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To _
The Memory of my Father,



PREFACE:

In the following pages I bave made an humble attempt.
to present the system of Adwaita Vedantism both in its
theoretical conception and practical bearing. Vedantism.
is an integral system and in writing these pages the end
in view has been to present the system in as complete a
form as possible.

I have not confined myself to the philosophy of the
Upanigads. Nor have I limited my search to Gaudapada
and Sankara. I have also brought in the evolution of the
Neo-Vedantic thought after Sankara.

Philosophy in India has never been solely an intellec-
tual diseipline. It has ever been the highest art of life.
This is certainly true of ancient Vedantism. Though in
later Vedantism the demand of coneeptual thinking has
been satisfied, still Vedantism has never eut itself adrift
from its ancient mooring, the art of realising transcendent
bliss.

I take this opportunity of conveying my sense of
deep obligation to Mahamahopadhyaya Pramathanath
Tarkabhusan, and Mahamahopadhyaya Lakgman Sastri,
formerly Professors of Vedanta, Sanskrit College, and
Pandit Anantakrisna Sastri of the Caleutta University
for the valuable help I received from them.

My heartfelt thanks are due to my colleagues, Professor
Syamacharan Mukerjee, M.A., and Professor Krignadhan
Banerjee, M.A., and my friend Babu Charuchandra.Biswas,
M.A,, B.L,, Vakil, High Court, who kindly went through
the proofs. I have also to thank Babu Upendra Coomar
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Bose, the Librarian, Sanskrit College, for the readiness with
which he placed at my disposal the rare books and
manuseripts of the Library.

My acknowledgment of services rendered by others
will be incomplete if I do not include the name of Sir
Asutosh Mookerjee, of revered memory, who kindled in
scholars a spirit of research and creativeness.

Basantt Pancamz, 1925.
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THE SYSTEM OF VEDANTIC.
THOUGHT AND CULTURE

CHAPTER L

One indivisible, that is pure existence.
' Chandogya Upanigad,

Beyond relation, featureless, unthinkable, in which all is still.
Mandukye Upanisad., -

BEina.

The Philosophy of Vedanta, like all other systems
of thought, is an attempt to clearly understand and offer
an explanation of the world as it appears to us in our
knowledge. It is an attempt to determine the nature of
the Ultimate Reality and to understand how it presents
before us a world of manifoldness, in order to make out
clearly the place and destiny of man in the world system.
In fact, we shall find in the course of our enquiry that
the two most important questions for man, wiz.: (1) the
theoretical determination of the nature of substance or
reality underlying experience and of the origin of know-
ledge, and (2) the ethical problem of duty and the ultimate
ideal of human life—have been thoroughly discussed in
the Vedanta and their solutions offered.

Vedantism is not to be taken as philosophy based
solely upon revelation or faith that has no rational
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justification. It has got a strong hold upon the children
of the soil: to some of them, it is an established principle
which cannot be questioned, and this is not due to the
Vedantic thought always appealing to the Sruti as the
ultimate sourte of knowledge, but to its offering a
promise full of* inspiring hope to humanity aspiring for
eternal verities. Needless to say, Vedantism has a strong
claim to its general acceptance, as it is based upon the

profoundest form of thinking and
domhe subject intro-  groument ; in it a deep conception of

life and experience has been wrought
not upon mere dogmatism, but upon a logical justification,
In fact, we meetin it a full form of philosophy developed
upon a dialectic and logical basis.

The first problem which the Vedantin seeks to solve is
the Ontological problem of Reality, the second, the problem
of Cosmology, the third, the problem of Psychology,
while the fourth is the last problem
» of striving after the ideal and its
attainment-—the final liberation. .

We may l;egin with the determination of Truth.
Truth is Reality. Reality is that which does not con-
tradict itself. It must exclude any form of self-contradie-
tion. That it is absolute is proved by the fact, that in
endeavouring to deny it or to doubt it we implicitly
assume its validity. We may have another mark of reality ;
as causing impressions upon consciousness—it is something
which appears. Appearances have no stability or perma-
nence ; nevertheless we cannot set them aside as completely
unreal. Thus we may distinguish two forms of Reality;
(1) Absolute, and (2) Relative. By absolute reality we
- mean that which can never be denied,

that which asserts itself even if we are
Jed to think its contrary. Itis the notion of all notions,

The Problems.

Truth.
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the form of all forms. By relative reality we mean that
which bhas an appearance and which makes an effect
upon consciousness. It is not real in the sense of exiéting
permanently, or existing by itself independently of
others. In fact we may judge, eriticise or refuse to
aceept an appearance, but all these presuppose the position
of Reality. A lower degree of Reality may be aseribed
to appearance as something that impresses us, though it
does not possess the mark of undeniability characterising
Absolute Reality (vide Chapter 2). Truth has been
defined as that which does not know any negation.
(@@ awTfed  Pancadasi, Ch. 8, 29). Any appearance
that can be subsequently denied cannot be regardéd as
truth in the absolute sense. Absolute truth is free from
any idea or possibility of being ever contradieted. Such a
truth is not appearance, for appearances are often contra-
dicted by subsequent knowledge. Appearance therefore
cannot be taken as the ultimate truth, though Vedantism
is anxious to grant unto it an amount of being or reality.
That which we can think away is a contingent possibility
but not truth, for, trnth asserts its own being irrespective
of our subjective choice to accept or deny it. We can
throw away forms of being, and, therefore, these modes or
forms of concrete existence are not truth in the absolute
sense, We may think away anything, but we cannot
think away Being or Existence,
Existence is therefore Truth. *And in
the effort of doing away with Existence, ‘we are conscious
of our tacitly assuming it. We can dismiss qualities or
attributes of Being, or concrete forms of it, but we cannot
pﬁt away Existence. The very thought of denial
presupposes it. Fxistence or Being 18 the ultimate Reality,
In fact, the existence of concrete things and appearances
-implies the notion of existence. Brakmap is Existence,

Existence is truth.
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We have the same implication in the Sruti when it says,
“one who thinks Brahman as non-existent, himself
becomes non-existent.” “ Brahman is the being of all
beings” (Brhadaranyaka, II. i.20; iii. 6). The first
notion of Brakman is that it is Existence. Since ultimate
reality is Existence, we cannot conceive the absolute as
qualification of existence, for qualification .is determination
of Being, and determination is negation. We cannot
think that Being-in-itself is equal to nothing. On the
other hand, the concept of Being is so deep a notion
that we can never be free from it. Even in the attempt
to think nothing, we ecannot have a complete idea of
negation ; some positive sense as
“nothing exists” forces itself upon
us. The conception of absolute negation
is impossible, for so deep and intimate is our conception
of Being that any such thought in itself cannot possibly
arise. No doubt we can think of the negation of
particular existences, but negation of existence itself or
the identity of Being and non-Being is out of the question.
Negation can only refer to some portion of Leing, but
becomes entirely meaningless when attributed to Being in
its integrity and universality. Absolute non-Being is not
thinkable. To think is to judge. That which is judged
must be present to consciousness. It must be in some-
way or other. It must be positive. Absolute non-Being
is not even conceivable, for it is open to self-contradiction.
Non-Being cannot then be admitted as an abstract
category. It is mere verbal expression corresponding
to which nothing exists in thought or reality. The
charge that Vedantism in reducing everything to the
abstraction of being paves the' way for its ultimately
coming to nothing, is not to the point. Being and
non-Being are contradictory concepts; the “position of

Absolute negation—
an impossibility.
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existence cannot be identical with the negation of
existence. Being is the real and ultimate concepf: if
may not be an immediate object of perception, but it
is presupposed in all forms of existence.- It may be
unthinkable, but it is not inconceivable. True Being is
absolute Being. It excludes all relativity. It denies all
dependeney. It is absolute position. So far as this
position is to be supposed to imply something, reality
belongs to it. It must be thought of as (1) absolutely
affirmative or positive, s.e., without the slightest possibility
of negation or limitation which would cancel absoluteness,
(2) absolutely simple, in the sense of not being subject
to inner antithesis or contradiction which would make it
changeable and transitory, (3) insusceptible of qualitative
determination. - _ '

Again, Being is eternal existence, for it transcends time.’
It ie all-pervasive as it transcends space. It is fullness of
existence as its expanse of existence is free from any exter- .
nal limit. The concept of Being is invariably associated
with eternity and fullness. Such being is again oneness,
for, nothing exists outside of or external to it.!

We cannot think of duality or multiplicity of
Beings. If Being is absolute it must be one, for we
cannot conceive a number of absolutes. The ultimate
reality cannot possess the same
amount of Being, if it is more than
one. In such a case a question may
arise regarding the amount of Being shared by each one

The absolute is not
multiple of existences.

1 gz 9 yay edsha Sawy
gog @ g=aaas fod
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of them, for the total amount of Existence or Being
cannot either increase or decrease. It is constant. Such
a_constant amount of Being these plurals must divide
among themselves, and consequently nonme of them can
become absolute, for they eusoul in them a quantum of
Being but not the full Being. We cannot conceive the
co-existence of a plurality of reals, for absolute existence
and co-existence are incompatible.

Co-existence implies a plurality of existences in
some form of relation, which is not in harmony
with the idea of an absolute existence, for in such a
system every one is dependent upon another, implying
mutual action and interaction. A system of independent
but absolute existences of unique and identical pature
must lapse into one Being. If the independent existences
be many, it must admit of some difference, and since all
difference "is denied, we cannot take the absolute as
many. We cannot regard the sysiem of reals in mutual

relation as the Absolute. In sucha
sysTt‘:n'fb“l“te—“t ®  system no one of the related terms

can be regarded as absolute, since it
is - entering into a relation, nor can the system be regarded
as absolute, for a system is complex, and made of terms
in relation, whereas the Absolute as already indicated,
must be an all-pervasive oneness, excluding all possibility
of being related to others. Again, we cannot take the
Absolute Being as a multiplicity of absolutely different
and independent realities, for these would be a number of
competing individuals, incapable of being arranged in a
system. Each of them cannot be absolute, for that would
lead to the supposition of a plurality of absolutes—a
contradiction in terms: for thess existences must either
enter into some form of relation or not; if they are
conceived as quite independent, we cannot think of them
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as entering into relations; if they do not enter into
a system of relations, we cannot explain: the world which
is a system. As already suggested, we cannot strictly
conceive the co-existence of a number of incompatible
absolutes, for as:absolutes they must be pervasive. of
existence, and  a plurality of such independent -exist-
ences cannot be reasonably conceived, for it would
imply a mutual exclusiveness and contradiction. - Again
we cannot have the absolute as idenfical with &ecoming,
for the absolute is Being or Existence, and Becoming
is not Existence but a.tendency, a growth towards it.
It is an attempt to attain the full-
ness of exisience, but it is not real
Existence. It is - the invariable
synthesis of Being and non-Being. It is not the com-
plete Being, and as such cannot be the Absolute.
But it may be replied that the sum-total .of existence is
the infinite Becoming; Reality is a dynamic process
manifesting itself in" the proeess of growth. On the
other hand, it may be submitted that the idea. of the
absolute is invariably associated with the ~ perfection of
existence. It cannot be identified with a process which
is growing, for all growth must be a process under the
conditions of space, time and causality. Moreover, the
process of growth implies an inner or external necessity.
If it is- an attempt to adapt itself to .an external
necessity, it is a finite process: if, on the other hand,
it is controlled by an inner uecessity, it may be asked;
whether it is consistent and not self-contradictory to held
the absolute as identical with a process which realises itself
in and through the evolution of finite forms and beings.
Is it not quite out of keeping with the conception of the
Absolute that it should realise its nature in a process
of evolving concrete forms? .This growth is controlled by

The - absolute—not
becoming.



8 VEDANTIC THOUGHT AND CULTURE

an end, an end which is not existent in actuality or as a
fact. The difficulty would not be removed if it is as-
serted that the end is existent as a formative principle (in
idea), for unless it has full realisation, we cannot say
that it is fullness of Being or Absolute. Any conception
of growth is an indication of an underlying Being
manifesting itself ; but the growth- or manifestation can-
not be identical with Being or the Absolute. Growth
implies the growth of some thing in time and space.
The underlying existence must be conceived as the reality
and not the growth itself. The Reality which grows
involves an inmer necessity of perfecting and realising
itself. It is not perfection, with which the conception of
the Absolute is identical. To put it more clearly, the
conception of perfection is not consistent with the econ-
ception of a dynamiec process, it is rather invariably
associated with a static existence (¢f. Sankara in the
Viveka Cudamani mma@afaftewfma’).  Reality is actuali-
ty, a potentially real is every day becoming real, but it is
not reality itself. A dynamie process always implies an
effort of being, which again involves the idea of want
and imperfection involved in its nature, for all strivings
are significant of an endeavour to preserve its own
existence. But this effort is not Existence, and that
which is not Existence cannot be said to be existing
continuously. We cannot therefore extend the concep-
tion of growth to the Absolute and “cannot rightly
attribute to it in its own self a history in time, or think,
for Him there are ends not yet real, but waiting to be
made real through a succession of events.” *To represent
therefore that the absolute has a history will be to
misunderstand it on a finite analogy.” But still it may
be asserted that the absolute is a perfect system from
the above standpoint, a system in which the energising
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principle finds itself realising through the many and
in whom the many exist as parts inherent in the system.
A question may be asked as how to conceive a system as
the absolute. A system as already indicated is made
up of parts, which are either identical or different from
it; if identical, they are mnot parts having individual
existences; if different, we cannot conceive any relation
between them ; by being different the one becomes what
the other is not. The absolute must be free from all
kinds of &keda or difference. The Vedantin classifies
" these differences under three heads—(1) difference between
a thing and its parts, (2) difference between a thing and
anything of the same kind or elass, (3) difference between
a thing and its opposite or something contrary to it. Any
one of these differences is not conceivable in the nature
of the absolute. It must be one integral homogeneous
substance, transcendentally aloof. Such a conception of
the absolute does not admit of any form of division inherent
in it. Even if we accede to the argument that in such a
system everything is in perfect -order and enjoys fullness
of being, still the possibility of division which such. a
system represents is not in harmony with the conception
of the absolute.

To conclude: The conception of growth may be
consistent with the conception of a finite being, but never
with Reality. We come to the final decision that
Existence or Being is the ultimate Reality. Reality ds
one and integral substance : negatively, it 1s neither a system
nor a process. .

It becomes now necessary to determine the nature
and character of the Absolute. To say that Being must
be the ultimate Reality is merely to state what is, but is
no determination of the content of Being. To deter-
mine the nature of Being we are to appeal to the

2
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inmost being of our own existence, for it is here that we
are intimately aware of the essence of Leing. We cannot
for this purpose go to the external universe, for because
of its being external, it is not known to us directly,
or if at all known, is known as states or modes in
consciousness. We are immediately conscious of our
intimate being not merely as an existence, but as an exist-
ence that is conscious; or more clearly consciousness is
its being or existence, In the inmost nature of our self
we cannot make any distinction
Jrath {s Being. ¢ ween our being and our conscious-
Being is consciousness. L]
ness. Consciousness is our being,
Being s identical with comscionsness. To assert the
existence of anything in any sense beyond and in-
dependent of thought paturally suggests the doctrine
of thing-in-itself, which is supposed to be the permanent
possibility of sensations. How are we to understand
this thing-in-itself ? Is it conscious or unconscious
existence ? It cannot be anything else, for a real must
be either of the two alternatives. If it is unconscious
in the sense of an existence totally different from
and contradictory to consciousness, we have the
unwarrantable hypothesis of metaphysical dualism—that
two absolute substances can co-exist. It must neces-
sarily be conscious. Knowledge is the essence of being.
If it were different from Being, Being would be its
objects. In that case, Being would be, if intelligible,
not-self ; if un-intelligible, non-being. We come to the
conclusion that to think of Being as ultimately real quite
different from consciousness is an irreconcilable position in
metaphysics. ‘To say that reality or being is inert is to
deny the possibility of knowledge or experience. But
knowledge or experience is a fact which on any
materialistio hypothesis canuot be rationally explained ;
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for it attempts to explain the{%riginr of consciousness from
what is in nature contradictory to it. ,As we have already
pointed out, the concept of being can never be thought
away, similarly we can never explain away consciousness;
we may think away its objects and states, but we can
never think it away and in our very attempt to do se, it
- asserts its hold upon us. Consciousness is therefore the
most positive of facts, the datum of all other experiences.
We find in the Sruti, it is such a fact “that when it is
expressed, others express themselves, that by its splendour
it enlightens or manifests all others.”! Being is absolute
and integral. Sinee Being is identical with consciouspes.s,
consciousness must be thought as undivided, expansive and
eternal, trapséending limits of space, time and causality.
There are found in the history of thought coneeptions
of the absolute as unconscious or self-conscious /reality.
The former seeks to establish that the ultimate Reality is
unconsciousness, continuously striving to realise conseious-
ness. This is a contradiction. To
say that the absolute is unconscious
is to deny all forms of reality to
it, for nothing is truly real unless it is real to its own
self. The absolute in order that it should be real must be
conscious of itself, A stone is not real to itsel'f, it is real
to the casual observer. A man is not fully real as he is
not fully conscious of himself. The absolute is absolutely
real in as much as it is conscious of itself completely.
But we must not understand the absolute as personal self-
consciousness, for, this would imply a distinetion between

It is not unconscious
nor self-conscious.

1 gAY MAwgWIG ¥, a@  WiRl g=fqd  famnfg—Svetddvetara
V1. 14, Vacaspati has also the same thing in the following passage—
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self and its own states add processes. It would admit
of the possibility’ of an existence different from the self
in reference to which it can regard itself as a personal
existence in which so many states and processes inhere.
This will imply a difference between it and its parts which
is not consistent with the idea of an absolute Being.
Those who maintain that self-consciousness is the ultimate
reality regard the absolute apprehending itself as the
totality of existence by going over the entirety of beings
-and things. It is conscious of itself as the self-subsisting
and self-conscionus unity. This position is not accepted
by Vedantism, which holds that the ideas of ‘self ’and
“not-self > are not immanent in and compatible with the
Absolute, for one implies the other by relativity. If
they obtain or have any meaning, it is ounly in the
empirical order. In the absolute any such distinection
implying relativity and mutual dependence cannot hold
true, as it would imply a division in the integrity and
purity of being. At the same ftime we must not think
that it is unconscious or semi-conscious in a state of
becoming conscious. The self is something -eternally
accomplished rather than being accomplished—it is the
light of knowledge, she breath of wisdom. Fendantism
thus identifies the absolute being with comscionsness. Any
thing falling short of it is not consistent with the con-
ception of the absolute. The charge that the absolute
must be conscious of itself and therefore self-conscious
does not stand, for to be self-conscious supposes a state of
modification and implies 2 mode of becoming in the
integrity of Being which is contradicted by the very
nature of being. Being i3 Consciousness. Consciousness ts
awareness. This does not imply that outside Brahman
_something must exist as its_object ; as the sun always
shines when there is nothing for it to shine on, so Brahman
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is cognition without baving an object of eognition,
Since Brahman is coasciousness it does not require any
object to know, it is a transcendental existence. We have
no possibility of thinking it as unreal in the sense of
not knowing itself. It knows itself without implying
the relativity of subject and object. In the case of
empirical cognition we are in absolute need of subject
and object, but this analogy we cannot extend to the
absolute which knows itself without any process of
koowing. The law, therefore, that in every case ¢ know-
ledge implies some form of duality does not hold good.!

Whenever we want to know anything besides con-
sciousness, we are under the necessity.of a duality in the
form of subject and object—the one knowing, the other
being known, implying a -process of the subject in
a state of knowing generally ealled knowledge. Evidently
any cognition implies these three factors, but that which is
intelligence or cognition itself does not stand in necessity
of these states implied in the ordinary process of self-
consciousness.? Consciousness does not require any
process to be conscious of itself, nor does it imply
anything to be its object in reference to which it -ecan
regard itself, as subject. It is abdsolute intelligence. It
_is self-luminous. It is capable of being felt directly
and immediately without being the object of know-
ledge (vide Citsukhi, Jivaji’s Edition, p. 9).5 1t is the

! Vide Vivekacidamani (Sioka 242).
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objeet of direct use; without being the object of wense-
perception. Self:luminousness is not an attribute of
Being. It is its nature. We sum up. Truth is Reality.
Reality is Being. Being is consciousness, it is not uncon-
scious will nor self-consecious personality—it is impersonal,
self-luminous substance.

Besides this logical implication of the identity of
Being and Consciousness, the Vedantin advances some
psychological evidences establishing the hypothesis of
consciousness as identity of existence.

(1) Tke vacant stafe of conscionsness.—Generally it is
supposed and felt that the mind or self is eontinuously

) thinking ; no state of mind can be
Pog;; ?,‘;“:},‘;“‘;{:ygﬁﬂj conceived where we can find the self
logy of (1) Vaoant g pest, Again, the self is not only
atate of cousciousness. ..
thinking but always organising a
world of its own thoughts. The idea of the self as an
identical principle subsisting by itself and underlying the
variety of processes asserts its hold upon us, and we have
the sense of an identity realising itself in the succession
of states and processes of consciousness.

The Vedantist holds that this theory is not true, or true
in an qmpirical sense. It is a mere common notion of mind
or self that it exists and maintains its existence in and
through states and processes. There are states of con-
sciousness when this multiplicity of econscious states
dwindles away suddenly and unexpectedly along with
the synthetic unity of apperception. The idea of a logical
self organising experience is accepted i Vedantism from
the empirical standpoint, but the Vedantist denies to
it any kind of substantial or transcendental existence.
To use the terms of Kant, it can have an immanent
existence and use, but it has no transcendent use, for as
soon as the empirical order of ideas ceases to exist, the
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idea of a self as persisting in an individual and personal
sense—as the principle of synthetic _unity—no longer
" bas its hold upon, us. Of such an existence we have an
instance to the point in the racant state of consciousness,
where for the time being the empirieal whole including the
idea of a self as an energising and organising principle
loses itself. And we completely forget ourselves and the
environment, It takes some time to return to the
empirical level of conscious existence. Such a sudden
break in the continuity and the unity of our mental
life has not only -a negative side of total forgetfulness,
and denial, for the moment, of the objective conscious life
with its bonds of relation, but it has a positive side as well
indicating a sense of relief accompanied by a tranquil joy
and calmness. In such a state we have a complete
oblivion of the active and organising self, and when
the sense of the empirical order returns, the mind turns
back on the fast-receding experience of bliss and tries
to retain it in consciousness. But this state must not
be confounded with. unconsciousness or subeonscious
modification of mind. The subconscious modifications are
states where conscious or spiritual life is arrested or
limited. And from the Vedantic standpoint sub-conscious-
ness and self-conseiousbess are forms of empirical exis-
tence—the only point of difference is that the former is
more subjective, whife the latter is more objective.
Our mental life has two aspects of existence: (1) the
purely subjective mind : where the grouping and formation
of ideas are not under volitional control. It isa world
which spontaneously determines .itself forming combina-
tions, possessing no objective value, In such a state of
existence, the mind is withdrawn completely from the
objectively phenomenal order and freely determines. or
asreates an ideal world in which for the time being it has
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its being and enjoyment : (2) t/w‘objectz've mind : where
we purposively determine our universe of thinking, and
where we come face to face with a reality baving an
existence independent of ourselves wherefrom we réceive
the materials of knowledge and the manifold of ex-
perience. The objective mind is conseious of a restraint
in the sense of an independent existence besides it. Tts
existence at every moment subsists in the system of rela-
tions it forms with it. The mind is here clearly impressed
with an extraneous existence, though it forms a universe
of its own out of the facts of perception.

The difference between these two universes from the
Vedantic standpoint is slight. In one case, the self is
represented as freely creating a universe for itself.
Sometimes these reconstructions are dim and hazy, some-
times . they are clear asin a dream. From the realistic
standpoint, the dream world is interpreted as the automatic
revival of images and spontaneous combination of them
formed by the uncontrolled play of the forces of sugges-
tion. From the idealistic standpoint it must be conceded
that they are constructions, spontaneous or otherwise, by
the creative activity of self. There is no real difference
between the two stages above mentioned. The dream
world just like the world of experience is an existence
coming into appearance in the creative effort of self. The
one is no more subjective than the other (see Brhad-
aranyaka). That the distinction is drawn is due to the
realistic tendency of thinking which is inborn in man.
And the above distinction is true from that standpoint
alone. From the Vedantic standpoint both are empirical,
and real so long as the functioning of Nescience exists
—it matters not whether:some mode or form of it
remains in existence for a greater length of time than
others.
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Besides these states,there is another in which the
functioning of mind-stuff altogether ceases to exist, where
-the empirical order loses its hold upon consciousness, and’
for the moment, the entire universe of experience seems
to be dissolved info nothing. The vacant state brings
in view the static nature of conseiousness transcending all
forms of activities. Such a state is negative, in so far as the
experience and the synthetic unity of apperception dis-
appear. It is positive, in so far as we are conscious of a
negation of experience, and a positive feeling of delight.

(2) Tte state of dreamless sleep.—Every on'je: of us
‘ often experiences a state of existence
in sleep when the world of .ph‘eho-
menal manifoldoess completely vanishes, or to use a
Vedantic term, vanishes in ignorance. ‘The empirical self

Dreamless sleep, .

with its states and processes is stilled, for the time being,
in the silence of deep sleep. Such a. state of con-
sciousness leaves no impression behind it, except an
impression of a positive ignorance of all eon;;zreté
experience, including the experience of a personal self.
When we again come to our senses, .we become. c]early
conscious of an experience of calm and tranquil pleasure
left to ourselves. “The sleeper knows not his sleeping,
in him who sleeps not, there is no dreaming, no waking.
It is the witness of waking, dreaming, and dreamless sleep.”
(4dwaita-Makaranda, Verse 11). The state of dreamless
sleep would thus imply (1) the feeling of the want of
concrete experience, () the consciousness of this ignorance,
and (3) the consequent feeling of delight.! The author of
the 7ivarana characterises this state as one, in which we have
a triple modification of the primal ignorance in the form of
consciousness as witnessing, as bliss, and as not knowing

! Vide Chapter III.
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anything particular.! We have also on the authority of the
Sruti, that in such a state all concrete experiences cease
to have any hold upon us.2 ¢ The whole creation often
goes into, but does not know,*the plane of Brabman,”
being covered up by the falsity of ignorance.” This
state is a proof of existence conscious without any
modification. Sankara in his Fiveka Cudamani (Verse
237) has laid a stress upon dreamless sleep as indicative
of the impermanence of the world of manifoldoess. He
argues : had the world of experience been the ultimate
reality, it would have been felt in deep sleep; since it
is not felt, it is unreal and illusory like dreams.?
(8) The state of existence known as raptness or
The state of wn. @0Straction—The existence of con-
mani—raptness  and  sciousness, as distinguished from the
abstraction. notion of a personal existence, is
experienced in the abstracted condition generally attained
by adepts.# The world of manifoldness is not felt in this
state of consciousness, where the mind has been utterly
withdrawn from the objects of its natural and habitual
occupation, and ultimately loses itself. Here the con-
-sciousness is impressed by the complete forgetfulness
and absence of the facts of ordinary experience implying
the temporary cessation of the determinate functional
activity of mind. When the adept returns from such a
state of conscious existence, he carries back the memory
of the transcendental experience and its attendant delight.®

! Vide Chapter 11I.
* TAL GHL AN VTTHAET CAq ANHS AFIR IR WYL )
(Chhandogya, VIII. 3. 2.)
3 Vide the complele analysis of Susupti, Chapter III.
* w9 fy Suava 36 AfveR |
Hatayogapradipika.
5 Vide the analysis of Samadhi in Chapter 1V.



BEING 19

These psychological facts establish the hypothesis with
which we starb—wviz.,, that the ultimate Existenee is
consciousness, and not a self-conscious reality. 1t is
impersonal and self-illuminating.

Our chain of thinking has so far led wus to this con-
clusion. Truth is Reality, Reality is Being, Being is
~ Consciousness, Consciousness is self-illuminating. Truth
or Reality is consciousness in the light of its own self, not
in the sense of implying a distinction between it and its
attributes, but in the sense of its being identical with
attributes: or it is an existence which transecends the con-
ception of substance and attributes.

