sit in meditation asking who am I? at the same time
focussing the attention on the Heart, not the physical organ on the left
side of the chest but the 'Spiritual Heart' on the right. Ramana
Maharshi is very particular of this 'Spiritual Heart'.

The 'Spiritual Heart' on the right side of the chest is not one of
the yogic chakras (Centres). It is the centre and source of ego self
(individual self) and the abode of the Self and is therefore the place
of union. When he was asked if there was any scriptual or other
authority for locating the 'Heart' at this spot Ramana Maharshi said
he had found that 'it is so' and had later seen it confirmed in one
Malayalam book on 'Ayurveda' (Hindu medical system). Bible also
confirms it 'Ecclesiastes' – 10-2.

"A wise man's heart inclines him toward the right,
 but a fool's heart toward the left."

Those who have followed his directions have also found it so.
Maharshi has specified a particular place for the Heart with in the
physical body that is in the chest two digits (two fingers) to the right
from the meridian (middle). He further clarifies that it is the centre of
spiritual experience according to the testimony of the sages. The
Spiritual Heart – Centre is quite different from the blood – propelling
muscular organ known by the same name. The Spiritual Heart – Centre
is not an organ of the body. This much we can say of the Heart
that it is the very core (Central part) of our being and with which we
are really identical, whther we are awake, asleep or dreaming, whether
we are engaged in work or engaged in samadhi.

Fixing a place for the Spiritual Heart amounts to setting
physiological limitations to it which is beyond space and time.
Maharshi clarifies that the person who gets this doubt regards himself
as existing in the body. But the sages had the bodiless experience of
the Heart as Pure Consciousness. The sage was not at all aware of the
body, and that absolute experience was localized by him with in the
limits of the physical body while he was in bodily awareness.
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What about the people who have no direct exprience of the
heart. Should they depend on some sort of guess-work. Maharshi
says that it is not guesswork but an unerring intuition. This intuitive
knowledge is not of the heart but of the position of the Heart.
Maharshi says that a person points his finger intuitively to the right
side of his chest. That is exactly the place of the Heart-Centre. Then,
does it mean that in the absence of direct knowledge one has to
depend on his intuition?

There is nothing wrong with it, says Maharshi. When a school
boy says, "It is I that did the sum right. The boy does not point to
the head or to the legs to indicate 'I'-ness. His finger goes straight
towards the right side of the chest. It is natural because the source of
'I'ness in him is there. It is an unerring intuition that makes him refer
to himself, to the Heart that is the Self, in that way. There is no
effort. The act is involuntary and it is the same in the case of every
individual. What stronger proof than this do you require? asks
Maharshi. The source of 'I'-ness is in the Heart on the right side of
the chest.

Ramana Maharshi instructs the devotees to sit concentrating on
the Heart at the right side and ask, "Who am I?" and not to follow the
thoughts during the meditation but to watch them and ask : "What is
this thought? Where did it come from? Who am I?" Then the thoughts
disappear and only the basic 'I' – thought remains. (Maharshi's Gospel)

There can be no answer to the question, 'Who-am-I?' because it
dissolves the 'I' – thought, the parent of all thoughts. No suggestions
like 'Sivoham' (I am Siva) are not to be given to the mind during
meditation according to Ramana Maharshi. No answer the ego ('I'ness)
can give can be right. The true answer will come of itself. What is
the answer? The awakening current of awareness is the answer, says
Maharshi. It vibrates as the essence of one's 'being' (existence) and yet
it is impersonal.

This practice should be made constant until it becomes continuous
not only in meditation but in every speech and action. Even the Self-
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enquiry (Atma-Vichara) is still to be used, because the ego will make
friends with the current of awareness. If it is tolerated once, it will
gradually grow to power and then fight to recover supremacy.

Maharshi insists that Self-enquiry is to be kept up to the very
end. What ever Thoughts or Visions may come, keep asking to whom
they come until the Self alone remains.

3:3:5:4. Heart and Mind
The two terms, 'heart' and 'mind' are used in a very loose way

in ordinary conversation. In between, there is the 'brain'. What are these
three terms? Are they one with different names or separate organs?
They are not one, but at the same time they are not separate. Infact,
it is the brain that contains the other two, because it is a visible organ
of human body being a part of the skull. Brain is an organ of soft
nervous tissue contained in the skull. It functions as the coordinating
centre of sensation (of senses) and of intellectual and nervous activity.
In ordinary sense, brain means intelligence (buddhi). Then what is
mind? It is the seat of individual Consciousness, thought and feeling.
The heart we speak of here is not the hollow muscular organ
maintaining the circulation of blood by rhythmic contraction and dilation.

There is a gap in the knowledge of the learned men about the
working of the nervous system and the brain. They have no clear idea
about the relationship between the neurons of the brain and the
process of thought. There is also no clear idea about the energy that
fuels the mind. Yogis in India say that every form of mystical ecstasy
is the result of the impact of this highly concentrated vital energy on
the brain.

We must know the basic facts about thought, its generation and
also the process of thinking. In Ved1nta brain finds no place. It is
more related to yoga, not Ved1nta what is thought made of? It can not
be a substance because it is abstract (cannot be perceived). It has no
material composition and so it cannot be nourished by blood. So we
can say that thinking is abstract, a living vacuum. If we accept that it
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has life, we have to show the proof which we don't have. Even if
we agree that it has substance, however subtle that might be, it must
have its own energy system, its generation, and also renewal. Where
can it be? It is a paradox (seeingly absurd).

There are different schools of thought like materialism and
idealism, skepticism and faith or belief, also evolutionism and
creationism. But no school is clear about the relationship of thought
to brain. All schools put forth arguments and proofs but all are
hypothetical (supposition only, not necessarily true).

It is taken for granted that the world we see around us is an
objective reality and that the human mind presents its true image
very accurately before us. From whatever part of the earth we look
at the Universe, the picture would be the same. Physics asserts the
indeterminate nature of matter. But the indetermination of matter
cannot change the accuracy of our mind. All our present-day knowledge
of science and philosophy is based on this assumption. Even our
concepts of Soul and God are the result of our faith in the integrity of
our mind and credibility of the intellect.

Mystics (who seek by self-surrender to obtain unity or identity
with or absorption into the Ultimate Reality), visionaries, and sages say
they have attained a new form of perception in which the objective
universe loses its multiplicity and fuses into one unity that cannot
be described and cannot be understood. How can we explain the
experiences of this exclusive class of people? Their experiences can
be treated as visions, but some treat them as delusion. Bertrand
Russel says they are not rational and not real but only emotional,
subjective (personal or individual) experiences. So far nobody has
attempted to present 'mystical experiences' as an objective reality. But
some thinkers say that 'mystical experience' is an advanced stage of
congnition (knowing) with a wider dimension of consciousness. It is
not the result of one's own efforts or manipulations in the form of
religious discipline, meditation, yoga or occult practices. It is from an
active biological evolution of the brain which accelerates his way of
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thinking. We can call it mystical consciousness. It is potential and has
a biological base. It does not come from outside. It is already present
in the cerebrum of man and it makes his efforts successful.

This is an extraordinary conclusion which can be explained only
by the person who had these visionary experiences and not by any
other way. We cannot go deeper into the subject here. We can only
infer this much that the brain is behind the mind and its activities like
thinking and feeling.

What is heart-beat? It is an indication of life in human body.
This heart-beat is produced by contraction and dialation of heart
muscles. In fact the beat does not start in the heart cavities but in
the veins leading to the heart. The rhythms of beat that start in the
veins are in turn triggered by the brain.

It is often said that the brain thinks and the heart vibrates.
But in fact there is no such division between the brain and the heart
(mind). This heart does not beat and it has nothing to do with
blood veins. The brain is only one organ and there is no need to
divide it into parts like intellect, mind (heart) and never centre. All the
three are in one centre and that is the brain. We can safely say that
the brain itself is the mind (also the heart). Thinking organ and
experiencing organ are one and same. That is the mind, which is the
abstract (invisible) part of the brain. Mind searches and comes to
conclusion shaping an estimate.

The brain is the centre of enormous network of nerves. Nerve
is a thread-like fibre which forms a system to carry feelings and
messages to and from the brain and transmits impulses of sensation
to the other parts of the body. Brain controls thoughts, feelings and
also physical activity. It is only the brain that thinks, feels and also
experiences. So brain itself is the mind. Knowing is knowledge and
making good use of knowledge is wisdom. Mind is the Centre of
Knowledge and wisdom. The nerves are like electric wires. Nerve is
formed at one place and its effect is felt at a different place in the
body. For example, a nerve starts in the brain, but its effect is felt in
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the little finger of the hand. Apparently we seem to be working, but
it is the nerve that is working. Mind is the threshold of the individual
self and through it only we can reach the self Jivatma. Brain controls
the nerves and the mind works through the nerves. One single organ
works as brain and also mind.

Now we come to the heart (not the organ of blood circulation)
and the mind. What is the principle of the heart in contrast to the
mind? The heart refers to the feeling and the mind includes a lot of
other activities and other functions. According to Ved1nta mind is
something distinct from the physical body and also from the spiritual
Self. It is not identified with the spiritual Self, because the spiritual
Self is the knower and the mind is not the knower. Mind is an object
of knowledge.