The consciousness of existence, because it is absolute,
is the perfection of existence. And because it is perfection,
it is bliss, for bliss is the indication
of the amount of being. In finite
self-conseious experience we are clearly conscious that, with
the gradual growth of our inmost being, we have the
invariable expansion, fulfilment, and perfection of our self,
with the unfailing accompaniment of delight cousequent
upon the sense of expansion. The absolute, since it is the
ultimate existence, is also the perfection of being, and
consequently is identical with bliss. We read in the Srut,t
¢ what is great and limitless is bliss, there is no bliss in little-
ness and limitation.” We cannot accept the ordinary theory
that pleasure (bliss) is consequent upon stimulus agreeable
to us, and pain, upon stimulus disagreeable to us. Surely
this is playing with words. Pleasure is, no doubt, an
agreeable feeling. But why is one stimulus agreeable,
and another, disagreeable? It is only because one is in
harmony with our being, aud paves the way for its
expansion, while the other retards the process. A stimulus

Beiug is Bliss.

L@ AR A g@#fa, vide Chhandogya, Ch. VIIL. 23, 1)
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by itself is indifferent. It has no absolute character. It

has an acquired virtue. It appears as pleasurable, not”
because it has * this property inherent in itself, but only

because it makes way for the expansion of our being. It

may be urged that harmony is the soul of bliss. Ttis

besause (if we see clearly) harmony helps us to feel the -
expanse of existence, and to fathom the immensity of being.

It is an indication of our fitness and capacity for feeling

the vastness of existence. 'The more it grows within us, ‘
the more we feel the pulse of infinite existence. The

* deeper the harmonious vibration, the wider the knowledge,

the loftier the feeling, until the vibration is lost in -
Sublimity itself. In fact pleasure and pain are indi-
cative of expansion or diminution of our being. The

very love of existence for itself indicates the essential

nature of “our being as bliss, for our love for another

thing is not love for its own sake. The love of our

own being is unconditional. It is love for love’s own sake.
This proves that our essence is bliss, and that other thir')g.s.
appear as blissful because of their beiug invariably

associated with. it, because of their appearing as modes of

our being.' 4 ' '

In fact, the concept of being is identical with the
concept of bliss, for we cannot, by any amount of ab-
straction, think of bliss as inherent in non-being. Moreover,
bliss must be thought of as a natural accompaniment
of consciousness, for we have a clear knowledge that it
does not follow upon the growth of an inert physical
nature in us, but upon the growth and expansion.of
conscions life. The more our conscious life feels the sense
of expansion, the more does the vision of our conscious

¥ Vide Panchadaii, Chaps T, 8 and 9 Slokas.
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exlstence dawn upon us as also bl\ssful exnstence - When
we “transeend ‘‘the limitation" of our physxca.l ‘nature,
we feel not’ only the pulse” of an’ expansxve conscious life,
but also’ of an exxstence tha.t fills us with serene dellght
The states of eonsclousness notlced before, are not ~only
indicative’ of pure integrity of conscious existence, but of
a" blissful - existence as well. “With ‘the growth of our
conscious being we feel the phlse of 'a bhssful life, and
when such a conscious existence has reached 1ts full
bemg, it attains to 1ts ‘vature as fullness of perfectlon
and bliss.” - o ' e
* To sum up: Truth is- Being, Bemo- s consclousness,
Consciousness is ‘Bliss. - The ultlmate Reality or the
absolute must be thouoht of as consciousness and Mzssful-
ness of existence. It is ‘an existences which eannoﬁ be
separabed from consclousness and’ bliss; " in" “fact, "'no
separation - ¢an even’ be eonceived. :Our ﬁnal conc]usxon,
regarding the concept of Being; is that it is bliss and
consciousness. Reality in itself to f.l,l.é‘ Vedantin is the Being
of consciousness and blis's “This ‘is thé understa.ndmg of
Bemo or Brakman in its essential; in the terms of Vedanta,
Swarupa nature. Brakman is fullness” of*:Being. ‘It is
integrity of being. Such a-'conception of Brakman) ab
Existence and Consciousness; does not' enter into- the
condibibn of positive thinking, fof, in the very a,tﬁeﬁlpt of
our thmkmo it, it goes out of our view, It transcends
“all forms of relativity. - * Being, in

tulﬁ’:"m“." "5 ’“°°$" " itself, -is, tp a certain serise, unknown
o "and unknowable. At least, it is not
known in the ordinary way. The "Sru#i says:? «who
does ‘know the ~ knower of* all things?”—One who

! famaeR &9 faetag—Br. 4r. 9, 16,
gQWd a9 A4 wd g9 7 9T 4 (—Kato.
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knows it not, knows”’, “one who thinks he knows, does
not know.” Really the absolute cannot be the objeet of
knowledge, for, in that case, it would presuppose the
externality of the knower and the knowing process which
would contradict its being as absolute.

The Sruti says: “ Where there are ‘two, one beholds
the other, one smells the other, one tastes the other,
one hears the other, one feels the other, one touches the
other, one knows the other. But when all has become
that Afman, who isto be smelled by whom, who is to
be seen by whom,) who is to be heard by whom, who
‘is to be welcomed by whom, who is to be known by
whom, who can know him by whom everything is known ?
This Atman can only be deseribed as nefs, nefz (not
this, not this). Incomprehensible, it ecannot be appre-
hended by the intellect, unchangeable, it never fades. .
Unattached, it never gets mixed up with nature. Perfeet,
it is behind all pleasure and pain.”?

Though the possibility of knowing Aéman has been
denied, still the possibility of realising 4man is retained;
andin the Bjkadaranyaka we find Yajnaballya entering
into a discourse regarding the way in which Afman is to
be meditated on and directly felt (this topic we shall
fully discuss in Chapter V).

When one has sufficient culture in meditation, one
begins to feel, even while standing on an empirical
level of consciousness, the immanence and all-pervasiveness
of existence; the entire existence impresses us with the
sense of a fullness. “ This is full, that is full, from the
full the full originates, if the full is taken from the full,
the full remains.”® The Fedanfa seeks to teach this

! Swami Vivekananda’'s Translation.
? Vide Brhadaranyaka Upanisad.
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fullness of being ; there cannot be any sense of want
or mutation of being, for, it is the ultimate reality.
The soul of Pedantic teaching lies in establishing this
oneness and ever-permanence of being. . When a glimpse
of the oneness of existence suddenly flashes upon us,
“the earth seems to be full of bliss to all beings, and
all’ beings become sweeti to the "earth. The air isso
sweet to all beings, and all beings are so sweet to the
air. The sun is so sweet to all beings, and all beings
are so sweet to the sun. The moon is' so sweet to all
beings, all beings are so sweet to the moon.” And the )
sun, the moon, the air, and the entire existence ‘appegr.
as sweet, not because of themselves, but because of their
being identical with the source of all sweetness—the
self-effulgent Immortal Bliss. The air: is sweet, - for
He is the air. The sun is sweet, for He is the sun
the moon is sweet., for He is the moon. Every-
thing is sweet, for He 'is the soul of ‘everything.
Everything is sweet, for everything is bliss. We are
taught by Yajnabalkya to think upon -everything as
sweetness of existence. This helps us in opening up the
vision of identity, for, we are not merely to perceive
the earth as earth, but the earth as sweet, and gradually
the earth as sweetness, perceiving no longer the earth,
but the all-pervasive sweetness in Existence. We are
asked to identify our soul with the-soul behind the
cosmic existence. In this way the general tendeney
of our understanding to see differences in things and to
ioterpret them as®real vanishes, making room for
the realisation of an immanent existence of sweetness
in everything, preparing the way for the realisation of the
transcendental identity of sweetness itself. When a man,
attains such a state of existence, verily does he perceive,
“his inner existence is full, his outer existence is full,
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fullness pervades everywhere.” déman is within, diman
without, Aéman all round, 4¢man up and below.? Then
comes the transcendent state of existence which is the
fullness of existence,?
‘ Though from the Vedantw sta.ndpomt the ultimate
Existence is transcendental, and does not enter into the
conditions of empirical thinking, we must not identify
Vedantzsm with any form of Aonostlelsm, for Fedanta
is posntlvg and definite in its affirmation about the
nature of ultimate substance. The existence of conscious-
; o _mess is a faet of experience, though
A,ﬁ':fg:ﬁ"" fs _ not ~ it does not appear in the fullness
- of being. Sankara truly says that
the ultlmate Being is not a.ltooet;her removed (mﬂﬂ wfaga:)
from experience, for the very fact and possibility of
knowledge . implies such an existence. We may not
form any concrete conception. of such a reality, but to.
say, that we cannot have any knowledge of its existence,
ig to miss the import of Fedanta . philosophy.. The
possibility of knowledge presupposes this existence, for
it is ultimately consciousness. It is expressive of all modes.,
of existence. . The sun may be kept hidden from view,
by a trail of cloud, yet- the very existence of the.cloud
is revealed to us by the sun. Similarly. the .ultimate
existence, in its transcendentsl integrity, may be kept
from - our view, but our experience and knowledge are
possible, because it is revealing them to us. Every form of-
konowledge,  every mode of existence, = presupposes the
absolute conscious substance. The posstbility of experience is
an evidence for the actuality of consciousness of existence.
This is the Fedantic conception of Betng or Realsly.

Vide Viveka Cudamans, Verse 893. ~ -
Vide ¥iveka Cudamans, Verse 484.,



BEING 25

This ~ oneness of Being is also -indicated in the
Sruti, Tat Twamasi (Thou art that) Adkam Brakmasms,
(I am Brakman). The axiom establishes the identity:
of being, and directs us to think of the identity
of existence underlying Jiva and Iswara. The words,
“tat and ‘fwam’ imply the individual soul and
the cosmic soul, and the word ¢asi’ points to the
identity of their being. The axiom is important in its
import, in as much as it points to identity exclusive
of difference. This does not prove any relation.
between Divinity and Humanity, nor any particular
synthesis, but it seeks to wake us- up from the
deep slumber to realise the truth of the oneness of
existence, and shake off the fetters of a false personality,
due to innate ignorance. Of course, we do not use the
words “Zat’ and ‘¢wam’ in the direct sense of divinity
and humanity, for any synthesis, this wise, is impossible
—the one is infinite and absolute, the other, finite and
limited. Between such existences none can possibly
make out any way for synthesis. And any synthesis,
taking the literal sense of the words, is impossible, for, it
would mean that the contradictory concepts, the absolute
and the limited, can be thought of together. When one
says ©this is the same Devadatta’ no one understands
one seriously in the sense that Devadaifz, seen in a
particular place at a particular time, is identical with the
man standing yonder. In fact, the motive of the speaker
is only to indicate the identity of existence, exclusive of
temporal and spatial* connexions, and not to establish

the identity of the person with the.

tedT:hB axiom interpre-  (ifferences of time and space.
Devadatta, so far as temporal and

spatial relations are concerned, is mot least affected
in his being. On the same analogy we can really insist

4
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that, in the axiom, the identity of existence is hinted
at, but not any synthetic relation between 7a¢’ and
¢ Twam. The - speaker begins with the determination of
Existence as one without second and ends by declar-
ing that this Saf is atman and everyone in essence
is afman and identical with it. The possibility of any
other relation—difference in unity—does not arise. This
identity is sought to be established by the logical relation
of the terms—*¢a¢’ and ¢ {wam.” The relations are three,?
(1) Common reference, (2) relation as subject and i)l'edi-
cate, and (3) relation as indicated and indicative. The
proposition ¢ #4ou arf that’ comes under the relation of
common reference, for it indicates the same conscious-
ness of Existence. Though the terms ¢#af? and ¢ twam’
differ as transcending and being the object of perception,
still the objective import of terms is identical. They have
“identical reference to the transcendent consciousness. These
terms are related as subject and predicate, both are identifi-
ed by leaving aside the difference. They are again related
as the indicated and the indicative by abstraction of their
differences to signify the identity of Existence. In each
case the objective significance is put before view. There
bave been many attempts to interpret this axiom in other
ways, notably in the Theistic School of Fedantism. The
Theists want to put a construction upon the axiom as
admitting of an element of difference in the integrity of
being in order to make room for the co-existent personality
of the human and the divine. They would contend that
when one speaks of a man as “ this is the same JDera-
datta,”’ what, one really means, is the identity of persons
'seen in different places at different times, And this is a
case of recognition. Recognition implies forgetfulness

' Vide Vedandasara, p. 83.
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and a subsequent assimilation of the past with the
present. This involves distinetions of space and time.
The proposition is “synthetic. The Sankarifes contend
that such an identification with differences in space
and time limitation is not possible, for, this would
suppose the actual presence of the temporal and spatial
conditions in each case, which is a veritable impossibility.

In other words, Vedantism does not see the importance
of recognition in perception. To the theistic Vedantists,
knowledge is a judgment, an affirmation ; to the Adwaita
Vedantists, knowledge is essentially cognition, judgment
makes it determinate. _ ‘

- Some may contend that Fedantism, in establishing the
identity of Existence interprets the axiom of identity
indirectly, leaving out of sight the primary meanings of
the words ¢ tat’ and ¢ twam.”’ ' . :

This is not true, for, as Vacaspats points out, the axiom,
of identity, because of its not being an instrument to
anything else, has a clear distinct sense and no secondary
or indirect meaning.! The primary meaning of a word is
not necessarily its etymological sense (mFmg), but a sense
implying an existence which cannot be contradieted, e. g.,
¢ the sky flower ’ may have a meaning (so far the words
are concerned, but it bas no primary or direct meaning in
as much as it does not_indicate anything obJectlve (vide
V amatz)

" Moreover, it is submitted that the theistic inter-
pretation cannot be accepted on the careful consideration of
the authoritative texts, In the beginning of the Chapter
VI, 2, 3. Chhandogya, the speaker begins with the affirma-
tion of Absolute identity. He cannot be consistent in
ending it with a duality of existence, Jive and Brakman;

! wiaq g mﬁwaﬁ ﬂ'@ﬁlﬁﬂ
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or with a monism in which the Jiva retains personality
in the Divine, The Zedantin would distinguish two kinds
of epithets, generally ascribed to Brahman; some of them
indicate that It is sustaining and supporting the entire
existence, a being of infinite attributes, others indicate its
transcendental nature, denying all attributes to bim.

To be consistent, these quotations must be taken in
two different senses, for, atthe same moment, we cannot
conceive anything in apparently contradictory ways.
Some Srutis speak of it in positive sense ; some, again, in a
negative ones. Brakman is represented as the support of

certain attributes which, in the next
The positive and the  yoment, are denied of it. From the
negative Srutis recon-
ciled. former standpoint it is represented as
the immanent prineiple, from the latter
this immanent conception of Being is changed into a tran-
scendent conception. Fedanfism retains these two eoncep-
tions, but in different senses. It seeks to establish the
transcendence of Being, with which any econception of
immanence is hardly in keeping. It isindeed very difficult
to retain logically both the conceptions of Brakman. A
being cannot, at the same time, be a being with attributes,
and a being without attributes. If we are to accept the
conception of Brahman as full of powers and attributes,
the conception of Brahman as transcendent (as sug-
gested by the negative forms of Sruti (afa, 3%) becomes
meaningless. If we are to accept both the positive and
negative descriptions of Brakman, then the only con-
ception which seems plausible is that, from the empirical
standpoint, it must be conceived as the Being of infinite
attributes, and, that, besides this empirical aspect, it has
a transcendent nature conceived in a uwegative way. The
Vedantism of Sankara has accentuated the transcendent
nature. The Fedaniin sees no clear road from the
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transcendent being to the immanent appearance, for, it
argues that the omenmess of transcendence cannot - be
in harmony with the “many-ness” of immanence. He
is, therefore, bound to accept the negative Srutis in a
direct sense, the positive only in an indirect sense—the
one indicative of identity, the other, of manifoldness.
Empirically, there is no other way of expressing identity.
It can only be hinted at by denying all positive eonception
to it, and this is actually done in negative Srutis. To
the Pedantin the negative Srutis are more important than
the positive ones, for, the denial of anything presupposes
the affirmation of it. If, on the other hand, we. make
the positive Srutis more important and expressive of the
essential nature of ultimate existence, we cannot read
. any plausible and serious meaning in the negative ones.
They become quite useless. But such a position cannot
be maintained, for,- it is told, in no uncertain terms, that
 Brakman is not this,” * one without second,” * nothing
exists in the oneness of being.” It is only natural to hold
that the ultimate existence is destitute of all differences,
even of the supposed difference of ¢Zat’ and ¢ fwam.’
Again, we have already shown that consciousness is
integrity of existence. The co-existence of human and
divine consciousness supposes a division in the integrity of
being. The idea of a difference implies and presupposes
its existence in space. All ideas of difference, and of
co-existence, are not clear apart from the conception. of
space ; so to speak of finite and absolute existences and
of any difference inherent in conscious life, and at the
same to assert such an existence transcending space and
time, is not clear philosophy. If we maintain that con-
sciousness transcends space, we eannot speak of any
difference in conscious life. If we insist upon such a
difference, it can, no longer, be a Being conscious—it is
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‘like other phenomena, an appearancein space and time.
To insist npon the element of difference between the finite
self and the infinite self is nmot metaphysically sound.
One may think of the finite self as merely a reproduction,
but, as reproduction, it is not real in the same sense as
the original. To speak of the finite as issuing out of the
infinite is to speak only on superficial analody, for,
that which transcends space and time cannot be supposed
as entering finite existence, or evolving finite concrete
-selves. No doubt, we may conceive them as reproductions,
but as reproductions they are merely appearances, seem-
ingly real without being so. They are no doubt parts
or manifestations, but never real in the sense in which
they are generally understood to be. The axiom of
identity asserts the oneness of existence, and draws our
attention to it. The real significance of itis to impress
upon our mind the identity of our being with the
Absolute, and not the synthesis of the two.



' CHAPTER II.
AfPEAkEN CE.

From bliss all these becomings are born, by bliss they exist and grow,
to bliss they return.

For who could live or breathe if there is not this delight of exlstence‘
as the etber in which we dwell.

: Tazttmya Upamsad.

We have already mdlca,ted what we mean by the
Reality in the absolute sense. Apart from this conception
" of absolute Reality, there is another

conceptién of Reahty understood in
the relative sense. Absolutely, Bemg is the only Reality;
relatively, the manifold forms are real, and here the mark
or criterion of Rea,hty is not the unchanoea.blllty of its
nature, nor the undema_.bxhty of its character.. They are,
real because they are perceived or felt by us. . We cannot
at once deny them, though ia the attempt of denying them,
Lthey, unlike the concept of being, do not come implicitly
upon our consciousness. In the case of absolute Being,
the thought of denial is out of the question. In the case
of appearance, no such absolute security of being c¢an be
granted, but so long as they form themselves as objects
of perception, they cannot be set aside as completely
unreal. Appearances are real so long as they exert their
hoid upon us ; but they are changeable and transitory.
Absolute Reality is transcendent. The absolute is real
in itself. The relative is real in as much as it is

Recapitulation.



32 VEDANTIC THOUGHT AND CULTURE

understood in a system and order, apart fromn which, it has

no independent existence. And the
- spg’:;"f:v‘;efil: That  system has a meaning to the per-

cipient subject. Indeed, it is a
truism to say that the world of facts tied up in relation
has no meaning by itself apart from the consecious subject
which integrates and unifies them. The existence of an
appearance depends upon its being a fact of eonseious-
pess. Its esse is percipi. It has consequently no clear
meaning and definite sense by itself, as something existing
in itself and for itself. These appearances, since they are
true in relation to a percipient subjeet, cannot be abso-
lute and unique in character. Their nature will mainly
depend upon the universe of discourse in which they form
themselves as parts, upon the respective temperaments
of thinking subjects, and upon their ways of assimilating
and 1nterpretmo' them. The subjects are distinet units
possessing dlspa.rate tendencies. They live in different
thouoht universes. When these thinking units stand
in some form of relation to the outward objeets,
the latter do not impress themselves upon the former
uniformly but diversely; so that these appearances as
appearances have quite different meanings to individual
subjects. It must be conceded that, apart from our
consciousness, apart from some form of relation to the
thinking subject, Appearances have no objective value.
Reality, iu so far it is appearance, has no absolute value or
character. As soon as we come down from the concept of
Being as the transcendent reality and get to the realm
of appearances, we cannot get rid of the duality and
mutual reciprocity ‘of subject and object, of Reality
and Appearance ; and so long as the sense of duality
persists, the realm of appearances is supposed to be real,
but we fail in our attempt of defining its nature.
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Some times our expectations do.not turn out to be true.
Appearance is accepled as true because of some elaim. or
pretension which it suggests.. Its value and usefulness
in life lend a support to its existence. But it is in the
non-fulfilment of ‘the claim or pretension which it
suggests, that its falsity consists. :
‘We do not mean to say thatin the world of appearance
there is no law or consistency. The Fedantin submits
that- these laws or apparent uniformities are our. ways
of looking into facts. They are supposed to be objective
only because of the universality of their acceptance.
But this universality is no mark of their being true
objectively. It only indicates that the evolution of human
mind has attained a certain level, from which the universe
seems to be uniform in its course of phenomenal suceces-
sion. But this view stands upon an unwarrantable
assumption that the human consciousness cannot change
its present level of existence and pass on to the super-
- conseient stage, In fact, psychological experiences revea
to us that there are moments in ovr conscious life where
the relations that hold empirically do not obtain. The
Vedantin refers to these psychological experiences to
point out the unreliable and purely subjective character
of appearances. No doubt, there may be some forms of
assimilation of these appearances in every thinking sub-
ject, but cn a close examination we can find that they do
not hold in every level of conscious existence. They may
be necessary laws of thought-construction in a certain
stage, and so far as that stage is concerned they may ap-
pear useful and necessary, but that does not preclude the
possibility of thinking, that they do not hold true in every
level of conmscious existence. They are relative to the
f‘given’ of experience. Such a relation apart, they have no
meaning and existence. We conclude that Being or
§
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consciousness is the ultimate Reality. Appearances or
systems of empirical facts are true in so far as they enter
into some form of relation with consciousness ; this relation
apart, appearance has no value or meaning.

‘We are thus presented with concef)tions of Reality—
(1) Transcendental Reality, and  (2) Apparent Reality.
Being is the only Reality which can be regarded as
impossible of being ever contradicted as the basis and
datum of all experience. Appearances are real in a
relative sense. And so long as the empirical mood sways
us, they are interpreted as founded upon the ever-present
back-ground of Being. Ordinarily, we regard appearance
as the effect, Being as the cause, or the underlying
substratum of appearance. But this connection has no
meaning from the transcendental standpoint. Fedantism
establishes Absolute Monism by empirically explaining
phenomenal order as based upon Noumenon, and by
transcendentally dislodging all connexion between them.

Brakman is the essence of being but this essence of
Being cannot, as we have already said, be the object of
ordinary perception. It isa fruit of philosophie thinking.
And, apart from this conception of Reality, Brakman
can also be understood from the standpoint of appearance.
Brakman, as it appears, is the totality of concrete existences.
The entire plurality of existences, the whole mass of
pbenomena is to be interpreted as Brakman-in-its-appear-
ance. In fact, since, besides consciousness, there is no other-
Reality, this totality of appearance is ordinarily under-
stood as the effect of the permanent cause, Being. Beingis
transcendentally oneness of existence, but, empirically, it is
understood as existence immanent in appearance. Em-
pirically speaking, appearance is the indication of Being,
but, even empirically, it has not the sawe amount of
Reality or Being. '
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These are the two forms of understanding Being
(Brakman)—(1) from the transcendental standpoint, Being
is the only Reality, and (2) from the empirical standpoint,
Bemo is the substratum underlying appearances. From

' the former standpoint, it is the one-

The two semsesin ness of Being exclusive of differences,

which Brahman is ge- ¢ the latter, it is the immanent

nerally understood. rom the s

existence, the thread of Being

underlying and connecting the mass of phenomen-

al existence. The one would lead us to think it as

an integrity of existence transcending experience, the

other, as an immanent principle in knowledge and
‘existente. o

Attempts have not been infrequent in the history of
‘thought to combine these two conceptions, and represent
the Absolute as a syathetic principle. It is a being 'tha,f
is in reality expressing itself in the phenomenal order, at
the same time tra.nscendmcr it. .Such systems make
essence and appearande equa.lly real. The Vedantin keeps
these couceptions strictly separate, and submits that the
former is Reality as conceived by the wise, the latter,
as conceived by the ignorant. No doubt, the Vedantin
maintains an empirieal order of existence, but still he is
careful to point out that, even in the mass of manifold
existence, the nature of substance as transcendental one-
ness is never altered. We seem to think as if there
is a change in the oneness of Being in the form of
modes, and we interpret the modes of existences as
the transformation of substance or Being. But, -on
closer observation, we see that, even in these modes,
Being exists intact without being in the least transformed.
The Fedantin points out the mysterious character of
phenomenal existence. It is an appearance on the back-
ground of Reality. But we cannot notice the change of
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Reality or Substance in any form in immanent experience.
The Reality preserves its oneness of existence through all
appearances. And the moment this oneness is perceived,
the modes of appearances cease to have any meaning for
us, The PFedantin points out that the appearance is
seemingly real, an illusory show, underlying which
Reality, in its integrity and purity of being, exists without
in apy way being affected. Phenomena may appear to
us in various combinations or forms, but, in them the
essence of Reality preserves itself intact.. If we go a step
higher, we may say that, in the essence of being,
there is no change, no meaning for the phenomenal
outlook. *

The 7edantin puts Reality and Appearance side by side
without impairing in the least the integrity of Being to
explain Appearance. So long as Appearance exerts its
bold upon us as mode of existence, we cannot deny it as
: , a fact of perception, but the more we

The integrity of Be-  thi-k deeply, the more we feel the
ing is kept intact be« . C e s o
hind the sppearances. presence of Reality in its integrity

in the forms of appearance. Modes
of existence are thus seemingly real without really being
so. Their being vanishes away when the underlying
essence comes to our direct and immediate vision. Appear-
ance can never be taken as identical with Reality, if, as
appearance, it is different from Reality. The appearance
has no reality. It is real in the reality of Being. It has
no individual or particular reality by itself. It has no
independence of existence. Some may argue that Brakman
is transforming itself into appearances on the analogy of
the clay and the pot, but this is not true, for the Srufi
(Chkandogya, Chapter VI, i, 4, 6) is anxious to maintain the
permanent unchangeability and integrity of Bradman by
denying any transformation of its being. Nobody is able
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to prove the nature of Brakman as one existing in the same
mode of being, and yet, at the same
time, changing. Some .may argue
that Being is the synthesis of permanence and
change, it is change on the background of permanence;
but, this is denied by ealling Brabman Kufastha—one
that is fixed permanently and immovable. That which is
the perpetuity of fixedness of existence cannot be con-
ceived as the support of contradictory qualities—rest and
motion, permanence and change. Again the argument,
on the analogy, of the clay and the pot, that the world is
the transformation of Brakman is not to the point, for
the possibility of this conception has been denied: by
indicating Brahman in negative terms as ¢afman is not

$ .
Sankara’s submission.

this’ Thus Sankara maintains the - oneness and
unchangeableness of being in which no modification or
transformation can be conceived. But he is equally
emphatic in his denial of any other cause or substratum
of appearance besides Brakman.! ~

“Brakman is again conceived as creating and preserving
the world-process—himself all-wise, all-powerful, all-pure
and intelligent. We are told, again, in the same moment,
that Brahman is purity and integrity of existence. .To
be consistent, it must be said that Sunkara tries to explain
the empirical order of existence as an appearance of
Existence (due to Nescience), but when the philosophic
vision of the oneness of Being, due to logical diserimination,
dawns, these appearances seem to possess no reality
in themselves—they appear as real, because they appear
on the background of something essentially real.?

! afe wwE aww; eRUEeHE agifead’ W ww ufagy
Br. 8u,, Chapter II, Pada I, 14.
% Vide Brahma Sutra, Chap. Pada 1, Aphorism 18,
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Vedantism preserves the integrity of absolute exis-
tence by denying the empirical order of existence
in the absolute sense, and by explaining it away as a
mere appearance, real in the reality of transcendent
existence. This is clearly implied in
the Sruti,! ¢“Ob, modest one, this
was in the form of existence only, which is one
without second.” This world of appearance (indicated
by Idam) existed in the past and existed in the
integrity of absolute being.. Now the commonly

A Surti interpreted.

accepted doctrine of Nyaya is that the predicate
which qualifies the subject term must also qualify its
attributes, and this qualification must be simultaneous.
If the law is applied, the passage would carry the
import that which existed before, existed as one without
second.? “8af” is the subject term to which are abtri-
buted two predicates simultaneously, (1) the world of
appearance, and (2) the integrity of Being. Existence,
which appears to be manifold, is at the same moment
really one without a second. Brakman becomes the sub-
ject of contradictory predicates. Reality is affirmed as

! Vide Laghuchandrika, p. 9.—Adwaita Sidhi; Tukaram Javaji's
Edition.

‘ggmafkdd aw’ safEm SEaR veaﬁ’mi‘amﬁﬁm
e awlu Sawmfafregs san, qary fMuvea ng=aes Yaata
#afQ TaqEmEE 29 sqmEaATgRan ¢ 837 fiaeay wiey ikfa
M R IRIREWEARTAE eHaT 9@ SaWEil sEwen-
wIAE1 44 aewRKLavMEastafegan -daafd Sawm
Y GETEET MRAHHIWE €@ ey fkdaew qwfea-

WY ATICRREEWA], TR AWTETE I T Ty

afq Deawfag-----3fg gl grmgagarsesa Taikag:
aMmle ¥ f9gdd qoER amagdieN;, CaewnRtwd s
wRtaEfmrwitagsd MawfEET )

* Vide the Chhandogya, Chapter VI, 2, 1.
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many ; and again, it is denied of this appearance of mani-
foldness. From this it follows that manifoldness is only
an appearance, but does not really exist. ~Reality is the
oneness of being. The transcendental understanding of
existence, as one undivided being, may presuppose the
-understanding of existence as an immanent being, the
basis and foundation of all modes of existence. For, the
transcendent conception can only be indicated. It eannot
be the object of knowledge. Indeed, Pedantism, as a
system seeking to establish the non-duality of Being and
unqua.hﬁed monism, cannot accept the passage of the
Sruti describing the evolution of the world-process in the
metaphysma.l sense of its being absolutely true. Hence, it is
said that the passage referring to the evolution of ecsmos
has no primary meaning ; it is taken as proof of
the ultimate reality as one integral substance.r To
establish unqualified monism upon a secure basis Vedan-
tesm simultaneously aeselts and denies the manifoldness
" of existence in Brakman. If the world of appearance has
been altogether denied of an existence in Brakmun, there
would arise the possibility of our thinking of it asan
independent existence, lending a support to metaphysiecal
dualism. To counteract this possibility of thought, the
world of manifoldness is first posited in Bradman and
subsequently denied.? Logically, affirmation goes before
negation, “is’ before ‘is not.  Sarbagnatmuni is correct

) Vide Adwaita Sidhi, p. 63, Kumbakonam Edition :
fafreamamafs s — M @y’ =g ﬁﬁaﬁw-
aﬂﬁmaw QEaAERfsaa a 4 fRggRiwERy  feYamRd-

2 the Adwaita Sidhi, p, 62 :
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when he says that Fivartka presupposes Parinam. The
vivartha comes in to complete the conception ' of
Brakman as the transcendent aloneness of existence (vide
Sankskepa Sarirak, Chap. 2, Sloka 61) Being-in-its-
integrity can be somewhat intelligible to us only ina
negative sense as implying the denial of empirieal modes,
but this denial presupposes the position of modes of Being.
The understanding of existence without any medification
necessarily presupposes an existence with qualification.
The successive stages in the growth
_ Three stages in the - of our eonsciousness or knowledge of
conception of Brah- . =
man. existence may be indicated as, Being
with, modes, Being as devoid of
particular modes, and Being-in-itself. This gives us the
conception of Brakman as the integrity of Existence.

A question may arise, however, how can one ascribe
such contradictory attributes to one and the same thing
simultaneously? The Fedantin reconciles these concep-
tions by supporting position in empirical, and negation
in transcendental sense. Existence is onemness, though it
appears as many.! Others may step in and assert that
Existence is one and manifold at different moments—wviz.,
the moments of involution and evolution. Then all modes
of being will disappear in Makapralay (cosmie involution),
and will pass into Saz, and will again reappear when the
process of evolution will set in. This makes the
Appearance as much real as Being, though the possibility
of its once passing into a state of temporary quiescence
is accepted.

The Vedantin cannot accept this. This makes the
world-process a circle of existence, appearing and

—

L]
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disappearing in succession. It becomes a process of becom-
ing. The Vedantin holds that, in the promise of complete
freedom from the bondage of finite existence, we have
the implication that appearance is no part of Being, and
bas no real existence. The Sruti affirms < the self-
knower gets over misery ” (atfa Qaw@fad), “the wise
are free from the snares of names and forms of existence ”
(faeq smewE, fags:). In order that these affirmations
should carry any significance, it is necessary to hold
that in Brakman there is no manifoldness ; otherwise,
the wise can never be conceived to get over the slough
of despond. All misery, all grief is due to the sense of
the manifoldness of existence, for, we are fold © where
is grief, where is wisery when one bas perceived the
oneness of existence? ” i

From the above it will be clear that the Pedantin
begins with a clear analysis of our notions of existence,
and divides them as Transcendental and Empirical. To
him Reality is the transcendence of Being. But the
empirical existence is not imaginary ; it is illusory, and has
the possibility of a denial. In this sense it is not abso-
lutely real, though it has an appearance of reality. It is
not Being, for, then it would be identical with the absolute,
nor is it non-being, for, then it would not be the fact or
the ¢ given’ of experience. It is the continuous flow of a
trapsitory and shadowy form of existence which eludes
our attempt to logically determine and make a eategorical
assertion regarding it. The author of the Yogavasishtha
bas laid down a classification of men, (1) as truth-seers
(€ae), to whom the order of empirical existence possesses
no meaning or value, and to whom the world of modes,
forms and names has ceased to exist, (2) as seekers after
truth (fa3a), to whom the order of empirical existence
appears as mysterious, as something not purely being

6
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nor parely non-being, which appears real without really
being so, and (3) as the ignorant, to whom the objects of
experience are the only realities. So long as we do
not feel the truth of identity the realm of appearance
has a hold upon us; but the more we think about it,
4he more it appears as something which cannot be identified
with. the absolute, nor can be totally denied in experience.
It ‘must occupy an intermediate place between Being and
non-Being. : 4 L.

"We conclude then: By the truth of Being we

understand something that can never cease to be, that

which exists in itself and for ever

" Conilusion. in one mode of being. It is Exist-

‘ ence, it pervades all concrete forms.

When the modes cease to be, the essence of being cannot
perish. .

Just opposed to this essence of Existence, the Vedan-
tists maintain that there is something purely imaginary,
generally called asaf. -1t has no existence, nor can any
existence of it be conceived, though it may have a name,
e.g., the sky-ﬂower. Midway between pure Being ( €q) and
4 imaginary existence (wga) there
Being, non-bemg and  lies an intermediary existence, called
becoming: "Appearance (gg@a). It is illusory
show of Existence. It 1is not real. It is false.
An idea or an appearance is false when it is supposed
to be really existent, but on closer examination is
seen’ to possess a form by which it passes for
that which it is not. A thing must appear before we
can declare it to be false. For, that which does
not appear cannot be said to be either true or false. Even
that which is really false must appear, and, for the moment,
must -be supposed as real though it is not really so.
¢« Falsity or error are relations that imply existences,
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which having Treality of one kind claim another ‘which
they have not. All things are called false, or called so,
because they elaim a place or property which they do
not possess. They must existin order to be false e (Bosa.nquet
~—Essentials of Logic). T P

The entirety of empirieal exlstence, flom the 'Veda.ntlc
standpoint, has a falsity of appearance. * It is, therefore,
not true,; and can be subsequently denied b) the transeendent
knowledge of identity. ' B -

A problem - creeps up : how to explain this empirical
show of existence. Vedantism is an exclusive aftempt -
to establish the Identity of Being by the negation of

: appearances,. and consequently to
gggi: ;ifln:;f:’ caf};g Vedantism the process of becoming
. of appearance is mob’ g pot g ‘problem for solution.! A
strictly a problem.

. o solution has, no doubt, been offered
but this is not to be taken seriously. Nobody -can
'clea,r]y understand, and offer a: soluhon to the falsity
of appearance. , N

" Even if Fedantism does not ascribe any- permanence
or objectivity, in the sense of existing by itself, to the
mass of empirical faets, still it may be asked whence this
appearance arises. Since this appearance is a fact, it must

. . have some cause. The appearance

Still an explanation .
regarding it is offered has, no doubt, a meaning to one
of M;l;:‘ bypothesis  pefore whom it appears. * This one is

the conscious self, bub consciousness
is statlc existence, and cannot be conceived as causing ap-
pearances to its own self. Although the appearance has,’ )
therefore, a meaning in referenceto consciousness, still its
originative ground is not to b¥ sought in the integrity of

} 7 fe efemami ¥} arqud (Twgd swfu @@ ¢
Panbhasa, Chap. 7.
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consciousness. Hence, in order to explain the fact of expe-
rience, the hypothesis of Nescience, as causing appearances
upon the permanent background, has been accepted in an
empirical sense. This Nescience is innate in us hiding
from us the full view of our conscious life. It cannot
absolutely shut up the ultimate fact of the consciousness
of existence from view. For,its very knowledge supposes
the existence of consciousness as the most ultimate and the
most positive fact. It has produced only a partial
ignorance, in so far as it shuts up from view the nature of
consciousness as bliss and undivided existence and as being
identified with the inmost essence of our being. We may
here conveniently enter into a com-
parative study of the systems of
Vedanta and Spinoza. Both begin
with the concept of Being as that which does not
know any determination. Spinoza has two conceptions
of Substance, as (1) transcending all attributes, and
(2) the centre of infinite attributes. It is, no doubt,
difficult for Spinoza to explain the logic of connexion
between these two conceptions. In fact, in Spinoza’s
Philosophy there is no clear thinking as to-how the trans-
cendental substance is made the centre of infinite attri-
butes and modes. Natura Naturans and Nalura Naturata
represent the same Being from two standpoints, but we
do not get in Spinoza’s Philosophy how these two aspects
of substance are reconciled, and can be retained as equally
plausible conceptions regarding it. 1If we insist that sub-
stance is unmodified existence, how can we in the same
breath make this indeterminate substance the basis or
support of infinite attribules. Between Spinoza’s Abso-
lute and Spinoza’s substance of infinite attributes we do
not find any logical clue, though Spinoza seems to retain
both of them in his. conception of substance. The

Vedanta and Spino-
za=—3 comparison.
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Philosophy of Vedanta is frank in its confession upon this
point. It emphasises the oneness of Being and attempts to
establish it by the denial (in a transcendental sense) of the-
substance of infinite attributes, to use Spinoza’s terms.
It proves clearly that, in the transcendental oneness of
being, manifoldness cannot remain. Brahman-in-itself is
one undivided being, though it appears as many—the
totality of existence. This appearance does not pertain
to the nature of Being. It is due to Nescience innate
in every one of us. Standing on the vantage-ground
of transcendent Existence, it is no doubt difficult to ex-
plain the cosmic process, its origin and development.
Spinoza’s Philosophy has no clear solution of the problem.
Vedantism bas offered a solution in the doctrine of Maya
which is supposed to be the material or originative cause
of the infinite modes of existences. Natura Noturate is
not innate in Substance; it is innate in Nescience.
The Vedantin has two Gods, (1) God as Absolute or
transcendental Intelligence (Brahman), and (2) God
in relation to the world or as conditioning the world,
to which is related the principle of individuation, the
limiting principle (Maya), through which the one becomes
many. This emergence of the infinite process of becoming
from Brakman through Maya is figuratively deseribed as
the Lila of Brakman. Such -a description suffices to

. . indicate the true nature of becoming,

The Doctrine of Lila B ]

the meaning and for it does not seek to: represent
siguifioance. the reality as it is, but, only as it
appears. Our volitional and emotional nature may
demand the coneeption of a being superior in power
and  wisdom, and the tendency of ourselves,
so long as we remain on the empirical level of
consciotisness, is to interpret the process of becoming as an
expression of loving sacrifice by the divine of his own being
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for the sake of the created being. The Vedaniists may
say that it is a pragmatic necessity and a pragmatic
satisfaction that requires us to- conceive the absolute as a
personal existence fulfilling the demands of love and devo-
tion. It should be marked here that the very essence of
Lilalies in ignorance of the real thing, for, Lila means
sportive or playful activity which can never reveal the
thing in its true colour before us, but draws up a picture
for which we cannot assert any particular reason, and which
is merely an appearance suitable to the capacity and under-
~standing, and fulfilling the purpose, of one to whom it
does appear, and does not represent the real nature of
Being. Lifa is, therefore, real to one to whom it appears, but
has no serious meaning to the one who sportively assumes
that appearance. It is spontaneous with Brakmar.t In
fact, it appears to be the effect of a free self-imposed
limitation without impairing in the least the integrity of
the absolute. The vast range of empirical existence is an
incomplete expression of the Absolute. There are
moments in our life when we come face to face with
experiences too deep for words, experiences of sweetness
and joy in visions that are uncommon and rare in life ;
but since they are appearances they are transitory in their
nature and effect, and should be regarded as belonging to

1 Vide Br. Sutra 1I, ch. I, 33.
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the process ‘of manifestation. ‘The Absolute is ‘super-
personal or impersonal in reality. It is personal whe'1 it
is looked as the unity in which all the details of experi-
ence are embraced and pervaded. From the empmcaJ
standpomt the absolute includes them as elements of
its own fullness. Pedantism possesses these two con-
ceptions of the Absolute, but it keeps in the notion of it as
the transcendent oneness to the exclusion of the coneeption
of the absolute as the unity of life ‘and consciousness.
It sees clearly the two aspects of the absolute existence—
transcendence and immanence—=but, instead of redonci'lino
them, it lays more emphasis upon' the transcendence
of Being, and regards the immanence’ as relatlve
to innate ignorance and the experiences contained therein. .'
In this Vedantism is more logical and ’consistenﬁ thai
Bradley who seems anxious to retain the conceptlon of the
- absolute as both impersonal and personal. The same
principle cannot be thought of as the unity of experiences
and at the same time completely and exelusively
impersonal. It does not convey any elear sense: " No
doubt the absolute as personal may be immanent as " well
as transcendent. But this is hardly in keeping with
Bradley. Fedantism begins with the ssthetico-teleological
conception of experience, but ultimately breaks with it to
establish the complete transcendence of Being. Theology
is lost in metaphysics.

We can coonveniently for the sake of contmulty of
discourse retrace our line of thinking. Truth is Being.
Being is absolute and relative : the relative is an appear-
ance : the appearance is the Lila of Brakman through
Maya. What then is Maya? What isits nature ? Maya
may be regarded as the principle of
individuation, a force, a power
revealing the world of forms and modes. It has two

Maya.
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forms : the.will to manifest and preserve, and the will to
destroy. The former brings out the order of existence in
space, time and causality in appearance. The latter, when
the time for the involution of the cosmic process arrives,
begins to work in the contrary direction until the state
of a temporary rest and quiescence of existence is reached.
These processes of evolution and involution though differ-
ent are at bottom expressions of the same prineiple, #7ll.
We read in the Upanishads that Brahman wills ( a3z
gqgei umadafa) to be many. Will has thus been the
originative cause of the empirical order. But we
must not confound Fedanfisme with the system of
Schopenhauer which makes willing the ultimate reality
existing beyond the empirical order. Though we find
in his system a form of will called not-willing
expressive of the highest form of denial (the cessation
of existence), still we cannot consider it to be identical
with the Vedantic conception of Reality, for, in Fedantism
the ultimate being is not willing but pure consciousness.
Willing and not-willing are attributes that can be ascribed
to Brekman as manifesting or destroying, but not to
Transcendent Existence. No doubt, as the effect of the
negative form of will, we may reach a state of perfect
calmness and tranquillity, but such a state of will-less bliss
can hardly be logically described as a mode of willing.
Moral or religious life presupposes a readiness to sarcrifice,
and it is only a preliminary condition to reach the state of
will-less Bliss. Where we have the complete denial of
every form of willing, we are said to have reached the
‘state of transcendent Existence. Willing is essentially
energising. It is the root cause of the empirical order,
but it cannot possess a transcendent Existence. Even the
attempt to realise such a state of transcendent existence
is a form of willing, and is equally empirical in existence.



APPEARANCE T

In the Upanishads we bave the -conception of Maya as .
the prineiple of individuation—the power of one becoming
many. From the close study of Sankar’s‘ writings,
we can clearly indicate . his' tendency of _ regarding
Maya as the principle of individuation inherent in
Brahman, which in itself transcends it, and is in
nature transcendental.! The neo-Vedantists after Sankar
have used the word Maya or Avidya in epistemological
and ontological sense. And they are emphatic in their
declaration that it is a principle "co-existing with Brakman
from eternity though not everlasting in the sense of
enduring for ever, for it is destroyed by the light of
knowledge, e.g., the second aphorism of Braima Sutra has
been interpreted by Sankar in a way throwing light upon,
the Saguna conception of Brahman, but it has been inter~
preted by the Neo-Vedantist—the Author of Kalpatars,
as indicating and involving in it the conception of . Brak-
man as Nierguna. From this we can infer that in Sankar,
the Saguna conception has a place and importance of its
own, but the later and more systematic ddwaita Vedan-
tism has thrown it overboard and fixed itself directly to
the transcendent. (But it must be noticed that Sc.m/caaf
ultimately has laid the supreme stress upon the conception
of Brakman as Nirguna, transcendent.) o

The existence of Nescience is' known to con-
sciousness, not in-its integrity, for it
1s non-relational, but known to it as a_
witnessing intelligence. It is the object of consciousness

How is it known ?

N !

' ¥ide Br. Su. I, 1, Aphorisms 14 and 18, Sunkar Bhasya.
ofsy FReE ATl GEEEE @ TEEdR T
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as witness (®ifq Ja®):! - It may be compared to a fog
or mist which is made manifest by the sun which it covers
from view. ) :

Again Nescience, though taken to be real, since it ‘is
an object of perception, cannot be regarded as identical
with the Absolute reahty or having a co-eternal existence
with ‘Brahman, for it is seen to lose its existence as soon as
th’eiknc.)wledée of identity is obtained. Ignorance to the
Vedantists is an intermediate reality between being and
non-being, It is not being in ‘the absolute sense, nor non-
being or a negation of existence, as it is causing appeara.nce
on Reality. The product of Avidya (just like dvidya itself),
sinee it is felt and perceived, cannot fail to make impres-
sion mpon us as real and not purely i imaginary. They are
real in the sense ‘of being objects of sensuous perception,
unreal in the sense of not existing transcendentally in one
mode of Bemg, for, Truth to the Fedantists, is existence
in a changeless state of Being. And even if we ‘conceive
Brakman as the cause and the ground of empirical order
we cannot ascribe to it the same amount of reality with
Brakman, for, that would mean the equality of cause and
effect,” But such a doctrine, the equality of cause and
effect, according to the Vedantists, does not always hold
good (vide the discussion of the Fedantic Theory of
causation),

Nescience or Avidya has been defined in the Citsukki 3
as something which has no definite beginning in time,

! qyeq @Eq o wawnfa o
Adwaita Siddhi.
© s gqmforasd akfama faady agamfafa weteRay
dyaga—Citsukhi, p. 75, '
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which appears as real, but which disappears with the truth.
of knowledge.! The author of the Panchadasi. reo'a.rds it
. (et wwrmn). - an. exlstence

nm;{;’l‘l"o‘é"t‘ﬁ ::::::‘éi knowable through eﬁepts. In itself
Nescience. it is spurious. The above definition
' ' is neither partial nor wide. All kinds

of i wnorance, whether primary or secondary, have these
three marks—(1) their causes are not known, in' this sense:
they have no definite beginning (wifz), (2) they produce
something which possesses an appearance of reality, and (3)
this appearance loses itself with its root-cause on the acqui-
sition of knowledve. This is illustrated in every form of
misrepresentation due to ignorance, e.g., a rope-serpent.
The false appearance of the serpent is, no doubt, due to our
ignorance of the existence of the rope. Some may con-
tend that in the mistaken notion of a rope-serpent we
have not a case of ignoratice which has no definite begin-
ning, and this fails to satisfy one of the above characters,
viz., the indefinite beginning of Avidya (wmfz). The
reply would be that the ignorance regarding the rope is a
concrete expression of that innate ignoranceé which has
kept truth from our view. The definition is not wide as

1 This definition, has been somewhat modified, e.g., by the authors
of the Vedantesara and the Tattwanusandhan in. the light of the
Sankhya system, and it involves the Sankhye terminology—Avidya is
gomething mysterious, not sat nor asat (real nor non-real) but different
from both, being composed of satwa, rajas and tamas. Curiousli
enough, we have also some such definition of Maya or Ajnrana in the
Viveka- cudamani of Sankara. 1t has been characterised as Anirvacha-
niya, neither real nor non.real, mor both—something really strange
and mysterious, but one that is destroyed by the knowledge of Identity.
It has three gunas—Satwa, Rajas and Tamas (Slokas 110-112). From
the nature of Maya as mysterious, the philosophy of Vedantism in its
latest development has been styled by the author of the Khandan
Khandakhadya the Anirvarchga Vada.
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it does not signify any other thing but’ Nescience or
Avidya, for all things, excepting Brahman, are the pro-

ducts of it, so that we can concelve none of them as
ultimately real.

Avidya does not imply negation of knowledge or con-
sciousness. . It is not the prior non-

" Avidya is mot the :
negation  of know. existence of knowledge, for, we cannot

ledge. conceive the prior non-existence and
its opposite to be existing simul-
taneously.

Similarly we cannot possibly think of- 4jrana and
Jnana as mutually opposed to each other, for, two such
opposites cannot exist together ; nor can we conceive one
as the complete negation of the other, in this case the
possibility of knowledge of djrana will be completely
denied. If4s fo le conceived as something different from
consciousness but not completely opposed to it. 'The author
of the Adwaita Chinta Kaustava has rightly ‘haracterised
it as generally opposed to knowledge. But it is not the
contradictory or denial of it.t It is not to be taken in
negative sense, for, in that case, it cannot be regarded as
the material cause of the universe.?

This Ajnanae bas three elements in its constitution—
Satwa, Rajes, Tamas. When the Satwa’is predominant
it is said to possess the Juana Sukti (@wiqdsmma W)
when the rajas and the famas are prevailing it is said to
possess the Kriya Sakti. The Kriya Saktibhas two pro-
perties—(1) 4barana or obscuration—the power of covering
Identity from view, and (2) Fikskepa or Distention—the

lqamg  TWewAfQfl,  @an weemwiadfimees-

ATMRIEATIETR |
8 Adwaita Chandrika, p, 6.
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power of originating the illusive phantasmagoria.‘of the
phenomenal order. The former is due to the predominance
of tamas, the latter, to the predominance of rajes.t .
" Apart from this our attention is drawn to darkness as
an instance to the point under consideration. This term
is generally ‘accepted as a negative ome implying the
.absence of light. But, on a closer observation, it appears
to be more positive in nature in the sense of being - per-
ceived.. It is not mere absence of light, but something
which is thought as holding off all objects from view. A
mere negative term implies absence of something. It is
understood only in thought, but can never be the..object
of perception; or be conceived as keeping away everything -
from view. We feel darkness as an ezistence, covering up
the entire existence from view. It is not merely 2 concept
of negation, but it is a percept, a substance. Curiously
enough we find that some Nagyayikas accept it as a tenth
substance (Z%#==) and do not include it under the cate-
gory of non-being.? :

Of such an existence of 4vidya we have experience in
our own life. Sometimes we are heard to say “1I do- not -
know the thing, you speak of ” “I was sleeping, I did
not know anything.” In such cases weare always clearly
conseious of the co-existence of knowledge and ignorance.

1 Adwaita Chinta Kaustava, p. 32, .
wamEafafE i, st Rt (ﬁk’ﬂﬂﬂmﬁﬁiﬁﬂ qd
wmanfs: | GaAWMEE aAet Gramba: | Gemafals f, ace-
ufnfiay wfed fa e genawatvad 99; Tacwtn: | agad_“ w
aq wawATakfa ? gt @ gaa 1fq FaeREg | aurwg
mufr miogEw  sAmRARERARE ‘ ﬁaqwmaﬁ&z@' z;afn

fadaafan S
8 (Vide Cltsukhl, pp- 27-29, Ghap. I, Tukaram van,p u édition.) . -
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There is no ignorance in knowledge, though knowledge
.' can reveal to us such an existence.
idienes of v Tu this senso Bpakman is said to
Avidya, be the resting ground of Avidya.
In this sense, again, it is said to be
1llumma,t1no' and expressing dvidya. There is no relation
between Brakman and Ajnana in philosophic sense. -
In the transcendental integrity of being there can be no
.Avidya as the principle of becoming. But, so long as we
judge through the empirical mode of thinking, we often
think and think truly that the principle of differentiation
is in it. Really this is thinking of Braiman on human
analogy. JBrakman is represented as designing the uni-
verse through Maya. It basno direct relation with any-
thing, for, any other thing, besides it, does not exist. Bt
so long as the empirical order asserts its existence we can
offer no better explanation than that the universe is ori-
ginated from Brakman through Maya. Madhusudhan
Saraswati says' :—
 Brakman is conceived as a designer in the sense of being
the support of design.” This conception does not affect
its purity of Being, for, as Being, it is undersiood in
transcendent sense ; as & designer, in the empirical sense.
The empirical conception then (of BraZman as creating
and destroying the world-process through Maya) is a mere
indication of its existence, but it does not reveal its essen-
tial nature. Brakman appears in ignorance as a Being in
which the entire expanse of existence
of'l‘he Jeal sii“lii‘;:;‘;‘: fs centred, l.)ut .the more we approach
conoeption. it and realise its nature, the more
the expanse of existence gradually

fades away from vision until it completely vanishes.

1 gwewd f§ s@m wfa wiid fasgd wead a0 @S s
gRgaRan gAEEEaq | —Adwaita Siddhi.
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But such an existence does not find acceptance on all
hands. Whatever has no definite origin must not have -
definite &nd. Whatever has no definite beginning in time
must necessarily be an existence which has no end in time.

The Pedantin would reply that no such rule can be laid
down, We have an illustration to the point in prior,
non-existence (syomm@).  Nobody ean argue with any
degree of plausibility that the instance is an illustration
having no direct bearing upon. the matter, inasmuch as
it is referring to a negative form of existence, for, to the
Naiyayikas, non-being is as much a reality as any
form of being. Itis accepted as onme of the ultimate
categories. And, moreover, what is this non-being? We
do not understand it as such, we understand it as some-
thing existing (the support) implying the absence of a
particular thing (the supported), e.g., the non-existence of
pot. It has always a reference to the locus.! ‘

The above exposition, we hope, will elucidate the sense
in which the Fedantists deny the reality of the world, and
yet assert’ its essential non-difference from Brakman.
The two propositions are in fact only two aspects of the
same truth. The Chlandogya Upamsﬁad says (97 A
Qi@ yan gewae  gqufast ). ¢ Oh modest one, these
created beings have their root, habitation and support in
the Real.” Sureswaracharjya writes in his Swarajyasiddii,
“The world has come out of *8af, abides in Sa#’
and loses itself in ¢ 8at’; so the entire world is real, but
viewed apart from Sa#, is false, 2 ‘

! e e snfagguen—f wamanaa 9 sfeg-
ﬁﬂmm — Nyayamakorando, p. 86 (vide Chap, 3—Abhava).
aw‘l MR WERE: wf3q wits w@oal  wEE AT
atw g ae
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It will thus appear that the world is unreal in itself,
real in the sense of identical with existence. But the rea-
lity of the world thus understood does not contradict its
empirical reality. The ignorant can see the empirical forms

- but not the Reality, and they inter-
The Vedantic the- pret the forms as real. Such a ten-
ory of Adhyasa. R
dency of mistaking the form for the
reality or the reality for the form is generally known in
Vedantism as 4dkyasa or Super-imposition. Super-imposi-
tion consists in not seeing a thing as it is, and in placing
upon it a different picture and construction. Super-imposi-
tion or AdZyasa is mal-observation implying the ignorance
of something and the extension of a false idea to an actual
appearance. It is a mis-judgment of the data presented
to the senses by a pre-conceived idea. It is purely asub-
jective construction bearing no correspondence to the rea-
lity. This construction possesses a temporary, value so
long as the subject remains under a delusion. But it has
always a reference to this something presented and is pos-
sible only when we have a dim perception of -an object
‘implying neither absolute ignorance nor absolute know-
ledge of the thing. .