Just as we perceive an external object, similarly, you can observe
our own mind, How? It is through mind only, mind observes itself.
Since it is an object of knowledge, an object of cognition (knowing)
mind can not be the knower. Here is an object – a chain. You see it.
Do the eyes see it? You hear a voice. Do the ears hear a voice? If
the sense-organs are the real doers of work, what happens? You
have so many knowers. That is not true. The organs of sense are only
apparent knowers. There is one common knower beyond these senses.
That is the Self in the individual. It knows through the mind which
works as transmitter or communicator. Thus the mind is only the
apparent knower. The real knower, the Self visualizes the mind,
observes the mind. You also can observe your mind directly through
introspection (observation of one's own mind). Others can observe
your mind but only indirectly.

Mind is the instrument of the spiritual Self. In psychology,
mind includes heart, feelings, emotion etc., But in Ved1nta heart
means 'Citta' (mind) "Blessed are the pure in heart, for they shall see
God", says Jesus Christ. Here the heart does not mean physical heart,
but it refers to the centre of feelings and concepts. After perceiving an
object an impression is left in mind. All these impressions that we
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have gained must be purified. These impressions or 'samskaras' which
are the causes of future desires. If we can wipe away these impressions
that are stamped on the mind substance, then the mind substance
becomes pure. Then it gets the power of reflecting (meditation). This
ideas is given in the Raja Yoga.

The future desires are the resultant of our impressions of
previous experiences. One impression (samskara) creates another
impression and previous impression is strengthened. Every time you
enjoy or experience something, the impression is stamped on your
subconscious mind. Gradually it becomes a habit. Habit is nothing
but a series of impressions. In course of time the habit becomes so
strong that it becomes our second nature and even moulds our whole
character.

So some say that we should kill our desires out. But it is
absolutely impossible to kill our the desires and make out minds
blank. We can gradually reduce the number of desires and reduce their
intensity. That is the only way to purify our heart (mind). This heart
means the same thing as mind. In Ved1nta the mind is called
'antahkarana' which is 'internal instrument'. The mind and the Self
are distinct, but still they are connected very closely and they are
inseparable. Mind is not an integral part of the Self, but it is the entrance-
way to the Self.

Human being has become unique because of the mind which,
we can say, has the capacity to think, to feel and to express. "As is a
man's mind, so is a man". The possession of the mind with its great
variety of expressions makes man different from animals and other
sub-human species. The mind makes man aware of the world around
him and also self-aware (to know himself). The mind guides and
controls our interactions with others and also the world in general.

An old 'saying' declares that 'the world is as the mind sees and
feels it; the world is as the mind thinks of it.' Hence a study of
mind can help us to live a better life in this world. The mind is the
store house of thoughts. It has the capacity to think rationally,
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logically, analytically and so it is capable of discriminative thinking
and subjective appreciation of the objective world around us.

What is the mind? It seems to be a kind of formless 'spirit'. It
is also a source of energy and appears to have no particular place of
origin in the human body. However, it has the capacity to influence
and execute the functions of the brain. Upanishadic seers studied the
human mind and declared that the mind is different from the Self,
the !tman. Ch1ndogya Upanishad (3-14-1) says, 'Sarvam Khalvidam
Brahma'. This whole world is Brahman, having come from Brahman.
The Self (!tman) is Brahman. It is self-luminous. It has the power to
see and reveal the activities of the mind. It guides and activates the
mind.

As already said, the mind is 'antahkarana' (internal organ). It
has four faculties (departments) to carry on its duties : Chitta, Manas,
Buddhi and Ahankara.

1) Chitta deals with thoughts. It is responsible for memory. The
word is also used in a more general way to indicate the mind. It
is also the store house of impressions (samskaras) which are the
innate tendencies born out of memories of the past experiences.
These impressions provoke similar actions in future leading to
similar experiences.

2) Manas actually means mind. It is responsible for general thinking
(samkalpa) in daily life. It is the combined sattva-aspect of all
the five tanmatras or subtle elements or primordial elements.

3) Buddhi is intellect. It is one of the four aspects of antahkarana
or internal organ. Deliberation on the pros and cons, is its chief
characteristic. Jiva or the individual soul is actually the
reflection of !tman (the pure consciousness) in the buddhi
(intellect). In this case buddhi signifies the whole of antahkarana.

4) Ahamkara (egoism or 'I'ness) is also one of the four aspects of
antahkarana or the internal organ. It is normally translated as
'egoism'. It gives the sense of individuality (self-consciousness).
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Infact, antahkarana is the internal organ by which we experience
thinking, feeling and willing and are able to remember things. Some-
times it is loosely called as mind (manas) or intellect (buddhi).

Accoring to Ved1nta the !tman or the Self is the basic reality.
The mind and body work under the guidance of the !tman. The mind
functions in different states :

1) The Waking state : This is called Conscious state in psychology.
In this state man is awake and Conscious of his surroundings.
Mind, Self and body are all active.

2) The Dream state : This is called subconscious state in
psychology. In this state the body becomes inactive, but the
internal organs like the heart (physical), lungs, and all other
biological systems continue to be active. In the Waking state
body, mind and Self are all active. In the Dream state, only the
mind and the Self remain active.

3) The Deep Sleep state : This is called unconscious state in
psychology. Here both the body and the mind become inactive.
But the Self exists. The internal organs like heart (physical), lungs
etc., continue to be active. Only the body with the external organs
becomes inactive in deep sleep.

There is another plane of mind called Super-Conscious state of
mind. This is the fourth state called Turiya state. This is not a changing
state, but a real state of existence.

Our mind controls all our activities. Our thoughts are generated
in the mind. Sometimes our face expresses whatever is going on in our
mind. Face is the index of mind. Life is a mystery and it has baffled
us through the ages. Who am I? and how did I come into this world?
These are the questions that have been teasing us incessantly. Different
schools of religious philosophy try to explain this phenomenon leaving
the choice to us either to accept it or reject it. The individual soul,
during its human birth is given an opportunity to consolidate its
experience of the divine. The ultimate aim is to seek the bliss of
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Brahman or @0vara which is the embodiment infinite Love, Wisdom and
Perfection.

The soul through the mind is endowed with the faculties of
thought, word and deed by which it gains knowledge of God. Basically
there are three entities: God, individual soul and bondage (attachment).
These three are always in existence. Bondage is the subtle link or
attachment with the world that the individual soul or self experiences
at every birth. These links appear as the ego, the karma and maya
which envelop the soul. Thus the individual soul staying in the subtle
body carries with it the effects or impressions (sanskaras) of past deeds
called karma. There are so many distractions in life. They will stand
in the way and prevent us from sheddings the bondage. Emotions such
as desire, anger, ego sense, delusion, etc., tend to act as hurdles when
we try to get rid of bondage or attachment.

Antahkarana, otherwise called inner senses comprising the mind,
buddhi (intellect) and ahankara play a crucial role in our quest for
liberation. Together, they become formidable and they can make or mar
our efforts, acting as a friend or a foe to the soul. Particularly the mind
is double edged. It encourages the senses to seek worldly objects. This
temptation finds the soul to the world. Again the same mind helps us
to control the senses and divert them to seek God. So everything
lies in controlling the mind. It is not easy because mind is always
wavering and it is strong and obstinate. Lord Krishna says in
Bhagavad Gita (6-35) that mind is difficult to curb and it is restless,
but it can be controlled by constant practice and non-attachment. Yoga
Sutra (1-12) also points out that the restless mind is accustomed to act
on impulse (sudden tendency to act without thinking). It can be
controlled only by non-attachment and practice.

To have non-attachment, the mind must be clear, good and
rational. Each action is like a wave vibrating on the surface of
water in the lake. When the vibrations stop the lake becomes calm.
The samskaras or the impressions are like the waves. When a large
number of impressions are left on the mind, they form a habit. It is
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said, "Habit is second nature". First natures comes by birth. The
impressions form the first nature also. Why first or second they form
the whole nature of man. What ever we do is the result of habit.
Character is repeated habits and repeated habits alone can reform
character. So if habits are controlled, the mind becomes controlled. The
remedy for bad habits is counter habits. The counter habit is good
habits. After all, man represents a character, which is a bundle of
habits which can be checked by new and better ones.

3:3:6. Seeking God
'Seeking God' means searching for God. How? Can we identify

Him? Has He form? Before seeking God, we have to know the
answers to these questions. Ramana Maharshi answered these question
patiently step by step. A muslim visitor posed these questions to
Maharshi evidently with some sincerity behind. 'Has God a form?' he
asked. 'Who says God has a form?' retorted Maharshi. The question
persisted, "If God is formless, is it not wrong to ascribe to him the
form of an idol and worship Him in it?" It was a sort of retort.
Maharshi understood and asked the man to tell him if he had a form.

"Of course, I have a form, as you can see, but I am not God"
replied the man. Maharshi then asked if he was that physical body with
flesh and blood. The man replied, "Yes. I know I exist in this body".

Then Maharshi posed a question, "so, you are that body and you
are aware of it. In deep sleep when you are not aware of the existence
of your body can it be your self?"

The man answred. That he must have remained in the same
body even in deep sleep because he knew it until he fell asleep, and
as soon as he woke up he could see that he was just as he was
when he went to sleep.