‘Whenever we mistake one thing for another, the fact,
as a mere existence, must appear before us, though,
for the time being, its special nature must be out of sight.
No sooner we do perceive such a fact as a fact only, than
the mind confuses it with a false notion on the ground of
superficial similarity. Rightly says Facespali (sm=mg
wa=qe 7 9reng:) whenever one thing is before our full
view, or whenever it is entirely hidden, there is no chance
of confusion. Ignorance cannot shut up from our view
the fact wholly, but it can do so only partially, so that
there can be no difficulty in understanding that a fact
exists. Ignorance is in need of & basis (as if) to operate
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and so long as the operation econtinues, the fact. is
wrongly interpreted but not altogether denied. It must be
pointed out that whenever we mistake one thing for another,
the mistaken notion is not. to be supposed as existing in
mind ; it becomes rather identified with the thing and the
fact of observation. For, evenin perceptual judgment the
form becomes identified with the matter, the mistaken notion
with the reality. And the sense of externality is grafted
upon the notion due to the mental consciousness taking the
form of the external object. When we mistake a rope for
a snake, we, for the time being, are clearly impressed by
the fact as existing outside of us and being the object of
sense-perception.  Such a false perception must be- dis-
tinguished from a memory-image, which is revived by
the laws of similarity and association. A memory-image
is a mental existence and has no referenge to anything
outer. And so long as it is known a5 a memory-image,
there is no possibility of its being confused with any fact
of perception, for, they are quite distinct from each other.
The . possibility of confusion can never arise when we
know clearly an image to be a memory-image, for .it has
" a fixed reference in the mental continuum. To say that
false perceptions are due to the confusion between a
memory-image and an object owing to non-discrimination
is quite fallacious. So long as we know any particular
image to be revived by the law of similarity or of associa-
tion, we know it to be a fact of memory, and we cannot
take the percept of yonder object for a memory-image or
vice versd. 1In case of false perceptions our ignorance of
the real nature of the object together with the innate
tendencies in us present a false appearance before
us, and the mysterious power of Avidya represents such
an object as existing before us. Indeed, in such cases
something mysteriously comes to be. conceived as existing

8
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outside of us due to Ignorance, which not only conceals
the real nature of the thing, but holds up before us a
false appearance, which, as appearance, has a meaning
to the percipient subject, though it is referred to yonder
object as if existing independently and objectively. In false
perception we have an entirely different appearance of the
presented object. This is the inner meaning of the defini-
tion of " super-imposition as given by Sankara.! The
import of this definition is that Av¢dya puts before us some-
thing which appears as an entirely new thing, the similar
of which might have been perceived previously, but not the
particular thing itself. It is entirely a new creation. We
read in the Panchapddikd?® “ the thing seems to be like a
memory-image without really being so, as it has the appear-
ance of existing outside.” The Fedantin is anxious to
characterise such an appearance as mysteriously real affect-
ing our emotional and volitional nature. Its value for
the time being establishes its so-called truth. And it is
supposed as real only because it appears, and the prospect of
its being useful seems to establish its apparent reality. So
long as we are under the spell of ignorance any effort to
understand the contrary is futile. But when one gets the
true knowledge of the thing, the appearance vanishes away
leaving an impression that it never existed, that it was
entirely a fanciful creation.

" There are some thinkers who contend that when the
false appearance is denied (e.g. rope-serpent), the serpent
does not of necessity goes out of existence altogether :
the mistaken notion identifying the rope and the serpent
is lost—we no longer take the rope as the serpent, but the

! gfree: W yEzeEE:
* gEwITRIfIRTHE ¥ [ w3, W WY gdsafedamg )



APPEARANCE. 59

rope as the rope. But this does not mean that. the notlon
or existence of the serpent is completely destroyed.

The Fedantin submits that when a rope is mistaken
for a snake, this snake is not a mém_ory-iuia.ge (as noticed
above). It is not to be confounded with experiences of
things seen before. These experiences are within us, but,
in a false perception we see an entirely new appearance be-
fore us, so that there is no possibility of confusion beetween
the newly presented object and the experiencé-of an object
seen before. We have already seen how Avidya is conceived
as holding up before our view an appearance which, for the .
time being, is supposed real and is indicated as existing
outside as the object of sense-perception. . Avidya not
only keeps away . the reality from view, but creates.an
entirely new appearance which is. not to be taken as the
reappearance of something perceived. It is, as Facaspats
says, not the silver of the market. that .we see in false
appearance, but something entirely new. on yonder mother-
of-pearl,—a novel appearance in a definite point of space
and time. This spa,tla,l and temporal mark is suﬂ‘icxent
to signify its exlstence as different from a similar object
perceived in a different place at a different fime. . When
this particular appearance is declared false, it is mever
meant by the Vedantists that the entire existence,
serpent or silver, should cease to exist. The point of
reference does not belong to either of them, but only to the
particular appearance before us. That other ropes exist is
not to the point, for we never think of them and they
actually do not appear. The rope that we seeis not purely
imaginary, nor purely real—it is a mysterious some-
thing, relatively real and non-real. Such a theory is
koown as the doctrine of mysterious conception.

In this connexion we should notice another matter
that even a false appearance requires an objective basis, a
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substrabum which is not necessarily false. An appearance
by itself cannot exist, it implies a support. The appearance
may be false, but not the support. Padmapada truly
says—“ A super-imposition without a basis is neither seen,
nor conceivable.””1

Herein, does the Pedantin differ from the Sunyavadins,
-according to whom the entire existence is a false show upon |

‘ . nothing. Such a theory of transfer-
ce;)ltl;:n v%‘?;’;:‘s“ fron.ence or false appearance is to be
‘I(:ét)ia.the 4sat Khyati-  distinguished from (1) the Asas

K kyativada—the doctrine which main-
tains that the object of false perception is entirely non-
existent. False perception consists in seeing things which
do not exist. The silver does not exist, yet we seem to
perceive it. Both the object and the knowledge of the
object are fanciful and imaginary, They are non-existent.
The support, too, does not exist.

Such a position is hardly tenable, for, a fact entirely
non-existent cannot be an object of perception. And since
we are clearly conscious of the existence of silver as the
object of our perception, how can we consistently speak
of such an appearance as altogether non-existing ? We
have already said that a false appearance must be existing
anyhow. That which appears can be declared false and
subsequently denied; mere non-existence does not appear,
nor can it be denied and declared false.?

(2) The 4khyativada—which maintains that false per-
ceptionis due to non-discrimination of
two elements that are clearly different,
s.e., the thing perceived is taken to be identical with the

(2) The Akhyativada.

! afe frfugisadt gegs: dudta :
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image revived by superficial similarity.,! "When atree is
mistaken for a man, we have a false identification between
the percept of tree and the image of man. The process
underlying such a mistaken identity involves the followmo'
elements? :—
(2) The presentation of somethmu (A)
(8) The non-cognition of the real nature of the thing
thus presented through the defect of the senses.
(¢) The revival of images (B) of other things through .
superficial similarity. .
(@) The failure of the mind to cognise it as a
memory image and this helps to hold it up as
something presented, rather than represented.
(¢) The confusion of the presentation and the re-
presentation, and the fallacy of mistaking one
for the other. .

This theory of transference cannot be accepted. If
we are clearly conscious of the object as existing y 1der,
and the image as something revived, how can we speak
of a confusion between them. due to non-diserimination.
So long as we have a knowledge of grakan (perception)
and smaran (remembrance) how ecan we mistakenly
identify these apparently different elements. The dis-
criminalion is quite clear. Hence the object of false
perception cannot be taken as the revived image or idea
of anything. It is something entirely new.

And the possibility of the denial of a false

percept implies the actual appearance of it, for, we
cannot be supposed to deny something which does not

! Vide Nyaya Makarando, p. 57, fg3swreww Gt ﬂﬂﬁ?ﬂﬂf
faaq,. Vide Nyaya Manjari, p. 176 @wQUW [E{aWEETET
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3 Vide Nyaye Makarando, p. 57 (Benares Edition).
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appear.! And if itisheld that we can deny even that which
does not appear, then why do we not deny gold instead of
silver? According to this doctrine,then we cannot be said to
deny the existence of silver necessarily. We can note the
difference which was not formerly taken into cognisance.®
(3) The dtma-Khyativada.—It maintains that all per-
ceptions are states of consciousness.
W(d? The dtma-khyati-  Besides these, nothing exists outside
' of us. In false perception, it must
‘also be maintained, to be consistent, that the false appear-
ance is also a state in consciousness. Its falsity consists
in the appearance of an inher state as external. The
Vijnanavadin seems to think that if one maintains the outer
existence of silver upon the substratum, one is to accept
the possibility of a denial of both the elements (for,
according to him, the substratum has no external and
independent existence, for, nothing exists external to mind).
It is rather convenient to think of the silver as a state
in consciousness which is projected outwards. And the
falsity is exactly contained therein—in the appearance
of an inner state of consciousness as external. When
the false cognition is contradicted we do not deny the
silver which is real as a state in consciousness, but deny the
sense of externality which was grafted upon it—the virtue
of its being indicated as existing yonder.® But, in false
perception we are clearly conscious of the object being
presented before us as existing yonder. It may be asked:
how is it that an inner state seems to appear outwards, as

, ! Vide Adwaita Siddbhanta Muoktabali: ygmad fagw: ma’
angmafe wfafaemd eafis wawaf Gl 7 afafaad
* agAq wwafEd fadigd, & g xeia) fade rewy
® Vide Nyaya Makarando, p- 100, yrrarcau afgcawrat faga:
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if acquiring' some degree of objectivity. Is it because
of the projection outwards of a state of consciousness or
do we seem to graft externa.hty upon an inner sub]eetlve
state of existence? :
We cannot accept either alternative because any-
thing externally and ob ectively existing is not accepted
by the Pijnanavadin. In fact, those to whom the states
of consciousness in continuous succession ‘are the’ only
reality cannot speak of anything outer. If still it is
insisted on that there is™ confusion, it can only be the
confusion of one conscious state with another, But in
such a case we cannot say “yonder exists the silver.”
And if we say that there is only the one reality of the
stream of conscious states and proeesses, the econsciousness
of silver will be a state in the totality of conscious
states. It will be something identical with the percipient
subject or a part of its being. That being so, we must
characterise the appearance as something within us,? but
not, as is generally said—this is silver.?
(4) The A4nyatha Khyativad—which eonswts in the
superimposition of qualities of one
Khygﬁ'ev v Anyatha  object on another through ignorance,3
When we mistake the mother-of-
pear] for silver, we read into it the qualities of silver and
the object appears as silver without really being so. The
real cause of such a false percept is a defect in the sense

! Vide Nyaya Makarando, p. 65 (Benares Edition).
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which fails to represent exactly the thing lying at a
distance. The senses merely record the superficial quality
of brillianey which, by the laws of revival (especially by
similarity), calls up in the mind the residual or the perma-
nent impression of silver. As soon as the connotation of
silver (zsig®) is revived in mind, we have the percep-
tion of silver as the underlying! substratum of the con-
noted quality; for the quality of a thing and the thing itself
are indissolubly related. And this perception extends over
all forms of silver in different places. Though the silver
has not been presented to the senses, still it has become
the object of knowledge inherent in self connected with
mind and senses. (@W¥IA-AT-GFA-AHGHAGTWG9aS). - The
possibility of perceiving the silver, not presented to
the senses, lies in the indirect implicﬁtion of a direct know-
ledge—in holding the possibility, of one knowledge
giving rise to another by invariable association, of a eon-
notation immediately bringing in view the substratum or
subject. The falsity consists in perceiving the silver not
where it really exists but in yonder object. The real
silver exists in another place, but it is superimposed for
the time being upon the mother-of-pearl. Herce, 1t is
said, falsity lies in taking oune thing for another. .The

1gfanseRe amEfedlagfd SemElfaai ShmmeEaTEa
sfr, wwd Al aWEdNTng wehTEfeR weefa ww,
ik sRfAaRERaREIFiY  weRRaaATamiEE
7 gruRfaawed, aff am wfawed auddatefaEE: ; -
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¥.33, aum zafifcarast g, ofs weess wafea fomewa-
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Naiyaikas maintain a kind of relation between silver and
itself. The relation is called Tadatmya, i.c., every relation
implies two terms, but in the present case the silver is
conceived to be related to the silver. In false perception
it seems to be related to yonder object whereas ¢t should
have been related to silver. The falsity consists in the
aseription of silver, not to silver, but to the mother-of-
pearl. The superficial similarity, the distance of the
object, and the defect of the senses are ultimately the
causes of such a false aseription. The distance keeps the
object far from us, the defective senses do not give an
exact knowledge of the thing, and in its'ignorance lies the
possibility of either attributing to it the different nature
of silver or mistaking it for silver which has been the
direct object of consciousness by an indireet implication.!
The Naiyaikas differ from the Pravakaras in insisting
upon the presence of silver as the third element in false
perception. They seem to hold that unless such a reality
is presented, nobody would walk after it led by a desire of
obtaining it, for, a state of desire without an object of
desire is inconceivable, The mother-of-pear]l must appear
as silver before one can think and will to have it. It
must be carefully marked that from this standpeint the
confusion consists in the superimposition of a different
thing upon another through an imperfect similarity
(wala we@aFAa  adfe—Nyaya Manjari). Sankar had
this theory in mind when he wrote (a7uq we@waa
faqdaydmsewasa) “confusion or transference con-
sists in ascribing to an object a quality which it does not
possess.” But when one comes to see the actaal presence

' pedesgfafetea SQsfemuEiTafadteatadn
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of the mother-of-pearl or of the snake, the false "ap-
pearance of the substratum is denied, but this does
not imply the negation of the silver or the rope. The
illustration of the rope-serpent does not prove and support
the Vedantic claim, for, the rope remains after all
a rope. )

This theory is bardly true, and it makes the matter
complex by seeking the possibility of a knowledge through
another, by introducing the mysterious element of
Jnanlakshana Samnikarsa. Tt does not observe the law.of
parsimony. It does not help the theory much by saying
that actually we have the perception of silver (by Jran-
lakskana Sannikarsa), for one may as well say that, on the
perception of the attribute of smokiness, we shall have
a simultaneous cognisance of smoke in every place, and
since smoke is co-existent with fire, this direet knowledge
of smoke would imply the direct perception of fire, which
will defeat all the purposes of inference. Our knowledge
would extend to everything, and direct perception of
distant things would be possible. There will be no
necessity of inference.

The Naziyatkas perforee accept a relation of silver to
silver. A relation implies a duality, one cannot be con-
ceived to be related to one’s own self. Even if we accept
such a relation, it (the relation) must be, in the case of
false perception, between the silver and its substratum.
This relation isa false one in the eye of the Naiyaikas,
for, an intimate and inviolable relation can possibly exist
between a thing and itself. The falsity lies therein—in
the relation between the substratum and its supposed
appearancdy The appearance is not false but the relation.
This no djubt is very complex. If one is prepared to
call the re]aﬁon false, what prevents one from accepting
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the falsity of appearance which would sxmphfy the matter-
to a great extent. : :
And moreover, when we have a false perceptlon, we do-
not clearly understand how something revived in-mjnd
recalls the actual percept of the thing. In faet, we do-
not see how the possibility of ascribing the mental image
to yonder object arises, how the inner idea is extended:
to.and seems to be identified with the distant object.
This is the most important point which is left unexplained
in the theory. To explain this, one requires a kind of
identity of nature of the inner and outer ex1stence,—a.n‘
element missing in the theory put forth. Indeed, the
theory of perception (as maintained by the Naiyaikas) as
the contact of objects with senses cannot explain the
origin of a false percept. It goes so far as to explain_
the misrepresentation of the percept by reference to a
false image revived by the law of similarity which can
hardly meet the requirement of the present case. The'
theory cannot explain why the false percept appears as an
existenece in space and time. So long as we do not know
it to be false, it is a percept and an a,ppea.ranee existing
outward. . » . '
The Fedantin, on the other hand, maintains that
in perception the mindstuff goes out through the
senses and takes the form of yonder objeet which
does not appear in full view owing to the distance
and the defect of the senses. When the mind-stuff
is modified in the form of the object, it (the object)
is expressed before the elear light of consciousness
as ‘this’ (s3q), but, its appearance as mother-of-pearl
is kept hidden from v1ew by ignorance which with
the residue of impressions of silver due to past experi-
ence gives rise to the false percept of yonder, object being
silver. Fedantism gives usa reason why the object appears
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assilver existing before us. It holds that in transference
or super-imposition, we have not only a confusion and
change of attribates but something apparently real coming -
into a temporary existence and forming itself the object
of perception.

(5) The Sat-kkyativada of Vatta-
Vaskare and Ramanuj.—It holds that
in false perception, we have the appearance of a reality. It
makes the object of false perception not false or illusory,
but real in the semse that it actually exists. And this
is due to the mother-of-pearl containing within it the
silver-element, for, according to the Panckikarana,! every
material existence is a mixed substance. In false per-
ception the element of silver contained within the mother-
of-pearl appears before view, and we have the engnition
of something that is really existent or Saf.2 (Fide
Jatindramatadipike, p. 12).

(5) The BSat-khyativad.

Suzh a perception is not false and, therefore, the know-
ledge not illusory, though we cannot make an actual use
of such a reality. There is a correspondence between
our knowledge and reality, but its falsity consists in its
not becoming the object of any use. We call if false
because it does not meet our practical purpose. The thing
is there, but it isin such a negligible quantity that, for
all practical purposes, it is of no avail, and as such can be
declared false. The supporters of this theory seem to
maintain that the complete test of truth lies in the corres-
pondence of cognition and fact—a correspondence not

! egcunfraat gfaanfky gs=a gsgaer fagamae waea
sfrat Wt fagama mafeae aaaEq | _
3 mﬁlmmma Vide Jatindramatadipika, p. 12.
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from the theoretic standpoint alone but from the practical
as well.! ‘ _

The above explanation of a false presentation is not
true. The contention that the element of silver is not
denied but the possibility of its being useful to us, is
not logically soynd. If the silver is' actually there in
any quantity, it can be put to some use anyhow. A thing
or a presentation is either real or non-real; if it is real,
it is an object which satisfies some requirements. We
cannot conceive a thing which exists but at the same time
escapes all practical determination. Since, according to
the theory, this possibility of its being practically deter-
mined is denied, it must be accepted that the reality ascribed
to false appearance is illusory.

Even, if the truth of Panchitarana is aceepted, the theory
does not explain why, on a particular oceasion, the element
of silver appears before view and not always. The natural
assumption would be that the silver, since it is real and
present in yonder object, should always appear before view.
It may be said in reply that the smallness of quantity
of silver accounts for its non-appearance ; but still it may
be asked what makes the silver appear on a special
occasion. "The distance or the defective sense cannot be
brought in for any relief, for, they make the explanation
more difficult and less plausible. The small quantity of
the element of silver may escape notice and may not at all
arise before clear view if the object lies at a long distance.
The possibility of our noticing the silver-element varies
inversely with distance and defeetive sight.

The theory that in false perception we have the pre-
sentation of a reality generally known as Saf-kkyafs has an

! gfé awd e a—Gmggaer T w6 | Wawd IfEEEt
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analogue to it in the doctrine of Alaukika khyati. It
maintains that in false perception we have not only a
mis-interpretation and a consequent
confusion between two things and
their attributes but the presence of a clearly different
thing before us. False perception differs from true per-
ception in this that its objects cannot be utilised, while
those of correct and real perceptions can be utilised. But
it cannot, for a moment, be held that in false perception we
have no object—but a mere extension of an inner idea to
an outer thing. In every case of perception true or false
an object is actually perceived; in the former case, 1t is
actually present, in the latter, it has also an existence.
The former is called Lankik, as it leads to a presentation
that is real, and can be made use of; the latter dlankif,

Alaukika khyativad.

as it leads to a presentation that is real but cannot be in
any way utilised. The Vedantist would add the presenta-
tion is unreal and illusory.?

The above doctrines can be chiefly put in two classes:—

(1) One which maintaios the appearance of something
non-real in false perception (4sat-Lhyativada). |

() One which maintains the appearance of some-
thing real in false perception. Under this elass comes
the FVijnanvadins, the Nasyaikas, Faltavasker (Sat-
khyativada).

(3) Combining these theories we have the Vedantic
doectrine the appearance of something relatively real and
relatively non-real in false perception (A4nirvacaniya-
Klyativada).

! Vide Naya Manjari, p. 187
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The world of manifoldness is a falsity of appearance
having its root cause in Ignorance which is innate in us:
This ignorance, from the cosmologicai standpoint, is
spoken of as the force primus, the power of Brakman to

evolve the world of becoming,, but,
Conclusion. ontologically regarded, Brakman is
transeendent ; the world, an illusory
coneept, a false appearance due to ignorance or. Nescience,
vanishing away with the attainment of the knowledge of
Ildentity. Popularly in whatever way we may conceiv
the world of experience, it is, indeed, an appearance, just
ike other appearances, which seem to have their hold upon
us temporarily. The difference is only in point of time—
one is somewhat more durable, the other less durable.
But both are grounded upon ignorance. :

Since in every case of false perception we have an
illusory existence before us, implying the ignoranee of its
substratum, a law can inductively be established that
whenever we have a false perception, the supposed or
apparent reality must have the same basis with the thing-
in-itself, ' :

An objection can be raised: why is it that the world

of appearance which is mistaken for

An objection met.  Reality is seen outside, whereas, in

fact, it is a superimposition upon the

self which is the Reality within us. 'We see the rope and

the snake in the same place, and mistake it ‘to be a rope

at another place. It will be difficult on the accepted

theory to account for the confusion between the world

existing outside with the self existing inside us, since the
former has its being in the ignorance of the latter. -

The possibility of thinking this wise can arise only
from the misconception of the true import of the Vedanta
Philosophy. TReality is transcendent, to which any sense
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of oufer and inner cannot be logically attributed. And,
when we speak of mistaking appearance for Reality, we do
mean here Reality in the transcendent sense and wot one
that appears in the form of a self-conscious Ego, for, the
sense of ego as a personal and inner existence does belong
to the realm of immanent existence with which the outer
order of experience has no possibility of being eonfounded.

Even if we maintain that the self is the inmost of
existences, we must say that the tendency of mistaking
this inmost existence for the outer order illustrates the
deceptive and spurious effect of Avidya which not only
hides truth from view, but presents a pretended show of
the fact. The entire empirical existence is, no doubt,
subjective in the sense of being contained within Brakman,
though represented as existing outside of us, for here the
‘we’ is not the supposed substratum, but an appearance
among other appearances.

From the standpoint of the doctrine of one empirical
self (known as Ekajivavada), it may be contended that the
entire universe forms the outer representation of the self-
conscious existence; so that if there is any confusion it is
between the inner self and realm of its own ideas repre-
senting its outer appearance. The charge no longer stands,
for, in this case, the substratum or the underlying sub-
stance is self or A¢man which is taken for the world of
appearance—which does not exist apart from or the outside
of it, but is something which exists in it as the world of
its own appearance. Really there are only two realities :
(1) self and (2) the world of appearance, which seem to
be identified with each other—the inner self looks upon
itself as if confused with appearance which has no exist-
ence beyond itself. There is nothing outer to this self
for everything is within it and is the world of its repre-

sentation.
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From the standpoint of the doctrine of multiplicity of
finite selves, we have a world of ideas corresponding to
objective facts, and to us the world of our own construection
is true. That there seems to be an objective world is
due to inter-subjective intercourse,

This confusion or transference due to ignorance is
generally accepted as of two kinds.
Jnanadkyasa is confusion of a notion

. with a thing, e.g., the knowledge of

a rope for the serpent. It has been defined in the

Tattwanusandhan as the knowledge of one thing for

another which it is not.? The effect is a mental state, as

apparently identified with an object.? Here an object
ie confused with a notion of the mind. Artkadkiyase is
confusion of onme thing with another. - The effect
is the - direct knowledge of an object as apparently
similar to a cognition of a thing once perceived.® Here

a notion of the mind is confused with an object.

There is, strietly speaking, a slight difference between.

these two forms, for, from the Fedantic standpoint,

a thing bas no reality apart from. the notion, though

the notion seems to bave someéthing corresponding to it.

If we ascribe some amount of objectivity to the empirical

order, then there is some plausibility of the Adkyasa

Kinds of confusion
or adhyasa.

(Jnana or Artha), otherwise every form of confusion will
be a transference of one idea to another. All confusion
will be eonfusion of ideas and notions and not of notions

! smfae] qagfe:
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and objects. Confusion is, again, either Swarupa or
Samsarga, in as much as it is mistaken identity of
a thing with another thing, or of a thing with an
attribute. The rope-serpent illustrates the first, the
crystal-redness, the second.?

Of these illusory modes of existence two forms are
generally distinguished: (1) Fyava-
(1§11uzzmh;;§,i:te?;t; harik,and (2) Pratebhasik. The former
Pratibhasik, is a form of empirical existence full of
meaning and purpose to life, and the
latter is purely an appearance. It appears merely and
exists so long as we do not find the underlyirg substra-
tum. It has no interest whatever for practical purpose.
Both of them are appearances and illusory concepts mis-
conceived for realities. But we cannot identify a mistaken
percept with a real percept, though, to the Vedantists, both
of them are false or illusory, for, none bave permanent
existence. Still it would be the height of philosophic
indiseretion to fail to take into account the apparent
distinction of illusory appearances as Fyavakarik and
Pratibhasik. The one has importance for life and
its adaptation, and the other has none. The former
has an amount of truth in so far as it fulfils some claim.
1ts importance lies in its pragmatic effects, which the latter
does not possess. Of course between them there is no
difference of an essential nature. One may be said to
be an appearance of Reality, the other may be rightly
called “an appearance of an appearance.”

! Vide Vedanta Sidhanta Adaréa, p. 9. Benares Edition.
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There have been attempts in the course of the develop-
ment of Vedantic thought (e.g., by the author of Fedanta
Sidhanta Muktabah'_) to do away with this distinction and
classify all forms of appearance as empirical and distinguish
them from the Real-Brakman or Absolute. Every mode of

- existence, in some sense real or merely
teﬁ;‘;";‘jﬁ',‘;‘;‘iﬁz “:ﬁl empirieal, is, in fact, due to Nescience,
the. above distine- ,5q every form of them exists in
tion—its refutation.

‘appearance. The manifoldness is either
rea] or unreal ; if unreal, how can we speak of two forms of
vnreality or of superficial reality ? How can we distinguish
them ? Really the world of things and beings has as much
reality as the rope-serpent. It seems real, because it
appears, just as a snake is real, because it appears. Be-
tween them as appearances we cannot see any difference.

The force of the above leads us to the conclusion that
the entire mass of concrete existence is real only to such
extent as the rope-serpent isreal. But, even in the empiri-
cal order of existence we notice differences which cannot
be ignored. The being of every empirical fact of exist-
ence is real, because it is felt, but, still yonder tree cannot
be said to possess the same amount of being as the
rope-serpent. Both of them, no doubt, appear and have
their existence in Ignorance. In this sense their origin is
similar. But there is this difference—that an appearance,
like a rope-serpent, for example, is obliterated by a
determinate consciousness. But the appearance of the
manifold existence is set aside by an indeterminate
consciousness. Surely none can overlook this difference,
and this leads us to speak of the rope-serpent as an
appearance upon appearance. No doubt, empirical exis-
tence has a meaning only in so far as it is perceived, but, the
esse of concrete things is not the percips of the individual.
They exist only because they form part of a system, and



76  VEDANTIC THOUGHT AND CULTURE

the system as a whole is, no doubt, from the Vedantie
standpoint, founded on the cosmic Nescience which has
its basis and support in Brakman. The possibility of
something existing and yet remaining out of sight of the
individual is logically ecogent. We. shall turn to this
point in our discussion regarding the difference between
Maya and Avidya and the Fedantic doctrines of finite
souls. One point that ought to be noticed here is that
the illusory appearance of the rope-serpent is the object
of a concrete mode of ignorance, whereas the entirety of
beings has its existence in the primal unmodified ignorance.
These two forms of appearance necessitate a hypothesis
of two forms of Nescience: the primary, concealing
Brakman or Identity and giving rise to conerete modes
of existences; and the secondary, concealing the cou-
crete things giving rise to false appearances.

We have seen that Pedantism wants to trace the
entire world-process out of Nescience.
Figuratively, it is descrited as the
power of Brakman to wmanifest itself, it is the Sak#s of
Brakman. - Indeed, in the immanent sense we cannot
think of Brakman and Maya as separate prineiples of
existence, because, empirically Fedanfism insists upon
thinking the entire process as originating out of Brakman.
In the second aphorism of the Vedanta philosophy we
have the conception of Brakman as the cause and substra-
tum of the world-process. Nowhere in Fedantism have
we any picture of the cosmos as different from Braiman.
Empirically we cannot speak of Brakman and Maya as
separate existences. They are indissolubly related as Z4e
Reality and s power of wanifestation.! But the more
we look deeply, the more we realise that this relation

Recapitulation.

! Sankare FfmnfawaET.
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of Brakman with Maga is rather imposed (=venfamaew)
than inherent, for Being-in-itself does not admit of any
possibility of being related to others. So this relation. of
Brahman and Maye is not real, for, in Vedantism nothing
is Real, besides the identity of substance. Still so long
as the empirical show of existence obtains, we must
epeak of some form of relation between Brakman and
Maya. Hence some (e.g., Facaspats
The support of Ne-  anq hjs school) assert that Avidya
science Jiva or Brah-
man ? rests in finite conscious units.?
“Jiva 1s 1its locus, Brakman -its
object.”? Nescience cannot be thought of as existing
in itself, for all existence is
ultimately an. appearance to some
percipient subject. And Fedantism
is very eloquent and definite in its refusal to grant
an independently objective existence to Nescience, for,
that would establish - the duality of substances—a
position studiously avoided by Vedantism. Avidya must
be thought of as existing somewhere, and FPacaspats holds
that it must be conceived as existing in Jiva. But it may
be asked, what constitutes the being of a finite conscious
existence ? Surely this finitude of conscious existence is
due to the limitation of Avidye, for, consciousness has
no inherent limitation of itself. But this explanation of
Avidya as resting in finite selves and finite conscious
existences as due to the limitation of dvidya mayl be said
to involve a fallacy as both of them are isterdependent.

Vacaspati—Jiva the
support.

This contention is of no value. Really speaking, there
is no fallacy in as much as finite consciousness and Avidya
are not exactly inter-dependent existences. Both exist

1 sitauet awfawat

* sMafgamafaan @‘}mma vide Bhamat:, Benares Edition,
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simultaneously from eternity. The one is the principle
of modification, the other is the subject modified,
and in the simultaneity of their existences there is
no possibility of inter-dependence. The percipient subject
has its existence not quite dependent upon 'Avi(lya.‘
Its percipiency is independent of it, though the fact
of its being centred in a particular spot necessitates
its being somewhat confined by Avidya. We should
mark here that Avidye can be thought of as exist-
ing in consciousness or more properly as dependent
upon consciousness (for esse is percipi). But we ecan
never speak of consciousness as supporting Avidya in
existence—it must be thought of as supported in the
percipient subject.* But if anyone still insists that there
is some form of inter-dependence, Facaspati would
grant a mutual dependence in the sense of one containing
‘and the other being contained. A familiar illustration
is given. Just as we conceive a pot enclosing the sky,
similarly we conceive dvidya as the limiting form or vessel
enclosing within it the sky of consciousness.

A4vidya then has existence in Jiva or consciousness
circumscribed. It covers up the nature of conscions self
as impersonal, self-luminous, blissful existence. This is the
implieation for regarding Avidya as fixed in Jiva making
Brakman its object.

Apart from Zacaspat’s conception there is the other

theory of the old school of Saréa-

th:‘:ﬁ"““"’m“hm”‘“ Jnata-muni, Prakastman and Ananda-
pport.

bodhacharjya that Avidya is supported

in Brakman. The purity and integrity of consciousness

' Vide Adwaitasidhi, p. 585, Jivaji's Edition.
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18 thought of as being the support and the object
of Avidya.! Sureswarackarjya also regards Avidya as
supported in A¢man, the one undivided consciousness.

The empirical order, so long as it holds——and it obtains
from eternity—is an order of existencé on the back-
ground of Brakman which, when looked upon as the
locus of Avidya, is Jiva, and when looked upon as
object of Avidya,is Brakman. These existences are simulta-
neous. They cannot be conceived as existing before and after.
The possibility of Brakman appearing as Jiva (in the sense
of Iswara), the existence of Avidya, and Brakmar as
covered up by Avidya—these three elements are mutually
dependent upon one another, Hence to the Vedantists—
the Samsara—the process of becoming (the manifold
existence) exists in reflection. Brakman-in-ifself exists
transcendentally, and through Avidya it is reflected as Jiva,
itself being the primary Jiza when it is regarded as the
support of Nescience. The possibility of such a reflection
lies in the prior existence of Awvidya which can be fitly
called the prineiple through which Bro/man appears. It
must be marked that the existence of Maya does not affect
the nature of Brakman, and, strictly speaking, it is
one that does not appear before it—its appearance and
reality are true to the Jiva which can perceive it as a

(g wmfaat wiegwadsan, sfaa seadls amd gimoa )
Naiskarmasidhi, 8L 7.
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principle, but not to Brahman, though it seems to have
its support therein.

A doubt may be raised as to how we can even empiri-
cally conceive pure conscious existence co-existing with
Nescience; for they seem to be quite contrary in nature.

We should note here that the Pedantists do not make
this affirmation in the objective sense. Transcendentally
there is nothing else in the integrity
of Being, and so long as we do not
perceive this integrity of existence, we may conceive the
co-existence of consciousness and Nescience just as we can
quite conceive the existence of light side by side with dark-
ness, The charge, that self-luminous substance is quite
contrary to A4wvidya in nature, and as such cannot simul-
taneously exist with it, is not to the point, for, that which
destroys Nescience can be regarded as quite opposite to it
in nature, but not that which reveals it. When ignorance
is removed by the modification of mental consciousness
in the way expressive of the subject we have a
subsequent state introduced into wus, iz, the removal
of ignorance by the particular modification. The state
of our being as consciousness is no longer expressive of
ignorance, but of the destruction of it. The nature of
consciousness is to express or illuminate. It matbers
not whether it expresses the existence of Nescience or the
destruction of it. Empirically speaking, consciousness
cannot be said to be contradictory to and thus des-
tructive of d4vidya. Really the contradictory opposite
of Nescience is not consciousness in integrity but
consciousness as modified by the reflection of identity.
From the standpoint of Vedantic absolutism the affirmation
or denial of Nescience has only an empirical significance.
It does not affect the transcendent nature of existence in

the least.

An objection with.
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_ Anandabodkackarjye in his Nyayamakaranda has refuted
the opponent’s plea of the impossibility of establishing any
relation between Braimanr and Avidya. - Nescience can be
regarded either as, (1) the negation of consciousness, or
(2) as an inert existence, or (3) as the contradictory
opposite to consciousness. The first alternative cannot be
accepted, for, dvidya is a positive existence. It appears to
be real. The description of Avidya as- the opposite to
conseiousness is not true for the reason noticed just above.
It must be regarded as something inert revealed by the
light of consciousness.?
The main difference of the two lines of thought indi-
cated above lies in the conception of Jiva. Pucaspati
has characterised dvidya as centred in
Vaci :;’;‘t‘:’:‘oﬁ‘paréfi‘_‘d Jiva making Brakman its object and
_ Jiva co-exists with Avidya. Sarba-
Jjnatmuni, Prakastman and others regard Avidye to be
resting in Brakman, keeping away from view its transcen-
dent nature. Facaspati insists upon the co-existence
of Avidya and Jiva from eternity. Hence the charge
of begging the question has been hurled at his door. The
other school is free from this charge in as much as it
makes consciousness the resting ground of Nescience,
and defines Jiva as the reflection of consciousness through
Avidya. Moreover, the distinction between the schools is
necessarily involved in their conception of Maya as many
or one; Vacaspati accepts the former alternative—and
so he must conceive it to be based in Jiva rather than in
Brakman. The other school regards it as one, and so it
is conceived as based in Brakman. -
1t must be noted here that Fedantism fills up the gap
between transcendental and empirical existences by Avidya.

1 Vide Nyayamakaranda, pp. 318-320 (Benares edition).
11
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‘The eriticism often urged against absolutism, that in ex-
‘plaining everything as attributed to substance by us we do
not explain the origin of this ¢ us”, cannot be maintained
with any force against Fedantism. Vacaspati has made
a frank confession that this “we ™ is eternal just like the
other terms of the empirical order. Eternally we draw a
picture upon the background of a transcendental reality. -
According to the other school so long as Nescience
obtains, this “I” is an appearance of Brakman through
Avidya. Tts existence cannot be denied. It is only
an appearance of Being which does not make any differ- -
ence to the integrity of transcendental consciousness. Thus
to the Vedantists, like Kant, the transcendent ideality of
the world does not exclude its empirical reality. Vedan-
tism would have the appearance of a system urging upon
the equal reality of the metaphysical and the empirical
order but for its acceptance of the possibility of a denial
of the empirical order. From this it follows that the
ground of erroneous empirical existence is to be sought
in the knowing subject in which Avidya, as repeatedly
asserted, is innate, be it Jiva or Lswara.

The empirical order of existence is thus regarded as
the effect—an effect in the sense of transformation of
Avidya, and an effect in the sense of reflection of Brakman.
For this reflection there must be side by side with it an
existence, and empirically we can speak of this as the second
principle. So long as the world of appearance exists, the
elements of existences—Avidya, Jiva, Iswara, the difference
between Jiva and Iswari, the connexion of Avidya and
consciousness and lastly consciousness—can be said to be
obtaining. The author of the Panckadasi points out that
they are existences of indefinite Leginning, and conscious-
ness apart, all the rest are actually destroyed on the
attainment of knowledge.
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The Vedantic doctrine of the Identity-Being and the
mysterious reality of appearance vanishing in the reality
of Being has been sought to be established on the ecritical
consideration and examination of the law of causation in a
metaphysical sense. We are here to analyse the notion of
causation and determine the nature of effectuation to see
if the effect has a reality of its own,  different from the
cause. The world is regarded as the effect, Brakman as
the cause. The question arises. Is the effect real
in the same sense as the cause? In other words, can we

‘ conceive the effect in any sense

Appez;rnnce in what objectively real? )
antic :;:f;;:f,‘;;‘;:ﬂ‘ Before we come to the theory
tion. from the Vedantic stand-point, we

) should examine the prevailing theories -
of causation to help us to understand the Vedantic theory.
We may begin with (1) the Buddkistic conception of Asat-
Karanavada,the theory thatevery event comes out of nothing,
80 that we need not assume the existence of an original
non-phenomenal cause to explain the appearance of pheno-
menon. If phenomena exist, we must conceive them
as existing somewhere. Since they are phenomena, they
cannot be conceived as existing without a cause and a
substratum. A phenomenon is a mode of existence and to

- think of it as projected out of an empty background is
self-contradiction ; and the consisteney of thought demands
" more than a phantasm of existence

The evolution of the 10F the originative cause to expl‘ain
conception of causation gyen an apparent existence. Even if
(1) Buddhistic concep- . T
tion. we speak of ¢ nothing ” as originative

of some event or phenomenon, this

¢ nothing ’ is no longer nothing, but becomes something real.
It may be maintained that the pot-form cannot be
imposed on the clay unless we have the previous“destructioq
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of the lump-form. Strictly speaking, the pot has its
cause not in the clay but in the destruction of the lamp.
1t is more proper to hold, therefore, that an effect bas its
origin in nothing positive but from something that does
not exist. ‘

This is hardly true. No doubt, in the making of the
pot, the lump-form may be destroyed, but not the clay
which is still found to be the material of the pot. None
can reason with consistency that the clay of the moment of
making pot is destroyed, and that the clay-matter of the pot
is something new and different, though similar to the
previously existing one in appearance. And this element
of similarity is the ground of our erroneously inferring -
the identity of the matter of lump and of the pot. But
we have a clear perception of the identity of the material
of the lump and of the pot, and contrary to this perception,
we cannot establish a sounder theory upon so slender a
basis as inference on the ground of similarity of appear-
ance. Moreover, if we maintain such a similarity bet-
ween the outgoing and incoming existences, we must
insist upon something that can notice thbese different
states of existence and compare them to find their similari- -
ty and difference. If this is impossible {and it is no doubt
impossible from the Buddkistic standpoint), we cannot
speak of similarity between the fleeting existences. If
anybody asserts that there is a possibility of the cognition
of identity even if it does not exist, then knowledge in
the true sense of the word as implying eorrespondence of
ideas to facts becomes quite an impossibility.?

But it may be argued that the essence of causation
lies in the invariable antecedence (frgm TFafwan)

1 Vide Brihat-Aranyaka Bhasya—the refutation of Asat Karanabada,
Obapter II, 2,
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of relation. It does not indicate any priority of exis-'
tence to which it may be related.- Invariability is the:
mark of causation, but it does not necessarily imply
anything existing antecedent to it, real or non-real.
This theory seems .to ignore that a relation implies’
the act of being related to something. The invariability
of antecedence is a mark that can be attributed to an ex-
istence, but never to a non-existence, Since it is a mark,
we must think of it as a quality or significate of something
real, for, that which does not exist cannot truly be said to.
possess any attribute or a mark. Even if, after this, it is.
maintained that something can come out of nothing, we
may ask whether this nothing has any particularity de-
pending upon some condition when causing effects or not ;
if there is any speciality, and there is actually some specia-
lity which distinguishes it as a cause from mere nothing-:
ness, we can no longer conceive it as nothing for ‘no-
thingness’ and individuality > or ¢speciality > are not
quite compatible; if there is no speciality, we are to lend
our support to the spontaneous origin of effects at any
time or moment. Udayanacharjya has combated the
Sunyavadin’s assertion about the spontaneous origin of
events. The spontaneity of origin may imply either:— °

(1) the absence or negation of the cause, or
(2) the possibility of the effect being produced by

itself, or _

(3) the vacuity or nothingness to be the cause.

The first alternative is easily refuted, for, it denies the
axiom of causality. It makes effects permanent existences’
and thus destroys their mark of being events or effects.

The second one also is not true, for, a thing or an
event, which does not exist before it is originated, cannot
be supposed to be cansa sui or self-caused. If it is held to
be ever existing, it is no longer an effect. Moreover, the
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cause is related to the effect in succession which implies
a duality of existence—the antecedent and the consequent.

The last is equally untenable, for, it would make either,
the * vacuity ”” or “ nothing ” be something or the effect
lasting ' for good. Both are absurd. We cannot conceive
the prior non-existence to be the cause, which, when des-
troyed, gives rise to the effect, e.g., the prior non-existence
of a pot is antecedent to its production and may be
supposed to be the cause of it, for, a prior non-existence
proves notbing and gives no indication of the thing to be
produced. We come to realise the possibility of a pot
being originated when we have before us the existence of
earth not merely as containing the prior non-existence
of pot, but the earth as modified into the different parts
of a pot likely to give rise to it. A pure prior non-
existence is no helpful guide to our determining the
cause of a particular thing or event. A special character
becomes necessary.?!

The Naiyayik conception of Arambhavada or Asat-karya-
vada is that a previously non-existent
effect originates from the existent
cause or causes. The operative causes combine together
to give rise to something that did not exist before,
¢.g., a piece of cloth made up of single and isolated threads.
It originates in the combination of separate causes which
are comparatively more permanent entities, these again out
of the combinations of still simpler elements, and so on
until we come to the ultimate realities or atoms. It should
be marked here that an effect bas a temporary existence,
and is originated as something sure to be destroyed in
time. This theory wants to establish the origin of all
things out of the atoms having no extension. The origina-
ted things have no continuity of existence from eternity,

Nuaiyayik conception,

1 Vids Nyaya Kusumanjali, pp. 40-43.
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nor would they exist for ever. T;ley ;'suddenly come into

existence and suddenly vanish away, They are finite

existences. . : L

The main difficulty of this theory is that it maintains
the origin of bodily substances out of those that are bodis
less, a conception that is on the face of it self-contradie-

tory. .

Again, if the causes do not contain within them the
effects, how can we conceive of an object suddenly emerg-
ing into existence? If the effect is granted an amount
of being, it must have a sufficient reason for its existence;
it must be either in any form in the causes or it must be
produced by their combination. The first alternative is
denied. The second is accepted. But here, it may
be asked—is the effect real or non-real? If it is non-real,§
how can we speak of it as something different from the
causes and suddenly coming into existence. Again, if thé
causes are real in themselves, how can we speak of the
combination of them as non-real? And if we grant some

Freality to the effect,lit is an existencelnot previously obtain-

Zing, and as a combination, it is something new and different

[from the causes, i.., if you speak of the combination as
non-real,dit cannot be called an existence. It is only an ap-

f pearance. If you speak of it as real, it is something either
‘ifferent from the cause or identical with it. The former
would grant the possibility of an ever-increasing amount of
reality, directly against the theory of conservation; the
latter establishes the identity of cause and effect in essence,
allowing only an appearance to the effect. In fact, the
spirib of the doctrine leads us to think of the combination

“more as an appearance than as a reality. It is real only

-as an appearance. The moment we look through the
appearance, we notice nothing but the original cause. In
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this sense the effect is non-distinguished from the cause,
though it appears as something new.

And, moreover, even if we grant the possibility of an
entirely new existence issuing out of the permanent causes,
still we cannot explain any uniformity of causation by this
method. One might conceive a number of sand-units
producing oil, just as a number of oil-seeds produces it, for
effects are not involved in causes. If effects are entirely
spontaneous, and not potentially inherent in causes, how
can we insist upon the law—the same cause will produce
the same effect. This theory would lead to the supposition
of plurality of causes, barring the possibility of inference.

It is, indeed, a truism that a relation exists between a
cause and an effect, the particular cause and the particular
effect, otherwise the possibility of plurality of causes
cannot but arise.! We cannot explain this relation on
the hypothesis of the drambharada as the relation would
imply the existence of cause and effect which the theory
denies. If the effect is non-existent in any form before its
production, it is not real and cannot be related to the cause.

The contention of the Nyaya Kandali,that a thing which
does not appear and is not fit for any use must necessarily
be non-existent,? is not sound, for it may exist in the form
of potency which under favourable conditions would origi-
nate as a thing or an event. If the effect is not granted an
existence in the cause, the cause, str.ict]y speaking, cannot
be said to produce it. The effect. should beheld to be

' Vide Anirudhabritts on the Sankyasutra, Chap. I, 115, 119

aphorisms,
* ¥Vide Nyaya Kandali, pp. 144, Benares Edition.
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originated out of the prior non-existence involved in :the
cause, for the immediate antécedent of the effect is not the
supposed cause, but the  prior non-existenece of effect,
which when destroyed, produces the effect. And this
would lead us to the absurdities of the Buddhistie posmon ’
noticed before. :
Sankar has refuted the Asatkarymada and mamtamed
the reality and the eternity of effect (in empirical sense). We :
may, in brief, notice his arguments.! The effect-form is not,
asat nor imaginary and does not accidentally emerge into
existence. The A4sat or non-existent cannot appear ; what-
ever appears must be supposed to be existent before, though
it may be hidden from view. It appears under favourable
conditions—when its previous form ‘is removed by appro-
priate orsuitable means. None can reasonably assert that
what is previously existent should be perceived—something -
existing but not appearing before view is impossible and in-:
admissible—for every existence is not manifested. It may
exist, still it may not appear before us. It cannot be held
that it is existent only when manifested, for it leads one to
the conclusion that all existences are manifested whieh is
not true. The pot-form may exist potentially in the
lump-form. It may be objected that had it been so, the
lamp-form should have occupied a position . in space:
different from the space-position of the pot, just as the wall
occupies a space-position distinet from the space-position
of the object hidden by it. But this objection has no force,
for there is no law that the space-positions of the object that
covers and of that which is covered should be different,
e.g., in milk, the milk-form shields from view the
water-form and yet has the same space-position with the

water-form.

' Pide Brihadaragyaka, Chapter T, Brahman IL. Sankar Bhasya. -
12
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 Sankar further goes on : the past or the fature being
of an object may be different from the present being, but-
still it is being. If the future being be non-existent then the
perception of a yogin would be meaningless, for he is said to-
be perceiving the past and the future just as we.see
the present. Besides, God’s fore-knowledge would " be:
meaningless. The effect-form is, therefore, potentially
existent in the cause. It is not purely asat befoi'e it is
produced.
(3) The Sankkya Theory of Sutkarym ada—the theorv
of evolution with substantial muta-
* Sankhya conception. tion. This theory differs from the:
previous one in maintaining that
effects are real and are transformations of causes. The
effect is not a phenomenon suddealy emerging into existence
—it is potentially real in the canse. We cannot hold the
amazing hypothesis that the previously non-existent ean see
the light of existence. This is absurd. An effeet must
be supposed as potenlially present in the cause and a combi-
nation of eircumstances is necessary to bring it out. It must
be noticed here that the reality of effect and the reality of
cause are not two different forms of realities. The reality
of the cause appears in the effect, for the effect is tha cause
transmuted.! An effect is not a mere phenomenan, nor an
appearance—it imbibes in it the reality of the cause. Par,
nam or transubstantiation has been defined as *a process
of becoming in which the ecause graduelly changes and
reappears in the form of effect.?” The effect can be
described as the immanbent finality, the formative prineiple

' ygfcadsfy wfiw @ wfcamnmafa—Yogabaitik, p. 293,
Jibananda’s Edition,
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realising itself through suedessive transformations till it
reachies the final growth and development. It is the gen-
erally accepted theory of causation in metaphysics.

-But this docirine of causation, if examined deeply, wllf
be seen to contain within it the promise and implication of
the Vedantic doctrine of Vivartha. The Sankkya doctrine
expressly states that the effect is real in as much as it is the
cause transformed. But transformation means only a change
iu form. The essence remains intact. If transformation
implies a complete change in the being of cause, knowledge
would be impossible, for it nakes every state of existerice
different from the previous stite. If we mean by traps-
formation a change of a part of its being, we may be asked,
is this part different from or identical with the entire being
of the cause? If different, we have to make an impossible
synthesis ; if identical, the complete being is changed,
the effect is entirely a different thing.! It ‘must
be conceded then that the theory does not give us
any clear sense, and the doctrine cannot be taken as valid
in the way in which- it is generally put. The effect as
effect might have possibly been regarded as something
different, had there been in its nature an element new and
unique in itself;, but since such an elemént is want;ing‘{' it

"1 Vide Bhamati, p. 117 (Jivaji's Bhamati- Ealpataru Edition):
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is nothing new but the cause insome other form. In
other words, the cause and the effect express the different
forms of the same reality, which, as reality, never changes,
The terms, therefore, have a meaning to- the person
conscious of the phenomenal changes, but, since these
changes can have no effect upon the nature of reality
‘as such, they cannot be taken in objective sense. In
fact, there is no substantial mutation as the Sankéya
system postulates, for that would imply an essential
difference of nature between cause and effect which
the Sankkya doctrine denies. Here then is a dilemma,
If you maintain that the effect is a mere transformation
of the cause, you eannot speak of substantial mutation ;
if you speak of substantial mutation, you cannot speak
of the effect as mere transformation of ecause, because
in your sense of transformation there is not the origina-
tion of anything new. An effect is real inso far as it is
identical with the cause in essence. In itself, it has no
reality, : .

(4) Hence we come to the theory of causatxon as evo-
lutlon without substantial mutation—the Vedantic theory
; of Fivartavada. According to this,
t,iol;fdaptic concep- between the cause and the effect there
» is no such relation in the sense of
‘change or trausformation of reality as the Sankhya
system seems to maintain, The cause is reality, the effect
an appearance, and as appearance it must not be confounded
with reality. Nobody can argue that effectuation would
Jlose all meaning in this way, for, indeed effectuation has a
meaning only in the sense of causing a different appearance,
and it bas a value in the realm of appearance. The effect
seems to be apparently a reality, but, on a closer inspection,
we observe that cause subsists in the effect in the in-
tegrity of its being, e.g., on applying heat to water, we get
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vapour, but can anybody argue that in t,he,.eSSence of
water there is any change?!  No doubt, there is a modi-
fication of one state of appearance into another, but no
change has been effected in the essence of the fthi'ng.
The effect is not the mutation of the cause but only
an appearance. It is identical with the ‘cause in
essence, though in appearance it is different.? The
Vedantic _doctrine really implies that causation does
not hold good metaphysically. The causal category
has an immanent use and a meaning so long as
the transcendent vision does not dawn upon us. The
empirical order is :a chain of facts and events tied by
the causal law. The immediately prior event is the
cause, the posterior the effect. In the phenomenal sense
an effect may be the transformation of cause, but in the
absolute sense the effect seems to be a Vivartka, a reflection,
an appearance of the cause. Fivarthe has been defined
as the process of reflection in which the effect does not
possess the same amount of being with the cause.?
Though the effect seems to be somewhat different from
the cause in the sense of being transformed empirieally,
yet we must not lose sight of their - non-difference in the °
metaphysical sense. The Vedantin never maintains that
Brahman who is above all phenomenal changes (zama and
rupa) is at the same time non-different (in the empirical

! Vide Sankshepa Sarira.l;, Ch. 2, 66, 67. e
2 Vide Vivekachuramaﬁi, Sloka 230,4-
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sense) from the mutations constituting the universe, nor
doss he assert that -simply because he characterises the
phenomenal world as illusory or unreal, the noumenal
Brahman which supports and sustains the phenomenal
order in existence is equally non-real. We find that
Ramanuja brings in a charge aguinst the Vedantism of
Sankara on a misconception of the spirit of Vedantism.?
“Those however who assert the non-difference of the
effect from the cause on the ground that the effect is un-
real, cannot establish the non-difference, for there ean be
no identity between the true and the false. If it is true
it will establish either the falsity of Brahman or the truth
of the world.” 4
*  This charge has entirely missed the point in issue,
An effect-is non-different from the cause empirically, but
metaphysically the effect has no independent existence
apart from the cause. It, as -an effect, does not exist.
And when such a knowledge of the ultimate identity
of -eause and effect has been . attained, the effect as
effect fails to have any meaning. So long as we do not
see things in their true colour, we continue to regard the
effect as the transformation of the cause and thus real,
but, no sooneris the philosophic insight gained, than the
appearance of effect vanishes in the reality of the cause.
The empirical order is am appearance of reality, and as
appearance not quite diflerent from it. But we
cannot posit for it the same amount of being with
the eause. Objectively (or in reality) the being of
effect is identical with the ‘being of cause; empirically
one may be considered as the transformation of the
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other.” In fact, the being of cause and effect  remains
identical, and so long as the empirical order " obtains
they ' (the words cause and effect) possess a meaning
and acquire a sense. Being is represented as the cause
becanse of its appearance as the permanent substratum of
all events, but this is only an appearance of itself, and
does not constitute its reality. So long as the empirical
sense persists in us, we can understand the unchangeabili:
ty of the being of cause, though it appears as the ground
of changes and events. The identity of cause in all forms
of effects clearly comes upon consciousness, and, thus under-
stood, the cause is seen to preserve its -integrity of
existence, though it seems to put on an 'é.ppea.ra,nee‘of
transforming itself into effects. :

It may be suggested, that the effect is dlﬁerent from
the cause, though ¢n essence it may be identical with the
cause. Both are equally real, so that the cause and the
effect are tied up in the relation of identity and difference.
They are identical iz being, though different in appearance.