Suddenly Maharshi shot a question, "when death occurs, what
happens?" The man became silent for a few minutes and thought.
Then gathering himself he replied that he would be considered dead
and the body would be buried.
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Maharshi asked, "you said your body is yourself. Then why
doesn't your body protest when it is being taken away? Why doesn't
it say, "No! don't take me away My children are here. They are all
mine – I must be with them."

Now the Visitor realised that he had wrongly identified himself
with the body and understood that he was not the body itself but he
was the life in it.

Then Maharshi explained that it was the ignorance of the visitor
to consider himself to be the body and to have a form. This is the
root cause of all trouble. Until one knows his formless nature, it is
mere shallow argument about God. Whether He has a form or he is
formless. Until one sees the formless Self one cannot worship the
formless God. Until you know who you are you cannot seek God. God
is only your mentally imagined form and you see that in your
Visions. God is truly formless.

Then how to seek God? Infact, it is not seeking because where
can we search for God? But God exists. He is, where? He is not
without but within ourselves. He can be realised, not be searched.
'Realise' means to become aware, to understand clearly and make Him
apparent Reality. That is the actual meaning of seeking not searching.
To realise Him is the supreme goal of human existence. God can be
realised. That is to say, he can be known, felt, experienced immediately
in the depths of one's own soul. That is the ultimate reality which
can be directly perceived, though never in normal consciousness. It is
possible only in the unique transcendent state which is called 'Turia'
in which this miracle happens. Study of the scriptures is useless so
long as Brahman has not been experienced, says Sankara. Only man
has this rare privilege of experiencing Brahman or Personal God.

"Arise, Awake and turn towards the knowledge of the Self and
put an end to the sleep of ignorance," says Katha Upanishad (1-3-14).
The call for tolerance, harmony and universal consent applies only to
the paths, not to the goal. Brihadaranyaka Upanishad (4-5-15) says
'The !tman or Brahman is not this, not this 'Neti, Neti'. It is
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incomprehensible because It cannot be understood. It is indestructive
because It cannot be destroyed. It is unattached since It does not
attach Itself. It is unfettered, It does not suffer, It is not injured. By
what one would know the knower (the Self)? It is eternal. The
suggestion is that the knower cannot be known in the usual way. It or
He (Saguna Brahman) can only be experienced. It cannot be described.

Vedas have given us grand conclusion that "Ekam Sat Vipra
bahudha Vadanti" (Rigveda 1-164-46 and also Bhagavad Gita 4-11).
"Truth or Reality is one; sages call it by various names. Names are
different but Truth is one. Bhagavad Gita also says, (4-11) "As men
approach me, so do I accept them : men on all sides follow my path."

The Gita does not speak of this or that form of religion but
speaks of the impulse which is expressed in all forms. The imulse is
the desire to find God and understand our relation to Him.

As already explained elsewhere, the three main schools of
thought in Ved1nta are dualism, qualified monism and nondualism. Sri
Ramakrishna reconcided these three schools in a unique way. When
one considers himself as a physical being, God is the master, he is the
servant. When he considers himself as an individual being God is the
whole and the individual is one of His parts. And when one realises
himself as the !tman, he is one with the God. Dualism considers the
individual as the servant and God is the master. Qualified monism
treats the individual as a part of the whole. The non-dualism sees no
difference between God (Brahman) and the individual Self. Thus Sri
Ramakrishna pointed out that dualism, qualified monism, and non
dualism are not contradictory concepts but successive steps in
realisation. The third and the last, non dualism is attained when the
individual loses all Consciousness of self ('I'ness) in union with God
(Brahman). This is the goal of realization.

3:3:6:1. Divine Revelation
Swami Vivekananda said "Every 'being' is divine and man is

essentially divine. Man's divinity is the most essential truth about him.



313

This divinity is inherent in man." Swamiji always spoke of religion as
manifestation of the divinity that is already in man (including woman).
But man has limitations and short comings. It is a fact but it is only
the surface truth. There is the profound 'Truth' that lies at the core of
every human being. It is the divinity of the soul. The essence of
Swami Vivekananda's introduction to Rajayoga is that "each Soul is
potentially Divine".

"O mind, move always in the Supreme Being. Move always in
the Supreme Being." If we move in the Supreme Being, the illusion
of identity will be dispelled. Then we can speak to Him with in
ourselves. To realise God, we must first get fixed in God-Consciousness
(awareness of God). Through the Consciousness we can speak to God.
What is the way of speaking to God? Prayer is the way to speak to
God. When you pray with your whole heart (without doubts), you
feel the presence of God right before you. This happens only when
the prayer is without any desire for worldly gain. In prayer one should
not do business with God. The prayer should be free from the sense
of 'I'ness. Prayer flowing from the heart establishes communion with
God with in your heart. Mere repetition of some holy names or some
mystic syllables (Mantra) becomes mechanical. Prayer must be soulful
(evoking deep feeling). Prayer done by self-surrender reaches God
immediately. His gracious form appears before your mind's eye. You
even experience speaking to Him. Speaking to God is speaking to
your 'Inner Self' (inner divinity). There will be some vibrations in your
mind which you can feel and also experience. Some may even see the
image in vision form in deep sleep and he remembers and feels the
experience even after getting up. It is the image of Personal God.

@0vara, the Saguna Brahman is the Personal God. He is the
reflection of nirguna Brahman and has attributes. @0vara is Brahman
and Self also is Brahman. But Jiva is not Brahman. Who is the Jiva?
No doubt, Jiva is the Self, but it is in the state of bondage. According
to Ved1nta the Jiva is a reflection of the Pure Consciousness
(Brahman, that is the Self) in the intellect or buddhi, the internal organ,
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Jiva cannot see the inner Self as long as it is in bondage. It has to depend
on @0vara, the Personal God. So Jiva cannot be @0vara. @0vara is
Brahman, but united with m1ya. This combination of @0vara and m1ya
creates, preserves and dissolves the universe in a process without
beginning or end. @0vara also is formless but personified as God in three
forms with three attributes respectively (sattva, rajas, tamas). Thus he
becomes Personal God. Brahman appears as @0vara when viewed in
relative ignorance of m1ya.

Worshipping @0vara, one may even become a saint, but devotion
to @0vara by itself does not give the ultimate knowledge. To become
enlightened one has to go beyond Personal God (@0vara) and know the
impersonal Reality behind the personal divine Appearance. He can
become Brahman is always in us as the inner Self; but we can
never become @0vara, because @0vara is not present in us. He is the
controller of the universe. We can never attain oneness with Personal
God. @0vara or Personal Brahman is said to have form. Form here does
not refer to human form. Having attributes itself is a sort of form.
How to know this form? Man imagines Personal God's form as a
replica of human form with more than two hands and eyes, ofcourse,
in symbolic sense. As @0vara or Personal God descends to earth in
human form as Rama, Krishna or others as incarnations (avataras) their
images are described in Ramayana, Mahabharata, Puranas and other
writings. Their human forms are turned into images or idols and
they are worshipped. These images are made only out of imagination
revealing boundless human fancies based on various descriptions
given in Ramayana, Mahabharata, Bhagavata and Puranas.

The Consciousness linked with the individual (organism) is
physical and purely a finite one. The content of Consciousness includes
bodily states. As the body is built up gradually, so also is its Conscious
experience. This finite self is the subtle body (s3 kshma sarira) –
bhutatma. It is not the ultimate cause of its own Consciousness. The
ego is the felt unity of empirical (worldly) Consciousness. It is also
called individual Consciousness (mind) which evolves in time. The
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!tman, which is the underlying basis of empirical ego, suffers no
change and experiences no emotions.

When bhutatma as up1dhi (limiting adjunct) is superimposed on
the Self or !tman, !tman becomes Jivatma. Ego is the individual self
'I' which is the mind or bhutatma. Though it cannot be imagined, the
!tman has nothing to do with the individuals life history. However it
attends and accompanies the life very faithfully. It is said that the
!tman serves merely as the screen or basis on which mental facts play.
It remains the constant witness.

"Whenever there is decline of 'Dharma', (righteousness) and rise
of 'Adharma' (unrighteousness) I create (incarnate) Myself", says Sri
Krishna to Arjuna in Bhagavad Gita (4-7). When a sort of all-pervasive
materialism spreads into human hearts (minds), manifestation of
wisdom becomes necessary. Brahman is unborn and undying, but
through @0vara, its reflection appears in human form in this world to
overthrow the forces of evil, selfishness and ignorance. This is what is
called 'Avat1ra', which means descent. Avat1ra is one who has
descended. It is Divine Revelation in the world to raise it to a higher
status. Adharma rises when man rises in a wrong way. Then God
descends. This incarnation of God in human form shows by teaching
and example how a human being can raise himself to higher status
in life in the right way. Dharma is the right way of life and Adharma
is the wrong way of life. God works to save the right side and that
is the purpose of 'Avat1ra'. Dharma is the truth. God in human form
establishes dharma and then love and mercy replace hatred and
cruelty. Truth (Sat), Intelligence (Cit), and Bliss (Ananda) are firmly
established.

Dharma is the essential nature of a human being. It determines
the mode (way) of his behaviour. As long as our conduct complies
with our essential nature we are on the right path. Adharma does not
comply with our essential nature. If the conduct of all beings complies
with their respective natures, there will be harmony of life in the
world (pleasing effect). When there is disharmony in the word, God
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appears in human form to establish harmony in the world. The
purpose of 'Avat1ra' is not to wind up the world but to put it on
the right track.