The Vedantin can accept this theory in empirical
sense, but not mefaphysically. Vacaspati-has refuted
this theory. What is this Bleda~—the element of differ
ence—which ' is supposed to co-exist < with Abieda or
identity? Are they mutually opposed ! If so, the cause and
the effect will be totally different existences, incom-
patible in their bpature. If there is difference, there can
be no identity ; if identity, none can imagine a difference ;
50 the attempt to establish a difference in identity (between
cause and effect) in objective sense fails eomp]etely. ¢

! Vcda Bhamatt, p 118—J1va.11 s Bhamati Kalpatary detxon
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Empirically speaking, the effect, because it is effect, is
different from the cause; otherwise when we speak of the
effect, we ought to see the ¢ause and its different modi«
fications. Still we ecannot speak of the effect as totally
different from the cause, the effect is the appearance, the
cause the underlying reality. Rightly can it be asserted
that if the cause and the effect are totally different, no
relation can be sought to be established between them. If
they are identical there can be no sense of difference. It
comes to this that the effect is non-different from the cause
though it appears to be different. But this is a difference
on the background of identity, not identity on the back-
ground of difference. It is because of the effect having
its existence in the being of the cause, and because of the
cause being pervasive everywhere in the form of existence,
that the effect as existence is non-different from the cause,
though in its appearances of ‘pot,’ ‘cow,’ etec., it is different
from the cause. The manifoldness is true only in the form
of the effect. In its essential nature it is identical with the
cause. .

Vedantism makes a frank confession that empirically
the nature of effect cannot be exactly determined. It
cannot be said to be either actually existing or mnon-
existing, In the former case it will be identified with
Existeace or Being, and it ceases to exist as effect.
In_the latter case it would not be perceived or felt
and since it is felt or perceived it is bot purely
nou-existence. The nature of effect, strictly speaking,
is mysterious. It is something that escapes logical
determination. We conclude: the reality is the cause, .
the appearance is the effect in empirical sense; in
metaphysical sense the effect is identical with the cause,
and has no existence. : It loses itself in the background

of Identity. -
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It has been shown that the relationship between Being-
in-itself and the phenomenal world from the point of view
of causality is false. Still the Vedantism has not" freed
itself from the tendency to regard God as the cause of
the world and seeks to reconcile the common-sense view
with the metaphysical theory by assimilatiog the idea of
causality with that of identity. ¢ To this end Vedantism
forms too wide a conception of ecausality in that it
is not only the law that determines the relation between
events and changes of phenomenon, but also the
bond between substance and attributes or qualities.”
(Deussen.)

This extensive use of the concept of causality makes’

it possible for the Vedantist to speak
tio'ﬁiﬁﬁie'iie elg;ﬁ‘;f;gl of the empiri'ea,l . world as based on
ﬁ'ﬁ;::ﬁ:’:hmzla o Brahman which is represented as both
cause. the material and the efficient cause of

the world. The author of the Sankskepa
Sariraka says that though Being-in-itself cannot be
regarded as the cause of the empirical order, yet there is
no difficulty in aseribing to it causation indirectly through
Maya. Swureswara makes the same affirmation in his
Vartik,* Brabman is called the cause of the universe by
implication in so far as it is the support of Nescience.
Apyaya Dikskit refers us to an analogy by way of illus.
tration, v1z., that when the earth is moulded in the form of
a pot, the invariable quality of earth, its scent, appears in
the pot without being in any way transformed or changed.
We may likewise conceive Brahman to be the cause of the

1 g 3q A U Y |
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world. Brahman is the material cause, Maya the instru-
mental cause.!

Prakasananda, the author of the Fedanta Siddhanta
Muktabali, conceives Maya to be the material cause of
the empirical order. Brahman-in-itself as a transcen-
dent existence cannot enter into the relation of cause
and eifect—the empirical order in causality must be an
order in Maya. Brabman is called the cause only by
implication as the basic principle of Maya.? Vacaspati,
on the other hand, conceives Brahman, which is the
objeet of our ignorance, to be the material cause of the
empirical order, Maya being only a secondary or indirect
cause. Opinion differs regarding Vacaspati’s position.
He has been interpreted in two ways. Brahmananda
Saraswati and Madhusudban maintain that, since accord-
ing to Vacaspati, Avidya is supported in Jiva, the
material cause of the universe is Jiva, Avidya, the
instrumental cause,® or we may simply say Jiva, the
support of Avidya, is the material cause.

The author of the Kalpataru demurs to this inter-
pretation and maintains that Brakm a is the material
cause. Avidya as supported in Jiva is the instrumental
cause of the universe. He refers us to the common
example of the rope-serpent. Really what is appearing as
serpent is the rope ; the rope contains the materiality of
the cause, our ignorance is instrumental thereto. Similarly
Brahman appears as the manifold existence—the matter
of the manifold is Brahman, the instrument is Ignorance

' aqr 9 Hﬂi\fifﬂ w e AR fEEER | Ramtirth’s  com-
mentary, Sankshepa Sariraka—Sl. 2
% Vide Vedanta Siddhantadarsa, Sloka 7, last Chapter; Adwaita
Siddhanta Muktabali, pp: 1-10.
3 Vide Laghu Chandrika on Adwaita Siddhi, p. 595.—Jivaji’s Edn.
31 Ta T YUSTYIC, 9 a5 ; o stAEadT WeFaE@eEs |
s amdatgawe agdr segRmatz ggauta
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supported in -Jiva.! We shall see later on the bearing of
this distinetion on the conceptlon of Jiva and Iswara.

Prakastmanyati, the author of the Vzvamna reoards
Brahman as eonditioned by Maya (not pure mte]lwence)
to be the material cause of the universe. Consclousness
in its integrity has no relation to anythmg, and is tran-
scendental. But when it is possessed- of Avidya it is
regarded as the material cause. Consclo_usness thus pos-
. sessed is Iswara.2 - '

In the Slddha.nta]esh we come across the oplmon of
some one not holding any distinction between Maya and
Avidya. The empirical existence is the transformation of
Maya as supported in Iswara who must needs, therefore, be
regarded as the material cause of the universe, Avidya
the instrumental cause. . Brahman has been kept untouch-
ed. Iswara bas been regarded the support . of Avidya
and consequently the materlal cause of the universe.
The author of the Padarthatatwa regards Brahman' and
Maya to be the material cause, for, the world is the
vivartka of Brahman, and the transformation or parinam
of Maya.®? According to Vidyaranya, Iswara is the
material cause of the external existence, Jiwa, of the

internal.4

! ¥ide Bhamali and Kalpataru vn the Aphorism—sazifa@ra—
p. 404, Jiva’s V. K. P. Edition.
* Vide Vivaranaprameya, p. 116 (Benres Edition):
AW ATY SR AN DAL /LA |
81 fifg W&T Fmlysafad o

3 Fide Vedanta Siddhantadarsa, pp. 86-90 ; Siddhantasara Sa.ngfaha,
pp. 92-93.

¢ Vide Vedanta Sidbantadarsa, p. 12. Fide Panchadasi, Ch. IV,
p- 88, Slokas 1-12, VI. 17, 18, 19.
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These conceptions are different deseriptions of the
empirical order. All of them agree in aseribing to the
world of manifoldness a cause, and this cause is Brakman
as associated with Maya. It is assuredly true that to
explain the empirical order both elements are equally
necessary : Brakman, the principle of existence, and Maya, .
the principle of becoming.

The Vedantin may go so far as to accept the possibility
of the existence of a central self-conscious being represent-
ing the highest synthesis—the inner and immanent chain
of empirical existence. Empirically every finite being is
regarded as a reflection, and the synthesis of finite
existences in the conception of a super-person may
be regarded again as a reflection containing within it
infinite centres of finite reflection. Vedantism is a
midway between Kantianism and Hegelianism. Kant-

accepts the self as illuminating and

The systems of Kant, .. .

Hegel, Bradley and Organising the manifold of sense. The
Vedanta compared. self by its own splendour illumines
the process of integration, keeping its transcendent nature
hidden from view. Hegel makes this self-consciousness,
the self-luminous principle to be the ultimate reality
unfolding itself in a dialectic process. Vedantism would
trace every existence to self, holding the process to be
an effort of self-manifestation. The self in its integrity
does not find itself in this self-expression. Vedautism
differs from Kant in holding the empirical world to be
an expression of Being. It agrees with him in holding the
self to be illuminating the entire existence, without appear-
ing before our empirical view. It originates the world
of manifoldness which is rightly regarded as the expression
of its being, but it never appears in the fulness of its
existence before our vision or anywhere in the process of
self-revelation, The self when it is reflected on the
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primordial Nescience is Iswara, and Iswara is Brabman
willing to manifest itself. This expression of Being is
relatively real in Vedantism, whereas in Hegel it is
the reality. To Bradley finite existences are moments
in the absolute Existence, though any ascription of
independence to them is bad philosophy; just as one
would go to the other extreme if one denies existence
to them, since the absolute is the totality of experience.
Any point in existence is as much real as the whole
of it although and the whole all divisions would be healed
up ¢in the harmony of its higher bliss’. To Vedantism
ie due the credit of showing that Being is the plenum
of existence and Bliss. It transcends the division and unity
of whole and parts.

Apart from this philosophic sense of Being or Brahman
the Vedanta retains in the term the common conception
of God. It appeals to certain arguments to prove the
existence of such a being as the cosmological and teleo-
lozical principle. Brahman is regarded as the cause
creating and preserving the world-process. Some
regard it as possessing the power, will and know-
ledge necessary to it. It is often described as pursuing
an end, and for which, it has the necessary wisdom and
power. Brahman is regarded as an active agent design-
ing and controlling the world-process. But even as regards
this empirical description of Brahman there seem to be
differences of opinion among the Vedantists. Thus the
author of the Kalpataru suggests that Brahman’s -aetivity
in creating consists in nothing more than casting a glance,
which is sufficient to set Maya working, This description
is more consistent with the transcendent conception of
Brahman, The entire process is going on spontaneously.
Brahman’s interference is necessary to set it going—and
this interference consists in nothing more than keeping an
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eye, as it were, over it.! ‘“The Vedas are its breath, the
five elements are its perceptions, the entire things and
beings are its smile, the final process of involution is its
dreamless sleep.” Brabman does not require anything more
to create the universe than a passing sight. The -above
quotation makes it clear that the whole process is sponfa-
neons. The spontaneous origin of the world-process
has been clearly brought out in the conception of Lila.
“Vedantism has ruled out the coneeption of Lile as a
purposeful activity and instituted in its place the con-
“ception of Lila as a spontaneous activity. ‘We may read
some motive in creation. But in truth, there is no
particular motive behind it. The entire world of
appearance is the emanation of Brahman. Thbe description
of the world-process as creation or evolution ascribes a will
or motive to Brahman, and this will be cootrary to the
notion of Brahman as pure intelligence and lead us to
suppose it to be a personal existence. On the other hand
the theory of Emanation of the world-process as sponta-
neously coming into being supports the idea of Brahman
- as mora or less impersonal in nature. It can keep up
the analogy of Brahman being the sun of existence, the
concrete beings are the modes of light.
Brahman is described as the cosmological prineiple
(indicated in the third aphorism of
1. As the cosmolo- the Brabhma Sutra). Here, again, an
gical principle. interpretation has been put in the
'Kalpatar.u to indicate the purity of being as the inner
- meaning of the Sutra. Brahman is an existence on which
we have the simultaneous appearance and disappearance of
the cosmic existence, #.¢, it is transcendent, on which, for

' fafeaw 3qu, Afaaww gggafa
faqaa SN, & gafd: aewen
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the time being, originates a world of appearance which, in
the moment, is also objectively non-existent. In Vedanta
Sutras we have, no doubt, the common notion of Brahman
as the cosmological prineiple, and this is due to the wide
use of the law of causation, overlooking the philosophie
view that what transcends experience cannot be the cause
of that which appears in experience.

Brahman is also described as the teleological prineiple.

The world reveals to us a wondérfql
2. The teleological Plan and order of existence, and this
principle. plan is consistent only with the exts-
ten.ce of a conscious power behind it.
Here, again, to be consistent, we must speak of Brahman
as the principle sufficient to account for the mysterious
groups of combinations and selections expressive of an
intention running through the cosmic order. Sankara truly
says that this world of design, as it is incomprehensible to
the finite intellect, cannbt be thought of as coming out of a
blind power. This argument establishes the existence of
a rational power or conscious prineiple behind the empiri-
cal order.?

Brahman is also deseribed as the source of the Vedas

The Vedas are the depositories of
3. The moral principle. instructions, regarding every form of

conddiet, spiritual, moral, and ephe-
meral. And since they come out of Brahman, Brabman
is the ultimate authority and source of laws temporal and
spiritual.?

These arguments are inductive attempts to establish
the existence of Brahman, a spiritual. principle behind
Nature. These arguments prove nothing more than
the bare possible existence of a conscious prineiple. Hencé‘

! Vide Brahma Sutra, II, 2. 1.
* Br. Sut., Chap. 1, 8.
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Vedantism, in addition to these arguments, appeals to
self-conscious experience for the main support of its
doctrine.

In the Vedantism of Sankara and his followers these
argaments are of mere pragmatic value and useful for the
ignorant only. Standing on the empirical level of con-
scious existence we have vo better way of describing the
world-process than as one evolved out of and controlled
by the Iofinite. And so long as our consciousmess is
dominated by the empirical outlook, we look to the entire
process as contained within and sustained in existence by
Brahman. This theological conception has been lost in
the metaphysics of Vedanta, where it is held that it is
only a passing vision on the way to the attainment of
final bliss.

The above arguments give us the conception of Brah-
man as one who possesses attributes. To it are posited the
qualities of omniscience, omnipotence and omnipresence.
It is omnipotent because it controis Maya. It is omni-
present because it is all-pervasive—the limitations of space
and time are effective upon the finite beings, but not
upon one that transcends Maya and controls it. It is
omniscient because Maya cannot obscure its vision. By
Brahman being omniscient we mean its being conscious
of everything, its being expressive of everything, and not
in its being the subject of conscious process.

In calling Brahman expressive of everything, its nature
as an impersonal being is retained, and this is in keeping
with the main line of thinking in Vedantism. (Vacaspati.)
Vivarana maintains that Brahman’s omniscience consists
in capacity of expressing everything. Just as the lamp
expresses everything lying near it, so Brahman manifests
everything into light, as it underlies every form of existence.
(Vivarana, p. 23.)
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O mniscience may be of two kinds ;!

1. Omniscience which is natural (m=ua:) and inherent.
This may be fitly ca’lled intellectual tntuition. Brakman
is omniscient by this innate capacity,?

2. Omniscience’ which is acquired (s#rga: ) through
perception, inference and other sources of know-
ledge. Brakhwarn has knowledge which is direct and
immediate.? :

To sum up: Brakman in association with }Maya appears
as the immanent principle underlying the infinite modes
of existence. The description of this immanent prineiple is
not always uniform. Sometimes it i3 spoken of as if it has
a personality of its own—a conception which deseribes
Maya as its Sakts. This deseription, however, falls short
of the general picture of Braiman as
consciousness. This may  be indi-
cated as the effect of the theological attitude of mind.
Vacaspals sees this and is careful not to aseribe any sort
of personality to Brakman even when it appears to
be associated with Maya. He interprets it as a
principle underlying the cosmic existence. It does not
acquire a personality in relation to Maoya. Brakman
transcendent 1is consciousness and bliss.  Brakman
immanent is the consciousness in infinite modes, the
consciousness of all consciousnesses. Vedantism is Trans-
cendentalism with an appearance of Pantheism, because
this ‘pan’ is not real to the Vedantin—it is theos
throughout, there is no ‘all.” It starts with the proposi-
tion that “all’ is Brakmanr, and subsequently finds ¢all’
vanishing away in the fullness of Being.

Conclasion.

! @eyd: AAIGal gegd fnf@d—Citsukhi, p. 316,
* @wayd asat AW gaTd Citsukhi—Nayanprasadini, p. 366.
3 Vide Citsukhi, p. 367.

14
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The terms Mdya and Avidya have long been used
in anidentical sense. We have aceepted the general con-
clusion that the entire cosmic exis-

hMaya. and dvidya— tence is due to Nescience or when we
the different senses in . .
which they are used.  abtribute the cause of the universe to

Brakman we say it is due to its Sakti—
Maya. Bat in later Fedantism these terms have been used
in special senses. Before noticing them we should mark
here the distinetion commonly drawn between the terms
Maya and Avidya. Blaya is the principle of individuation—
Brakman’s power of becoming, or more logically, of appear-
ing as many, whereas 4vidya is spoken of as the prineiple
of ignorance intercepting things from view. Mayz and
Avidya are the same thing from two different standpoints.
The one has in it a creative significance, the other ap
epistomological one. Hence, when we speak of the origin and
change in the world-process we attribute it to Maya, where-
as the misinterpretation of rope for snake is attributed to
Avidya. Mayahas been defined in the Fivarana Prameya
RSangraka ¢ as that which has the capacity of originating
something quite contrary and that which is subjected to .
will for no definite purpose.”! Brakmananda defines it as
that which has the capacity of originating mysterious effeets
which aire neither Saf nor Asat.® 1t is an originative
cause. It is something that can originate, and for which
no definite reason can be set forth. In Maya the idea of
origination is more apparent, and origination implies
a power or a will. In 4vidya the idea of obscuration

' (qgq SAFATHIA T WA@Y a1 /11 5fd AT
wafaafy agft fE3q T AR wwemfafal
YVivarana Prameya
' qa WANRA  gIgRevuERNiaiYEer fraquee  fafga
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is more prominent. It causes a confusion of an appear-
ance with an appearance, whereas Mayaz brings out
the entire existence which appears as objective to finite
consciousness. We have already shown tbat this distine-
tion between objectively false realities and subjectively
false ideas cannot be set aside. The one is denied by the
knowledge of Identity, the other by an objectively real
thing.  Sankara has made no clear distinction between
Moya and Avidga. He has used them -almost in the
same sense. DBut, in later Vedantism, these terms bave
been used in different senses. We may now nofice them.

(1) Maya bas been defined as a mysterious entity exist-
ing eternally in relation to eonseiousness,! When this primal
ignorance is divided into parts, it is called dvidya. Maya
is the entirety of Nescience. Avidya is the name given to the
parts thereof. Iswara is the reflection of consciousness
upon Maya, Jiva is the refl.ction of conseiousness upon
Avidya. Iswara, like Jiva, is a product or a reflection.
The difference is that the one is the reflection upon
Maya in its primary stage, when it is free from all forms
of differentiation. The other is the reflection upon May#
in' a state of differentiation,

(2) Somewhat different from but almost stmilar to
the foregoing theory, there is another conception of
daya and dvidya in the Tattwaviveka. The same
primal power (gmwafs;) is represented as Maya as
well as Avidga. When this power has predominance
of Sattwa, it is called Mayn, and when it bas predominance
of Rajas, it is called Avidya. The same prineiple,
when it originates things, is called Maya, and when it
Indes things, is called 4vidya. This original Nescience
is related to Brakman. When Bralman is reflected

L fyqwa RN |/ " qai e — Prakatartha Vivarana.
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upon Maya, it is called [sware, and when reflected
upon Aridya, it is ealled Jiza. The difference between
them is one of degree, and since Iswara has for its upadii
Suddha (pure) Saltwa, it has clear knowledge of itself,
whereas Jiza, having for its upadki Malin (impure) Satiwa,
bas no clear knowledge of itself.!

The Pancladasi has almost accepted this distinetion of
Maya and dvidya. Prakrite is one which is related to
Brakman’s refleetion. 1t is made up of three elements—
Sattwa, Rajas and Tamas. When Sattwa predominates, it
is called Maya, and when Rajas, it is called Aridya.?

(3) The author of the Sankskepa Sariraka does not accept
the common distinction between A/aya and 4ridya. Accord-
icg to him there is only one cause of the empirical exist-
ence,and this is Nescience or Avidya. When consciousness
1s reflected upon 4ridya it is called Jsware, and when re-
flected upon the definite centres of mental consciousness
formed in it, generally called untakkaranam, it is ealled Jiva.
Iswara is Brakman having for its upadhi the Nescience in
the state of unmodified existence. Jira is conseciousness
reflected upon and falsely identified with the mendsfuf.
We have three forms of conscious existenced :—

(1) Consciousuess, in its transcendence, is called Diméa.

(2) Consciousness, as reflected,

(f) On Nescience, is called Iswara, the totality of

existence,

(¢2) On  Antakkaranam is called Jiva, the individual

unit or being. '

' Vide Sidhantalesh  Suarsamgraha, pp. 99-103 — (Jivananda’s
Edition).

* Vide Chapter I, Slokus 15, 16 and 17.
' FITMRA g wwfuifecsta: swdinfds f fawges

sfmt faq wffim s, wms@ feaffas Na—vide
Sidhantalesa, :
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(4) The Authors of the Pedaniasara and the Adwaita
Chinfakanstar draw mno distinction between Maya and
Avidya. Nescience is not one but many. Consciousness
reflected in the Avidya-unit is Jiva, and reﬂected in
the totality of units is Jswara.!

(8) The author of the Vivarana maintains that Avidya
is co-eternal with Bralman. When consciousness is reflect-
ed in 4ridya it is called Jiva, and its being Iswara consists
in vothing more than the act of witnessing, a quality
which it acquires in contact with Avidya. This theory
differs from the above one in not making lswara a
reflection, the reflection being Jiva. Brakmanitselt is tran-
scendent. Brakman as witnessing consciousness (as Bimba)
is Iswara, Brakman as a reflected consciousness is Jiva.?

From this if we proceed a step further we have the
celebrated theory of ZFtajiva—DBrakman expressing itself
in Nescience is Jiva. The Nescience is one and Brakman
appears as @ unit of conscious being. The the ry does not
admit of multiple finite units. (Fide Adwaita Sidhanta
Mukiabali.) '

From the above follow chiefly three theories of Jira
and Jswara, '

(1) The doctrine of reflection, generally known,as 4bkasa-
lada, maintained by the authors of the Fartik and the
Sunkshepa Sarirak. 1t holds that Brakman is reflected on
Avidya, 1t appears as being identical with this reflection
which is represented as the cause of the manifold.® Tt is
the witness, the innerscient. The same principle, when it
[appears as being identical with reflection cast upon mental
consciousness or intellect (buddli) is called Jiva.*

\ Vide Adwaita Chinte Kaustav, p. 48, Vedantasare, p. 93,

* Rame faweg W& famafa@aa) Vivarana Upanyasa, p. 88,
3 Vide Sidhantabindhu, Benares Edition, p. 113.

¢ Vide Sidhantabindhu, p. 113.
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Both Iswara and Jiva are reflected consciousnesses and
as such are appearances. Madkusudhan says that as reflee-
tions they are mysterious existences, not real nor unreal,
not conscious nor pure inert.! The reflection passes
for the conscious entity. The advice is given constantly
to distinguish the being in essence from the reflection.
The * Twam” is here altogether false in the sense of
being a reflection and bas no touch of the integrity of
consciousness in it and therefore is to be totally ignored. The
author of the Varti# asserts that toregain the lost identity,
one is to completely leave out of sight the false personality
of reflected consciousness, and to take in the ¢ 7af’—the
undivided integrity of being.? This theory makes a
distinction between conscionsness in itself and consciousness
in reflection, The former is free, the latter is in bondage.
How then can we covsistently speak of the attempt on
the part of the latter to get salvation, for it is in complete
bondage. Freedom is attainable only when the bondage
is apparent and illusory. Sinee the theory under
consideration makes Afman completely free and the
personal self quite distinet from Aéman in being a
reflected consciousness, this reflection eannot be logically
said to be striving after freedom, for it does not
understand (in the way in which it is represented) that
freedom is its being. This contention has been refuted by
the author of the #arttk. The Afman itself appears to be
in bondage, because of its being associated and mistakenly
identified with the reflection. The possibility of its
being reflected is its bondage, and the removal of this
possibility is its freedom. We have already seen how
this becomes possible by the constant reflection on

! el SEASirERTa wFawE g |
3 Vide Sankshepa Sariraka, Ch. I, sl. 169.
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the Identity. The reflected consciousness is kept out
of sight. The identity of consciousness is retained in
constant view. The axiom is here interpreted in an
analytic way, but not in the usual way of indicating an
identity of 2/ and Twam, by rejecting their wpadkis,
The attention here is completely an analytic effort in the
sense of forsaking the ¢ Twam,’ the reflected consciousness.

(2) The doctrine of reflection, generally known as éimba
and pratibimbe bada maintained by the uuthor of the
Vivarana, Prakastman Yati. This theory is almost the same
as the previous one. It is different only in the conception
and interpretation of reflection. The former theory regards
the reflection as unreal in itself, and we are asked to leave
it off by concentrating our thought upon the essence and by
drawing it away from Zke reflection. Prakastman holds that
what (consciousness) appears in reflection is true, though the
reflection is false : so that ¢z 7s <n itself true, thougk faise
as a reflection,’ * The theory which regards reflection in
itself as false is ordinarily known as Ablasabada, while
the theory which maintains that reflection as reflection is
false but is true in essence is known as Bimba Pratibimba
tada.r ” The former keeps the reflection and the essence
of Being somewhat separate and consequently ihe reflection
looks quite false, whereas, according to the latter, the
reflections are not non-real; they are real in their essence,
unreal in their appearance as reflection. In this eonception
the reflection is kept along intimately with the essence of
being which is, in fact, involved init. And the axziom
is interpreted as pointing to the identity of deing involved
in ¢ 7Zat’ and ¢ Twam’ by taking off the respective upadiis

} Vide Brahmananda's Ratnavali, p. 114
waud faangd sfafemfafaag: wEaR:, @ 89 ufafwe-
sw frawd famda sfafsafaf age faadiqse shfiaanzafhia—
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of Jiva and Iswara,and taking in the community of essence.!
The real is embodied in the reflection, Hence the instruc-
tion is to leave off the reflection and to take in the essence
by analytie attention. The essence of ¢ Zut’is involved
in the reflection of ¢ Twam ’ and the axiom presents to us
the identity of Essence by putting aside the wpadkss.
(W= EER).

(8) Tike doctrine of modification knowing as Abaccheda-
bada of Vacaspati. Facaspals establishes a novel cuneeption.
He regards every finite conscious unit as a mode of the
substance. It is not reflection of consciousness upon any-
thing. It is rather a limitation of consciousness by some-
thing external, viz., 4vidya.? Just as the sky seems to be
limited, made definite and characterised as the pot-sky,
room-sky, ete.,, similarly consciousness, so long as
Nescience exists, is not seen in its integrity and appears
as divided in parts and modified by its #padki. Through
the cosmic Nescience (which according to Facaspati is
manifold) consciousness appears in the form of modes,
without implyiog any real division in its being.

This theory differs somewhat from the doctrine of reflec-
tion where Jiva is a reflection, taken for reality through

! Vide -Sidhantabindu, p. 1l4.—yfafameuraidaal v
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non-discrimination, In Pacaspals’s theory Jiva is the
limitation of consciousness and one can attain liberation
on putting off the sense of limitation due to ignorance.

This theory would explain the axiom of identity by
rejecting the limitation put upon consciousness by Avidya
and taking in the essence of Being. It should be noticed
bere that Vacaspati’s position differs according to the
interpretation put upon his conception of Iswara. If
Jiva is supposed to be the material cause of the universe,
the conception of Jswara cannot be ‘strictly retained. In
this case Jiva will have a universe of its own construction
by its dvidya. We are forced to this conclusion if we
accept Ratnavald’s interpretation of Facaspati. From
this standpoint, ¢ Tuf’ will imply pure consciousness.
 Twam’ will be Jiva. The identity will be established by
setting aside the upadhi of Jiva alone. ‘

On the other hand one may accept Kalpatars's assertion
that there is room for Iswara in Vacaspati, inasmuch as
Iswara (Brakman as modified by the totality of Avidya or
the primal Avidya) is represented as the material support
of the world of existence. J7va is consciousness modi-
fied by the Avidys units. The axiom of Identity is
explained as establishing the identity of essence between
Jiva and Iswara. The limitations of ¢ Tat’ and ¢ Twam’
are left aside and the essence of Being is brought. clearly
before view. [In this case the instrumental cause 4vidya
is though supported in Jivae, still the effect of Avidya,
(thesilver) is identified with its material support. Similar-
ly, if the world of existence is a creation of Avidya,
it is & creation that appears on the background of Brak-
man. Brahman as the support of the created order ean be
called Iswara by implication.]