The idea of '4ta' is the concept of dharma. According to 'Rigveda'
4ta means moral order or Divine Law upholding righteousness.
'Avat1ra' is the undying guardian (gopta) of the eternal (010vata dharma
gopt1). Bhagavad Gita (11-18) says that the Supreme is both Brahman
and @0vara (ak=aram), Absolute and God.

Thus 'Avat1ra' is 'Divine Revelation'. It is a divine act of
enlightening the devotee of the real nature of the Ultimate Reality.
When God reveals Himself to you, it is Divine revelation. It is an
inner phenomenon. When it is revealed, the heart gets illuminated in
the light of Self-knowledge. Then the direction of human mind is
changed from the external worldly pleasures to the inner 'Self'. When
one makes his heart pure and clean God manifests Himself there.

3:3:6:2. Can we be Gods?
Can we be Gods? Yes, says the Upani=ad – Mundaka Upani=ad-

3-2-9.
"Sa yo ha vai tat paramam Brahma
 Veda Brahmaiva bhavati" (3-2-9)

"Anyone who knows the Supreme Brahman becomes Brahman
Himself."

Swami Vivekananda said, "The world for me, not I for the
world. Good and evil are our slaves, not we theirs. It is the nature of
the brute to remain where he is, not to progress. It is the nature of
man to seek good and avoid evil. It is the nature of God to seek
neither, but just to be eternally blissful. Let us be Gods!" (Inspired
Talks July 25, 1895)

The Swami wants us to go beyond all the trifles of the world,
to look at the world with calm complacency and to see good and evil
as the same, as both are merely "God's play" Enjoy all. You can have
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full vision of God only when you give your whole mind and
Consciousness to God. When the mind is totally concentrated on God,
then the mind becomes infinite.

Every being is divine and man is essentially divine. It looks
strange, but yo must try to grasp the idea firmly that you are essentially
divine. Self-knowledge gives strength and confidence to call yourself
the image of God. If you realise this you become a true man who is
the reflection of God. Reflection is the same as God Himself. This is
true. But how do you know that you are God Himself? If you are on
the right path you can realise that you are divine.

Let us see what Swami Vivekananda says : "Argument can never
prove God. It is impossible to find God outside ourselves. Our own
souls contribute all the divinity that is outside of us. We are the
greatest temple. Concentration of the powers of the mind is our only
instrument to help us see God. You know one soul (your own), you
know all souls. The will concentrates the mind; certain things excite
and control this will such as reason, love, devotion, breathing. The
concentrated mind is a lamp that shows us every corner of the soul.

No one method can suit all. These different methods are not
steps necessary to be taken one after another. Ceremonials are the
lowest form : next God external and after that God internal. In some
cases gradation may be needed, but in many only one is required. It
would be the height of folly to say to every one, "you must pass through
Karma and Bhakti before you can reach Jnana".

The stage beyond Consciousness is inspiration (Sam1dhi); but
never mistake hysterical trances for the real thing. It is a terrible thing
to claim this inspiration falsely, to mistake instinct for inspiration...
Instinct is like ice, reason is water and inspiration is the subtlest form
or vapour; one follows the other. Everywhere is the eternal sequence –
unconsciousness, Consciousness, intellegence – matter, body, mind, ......

Religion is above reason, supernatural. Faith is not belief, it is
the grasp on the Ultimate, an illumination. First hear, then reason and
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find out all that reason can give about the !tman; let the flood of
reason flow over It, then take what remains. If nothing remains, thank
God you have escaped superstition. When you have determined that
nothing can take away the !tman, that it stands every test, hold to this
and teach it to all. Truth cannot be partial; it is for the good of all.
Finally, in perfect rest and peace meditate upon it. Concentrate your
mind upon it, make yourself one with it. Then no speech is needed;
silence will carry the truth. Do not spend your energy in talking, but
meditate in silence and do not let the rush outside disturb you.
Accumulate power in silence and become a dynamo of spirituality. let
name and fame and money go; they are a terrible bondage. Feel
wonderful atmosphere of freedom. You are free, free! Oh, blessed am
I! Freedom am I! I am the Infinite. In my soul I can find no
beginning and no end. All is my Self. Say this unceasingly." (From
'Inspired Talks' – July 20, 1895)

So according to Swami Vivekananda, God (Brahman) is beyond
reason and argument. Concentration of the mind is the only way to
see God. The concentrated mind is the light that shows the Self
(!tman). Meditation upon it (!tman) makes you one with it. It is not
different or separate from God. Freedom from bondage of money,
name and fame makes you feel wonderful and blessed.

3:3:7. Materialism
How to prove the existence of God! When you want to prove

the existence of something, you must first believe that it exists. If it
does not exist there is no need to prove its existence. Faith or belief
is invariably blind. So it is better not to have faith in God, if you are
very keen to get a proof of His existence. After all Buddha did not
believe in God or !tman. But he is worshipped as God in some
countries. What can we say?

Who ever does not express faith in God in real life, though they
profess to be believers in God, are atheists for all practical purposes
(that means in real sense). It is so because their so-called faith is only
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for external show. If there is God, we must see Him; if there is Self
we must experience it. We can see God or feel the Self only by direct
experience and not by any other way. Sages of the present age like
Sri Ramakrishna Paramahamsa, Swami Vivekananda, Sri Ramana
Maharshi and some others had such experience.

Why should there be suffering in this world when there is
God? This is the question asked very often. The question reveals
ignorance of the person. We suffer because of our misdeeds in the past
(prarabdha karma). God has nothing to do with it. He only oversees
or supervises so that we duly get the fruits of our actions, good or bad.
So blaming God for our misdeeds is our ignorance and foolishness.

It is said that there is only one God who is universal and all-
pervasive. Then how did multiple Gods arise? To answer this question,
we have to trace the evolution of the concept of God. In primitive days
there were several tribes and each tribe had a god. When the tribes
fought among themselves, the gods of the tribes also fought. The god
of the Victorious tribe became the god of the defeated tribe. In course
of time the god of the most powerful tribe became the God of gods.

In later days, the forces of nature or energies of nature like air,
fire, rain (water) were conceived as gods, perhaps symbolically. In
those days the universe was thought of possessing three planes of
existence : the topmost plane is 'Dyuloka' (the celestial sphere), next is
'Anthariksha loka' (etherial sphere, middle sphere) and the third is
'Bhuloka', the terrestrial sphere. Each of these three has its own
presiding deity : Surya (sun god) for Dyuloka, Indra or Varuna (rain
god) for Anthariksha loka, and Agni (fire god) for Bhuloka. Later these
three gods were multiplied into thirty three – eleven in each sphere.
These thirty three deities were augmented again into 3339 gods. This
number afterwards increased to 33 crores. Later for some unknown
reason the number came down to 3 crores.

These gods of 'Rig Veda' period lost their importance by the
time of later Vedas and the concept of the 'Trinity' (trimurtulu) took
shape. Brahma, Vishnu and Siva became popular. The Vedic gods are
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represented in human form. As the human beings evolved, these
different gods merged into one God, the all-powerful, all-knowing and
all-pervadings. Thus the concept of multiple gods is more ancient and
the concept of one God is relatively later development.

We have so many Gods – Rama, Krishna, Vishnu, Siva, Brahma.
These are all different names of one God and not different Gods. You
can choose any one God whom you love most. He becomes personal
God (ishta-devata). This, you have to decide for yourself. But you
must consider all gods as the manifestation of one Reality-Brahman.
You can select any one without any conflict.

It is said that God is the sole controller of one's entire being. It
is He who gives good or bad tendencies to a human being. Is it then
true that a human being has no control over his mind? This is exactly
what every one feels : "I know what is righteous but I don't practise it.
I know I am doing evil deeds, but I don't try to resist them". Why? Is
it that God sitting in one's heart, prompts him to do evil deeds?

It is wrong idea. If a person sincerely believes that God is
guiding him, he will never do evil deeds. As long as you feel separate
from God with independent ego, you are fully responsible for all your
deeds and not God.

God knows everything and He gives what is best for us and
what is due to us. That is why sages never pray to God for anything
because they know that God will give them what is good for them.
Prayer without desire elevates the mind of the devotee and takes him
nearer to God.

As Sri Ramakrishna said, intense yearning (strong emotional
desire to be with God) for God takes us to God. Are we really God?
First you must know whether you are taking it merely as a
philosophical concept that all are God or you sincerely want to have
direct experience of seeking God. If you take it only as a philosophical
concept you will remain separate from God. If you realise your
divinity you need not pray to any God, God is with in you, witnessing
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you. However, even after realising their divinity sages continue to
pray for enjoying the bliss in it.

3:3:7:1. Atheist
Who is an atheist? The immediate answer you get is : one who

does not, believe in God is an atheist. 'Believe' means to accept as
true or to have faith in the existence of. Where is God? He is with in
you. So we have to say that an atheist is one who does not believe in
himself. the emphasis here is on man because every man is essentially
divine. The divinity is in him by nature. Atheism is basically an aspect
of materialism which does not accept 'Self' and life beyond death. It
says man has only one birth, one life and one death. There is no
place for reincarnation or re-birth in atheism. Different aspects of
materialism will be discussed later.

The concept of atheism is that there is no God because we can
not see Him. Further, for an atheist the idea of God is very crude
because most people think of God as some one who is far, far away
from us, the mortals in a place called Heaven. Where is this Heaven?
an atheist asks. In fact, there are no places called heaven or hell
anywhere. They are symbolic expressions representing the phases of
happiness and suffering in life.

Millions of people down the centuries have used the word
'God' and there are many holy and sublime ideas associated with God.
Now, because somebody says it is all rubbish, are we to give it up?
We need not avoid using the old word, only we have to use it in a
better sense removing cruide superstitions and beliefs that have clung
to it. It will do wonders, says Swami Vivekananda.

It is really suprising that Ved1nta does not resist atheism. It
only says, that simply because you cannot see God, it does not mean
there is no God. There are so many things in the universe that you
cannot see, but still they are there. Ved1nta says the word 'God' has
become more a sign of fear than Love with most people. They
worship Him more out of fear that He would punish them if they
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don't worship Him. So Ved1nta emphasizes Brahman more than
God, laying stress on 'Satchidananda' as the very nature of Brahman.
Satchidananda (Sat + Chit + ananda) stands for Truth Existence –
Knowledge (intellect) – Absolute Bliss respectively. Any one who
knows the Supreme Brahman becomes Brahman Himself. There is no
God separate from Brahman. The word '@0vara' is used for God just
to satisfy the people who are used to worship a Personal God.
However, @0vara is not separated from Brahman, but is said to be the
reflection of Brahman.

The word 'Absolute' has great significance. It means complete
and unlimited. Brahman is Absolute with no birth, therefore, no death.
It is eternal existing for ever. It exists everywhere and at all times.
Brahman is Truth. Truth is not Its quality. It Itself is Truth. Brahman,
similarly is also knowledge. It is not knowledge that we understand in
ordinary sense. A person sees an object and understands what it is.
That is knowledge in the ordinary sense and it is limited to senses.
But here knowledge that is Brahman is Infinite, All-knowing. As
Mundaka Upanishad says, knowing that everything else becomes
known. Further, Brahman is Bliss Absolute which means infinite
happiness with no end. It is pure happiness with no traces of sorrow.

Does an atheist seek such happiness or not? It is commonsense
that an antheist never says 'no' to such happiness. Atheist says that
'living' is the birth right of every human being. Alright, it is true but
doesn't he want to live happily? Or he wants to live in misery. Atheist
thinks that happiness automatically comes when all his needs are
fulfilled. That is only a misimpression. Can he be sure that he will be
happy when all his needs are satisfied? No one can say yes. Happiness
or sorrow is only a feeling and the impulse lies in the mind. If the
mind is calm and peaceful, nobody feels unhappy even if he is really
unhappy. If the mind always moves in the Supreme Being (Brahman)
it absolutely becomes free of all bondages. That is happiness and
peace.

Everyone has a right to live and to be happy as well as to have
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knowledge. What is this knowledge that everyone wants to have? The
fact is that he himself does not know what he wants. However much
he knows, even the most intelligent feels that there is something that
he does not know. At one stage or other it dawnson him that he does
not know who he is. Answer to 'Who am I' is real knowledge. The
answer is within you and nowhere else. Musk is a perfume. Musk-deer
produces it in its body but it doesn't know that. It searches for the
scent outside while it is there in its body. Similarly 'Sat-Chit-anandam'
(Existence–Intellect–Bliss) is with in us. It is our true nature, but we
search for it elsewhere.

So there is no need to say 'I don't believe in God'. God is not a
person to be here or there. He is every where, in you, in others and
in everything. The concept of Personal God is only our imagination
and the form attributed to him is also our imagination. It helps the
devotee to attain concentration of mind at the early stage. Even an
atheist practises for concentration of mind. He does not concentrate on
any particular image. In Ved1nta Concentration is on Personal God in
the early stage. In advanced stage it is not on any image but on
formless Absolute (Brahman). So when Ved1nta does not resist atheism
and when God is not a person to be in heaven but all pervading,
where is the need for atheism?

3:3:7:2. Delusions of Materialism
Materialism is a tendency to prefer material possessions and

physical comfort to spiritual values. In material philosophy it is the
opinion that nothing exists but matter and its movements and
modifications. It is the doctrine that Consciousness and will are wholly
due to material agency. Dialectical materialism is the Marxist Theory
that political and historical events are due to a conflict of social forces
caused by man's material needs.

Materialists, dialectical or otherwise, consider matter as real,
eternal and fundamental basis of the world. In 1905, Einstein declared
his mass-energy equation (E=mc2). Consequently, matter is considered
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a packet of energy. This knowledge brought about a revision in the
doctrine of materialism. Early in the twentieth century energy was
accepted as the basis of the world. The Marxists brought about a
little change in their doctrine but did not revise it. In their opinion
there is identity between matter and energy except in their forms. Hence
energy can be called matter. But matter is still regarded as the
fundamental basis of the World. 'Energetism' became the trend in
philosophy. The advocates of 'energetism' thought that motion exists
by itself. There was a reaction from Marxist philosophers. They did not
accept that motion exists by itself, without any material carrier. They
declared that there is neither without motion, nor pure motion without
matter. Matter and motion are inseparable.

The doctrine that matter is primary and real cannot be accepted
as fact. The doctrine that energy is primary and real cannot also be
accepted as fact. After all, matter and energy are identical and exist
in two different states only, and hence a distinction between matter
and energy cannot be maintained. The so-called reality of matter or
energy is based on empirical (sense-data) verification. "Whatever is
perceived by one or more of our five senses is existent and real."
This is the  principal doctrine of the empiricists with reference to the
reality of the world. Empiricists believe sense-data as the only valid
information. The Indian Car1v1kas were very emphatic on this point.
The Greek materialists such as Democritics trace all knowledge to
images from things perceived. British empiricism put much stress on
sense-perceptibility as the criterion of reality. The 'philosophical'
system of August Comte recognises only observable phenomena
(what the sense or the mind notice). It is called positivism.
Positivists call their view logical empiricism. They divide statements
into two types, analytic and synthetic. 'Water is water', 'A triangle has
three angles. These are analytical statements. No factual verification is
necessary to establish the formal truth of analytical statements. On
the other hand, synthetic statements such as, "The material of the chair
is wood" is to be verified by sense-perception in order to establish its
truth. The logical empiricits say that a synthetic statement is never
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true unless and until it is verified. Ofcourse, it is true that direct
inspection, experimentation and verification are valuable tools in the
discovery of Nature. But this truth is acceptable upto a certain level and
beyond that level it is not longer valid. The limits of our senses are
to be recognised.

Our sense-perceptions have limits. Our sense-organs have been
evolved to perceive with in certain specified range. It is said, the
human eye is sensitive to light of wave length in the range between
400-760 nanometers and the human ear perceives sound waves with
frequencies between 20 and 20,000 vibrations per second. These are
just a few examples to reveal the limits of our sense-perceptions. In
view of these limits, we can not say that what we do not perceive
does not exist and only what we perceive exists. Further, we cannot
say with certainty, that what we perceive really exists. Still more, there
is no certainty that we can be sure of the identity of objects that we
perceive.

We experience in our daily life a number of things that do not
exist. We experience the blue sky, but it is not there (a non-entity).
Again the darkness that we know and experience is also a non-entity.
Advaita Ved1nta says that the world has empirical (apparent)
existence, although it is an illusion. Advaita Ved1nta further says that
the sense-organs and mind are insentient (inanimate). They cannot
form a concept unless the Consciousness which is Brahman is
reflected on them. So our sense-perceptions cannot ensure us of the
reality of the world. The world is an illusion, but illusion is not
nihilism. Nihilism is an extreme form of doubt (scepticism) that
nothing really exists, something is there but it is perceived as
somthing else. That is illusion.

Sankara the great Hindu monk of eighth century declared that
the world is an illusion. It is surprising that Sankara's image of mirage
in explaining his doctrine of illusion finds place in the description of
the world as an illusion given by Sir Arthur Eddington a renowned
physicist of 20th century. The world we see and experience in everyday
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life is simply a mirage adjusted to our very limited senses. It is an
illusion conjured by our perception and our mind. All the world around
including our bodies are ultimately networks of particle-waves whirling
around at lighting speed. The so-called matter is mostly emptiness and
it is proportionately as void as intergalactic space. It is empty except
occasional dots and spots and scattered electric charges. This is just
the substance of what is given by Sir Arthur Eddington in his 'The
Nature of the Physical World'.