These conceptions have their origin in the difference of
analogy often used in the Sruti to depict the kind of

15
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relation existing between Jiva and Iswara. The aphorism!
19, Chapter II, Pada II, naturally leads onme to think
of the doctrine of reflection, whereas the aphorism 42,2
Chapter II, Pada III, will suggest the theory of modes
and modifieation.

These theories are not to be taken seriously for
they are attempts to clearly represent the nature and
position of Jiva by analogies. Sankara does not lay any
emphasis upon these conceptions. Indeed, there are
passages in his writings which can support both
the views. Later on, Prakastman and Vacaspati and
their respective followers tried to establish their own
theories by refuting the opponent’s theory and interpret-
ing the analogies of the Srué: in their own way. It may be
pointed out here that the doctrine of reflection has much
in common with the Sanklya dootrine of Jiva, as the
reflection of Purusha upon Buddk: and of bondage as
due to the non-discrimination of the reflection from the
original. Facaspafi’s theory does not bear ecomparison
with any other system.

Closely connected with the above there arises another
important question in Fedantism—the dispute regarding
the existence of one or manifold Jiva—the doctrine of
oneself and the doctrine of multiplicity of finite selves.
There are two prevalent theories.

(1) Those who hold that 4ridya is marifold, will natur-
ally maintain that finite selves are not one but many.
Each unit of existence is consciousness limited or eircum-
scribed by Avidya. Each conscious unit is a subject
creating its own universe in its own ignorance. The
universe is true to the immanent subject. That we seem

! goat gEEIRE |
! TAMEAGENE |
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to see the existence of an external object is due to the
interchange of reports ‘among the conscious units, The
inter-subjective intercourse naturally suggests a tran-
subjective Reality. In fact, this much of objectivity
is also the ereation of Avidya, which not only mistakes
a concept for a percept, but lends a touch of objectivity
to its own creation. The sense of subjectivity and objecti-
vity is the creation of the innate ignorance, and
in each particular mode this is determined by its own
ignorance. Nothing exists beyond experience which is
true to the percipient subject. None can transcend
experience, for everything comes into being in experience.
Brakman or consciousness is the permanent background
upon which the Jiva (finite ego) builds up a world through
Avidya, '

Brakman is the ‘material’ cause and Avidya the in-
strumental cause of the subjective order of existence,
It is the Jiva which imagines, constructs and perceives
the empirical existence—its own ecreation. Brakman is
the object of 4vidya resting io the Jiva.

This theory represents subjective idealism. It grants
no independent existence besides finite conscious units,
which, as consciousness, are static, but, as finite, are
personal and active creating their own universes through
Ignorance. The moment Ignorance creates the sense of
‘I, the corresponding sense of ‘not-I’ simultaneously
originates in us, and philosophic reflection interprets this
¢ not-I’ as a projection of ‘1. The “not-I,” the objective
pole of existence, is in us and not outside. Subjective
idealism in some shape is the necessary consequence of
Pacaspats’s holding Maya as manifold and seated in
Jiva. It makes every finite subjective unit as much
real as the other. If one attains wisdom, one is liberated
and one’s freedom does not imply necessarily the freedom
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of others. In such a conception Iswara will be eonscious-
ness witnessing the sum-total of 4vidya. And this witness
will be one. We have this doctrine in some shape in the
Adwaita Chinta Kaustap.?

(2) Those who hold that Nescience is one indivisible
existence will naturally maintain that Jiva is only one
and not manifold. There are no different modifications
or modes of being. Being is one. Nescience is one.
Brakman appearing through Nescience is the immanent
prineiple in becoming. Nescience being devoid of any
part or division, the J7va cannot be manifold. No doubt,
theré arises the plurality or maunifoldness of appearances,
but it must not be regarded in any semse real, though
it constitutes the presentation-continuum of the Jiva
(just like the presentations seen in dream, due to the
inherent capacity of Maya or Avidya of holding up a
manifold show).

The world appears manifold—it is not real in itself, it
i8 real to the percipient subject. But Brekman’s being a
subject is due to Nescience, and since this apart, there
cannot exist any other percipient subject (Nescience
being one and indivisible), the real subject to which
everything appears is Brahman associaled with Maya.
Consequently the empirical sudject or self is one. The
entire universe exists because the subjeect exists. The
manifoldness of appearance constitutes the mental-whole
of the subject, Nothing is independent of this conscious
unit, for it is the only subject, and everything has its origin
in its ignorance. 'When Nescience will be destroyed,
the phenomenal existence will cease to be. In this extreme

! Vide Adwaita Chinta Kaustav, p. 48. (Bengal Asiatic Society
Edition.)
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form of the conception of Jiva, nothing is real in the
sense of existing by itself. The conception of liberation
or bondage of any particular person is the fanciful
creation of Nescience and is not in any sense objective.
The empirical reality of becoming is not inconsistent with,
and contradictory to, the transcendental ideality of Being ;
and even if we accept this hypothesis, Being ean exist
in its transcendence, though at the same time appearing
as the immanent principle in becoming. So long as
Nescience exists the empirical becoming asserts itself ;
still this theory retains and accepts the possibility
of the Fka-jtva atbaining knowledge and complete
liberation. When that -state is reached the entire
manifold comes to a complete negation. It is the
final consummation. We are told that this possibility
of Bralma apparently becoming Jiva through Maya
and again attaining liberation through the knowledge
of Identity is accepted by Sankara in his commentary on
the Brikadarnayak.* This theory is not to be confound-
ed with the doctrine of reflection, where Jiva is only a
reflection. Here it is Brakman itself which appears as
Jive through its own ignorance and is, -therefore, the
only empirical being to which every other thing including
Iswara is merely an appearance. Man, Nature God and all
are appearances to the one percipient subject. :

These represent two extreme theories regarding the
conception of Jiva—the one accepts the multiplicity
of conscious units, the other denies it and holds that
Jiva is only one, .., in the one consciousness is. becom-
ing personal in many centres and in the other in a
single centre. The above theories interpret Maya—the

3 Vide Sidhantalesa Barsangraha—
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principle of individuation—in such a way as it leads us to
the opposed extremes in the conception of Jiva. But these
extremes of thought can hardly be logically maintained,
for the plurality of finite existences naturally leads us to
the conception of the unity of - existence, and the existence
of an individual self is bardly consistent without other
centres of existence in reference to which it can reoard
itself as an individual being.

These difficulties lead to the formulation of other
intermediate theories synthesising the truth of the above
and based either (1) upon the distinction between Maya
and 4vidya or (2) upon the possibility of the division of
Avidya into the whole and parts.

The former will make the simultaneous existence of a
subjective and of an objective order possible in as much
as it accepts the customary distinction of the materia prima
into Avidya and Maya. Maya is mula-prakrite with the
predominance of Saffwa and is the upadki of Iswara.
It lies at the root of the objective universe. Avidya is
the mula-prakriti with the predominance of rzjas and
is the upadki of Jiva. It creates the subjective world
of the finite self. These would give us two realms
of existence—the objective and the subjective—having
different material and instrumental causes for them;
so that the world will have an existence independent of
the finite mind. Every finite conscious unit has, apart
from objective existence, a mental content of its own
which is formed by its own ignorance. The world-
goul is Jswara, the individual-soul is Jiva. We can
_accordingly establish the identity of Iswara and Jiva
by eliminating from the first the limitation of the
upadki, Maya, and from the second the limitation of
the npadki, Avidya, when Brakman is left as the common
denominator.
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Those who do not make this distinetion between Maya
and Avidya, but insist upon the existence of Nescience as
one principle also find the possibility of retaining the
conception of Iswara and Jiva by drawing out a distine-
tion between the unmanifested and the manifested, the
causal and the effectual state of Avidya. Iswarais the
reflected consciousness upon the former and is one that
contains within it the entirety of existence. J7va is the
reflected consciousness upon Anfakkrenam and interprets
the objective world in its own terms according to its
own vision and intelligence, 7., in the way in which
his mental consciousness js affected by the externally ob-
jective existence. The possibility of Jiva as a finite
self-conscious existence is retained in this conception. Others,
again, though maintaining A4vidya to be the ultimate
ground of appearance, assert that it is one full of parts.
The consciousness with the totality of Avidya as upadks
is Iswara or the chief or prima jiva, and the con-
sciousness with the individual units of dvidya as npadki is
the secondary Jiva. In these conceptions the Jiva has a
distinet existence within the whole—an element in the
collective unity of the totality. Each isan'individual unit.
Each can attain freedom and escape from the bondage,
and its freedom does not affect in any way the empirical
order. In these theories dvidya is represented as divided in
parts—each a unit by itself—and each unit is the upadis
of the individual self called J7va. The sum-total of units
is the upadii of Iswara, and Iswara is considered as the
unity underneath the totality.

Apart from this conception of the collective totality
we come across another theory more logical in character
in the organie eonception of the whole expressing itself in
and through the parts. Brakman as manifested through
Avidya is an organie whole in which the individuals are parts,
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and the parts are represented as intimately connected with
the whole.! The one Jiva is present in all without any
exception. But this ‘all’ is not mere presentations, but
parts or organs in the system. This bharmonises the
multiplicity of JZra units in the life of the totality. And
this would be consisteat with the Pedantic conception of
Lila which implies a number of self-eonscious personal units
in mutual relation to one another as integral parts of the
supreme self. This supreme-self may be called the prima
person, and the Jives secunda persons. Here, again, one can
attempt to realise the identity by leaving off the wpadiis.
But we must not for a moment thinkthat these coneeptions
are in any sense metaphysically or transcendentally real.?

We can put the above doctrines in the following

scheme :—

Names of Authors. Material Cause. Jiva, Iswara.

Sarbajnatmuni ... | Brahman, Maya— | Reflection | Reflection

instrumental. on mental- | on Avidya.
congcious-
ness.

Vacaspati Misra Brahman Modified by | Modified by
mental con- Avidya.
scionsness.

Vivarana Brahman as Bimba | Reflection | Bimba Chai-

on Avidya. tanyam.

Prakasanandayats ... | Maya-directly, Brah-i Brahman ... | Imagined by

man indirectly. Jiva,

Pothadarthatatwa- Brahman and Maya

nirnaya Kar. —Brahman as re-
flected, Maya as
transforming.

Tatwavivekakara ... . Reflection | Reflection

on Malin.| on Suddha-
Sattwa. Sattwa.
YVidyaranya o | Iswara-—the material | Reflection | Reflection
cause of the objec. | on Buddhi.| on the cos-
tive, Jiva, of the mic Buddhi.
subjective world.
! gg gaasfadtiegd’ Wi whkfasfa

* Vide Sidhantalesh—Adwaita Siddhs and Brahmanadi—pp. 539-542.



CHAPTER I11.
CosniOLOGy AND PsycHoLOGY OF VEDANTA.

From Atman originates Manus, Prane and all the senses.
Mdanduka.
From this Atman come into being all men, all gods, all
creatures and all things.
Brihat Aranyaka.

We have been able to establish that from the Vedantic
standpoint there is not more than a single fact of exis-
tence—the fact of consciousness. The pure original and
unchangeable consciousness is the basic reality underlyjng
all experience. Vedanta like Kant affirms that “ no know-
ledge can take place in us, no conjunction or .unity of one
kind of knowledge with another
without that unity of consciousness
which precedes all data of intuition and without reference
to which no representation of objeect is possible.” 1 While
Kant recognises this transcendental apperception as the
datum of experience, he fails to recognise the identity of
consciousness with Existence from the standpoint of pure
reason. Vedanta accepts this transeendental appereeption
as the intimate fact in our knowledge and at the same
time the only Reality underlying the system of expe-
rience. ' But in Kant the originative cause of appearance
is the thing-in-itself. Kant’s system has, therefore,
not wrongly been supposed to involve an element of
dualism. . Vedanta gets over this dualism by declaring

Recapitulation.

1 Vide Critique of Puve Reason, p. 88, .
16
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that this transcendent apperception is also the ontological
reality, Whatever is, is consciousness. Conseiousness
exists. Vedantism has also indicated the static character
of transcendent existence, which, as transecendent, cannot be
thought of as actively evolving the world of factual existence
out of itself. More properly we can characterise Vedant-
ism as a system explaining the world-process as the appear-
ance of Being, but, in which it cannot find itself in
integrity. The becoming is, therefore, rather an appearance
than a process. The entire existence is to be regarded
from. the transcendental standpoint as not substantially
real, but, as possessing only an appearance of reality.
It is the vivartta of Brahman.

Empirically the world is a continuous process in evolution,
the effect of the primal will to be Many. Brahman in
association with Maya is conceived as the individualising
dynamism manifesting itself in the creative power and
evolving every element of existence out of itself, for its

Greative Evolution Gesire of becoming many indicates
as depicted in the the potentiality of their existence in
Upanisads. it. Vedantism is not dualism. Every
atom of existence is conceived to be issaing out of the
creative Energy. Vedantism regards the world process as
issuing out of Brahman and again going intoit. When
the Sumsara has run its full course, it again lapses into
Brahman. The becoming is like a curve of existence. It
issues out of Brahman and develops its full being with the
amount of energy with which it starts, and finally through
the contrary process of involution it comes to the point whence
it has its original start. Vedantism describes the process as
issuing out of bliss and finally passing into bliss. The
intermediate stage of existence is deseribed as the multiplica-
tion of this bliss-existence. The world is a movement of
the spirit in itself, It is the cyclic movement of the divine
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consciousness in space and time. Itslaw is progression,
it exists by movement, and it dissolves by the cessation of
movement. It is the energy of active consciousness which
by its own motion brings out all things from within.
All these are real in consciousness, but only symbolic of
Being, as the imaginings of a creative mind are faint re-
presentations of itself, and yet are not quite real in com-
parison with this creative mind. Creation is, thus, not a.
making of something out of nothing, or of one thing out
of another. It is the self-projection of Anandam into
conditions of space and time. Brakman as the absolute
transcends its expression in the world of relativity.

In later Vedantism the self-projection is deseribed as-
not inherent in Brakman,but is ascribed to it in association-

with Maya. Brakman is transcendent
Creation in thelight and jmmanent, but its immanence is
of later Vedantism. . .
relative to -its being supposed to be
in intimate touch with Avidya, apart from' which it is
pure Saf without any thought': of moving itself .into
becomiag. '

The later Vedantism has sought to describe the world-
process of coming into appearance and disappearing into
the formless as a course in 4védya, a modification of Maya.,
Vedanta, unlike Sankkya, maintains only one reality as the
cause of the cosmic evolution, and so long as the transeendent
vision does not dawn upon us, we must regard the world-
process as a history of the self-expression of Bliss. Brakman
is indirectly supposed to be the originative cause as it is
expressive of the process. The development of the world-
process has a history of its own from eternity in as much
as it is controlled by a law and reveals an order. This
history repeats itself in the successive eyclic movement, and
Vedantism holds that the movement of any cycle is deter-
mined by the Adrista which is acquired for it in the course



124 VEDANTIC THOUGHT AND CULTURE

of its previous cycle. The future movement or course of
development by integration and differentiation will be deter-

mined by the destiny it commands by
foflif:“::a;:::::zi self-effort in the course of this eyclie
of the world-process: movement. The reappearance of the

Biksana, °® Adrista. .

world-process in & new eyele requires
two things : (1) the first inception and the starting of the
process simultaneously with the expression of a desire on
the part of Saguna Brakman, “I will be many.” This is
figuratively deseribed as the Pratkama Biksana—the first
glance starting the process of evolution. It ean be fitly
described as the initial point in self-expression. This Drest
is necessary inas much as Maya cannot independently set
itself energising and requires the guidance of a econscious
principle. This is indicated by the Fedanfa doctrine
of Biksana. (2) The sumtotal of A4drista—the inherent
acquired tendency—chiefly determines the course of evolu-
tion, for, at every step of it, itis the main directing
principle. ‘

Vedantism accepts the wirvarita sristi according to
the transcendental method, paripama sristi according
to the empirical method. But there seems to have been
a divergence of views among the
later Fedantists regarding the eyclie
movement of the empirical order
according to the acquired tendency. The generally ac-
cepted theory is that whenever the world-process is des-
troyed, it exists as formal and material potentialities or
tendencies which again appear in the next order. These
potential forces are of infinite variety and include the
germinal principles of all existences. They lie dormant
waiting for the next cycle to rise in cosmopoeie activity.
(Brahma Sutra 1. 3. 30). Vedanta accepts the possibility
of Makapralaya in every ecycle of change when the

Adrista  Sristi, or
Srists Dristi.
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prevailing order is dissolved to rise again from the
temporary quiescence of existence. _

The disappearance is only a temporary withdrawal
" which promises the appearance of a new creation. with
new life and new forms. According to this theory the
world-process is an order of existence somewhat objective
in the sense. of being independent of finite consciousness.
Hence the theory is called Sristi Drists.

Some of the Vedantists (e.g., the author of the Mu/ctabalz)
have gone so far as to deny this element of = Adrista "as .a
necessary element (of ereation) and have refused to accept
the doctrine of evolution and involution. They maintain
that the existence of the world has no meaning apart
from its Leing perceived.  Zss¢ is percipi. Driste is sristi.
The universe is purely subjective and remains ever
as sich. There are even some dmong the Vedantists who
do not hesitate to hold that to each unit of existence
its subjective world is real, and it
is entirely lost in dreamless sleep,
and when it again regains consciousness it construets
a new world entirely different from what it perceived
before. And this new world is the creation of its
own Nescience though it mistakes it for the past one
through " ignorance. Those who maintain the doctrine
of Ekajiva will naturally support this doctrine. Its

Dristi-Sristi,

V Vide Sidhantabindw , p. 179, and Vedanta Sidhantadarsa, p. 66.
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perception constitutes the being of the appearance, and if
it ceases to perceive, the totality of appearance eomes to an
end. “ The wise maintains the psychological ideality of the
world, the ignorant its objective reality.”! Nothing is
objective, creation or destruction. Every one of them is
a fanciful imagining, the working out of one’s ignorance.
Nothing is real save and except Brakman, the Ekajiva
to whose perception the world owes its origin. This
theory is called Dristi-Sristi, and the former is called Srusti-
Dristi. The former ascribes some amount of objeetivity to
finite things and béings and draws up a picture of evolu-
tion and involution, whereas the latter sees no meaning
in the existence of anything outside of the conscious unit
of existence, be it one, or many. It may aceept and notice
the changes that take place in the subjeet which, again,
will be the history of subjective processes (true to the
particular subject and at a particular time). It makes
different universes for different subjective centres and for
the same unit different universes for different moments.
It does away with all distinctions of empirical reality.
Everything is real for it appears. And that which
does not appear does not exist. This Dristi-Srists
theory has two forms:® (1) Sristi is Dristi: pereip:
is the being of esse, there is nothing objective.
(Prakasananda). (2) The empirical manifold has no
existence independent of consciousness. But it is still
not identical with consciousness. [Lsse is, no doubt,

} Prakasandnda says :—
WA qEIANEA a2a‘IqAn | WIGEd AAA; QWA HTLL )
* Pide Vedanta-Adarsa, p. 65. '
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dependent upon percipi, but perczpz does not constitute
the being of esse.!

These differences are due to divergent interpretation put
upon Avidya and the logical goal of theories regarding
Jiva. 'The older and ancient Vedantists stick to the former
theory, the modern and later Vedantists draw out the
logical econclusion of Vedantism and apply it to the
solution of the cosmic problem. They identify Vedantism
with Idealism (subjective) and fail to perceive the meaning
of the objective element (the touch of realism) left by
the older school. We can speak of the cosmology of
Vedanta from the standpoint’ of the more ancient school,
for the later Vedantists have done away with the problem
as not important for the system and characterise the
entire cosmos as an appearance due to the innate ignorance.

In the beginning of a particular cyecle or round of
Existence the entire world is supposed to have been
covered up by death as the result of the periodical
‘ re-absorption of the world in Brahman.
Existence, again, emerges out of
the state of absorption, and this
may be called the evolution of the particular order. In
the state of absorption the elements of creation are
in  equilibrium, Creation is indieative of the distur-
bance in the temporary equilibrium, and we have already
noticed the forces working in this direction. The creative
power of Brakman, the seed-forces of things, the individual
souls existing in their subtle bodies are all held together
and absorbed in Brahman.

The picture of crea-
tion.

Y Qidhanta Muktabali, Vedanta Sidhantadarsa.
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The moment the temporary calm is disturbed by a
necessity from within, the process of
(1) Asdrawn opin unfolding sets in. Brahman, con-
the  Vedanta Pari- . . L .
bhase and the Sidhan- Ceived as evolving from within, is
tabindu. called Puarameswara. The creative
order has two aspeets, the causal
and the effectual. The causal aspeet consists in
Brakman’s desiring to manifest, whence Maya is set
to evolve the five elements. This Parameswara (the
Chief Lord) is called Brakma, Fisnw and Siva in
reference to its #padii. When Parameswara has Maya in
its causal aspect with satfwa predominating as its upadks, it
is called Pignu. 7Vignu preserves the order. When
Parameswara has Maya in its causal aspect with rajas
predominating as its upad/ii, it is called Brakma. Brakma
creates the order. When Perameswara has Maya in its
causal aspect with fumas predominating as its upadki, it
is called Siva or Rudra. Rudra destroys the order. The
same Brakman when viewed in these different perspectives
is represented as the trinity of Brakma, Vignn and Siva.r
Parameswara is the direct author of the five elements,
of the Linga or Causal body and of Hiranyagarva. The
authorship of the world of concrete effects, the {order of
nama and rupa—the world of finite modes, is ascribed

! Vide Vedantapuribhasa, Sidhantabindhu.
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to Hiranyagarva who energises the cosmie elements,
bringing out the world of the manifold by the process
‘of quintuplication. :
In the quiescence of ersmic absorption a change sudden-
ly arises owing to the will of Brakman
Pant:d‘};?.wn upinthe ¢ express itself, and simultaneously
“the equilibrium of indeterminate Maya
is broken. The primordial matter at once ecomes to a state
of determinate existence owing to the break up and divi-
sion of its constituent elements, Saffwa, Rajas and Tamas.
When Brakman accepts Maya as its wpadhi and informs
it, especially when it selects Maye in its Sattwic element,
it becomes Jswara. Brakmanin association with this Sattwa
is all-knower, as everything is clearly reflected in its
intelligence which is free from any coarse element. Iswara
soon discovers the existence of Maya in its Zamasic aspect
which it begins to energise, and, as the result thereof,
originate the elements of nature. We may regard this as
the apara (the lower) prakrits of Iswara who by his para
can freely relate himself to the apare without being in any
way determined by it. This attribute of freely moving
and relating itself to the apara is a nature essential to it.
This gives us the maferial cause and the efficient cause
of the cosmic order. Maya is never completely independent.
This energising and moulding of the apara by the: pare is
the creative activity, which is predominating in Rajas.!
The Apara Prakriti lies at the root of the five subtle
elements. It originates the ether, the air, the fire, the
‘water and the earth at the command of Iswara. These
elements are pure and simple. They do not intermix.
The Chhandogya has it—* It conceived the idea I will
become many. I will propagate myself. So it ereated
fire. This fire conceived the idea I will become many, it

! qH:YEeFaefimagasay
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created water; the water conceived I will become many,
so it created food.”

We have also in the 7aittiriya Sruli that Akasa is
first originated from the self-alienation of Brakman. Vayu
originates from Akasa, Tejas from FVayu, Ap from Tejas,
Earth from Ap. The five elements are called Suksmablutas
or subtle matter. These Suigmablutas are a mass of Zomo-
geneous matter. They originate in continuous succession.
They are subtle and do not admit of any use.1

Vedantism does not maintain the atomicity of matter.
The elements have distinctive qualities, A%asa is instinet
with sound, Payu with energy, Teja with the energy of
heat and light, 4p with the energy of exciting taste,
Earth with the potency of affecting smell. :

From the subtle matter originates the gross matter,

the Sthulabkuta, generally called, the
evgll;‘:,g;d" of Cosmic  Makabhuta. All the five Shuksma-

bhutas are elements in the composi-
tion of each Makabluta, though in different proportion.
The gross matter, or more properly, the compounded
matter, is formed out of subtle matter by the process,
Pancikaran. These Makabkutas imbibe in them the dis-
tinctive qualities of the Swigmabhutas and soon begin to
manifest them. A%ssa manifests sound; Fayu, sound and
energy ; Teja, sound, energy, heat and light; 4p, sound,
energy, heat, light, and the capacity of affecting taste;
Karth, sound, energy, heat and light, and the capacity of
affecting taste and smell. (Fide Vedantasara).? Authorities

! wwE wwA: gwame wawAw saife, @i 9 wfagenfe
FAFRFANT—Panchikaran Vivaranam, Maruscript, No. 46, Sanskril
College Library.
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seem to differ on this point. Swreswarackarjya appears
to have ascribed these qualities to Swkgmabhutas.!

The Pancadasi has also accepted the distinetion of the
Suksma and the Makabhutas and aseribed these qualities
to the Makabhutas.® The Vidwatmonoranjani- traces the
origin of Panchatonmatra in continuous succession from
Abyakrita. From theso fanmatras originate the Makabhutas
which manifest different qualities. The later Fedantists
seem to have been influenced by the Sankiya scheme of
the Taumatras and the Makablhutas.

We have seen already that Vedantism does not accept
the atomicity of matter. Still the origin of Makdablutas
out’ of the five homogeneous elements by Panckikarana
would suppose the disintegration in different proportions
of each €lement and the consequent integration of them
as complex wholes. Nothing néw is originated this wise,
for, the Makabhutas are not something entirely different:
from the Suksmabhutas. They are non-different from the
causes, just as a piece of cloth is non-different from the
threads. " The Suksmablutas become Makablulas by an
inherent necessity through Panckikarana. Vedantism com-
bines in it the doctrines of FVivartha, Paripama, and

nfew g aw FMagaafatean
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Arambia. The'creative order is the Vivartha of Brakman,
the Parinama of Brakman as informing Maya, the
Sthulabkutas, including Makablutas, are effects of subtle
elements originated from Afman—effeets in the sense of
transfiguration and not complete transformation of the
causes. Herein is the trace of drambhabada.! The physical
cosmos composed of fourteen kingdoms of existence
(seven higher, seven lower), the stock of provisions, and
the physical bodies of all creations have come out of the
Makabhutas.
The process of combination is called Pancikarana,
Jive-fold combination. This process of
The process of quintuplication is hinted at in the
tnearan® % Chhandogya in the doctrine of Tri-
bitkarana, three-fold combination, or
triplication (.., the subtle elements of 7¢jas, 4p and Earth
are compounded by the process of triplication). But, later
on, in the Pancadaés and other works on Fedanta it is
carried to its proper eonclusion in the doctrine of Pance-
karana, for, the original elements are five and not three.
But Facaspati and the author of the Kalpalaru have
broken away from the traditional theory of Pancikarana
and lent a support to the doctrine of Tribitiarana, They
seem to suppose that fkasa and Feyx are elements
which cannot enter into the process of differentiation and
combination. They are the material support whereupon the

1 Vide Valabodhini,

- A|E gga; wiala 1 9z, faq dafataq wmaL aws @@ 2
auag, wAAEqEmag v, i wedaaf wf odacemag-
fatgwmifa aRamf fa sw4, 93 wedadE o DRaata Sag,
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three elements by the process of triplication bring out the
mass of concrete- existences.!