Quantum physics says that the subject changes the object in the
process of observation. There is nothing like an object which is really
'objective'. An object becomes objective when it is independent of the
subject and remains unchanged whether there is any observation or not
by any subject. Dualism has been deep-rooted in the western mind in
the spheres of philosophy, religion and science. This has been rejected
in the twentieth century due to the advancement of quantum physics.
In the non-dualistic philosophy of Ved1nta, only one Being is
recognized and that is Brahman. There is subject (Brahman) only
whose nature is pure Consciousness. There is no object. The world
which is apparent object is illusory; it is the product of M1ya. The
illusory object (the world) is superimposed on the subject (Brahman)
due to concealing power of M1ya. The effect of M1ya is ignorance
(avidya). Due to this effect of M1ya, Reality is not self-revealed. On
account of the projecting power of M1ya, one and only one Reality is
perceived in multiple forms. Sankara compares the subject with light
and the object with darkness (B.S., S.B., introduction). Philosophically,
darkness is a non-entity. It does not exist. But empirically (in sense
perception) it exists. Psychologically, the absence of light is perceived
as darkness. Some say that Ved1nta admits identity of subject and
object. It is wrong object has no identity. Advaita Ved1nta accepts the
subject only. The subject is Brahman. Object is only apparent to senses.
'Tattvamasi' (That art Thou) means You or I or anybody can be
Brahman (subject) nobody is the object.

There was some effort by the quantum physicist to find that
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subject in the object. But it was all in vain. They could not succeed
because the object does not exist at all. It only appears to exist. The
proton, neutron, quarks, electron, positron, neutrinoand photon cannot
be real. It is a blunder to equate any of them with Reality. They are
neither subject not object. They are just magical appearances only.
They appear and disappear in the quantum world. Quantum is a distinct
quantity of energy usually called packet. When subject is deluded
proton, neutron etc. appear as objects. We are the deluded subject (in
delusion).

The Quantum physicists agree with Advaita Ved1nta that the
world is not real and that it is an illusion. The world we experience
including our body is not real.  But at the same time the world is not
void (S3 nya). Advaita Ved1nta is not nihilistic. It does not say that the
world is nihilistic. It says that Brahman is the only Reality. Reality
cannot be perceived by our senses. Reality is Brahman. It cannot be
seen, cannot be heard, cannot be smelt, cannot be touched. It has got
no form, no quality and no function.

Now there is one question often posed by the materialists. They
say Brahman is 'nothingness' as It has no form, no attributes and so.
Then how can we deny the world we see and accept the so-called
'nothingness' as reality? It isa relevant question.

What is the answer to this question? Often repeated example of
a rope and a snake serves the purpose here also. A rope is mistaken
as a snake in dim light or darkness. How long does this impression
continue? The impression is caused by illusion and the rope continues
to be a snake as long as we are in illusion. The snake is not real, but
we feel it is real. The empirical world that is apparent to the senses is
as real as the snake in the example. This illusoriness of the world is
explained in Advaita Ved1nta and it is accepted by quantum physics.
At the same time if we say nothing else is real, it becomes nihilism
(void). The world is not void. Nihilism says that nothing including 'I'
exists. This is not the meaning of – 'The world is not real'. 'Not real'
does not mean 'nothing'; it means 'apparent'. That is why Sankara
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rejected nihilism. If nihilism is not accepted something positive is to be
accepted. That positive 'something' must be eternal and unchangeable.
It must have no birth and no death. It must not undergo modification.
It must be formless, attributeless and actionless. It is not 'nothing'. It
is Being – mind matter. It is the Supreme Being and Supreme mind
matter which includes Supreme Consciousness (M1ya or Caitanyam).
It is the efficient cause of the world. It is the Reality. So there is
no denying the world and no accepting the 'nothingness' as reality,
because there is no nothingness. A man who has realised Brahman,
becomes Brahman Itself. He does not go to forests, but takes part in
all activities of life as usual. He remains detached with his mind
concentrated on the inner Self or Brahman. He is 'Jivanmukta'.
Consciousness is not a property of Brahman (Being) but Brahman Itself
is Consciousness.

The Marxist philosopher considers matter as primary and
Consciousness as an evolution of matter in the process of biological
evolution. The Marxist idea is that Consciousness is a function of the
human brain. But the problem of Consciousness has turned out to be
extremely difficult for materialist philosophers. Some materialists
regarded Consciousness as an attribute of matter, as its eternal property,
inherent in all forms. They declared all matter animate. Dilectical
(Marxist) materialism is based on the fact that Consciousness is a
property of highly organized matter. Consciousness is connected with
the activity of human brain. The concept of Consciousness in the
dialectical materialism is based on the principle of reflection. Here
reflection means the mental reproduction of the object in the brain
of individual in the form of sensations (stirring of emotions or intense
interest or feelings), perceptions (the ability of the mind to refer
sensory information to an external object as its cause) and concepts (an
abstract idea). The substratum (basis) of Consciousness is the human
brain. Any concept of Consciousness without reference to brain is
rejected.

Some scientific and technological advances in recent days have
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created complications in Marxist theory of Consciousness. If there can
not be any Consciousness without the brain how can we explain the
functioning of computers and robots? The Marxist materialists admit a
machine like a computer or a robot can operate where man cannot
work. It is said that automatic machines are being developed which
can experience sensations and even think. There is a talk that it is
possible to develop an automatic machine whose intelligence can
surpass and can even replace man. It is being said that ultimately the
era of robots will replace the era of mankind.

Inspite of all this the Marxist Philosophers say that a machine
can neither experience sensations nor can think. It merely imitates
certain logical functions inherent in man which can be mathematically
processed. A machine has no intuition.

In materialism Consciousness is confined to the functioning of
human brain. This is not, however, correct. There is no scientific proof
that animals have no Consciousness. There is difference in the level of
Consciousness. Human brain is more developed than the animal brain.
Though animals have Consciousness, they cannot be compared to man
in mental function. Consciousness is not restricted to nervous system.
Lower micro-organisms like amoeba have no nervous system, but their
behaviour is regulated as in the case of higher animals.

What all the materialists say about Consciousness and the brain,
is limited to the physical behaviour of the individual. But the real
Consciousness is supreme and it has no levels.

The Supreme Consciousness is Brahman and it is Reality. It is
the basic of the world that we see. It is beyond this empirical world.
It is beyond scientific investigation.

Truth about materialism : There can be no progress from
falsehood to reality. They are quite opposite. Reality is truth and
there can be levels in truth – lower and higher levels. That which is
experienced by senses is at the lower level and that which is
experienced by intuition or intellect is at higher level. Materialists
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are quite sure that at one day or other life can be created in the
laboratory. They say that life is truth, and it can be created. But Ved1nta
speaks of truth in a different way. That which exists forever (eternally)
is Truth, says Ved1nta. It does not change. The seers experienced the
Supreme Consciousness. It is the basis of this world.

Physical Consciousness is a property of matter according to
materialists. But it is not true. This physical Consciousness is the
reflection of Supreme Consciousness in the matter (brain). It is similar
to the reflection of sun in a mirror. Matter is what our senses
perceive. So it is not the ultimate reality. To a mystic state of mind
(samadhi) matter is purely existence with Bliss and Consciousness as
its nature. It is so because Brahman (Reality) is reflected in everything
in the world. Physics also says that matter can be converted into energy
and different types energies can be changed into a single type of
energy. The positive and negative energies come together in this single
type. If we are able to merge these energies into one single whole, the
result will be a vacuum because energy is not visible. This leads to
the concept of one Supreme Consciousness which is Brahman.
Brahman is the cause of the Universe.

What can we infer from this? Materialists say that nothing but
matter exists with all its modifications. It is true the universe is all
matter because energy also can be called matter. But this truth is
superficial because matter itself is not real. It is only an illusion.
Illusion also can not be projected in a vacuum. Some substratum
(a foundation or basis) is required and this substratum must be real.
One illusion can not be projected on another illusions. This real
substratum has to be other than matter because matter itself is an
illusion. It is projected on the Supreme Consciousness. The whole
universe is projection or superimposition on the Supreme Conscious-
ness which is Brahman.

Materialists say that there is nothing like illusion and matter is
real. Indeed, it is true because the purpose of illusion is to make
things appear real which they are not at all real. Mirage is an optical
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illusion caused by the atmospheric conditions. The appearance of a
sheet of water in a desert or on a hot road is from the reflection of
light. Sheet of water is projected on the light but the light does not
become water. Mirage is false because everybody knows it. But if
matter is said to be not real, materialists donot accept it, because the
unreality of matter is not perceived or not understood. So matter
continues to be real till we realise that it is not real. Thus the truth or
reality of matter is not complete and so it is not at higher level. It is
truth at lower level.

What do materialists say about liberation? Materialists also
speak of liberation but not in the same sense as Vedantist speaks. They
say that knowledge of the secrets of matter and its working leads to
liberation. It is really surprising because knowledge of matter does
not lead to liberation but only to certain comforts in life. Can we really
and wholeheartedly say that these modern advancement of science and
technology has made us happier than our ancestors? Is the suffering
less? We have now highly advanced medical facilities, but can we say
we have no suffering? These modern material gadgets cannot liberate
us from suffering because suffering is more psychological than physical.
Marxist philosophers say that formation of classless society leads to
liberation and happiness. Here liberation means not spiritual but only
material.

So material happiness is not everlasting. It is temporary and
changes quite often. Classless society and its effectiveness or ineffec-
tiveness can not be discussed here with in the limits of this book.

Deceptions of materialism and its superficiality : Materialism
is the rising religion of our globalising world. Is materialism affluence
and lavish life styles? It is much more than that. Religion or Ved1nta
never preaches against material success achieved in the rightway. At
the same time, all religions say only one thing, that our attitude to
wealth is crucial. Wealth or affluence enslaves the individual and lures
him away from the purpose of life. Material prosperity is different
from materialism. Materialism is a quasi-religion (apparently but not
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really). It has its own rituals, its own philosophy, and its own god.
Wealth earned and pursued for its own sake is the god of materialism.
Its ritual is consumerism (protection of consumer's interests in relation
to the producer and regular procedure is the ritual.) and technology is
its 'supernatural'. Worldly success is its principle. Secular pleasure is
its 'nirvana' (mukti).

The pseudo-religion of materialism insists that 'matter alone
matters'. It makes the human being subservient to the industrial culture.
He becomes a wheel in the machine. In this globalising world the main
aim is profit. In this society of profit mongers, wealth is a goal higher
than the promotion of human welfare. It is really pathetic that the
stature of man is dwindling and he is becoming insignificant in the
flood of wealth and profit mongering. Present evidence reveals that
secular-materialistic dream of a new heaven on earth threatens to turn
into a nightmare. We will be curshed not by our failures but by our
materialistic successes. These achievements will smoother our souls.
Studies now reveal that materialism breeds despair, anger and
irrational outbursts of violence. In India over a hundred thousand
people commit suicide every year. It means material prosperity has not
translated itself into happiness.

By definition, materialism is based on superficiality. The reason
for this is not far to find. In a philosophical sense, matter is all
surface and no depth. We cannot get into depth of material object. Any
material object like a stone or a block of wood has no 'inside' in strict
sense. If we break a stone we get small pices of the stone. Even if we
drill into a large stone or a rock there is nothing to reach 'inside'. The
so-called depth is only for vertical measurement and nothing else. It is
only an illusion of depth. Samething happens when we drill into the
earth. At best, we may find some water. These are the deceptions and
delusions of materialism which sprint from its inevitable superficiality.

The surface is always insecure and vulnerable. It is so because
the surface is governed by the law of change. Change is essential,
otherwise life becomes stagnant. It is a part of natural process. But
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change, for the sake of change causes restlessness and it unsettles. It
has no settled value. That is why, material possessions lose their value
soon after they are acquired. Any desire to acquire something remains
an idea till it is acquired. When it is acquired idea vanishes as it is
trasnformed into an object. Any object is matter. It no longer exists in
the depth of mind. It rises to the surface and soon loses its value.
When another desires springs in the mind this object is almost
forgotten. This is what is called superficiality.

Personality is different. It is not superficial. It has spiritual core
(central part). Superficial worth of a person is equated with his
material possessions. 'Having' is material possession. 'Being' is inner
Self which is the real wealth. As a man gets wealthier materially, the
poorer he becomes as a human being. The culture of materialism and
liberal individualism, its coordinate (important part of equal value)
failed to give stature to the individual. Human dignity is eroded
(destroyed) when human value or worth is degraded into 'having'
(material possessions). This erosion of human dignity leads to
perverted logic of corruption. Mega corruption is not projected by
need to meet the basic needs in life. Men are driven to corruption by
the spirit of covetousness (great desire). The corrupted men realise
only too late that they have really become poorer by their ill-go then
wealth. The more they get the poorer they become, public respect is
purchased at the cost of self-respect. That is really too great a price
to pay. Material superficiality spoils relationships also. Changes effect
fashions, but this effectiveness works on relationships also. Mutual
faith in relationships exists only when there is depth in faith. This
depth is the source of love, truth, compassion and justice. They have
their roots in human depth. They simply vanish in material culture of
superficiality.

"Is your heart made of muscle or mud?" As we found in the
newspapers then, this was the question shot by the Principal and
Sessions Judge, Chennai at the Police Officer who was handling the
arrest of Mr. M. Karunanidhi. Every body knows and the Judge also
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knows that the police cannot afford to have personal convictions
because they become stooges of the then government and also its
political panorama. A man is a treasure as long as he is in power, but
is completely useless when out of it. This is the essential logic of
materialism. As expressed by the Judge, 'heart of mud' is the most
suitable metaphor of the human embarrassment in materialistic culture.
The problem is not that the police officer's heart is made of mud; but
the truth is that he is also animated by the mind-set of materialism.
The so-called freedom in materialism is compromised freedom
because of superficiality.

Vivekananda says that freedom in the domains of matter and
mind is only illusion. Man is free only in the sphere of the spirit. It is
said : "mansions of affluence often hold oceans of misery." Even soft
pillows and silky mattresses are not enough without sleeping pills.
Materialism is very cunning and it traps us unawares in this world of
wealth but afflicted by illogical fears of likely loss and lingering
dangers. Human freedom is reduced to the lifeless process of taking
or receiving but no giving. This freedom of only receiving is only an
illusion of freedom, not freedom in true sense. This freedom is, in fact,
nothing but flourishing at the expense of others. The basic aspects of
human freedom are inclination to help others, and self-control.

Creativity is one of the essential aspects of human nature.
Materialism downgrades creativity to consumption (purchase and use
of goods). Creativity is an activity with depth. Mystery is the
characteristic of creativity and creativity is an outward flow while
consumption is an inward flow. They are pulled in opposite directions
and the two shall never meet. When you eat (consume) something you
like. It gives pleasure. But the joy that creativity gives is more lasting.
To speak the truth, comparatively pleasure is superficial while Joy is
deep and more lasting. Pleasure increases craving for more while Joy
is the outcome of complete fulfilment.

A person's social worth or status is determined by the
consumables he can afford to purchase and eat. This includes costly
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food items, expensive clothes etc; which create "social envy". Expensive
medical treatment, exclusive education and elite residential locality are
familiar pointers to psychological implications of consumerism.
Shopping for shopping sake, not, for needs and the rituals of 'eating
out' are a part of materialists culture.

How does materialism spread? Does a way of life become
materialistic simply because of the increase of wealth? Life does not
become materialistic simply because of the increase in riches. In
materialistic culture even religion is shaped and driven by the logic
of materialism. Materialism spreads only when the principle to judge
realities and options in life are derived from the materialistic view.
This point of view is clearly observed in the fact that people practise
religion – what ever may be the religion – only with materialistic
intentions and calculations. The motives behind these religious
intentions and calculations are to convince or induce God to be partial
to one's own interests; or, it may also be to prevent dreaded
displeasure of God. Some may not accept this as 'religious corruption'.
It is so because this kind of good judgement does not fit in the
materialistic mind set. If this is the case, we must be ready to face a
new materialism that may be called 'religious materialism'. It may look
self-contradictory because religion does not fit in materialistic mind
set. But in fact, there are 'gurus' and 'acharyas' who take pride in their
ascetic credentials (achievement) with a suppressed laugh over the
affluent sect of their devotees. These ascetics themselves are wealthy
with their own Jaghirs and vast hermitages and retreats.

The ascendency of this spirit of materialism in a particular
religion is clinching proof for preference given to its community and
for exclusion of others. Exclusion is the essential logic of materialism.
Hospitality is the opposite of exclusion. It is the basic principle in the
culture of spirituality.

Matter is inactive and so it is neutral. Problem is not with
matter but with materialism. Matter is not negative but materialism is
loaded with negativity. But without matter there is no materialism.
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Matter in materialism works as motivator. It serves as the medium of
separation between the individuals and communities. What is matter in
spiritual outlook? Matter is not material possession in spiritual outlook.
Physically matter is a substanance in general as distinct from mind
and spirit. In logic matter is not form but content of particular
statement. In science matter is neither created nor destroyed. The sum-
total of matter in the universe is constant. There may be transformation
of matter from one form to another. Marxist philosophers are realists.
They say that matter is primary and eternal. It is uncreatable and
indestructible. It is the inner cause of everything existing. Where
matter is the primary cause, there is no room for God or any other
supernatural force. In the material world there is not a single thing,
however minute, which can arise out of nothing or disappear without
trace.

From spiritual outlook matter is external apparent reality. Spirit
(!tman) is real and eternal. Brahman (Brahma pad1rdha) is supra-
physical matter. This apparant world and matter are only reflections of
that supraphysical matter. We must try to realise the supraphysical
matter behind the apparant physical matter around us. So from this
spiritual outlook matter becomes a linking bridge. Spirituality has the
task of liberating people caught in the mental prison of 'exclusion'
theory and enabling them to reach out in love and in service to men
in need.

Materialism has its share of influence in politics. It excludes
compassion from the culture of governance. It equates the worth of a
human being with his material possessions. While spiritual senstivity
gives great sense to attend to the needs of the underprivileged (who
don't enjoy the normal standard of living or rights in a society). It
does not equate the worth of a human being with his material
possessions. It insists on the worth of the poor and the powerless.

Materialistic view is that the have nots (the poor) have nothing
and they are worthless. Materialistic governance (the manner of
governing) the poor are not a matter of concern. The poor almost
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become invisible species. Gandhiji had a vibrant spiritual sensitivity
so he insisted on the poorest of the poor to be taken as basis for
development. In the Indian context, there seems to be a clear
relation between the denial of the poor and the rise of corruption in
public life. This way or that way corruption seems to be an essential
aspect of materialism.

The idea of work and the culture of the work-places itself
are deeply upset by materialism. What is culture. The way a nation
progresses is often termed culture. The efforts of man towards
perfection can be called refinement, which in turn leads to culture.
Culture is commonly defined as an advanced development of human
body, mind and spirit by training and experience giving evidence of
intellectual advancement. When culture is affected by materialistic
attitude work will be dominated by covetousness (extreme greed for
money or gain). Money becomes controlling authority between
people. Significance of work is completely washed away. Work, then
is seen only in terms of money irrespective of the means employed.
Workers become blind to the value of creativity, innovativeness and
their own personal dignity in their approach to work. As a result, work
becomes soulless routine and the workplace becomes a barren territory
resulting in boredowm and frustration.

At the present time, if you express any doubt about the blessings
of materialism, you will be named heretic. Any critic of materialism
with atleast some spiritual sense does not insist on giving up the
fruits of material development, spirituality or spiritual sense is not
religious opposition to knowledge and enlightenment. It is also not
against any model of economic development. The purpose of spirituality
is human welfare and also prevention of false assumptions. All the
wealth of the people in the world does not surpass the worth of a
human being. The aim of the spiritual vision is not to be tempted by
the material possessions. Spiritual vision does not accept materialism.
It is not against material progress. As Einstein said, the modern man
is preoccupied with the means forgetting the ends. This cripples the
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art of living. It makes us search for solutions even before we
understand problems; or prescribe medicines without diagnosing the
disease.

Materialism is indifferent to culture. It leads to religious
fundamentalism (following very strictly the fundamental doctrines of
any religion). Religious fundamentalism is a weapon in the hands of
people with vested interests.

Both matter and spirit are essential for creation. Matter should
not be mistaken as materialism. Matter and spirit are in equilibrium
in the universe. As long as the equilibrium exists there is no friction
between matter and spirit. When matter rises predominantly at the
expense of spirit, that is materialism. Predominance of matter disturbs
the equilibrium between matter and spirit and this anomaly is
experienced by the soul (individual self) as depression and despair.
Materialism does not mean over-abundance of material goods.
Material outlook is materialism. It starves the spirit and matter (body)
is fattened. Vitamins are not nourishment for the soul.

Spiritualism does not mean abandoning modernity and develop-
ment. It aims at going beyond the spirit of materialism. It favours
such material development that helps the human spirit to blossom and
be watchful against the danger of getting lost in the haystock of material
conditions of life.

Now let us see what rationalism has to do with materialism.

3:3:8. Rationalism
Rationalism is the theory that reason is the foundation of

certainty in knowledge. It is opposite to empiricism which regards
sense-data as valid information and relies completely on experiment and
observation, not on theory.

'A cause is an agent of action, in which modification or
transformation may or may not be involved, or a precursor material
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which is modified into product'. Thus the agent of any action or the
subject ('karta') of any activity is the cause of that action.

Then, what is reason? Reason is a motive, cause or justification.
Ex: He has good reason for doing this. There is no reason to be angry.

Though cause and reason broadly look synonymous with each
other, there is subtle difference in their meaning. A cause is an agent
of action or the subject of an activity; while reason is a motive or a
factor that induces a person to act in a particular way.

Rationalism : Reason is the bais of rationalism. Philosophically,
rationalism is the theory that reason is the foundation of certainty in
knowledge. It is opposite of Empiricism and sensationalism. Theologi-
cally, it is the practice of treating reason as the ultimate authority
in religion. In general, rationalism is a belief in reason rather than
religion as a guiding principle in life.

Realism : It has been said that the common man is sure of the
reality of the world. This is applicable not simply to common man, but
to many philosophers and scientists also. What is realism? Realism is
the doctrine that the objects perceived are real. It says that matter as
an object of perception has real existence. The realists hold that
objects of knowledge exist independently of our awareness. Electron,
positron, photon, quark etc., existed even before we knew about them,
they exist now, and surely the exist as long as the universe exists.
Some of the microparticles and galaxies still unknown to us, do exist,
though we are not aware of them. Whatever may be the form of
realism, Marxist philosophy says that all the characteristics we sense
in objects are true characteristics of them.

Reason, Rationalism, Realism – these are all tributories of
materialism. Materialism is the main stream and these tributaries flow
into it. This is the age of Rationalism. But there are so many things in
the universe that are beyond the reach of reason of cause. Upanishads
say that the cause of the world is Brahman's 'will', but so far we
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have not been able to find any proof of that. If we say, whatever not
provable should be kept incognito (as secret), it will reduce the zeal to
search for truth or reason. In a way reason is nothing but truth. So
search is necessary to find the truth or reason. But if we proceed with
a dogma that there should be a reason behind everything, it hinders
the progress in our search for truth. So we must proceed with earnest
faith that whatever we cannot perceive exists without manifestation,
until we get any proof of its non-existence. We have to realise that
rationalism too has its own limits and if we follow it within its limits,
its limits may get extended by earnest search.

It is not wise to oppose rationalism for the sake of opposing it.
Agnosticism is nothing but rationalistic materialism. Agnosticism is a
belief that nothing can be known of anything beyond material
phenomena. It aims at releasing human knowledge from the fetter of
superstitions and extend it in the path of wisdom. Pure (or guided)
intellect is the right way for knowledge. To attain such intellect
rational thinking (based on reasoning) paves the way. The purpose here
is not to sketch the 'rights and wrongs' of rationalism, but to speak of
the relevance of rational thinking with reference to spiritual knowledge.
Though very subtle, there is difference between rational thinking and
rationalism. Rational thinking avoids superstitions, but rationalism is
materialism is materialistic view which asserts that there is nothing
beyond material phenomena. So spiritualism or Ved1nta is not against
rational thinking but it does not accept rationalism.

The spirit of rationalism is atheism. In India C1rv1kas or
Lok1yatas were hard core atheists. It is said that they were condemned
as having no motive for their asceticism, which is no where made clear.
No historical proof of their asceticism has been found. It is possible that
these materialists like Epicureans were not so much of an ascetic order
but only a group of men with common aims cultivating together the
simpler pleasures of life. An element of materialism is traceable in
Indian thought to the materialist schools of C1rv1kas or Lok1yatas.
These unbelievers are referred to with scorn which sometimes seems
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to contain an undertone of fear that the materialism might shake the
foundations of the established order. The general attitude of the
materialist schools (rationalists) is that all religious observance and
morality are futile. A man should make the most of life and get what
ever happiness he could out of it. As long as a man lives he should
live happily and he must not turn back from pleasure for fear of
accompanying sorrow. He must accept occasional sorrow gladly for
the sake of the joy which he finds in the world. Mainly rationalists are
socially unconventional. There is no definite evidence that they ever
had or have any ethical doctrines.

The whole world, that we partly experience and partly don't,
is a product of M1ya. Our own bodies are products of M1ya.
Substantially the precursor substance or the material cause which is
M1ya and the world-products including our own bodies are identical.
M1ya is unmanifest, the world-products are manifest. Physics deals
with manifested M1ya (the apparent world) which is full of illusion
and delusion through concealment and projection. The world is unreal.
The substratum of 'M1ya-world' is Reality which is unfathomable but
realisable. But this cannot be realised by hanging on to rationalism
because Reality is beyond its reach.

Rational thinking is not new to the Vedic religion. That which
flows latently (concealed) in the Upanishadic teachings is noting but
rational thinking. Thousands of years ago Veda Vyasa said in Srimad
                   .                                   .
Bhagavata "Hetum jn1tva m1nav1# vindati sukham". Knowing the
cause man acquires happiness. 'What' and 'Why'? Answer to these
two questions is the essence of Ved1nta (Tattva jn1na). Thus in a way
Ved1nta (Tattva jn1na – Thou art that) and rational thinking though
not synonymous, have similar goals – to know the Truth. Westerners
have developed a wrong impression that the Hindu sages strove for
direct identification with fundamental reality. In fact, there is nothing
like identification because the question of identification arises when
two things are different and apart. The Hindu sages tried to realise
(understand or experience not identification) the oneness of Atma and
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Param1tma (Brahman) by direct experience of that oneness. Direct
experience is acquired by thinking so hard that thinking becomes
knowing or viewing or experiencing what might be called 'creative
thinking'. That 'oneness' is the Ultimate Reality. 'Realisation' is not
striving which is more physical.

When realisation is attained, man says : "I am indeed Brahman,
the one without a second, matchless, the Reality that has no beginning,
beyond such imagination as 'thou' or 'I' or 'this' or that. I am 'I-less' I
am my-less". This is the Vision of Reality which is not identification
but realisation. This concept of Ved1nta is far beyond the reach of
so-called 'rationalism'.

This body prone to decay
and diseases,
medicine the elixer of the Ganga
doctor the hand of the Divinity.

Such is the earnest faith in God inspired by Vedic religion.

3:4. DESTINATION
Can attain divine consciousness,
Form of divine power in the Self;
Restraint of inner and outer nature,
The spiritual 'Flame' manifests,
Becomes known, the goal of life;
Karma yoga, the method of work,
Bhakti yoga, the method of devotion,
Restraint of mind, search for Reality,
What ever it is, the goal is freedom,
That is liberation, the Vision of Reality,
That is religion, that is Vedanta;
Theories and Logic,
Rules and systems,
Rites and rituals and treatises,
Methods and laws
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All secondary,
Direct experience, the primary,
Non-dual illumination;
Selfless action, steady practice,
Transcendental meditation,
Knowledge of Turiya;
Liberation while alive here,
The 'destination' of life.
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