The five elements soon after their origin from the
apara prakrite are disintegrated into parts, 'and these
parts re-combine to form the physical elements, the
Mahabkutas. Each Suksma element is divided into two
equal parts; of which, again, one part is divided into four
equal parts.. Then follows the process of combination of these
parts. When, forexample, the one main ‘division () of
Akasa is integrated with the sub-divisions of the air, the
fire, the water, and the earth, z.c., § of the Akasa with
3th of other elements, we have the first compound, the
Sthula Akasa. Similarly, when the half of the element, air,
is combined with one-eighth of the other elements, we have
the second compound substance, air, and so on. In this
process we get the five elements in mutual combination,
though we retain the same designation for each one
of them ; and this naming follows the predominating ele-
ment of the combination. These compounds, again, in other
forms of integrationand differentiation,give rise to the cosmie
system ecomprising the fourteen worlds: seven in the nether
region, four in the middle, and three in the higher regions.
We must confess that Pedantism does not clearly explain how
these regions come to existence in the course of cosmic
evolution. We can only presume that the gradation of these
regions follows the elements of composition.? The Safya,

! Vide Vamati Kalpatsru, Br. Sutra, 1I, 3, 1.7, Br. S, 1I, 3,10
Vide Siddhata Bindu, p. 184 Vide Vidvat Manoranjani.
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* Vide Siddhantabindu, p. 186 ; Vedantasara, p. 12 (Jibananda
Edition).
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Jana and Tapa lokas are kingdoms where the life’s move-
ment is free, and the soul’s vision is expansive because
of the predominance of saftwa over rajas and tamas
in the composition of their being. The finite beings in
the upward movement of evolution gradually reach these
kingdoms and find rest in ihe safya-
_The planes of J,1; whence they cannot fall away be-
existence, . . . .
cause of the acquired purity of their being
which has fitted them for dwelling in the higher regions.
They enjoy an expansive life. With the re-absorption of the
world process they attain the vision of identity and pass
into the silence of existence. These kingdoms by the
virtue of the rhythmic vibration of the life-current passing
through them make it possible for the progressive soul
to understand and enjoy a better life, to command a
wider vision of truth for which the soul is a sojourner
from eternity. These habitations are full of life, serenity
and every thing which is the invariable effect of Sattwa.
Here knowledge is intuitive. Delight is serene. Life is
easy.

The lower region is formed out of the combination of
elements in which famas predominates. It is, because of this,
full of darkness and makes the development of higher life
and mentality hardly possible, It is far removed from the
centre of life and cannot receive the eurrent of the universal
life and bliss. It is eonsequently not an ordered system
where the regulating life-force can make itself felt.
Darkness, ignorance and confusion prevail all round,

The intermediate state is characterised by the possession
of the coarse matter, life and mind. Tostead of being a
disorderly chaotic mass it is a co-herent and orderly
system of things which makes it a place wherein life
can grow and mind can progressively work. Here life
js freer, and vision is clearer and more expansive. It is
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higher in order, because it is richer in life, freedom and
delight. In these stages the Rajas or active  element
is predominant. But the movement of freedom in
Swarloka and Makarloka is greater in the sense of receiving
higher responses of life than is possible in Bix and
Bhubarloka.

In this way we can conceive a kingdom of "beings,
formed out of the apara-Prikriti by the fivefold combina-
tion of the elements. )

The being who is consecious of the totality of concrete
existences inbabiting the intermediate regions and regards
itself as identical with this totality is called Vaiswanara
or Virat. The Virat is the waking-consciousness. Each
unit of -existence conscious of its physical covering is ecalled
a jiva. Each of them is called in Vedantic terminology
a Fiswa. We read in the Gourpada’s Karika—Viswa
enjoys the gross physical things (fufewrmysfasi). These
beings do not possess the knowledge of the Identity and
are, therefore, bound by their actions, good or bad, which
determine the course of their existence, high or low. But
the life of devotion and knowledge guides them on to the
higher universes. The physical body with its appetites

originates out of the Makabhutas.

The origin of the \ . .
body. The gross earth transforms into bone,
flesh, nerves, skin and hairs ; the A4p

into bile, blood, semen, secretions, and sweat ; the 7ejas
into hunger, thirst, sleep, beauty and indolence ; the Fayu
into coutraction, expansion, motion ; the 4%asa into spaces
of the stomach, heart, neck, and head. The author
of the Asnanalodiini has another scheme. The chief
transformation of the earth is the bones, of Ap is the flesh,
of 7Teja the nerves, of Vayu the skin, of 4%asa the hair. The
chief element in bile is 7/, in sweat Fayu, in blood, Earth.
The orzanic appetites and states of hunger, such as thirst,
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sleep, anger, indolence have been explained by the ascription
of them to one or more of these elements.

We have in the Cikandogya an analogous aceount of
the process of nutrition and eonsequent distribution of
different parts of the food throughout the system. This
description is based upon the doctrine of Tribitkarana :
¢.9., the food we take in is divided into three parts: one part
is the refuse matter, the other transforms into flesh and
the finest part goes to the formation and growth of
manas.. 1t gives a support to the senses. Similarly the
water we take is transformed into urine, blood and
Life. The oily substances transform into bone, marrow
and speech. Janas, prana and speech are supposed
to be the finest modification of food, water and oil
(Chapter VI).

The word “ Prana” has been used in different
senses.

1 Prana is Brakman. All the devas, all the senses

Prana. carry oblations to Brakman which is
Prana. Prana is the inmost of being.
1t exists behind the senses, the manas (Vide Kausitaki
Upanisad, Chapter 2).

(2) Prana is the cosmic energy. It is the support
of the creation (¥ide Prasna Upanisad, Chapter I1). This
Prana originates from Aiman. The devas, the natural
forces and the indriyas derive their capacities and powers
from Prana.

(3) Sankar holds Prana to be originated from Aiman.
And it should not be confounded with the M ula-
Prakrits,

" This Prana manifests itself chiefly in two ways :—

(1) as the energy inherent in all natural forces.

'\ q ywwafa fa9g38 Br. Su, (Chapter 2, 4, 2).
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(2) as the energy inherent in the inner organism, the
vital foree, the energies of the éndriyas, and of the active-
organs (see Sankar Blasya, Br. Ar., Chap. I, 5 Mantra,
5, 8, 7, 8, Chapters 2 & 3).

The former may be called Ad/i-bhuta Proma, the latter
Adkyatma Prana. Sankar tells us in the commentary on
Brikadaranyake that those who worship Prane in its
limited manifestation acquire a finite life.. But those who
worship Prana as the immanent cosmic life are meant for
eternal life.! This cosmic Prana, the collective dynamism,
may be called 4dkidaiva.?

We have just seen the account of Prana in the cosmic

The origin of the five SCHSE: We are to see now how
organs of action and the the five organs of action and the
five Pranas in individuals, five forms of energy (Prana)
keeping up the vitality of the organism are produced.
The two are formed out of the rajasic eonstituent of the
five elements, Swuksmalbhutes, individually or eollectively.
Individually the rajasic element of the Akase is supposed
to give support to speech, that of the Zayu, to the hand,
that of the 7¢ja, to the foot, that of the 4p and that of the
Earth to the lower organs of evacuation and generation
respectively. TCollectively they originate the Fitality of
the organism which. regulates the inner functions. This
may be called the individual vivifying -principle, the
mainstay of the physical frame. It is said in the Srufe
“when the prana goes out, all senses, including
manas, go out, and when Prana is seated within, the
others perform their functions regularly.” Prana pre
serves the physical frame in existence, regulates the

) Vide Brihat Aranyaka, 1, 5, 13 and Bhasya thereupon.
* Vide Bhamati, p. 643, gw@ faq@wd agifucfada gaam
gafeafesqu @ @ fa3a &fw.
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entire physiological process and makes the performance of
higher functions possible in the physical frame.

This prana is pervasive of the whole body and keeps
all the parts alive and working. (y=sfufe: g@ wdraifiam.)
It has different designations in reference to funetions it
performs. When it regulates the respiratory system, it is
called the Mukkya Proma or prapa simply, Its primacy
over the other forms is a favourite theme of the upanisads.
When it is the principle of digestion, it is called Samana,
if it helps excretions through the lower organs, it is ecalled
Apana. When it regulates the functions of the higher organ
of the brain, it is called Udana. When it is the principle of
circulation, it is called Pyana.

Sankar seems to hold that the chief Prans manifests
itself in five forms, so that, that which is generally known

" as Prana is a mode of it, but not the Mukliya Prana itself.

Let us deal with each one of them :

(1) 4s to the Uduna: The Prasna Upanisad defines
it as ‘ one which, at the time of death, carries the sinner
to hell, the virtuous to heaven, the one possessing merit
and demerit in equal proportion to the habitation of
man.”! The Vidwatmanoranjini regards it as plaeed
or located in throat.? We bave also in the Ratnadali—
“ Udana is placed in the region extended from throat
upwards.”® These definitions indicate that it is the upward
current generally controlling the functions of higher
centres. Sawkar definesit to be the upward current from
the feet to the brain.*

' Vide Prana Upuanishad, Chs. 3, 5, vide Br. Su,, 11, 4,7, Bhasya.
* FreRNenNly fMgaaq seeWan] 9T sfa Inq |
3 8T RRIAW: |
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Bhasya, Brihat Aranyaka, 1,5, 3.
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(2) As to the Prana: It is the energy which direcily
controls the process of inhaling and exhaling. We read -
in the Prasna Upanisad, *the Prana is situated in the eye,
the ear, the mouth, the nose.”* Pramais supposed to be
situated in the heart.?  ‘The heart is Prana’! Prana
regulates the breath activity (Sankar Bhasya, 2, 4, 11).
The Vidwatmonoranjing ® has it that though Prana is said
to be the hearf in the srué/, and as such the heart seems
tobe the place where it is located, still, because of its
being directly felt at the end of the nose, it is to be
supposed as located therein.

From these authorities it will be eclear that prana
is situated in the five organs of sense, in the sensory
nerves accompanying them, and in the heart. And it
controls the respiratory system,

(3) As to the Samana: Tt is the energy which helps
the digestion and assimilation of food and changes it into
the chief ingredients of the body. We have in the Sruti,
¢ this Samana assimilates the food from which arises the
seven sparks of fire (or energy), the five senses, manas,
and intelligence. Sankara saysin his commentary (2. 4.183)
% Saman is one which sends through the body the essence
of food.”* The author of the Vedantasare regards it
as helping the process of assimilation and ‘ransformation
of the food into blood, and rejecting the rest in the form
of excretions (urine, stool, ete.). It is not the process of
actually giving out, but only one of forming the materials

to be rejected.
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The Samana has then three functions: it helps
assimilation of food and transformation of it into the
chief constituents of the body, and it spreads out
energy through the body. It can be, therefore, regarded
as one sustaining the body and helping its development
by the energy which it draws out of food.

As to the Apana: 1t gives out the refuse matter of the
system. The Sruti says that Apanais situated in Payx and
Upastha,? 1. e., the lowest organs of exeretion, the organs
of evacuation and generation. Apana expels the rejected
material out of the body. Its chief function is to separate
the body from the matter which is detrimental to it.

As to the Vyana: 1t circulates energy throughout the
entire nervous system. The Ckhandogga says that the heart
is the meeting place of one hundred and one nerves, from
each one of which branches out in all directions 72,000
nerves. The Fyana flows through them. Itis the cause of
energetic actions.? It is situated throughout the organism.

The above definitions establish the two chief marks of
Vyana. It works from the heart throughout the entire
system. It is, therefore, centred in the motor nerves
attached to the involuntary and voluntary muscles.

These pranas sometimes have been defined in slightly
different ways in the Upanisads, e. g., prana denotes expira-
tion, later on, both expiration and inspiration. (B.A.; Ch-5),
Apana, the inspiration, later on, the wind causing digestion
and evacuation, Samana, sometimes the wind digesting food,
sometimes that which connects expiration and - inspiration,

Udana,thg.t which carries food up and down (Mailre, I, G).

Apart from these, in some books we have the reference
to other forms of Prama. Nag--It causes vomiting,

! WEATRAAE QiR A )
* Vide Vidwat Monoranjini A8 sqahegaty Wi@mndeasf g
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Kurma—1t belps the opening of the eyes. Diananjaya—
It repairs the system. Devadatta—It causes yawning,
Krikara—It excites hunger. ‘ .

As to the Nerve centres: An account of the nervous
system is given in Sureswara’s Manasolassa (pp. 94-98).
It must be confessed that author has. followed the
traditional yogic account of the nervous system and has not
given anything new. The heart is the cenfre from which
spread out nerves in all directions, The cerebro-spinal
axis is the babitation of nerve-centres, generally called
lotuses or ckakras. They are the centres of Pranic dyna-
mism and, when stimulated, originate forces. conducive to
the opening of higher spiritual consciousness. - These
forces as well as the centres are psycho-physical. They
never flash across ordinary vision. They are objects of
Yogic perception. These centres are usually regarded
as six or seven in number. The lowest one is called
the Adkara. It is located in the Pelvic. It is the
seat for semi-intellectual sentiments. Next comes the
Swadhisthan, corresponding to the Hypo-gastric centre,
wherein the selfish sentiments are alleged to be orginated.
Next to the Swadkshan is the Manipur eorresponding to the
Epi-gastric centre (which is marked for selfish propen-
sities). Next to the Manipur is the Analata which corres-
ponds to the Cardiac, supposed to be the seat of
domestic feelings. Then comes the Visuddha, corres-
ponding to the Carotid plexus supposed to be the seat of
perceptiveness. We have then the 4jna. It corresponds
to the Medulla oblongata. Last of all comes the Sakasrara,
corresponding to the cereberum. These two higher centres
are regarded as the seat of higher mental-functions and
spirituality.

These six centres are connected with one another by
the Susumna, the nerve which is active in yogss. alone.
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Its main function is to carry up the energy, the
coiled up serpent, the ‘Kundalini, from the Muladharn
to the highest brain-centre, Sakasrare. The Susumna
lies between the Ida on the left and the Pingals on the
right. The nerves also proceed from the Muladkara to the
Ajna chakra where they meet, again, the Susumna. The
Ida and the Pingala ave active in all men. In some books
we have an account of two otber nerves. The Bgjra is
within the Susumna. The Citra is in the Bajra. The
Brakma is in the Citra.
The system of conscious life: the
sciohe scconnt of on-  origin of the organs of semse and
organs of relation (understanding).
4s to the sense-organs: The Vedantic psychology con-
ceives the existence of manas as the central organ of the
soul. It is supplied with knowledge of objects through the
sense-organs. The sense-organs are the outlets through
which the mental-conseiousness can go out and perceive
external objects,! These sense-organs are five in number :
the ear, the skin, the eye, the tongue, and the nose. They
are evolved out of the five elements in their sattwic aspect
respectively. Corresponding to these five senses there are
five kinds of perceptions according as their objeet is sound,
touch, form, taste or smell. . These are the organs of sen-
sibility supplying the material content of knowledge.
Here, again, the distinctions of Adiyatma, Adkibhuta
and Adkidaiva are clearly borne out. The sense-organ is
Adlyatma, its object is ddkibkuta, the corresponding cosmic
force is Adkidaiva. Vedantism places side by side the two
worlds of subjective and objective orders and the synthetic
unity of them in the cosmic life. .{diyatma represents the

1 We shall after a few pages give a complete description of the
Pprocess,
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subjective, Adkibluta, the objective, and Adkidaiva, the
synthetic or cosmic life. The manifested order is represen.
ted as the synthesis of the subjective and the objective in
the life of the totality. The senses are adkyatma, their
objects adkibuta, Dik, Vayn, Adilya, Varuna and Aswini,the
corresponding Adkidairas. This distinction has also been
extended to the organs of action. The five organs of
action—Fak, hand, feet, the organs of generation and
evacuation—are adlyafma corresponding to the respective
Adkibkutas—speech, gift, distance, pleasures of gene-
ration and evacuation,— and Adkidedvas—Adgni, Indra,
Vigpu, Prajapati and Death,! These senses are not mere
outlets through which the inner senses of Anfakkarana
‘goes out. Every sense is endowed with power,e. g., the
skin as an ¢ndriya, is not the mere outer surface of the
body ; similarly the eye has the power of receiving
the colours of bodies, and so on. These capacities are
something  different from the surface-existence of the
senses, though they are inherent in them.?

Vedantism differs in this from the Saugatas and the
Mimansakas. The former identify the senses with end or-
gans (Mew), the latter, with the end-organs as endowed
with capacity. The PFedantists cannot agree with the
former, for they maintain the serpents can hear, though
they have no auditory organ ; the trees can feel everything,
though they are devoid of all end-organs. They cannot’
concur with the Mimansakas, for, the capacity or Indriya-
Sakii meets the purpose. There is no necessity of assuming
an additional hypothesis of end-organs. These senses are

' Vide Sureswara’s Pancibarana Vartik, 12-23 slokas.
? Atma-anatmaviveka, pp. 10-12, Vivaranaprameya Sangraha,
p. 185, 1. 10-115 (Benares Edition).
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inert. Though the indr/yas cannot give us any knowledge
unless they have in the background the light of eonseious-
ness, till they are necessary to bring objeats in direct
connection with this light of consciousness.!

These pranas and indriyasaktis are subtle and escape
direct perception. But they are not all-pervasive. Vedant-
ism does wot accept the conclusion of the Sankkya that
they are all-penetrating, being all-pervasive. Had they
been so, they would have given us the knowledge of distant
but small things. The authorof the Fivaranaprameya

- Sangraka has denied the possibility of indriyas going out
everywhere in the company of body, for the body is inert, and
it can move only in association with prana. This prana again
is not all-pervasive. Had it been so, the Sruti would not.
bave propounded its entrance at birth and its exit at death.
The name éudriya appears first in the Katk and the Kena.
Other texts call them prana. The enumeration of the ten
tndriyas oceurs in the Brikadaranyaka. (¥ide Chs. 11, IV,
V, 12) It adds manas and keart. We have also
reference to manas as the central organ of cognition and
action (vide B. A., I, V, 31V, I, 6). Inthe Katha the
senses are compared to horses, manas to their bridle,
buddlks to the driver (Kat., IIT, 3). We have a slightly
different version in the Mastri-Upanisad where the organs

of action are compared to horses, the intelligence to the
reins, Manas, to the driver (Mai. II, 9).

(2) A4s to the organs of relation : The mind-stuff or

antahkarana? is the inner organ. It is called the eleventh

! Vide Vivarana upanyasa :
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sense. Itis to be distinguished from the organs of sense
and the organs of action. Its special function is to give us
the knowledge of manifold things one by one in succession.
It is competent to receive all kinds of sensation. It has
four chief functions. It is supposed to be divided into
four parts corresponding to the functions. This division
is not real, but is merely expressive of its four chief
modifications, Each unit of transformation is distinguished
from others by a unique quality of its own. The Aunfakka-
rana is the name given to the totality of writfis or. semi-
spiritual functions. FPacaspati asserts that antahkarapa
is one indivisible entity, though it can work in different
ways. It preserves its integrity through differences of
functions (vide7amati on Sr., 6, Chap. 2. 4). Vedantism
does not lend support to faulty psychology. This
antakkarapa is evolved out of the saftwic parts of the
five elements (the suksmadlhutas) taken collectively. Manas
is the fuculty of reflection. When the antakkarame is in
the state of doubt due to its inability to make out the true
character of anything and to arrive at a clear judgment, it
is called Manas. Curiously enough this manas is, on the
one hand, regarded as the central organ of pereeption, and,
on the other hand, regarded as the organ of volition and the
centre of all desires, and sometimes, again, as the reservoir
of sentiments and feelings, We are told that the senses
cannot give us knowledge if the mangs is not active.!

The Pedantic psychology makes anfakkarana the “inner
organ of knowledge as well as of volition including
fecling and sentiment. The same organ is represented as
performing these functions, each one of which is called a

! Vide Brihadaranyaka Bhagya, p. 238, Ch. 1,5, 3.

qer awEfHel snlasveniely sasgud: awfws gnd
syn=ifzfamid @ wafq, g@ = W@ wafd agAglE aNAaAHRY
gty fasatqarnaanas |
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vritti, no matter whether it gives us knowledge or leads us
to action. These vriftis can be classified as giving know-
ledge or as exciting actions. The former is passive, the
latter impulsive. Hence we see that the same mind has
been represented as the faculfy of reflection, and also as the
faculty of desire, deliberation and will. The wmanras has
various modifications :

(A) some modifications corresponding to intellectual
states: .

(1) ¥icikitsa—doubt, (2) Dii—cognition, (3) Sraddka—
belief, and (4) DAriti—retention.

(B) Some corresponding to volition and emotion: (1)
Kama—desire, (2) Samkalpa—decision and determination,
(3) vikalpa—deliberation, (4) vi—fear, (8) Hri—shame,
(6) Sutkha—pleasure, and (7) Dukka—pain.?

It must be noted here that the vritéss are often classified
into three classes in reference to their constituent elements—
Sattwa, Rajas and Tamas, e.g., liberality, resignation, ete.,
originate from the satfwa ; passion, desire from the rajas;
indolence, confusion, ete., from the famas of antakkarana
(vide Parcadasi, Ch, II, 12. 14, 15). This antakkarana
is related to the senses and organs of actions through
the nerves. The anfakkarana is seated in the heart, with
which all the nerves are connected, so that it ean make
use of these nerves and proceed to the senses, thence to
outer objects (vide Manasolassa, Slokas, 9, 10, 11).2

* Vide Mastrai Upanisad, VI, 30, vide Brihadaranyakae I, 5, 3..
am: gweqt fafefem ggewe vhufa SWRdan @9 a7 wa
Vide the Gita I 34 ¥d 3@ ¥ymdan vfa) waqay,

amﬁa gfaargerean, Chap. X111, 6,

wAa.grugaaT fAfeadifenwaia

wiFafaaed aifeam @ atwan

TS P magagaq

afugaeata: qgufa iy

wewta gl aoe fawanfa




COSMOLOGY OF VEDANTA . 147

The distinction of Adiyatma, Adkibluta and Adhidairva
has also been extended to the inner organ of Antakkarana
and its functions. Manasis Adkyatma, its object is Adkibhuta,
the moon is the corresponding 4d%idaiva. Similarly Buddhi,
Akankara and Chitta are Adkyaimas with their correspond-
ing objects as Adkibhutas, and Brikaspati, Rudre and
Kshetrajna as the respective Adkidaivas. The indriyas, the
manas, ete., are inspired by the corresponding deities.!

We can conveniently study here the psychology of voli-
tion. The Vedantin accepts the successive states of cognition,
desire and volition, We have a clear reference to this in
- the Chhandogye and in the Taittiriye. In the Taittiriya
these stages are indicated in the doctrine of Kosas. Intelli-
gence or Ruddki has the right apperception. Manas deli-
berates and wills. Prana sets organs to action. That
in every action there is an end is laid down in the
Chlandogya, and this is chiefly happiness and delight
consequent upon the knowledge of the limitless and the
great. This indeed is the ethical end. The knowledge is
due to constant reflection intensified by a fond faith and
unconquerable belief in the precepts of the teacher followed
by a firm resolution leading on to action conducive to the
attainment of happiness. To put it in different terms, we
have eognition followed by belief and consequent action.?

When the Antakkarana reflects things truly, it is called
Buddhi, the faculty of discriminating knowledge. The Manas
weighs reasons for and against, the Buddli apprehends
rightly, and perceives clearly. It is the faculty of clear
diserimination and right appereeption.

The antahbarana has another vrif¢ or modification in
the form of ¢I,’ the sense of individuality. It is the

! (Vide Brihadaranyake, Ch. IL, I, 1-15.
* Vide Chhandogya, VII, 17-21
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asmita, the asmi—I exist., The Chitfa is the spirit of
searching.! It has also been defined as the faculty of
retention.? ‘
These functions of mental eonscionsness are localised
in the different parts of the body.
fuﬂ;‘;’. ofb‘s’.“‘”s“““’" of  Manas has been located in the throat,
Buddki in the mouth, Ckitfa in the
navel region, Akankara in the heart-cave.® The author
of the Pancadasi localises Manas in the heart-cave.
Here the word ¢manes’ has been used in the sense of
antakkarana. (Ch.II, 12.) «+ gifgarad sgamdeafea)
The manas has a limited or measurable magnitude.t 1t
is not of infinite magnitude. It canmot be so. If it were infi-
nite in magnitude, it would have been simultaneously related
to every sense. And, consequently, the possibility of
simultaneously knowing everything would arise. Indeed,
in that case it would be quite useless, for, 4fman would
experience all things at once. But Manas is necessary to
enable Alman to have experience in succession. The
Nazyaikas contend that manas is eternal, and, being eternal,

' Wo have this division on the authority of the Vartik (vide
Blokas 33, 34).

anafzEanfya’ {fa wgeaq
dwene waed gfsfHaasfadt o
sfamamaTg AT R |
wAgNTRea faafaafndad o
* Vide Vidwat Monoraniini, p. 13. 33f¥ = fasz, fave

JRTGNE: |
3 FVide p. 10, Sankara’s Atma-anatmaviveka.
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it is without magnitude. An eternal being must be either.
of infinite magnitude or without any magnitude. But it
cannot be of infinite magnitude, for, as pointed above, in that
case it would be quite useless. Hence it should have no
magnitude whatsoever.

To the Vedantist nothing is eternal, save 4¢man. That
which is eternal ean only be of infinite magnitude or be
without any magnitude. Manas is not eternal. It must
necessarily be of limited magnitude.

But in the earlier texts Manas, Vak and Prana are
affirmed to possess infinite magnitude. (¥ v& wswa @@ n
goq;). Vaek is the Rik, Manas is the Yajur, Prana is the
Sama. “Vakis the Devas, Manas, the fathers, Prana, the
men.” Prajapati is represented to be vak, manas and
prana. Here we are to take Manas in the sense of
collective mental consciousness which is all pervasive and is
the wupadii of Hiranyagarva or Prana. Sureswara also
affirms that Manas in the sense of cosmic Anfakkarana has
an infinite magnitude.?

The later Vedantism holds that, apart from the cosmic
manas, there are manas-units, approprla,ted to individuals.
Here, again, the Vedantists differ amongst themselves -
about its location and magnitude. Some think that
Manasis pervasive of the whole body and has a magnitude
equal to that of the body. Others hold it to be centred
in the heart possessing a lesser magnitude, which, although,
is not atomie.? Curiously enough, Vacaspati seems to

' Vide Manasa..-ullasa, p. 150, 1. 5.7 :
“an (3 . g . 9 v 3
@ gH vd gaL g a7 3 emanagae fevam -
RUETARAE]  JUFAIG!  qF  drRqEtasE afendE

TR AEmay avEfefiewfigd sawmmatafs |
3 Vide Sidhantabindhn and Pancadasi,
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have lent a support to the atomicity of manas in his
Vamati, which, subsequently, has been explained away by
the anthor of Kalpataru—Parimal. He holds that Vacas-
pati puts forth the Nasyayika’s assertion in that passage.
He does not set forth his view as a Vedantist.t

The Vedantists agree in holding that manas or antak-
karana has the capacity of expansion and contraction. = No
doubt, it is of limited magnitude, but, it has no limit
in this direction. It can take the form of anything
large or small (vide Prameya Samgraka and Parimal).

The upadkis, above noticed, which
condition the individualisation of the
soul, may be classified in the follow-
ing way :—

I. The coarse body, the fleshy covering which the

soul easts off at death.
II. The body which accompanies the soul beyond
grave,and which includes :—
(A) The subtle-body or the finer body consist-
ing of

(%) The life organs—Pmna—the vital currents

supporting and preserving the organie
existence.

(i¢) The five organs of action including the

tongue, the hands, the feet, the organs of
generation and evacuation.

The fivefold sheath.

! See Bhamati and Kalpatara-Parimal, p. 2, 3 29 :

7afq W AIFURT;, AN q@ &N FIER, @97 gAwRafar-
ggedsmfys@ anfufendfrdad tawdfa sd Sawgwtag
AW Q@A GOy TE@ERaEIRefafa  Safmeemiue,
gz fegmmaka qedifde @ HiomEy ssefande qa-
9y AR |



COSMOLOGY OF VEDANTA 151

(¢i2) the five organs of sense including the organs
of hearing, seeing, tonehing, smelling and
testing.

(7v) the central organ of conscious life dlrectmo'
the organs of perception and the organs of
action, called antakkaranam, which, again, is
chiefly taken as (1) manas, and (2) buddki.

The coarse body is purely flesh. It is the dense cover,
Annamay kosa.

The subtle body is divided into three-fold sheath of Prana,
Manas and Vijnana. The organs of vitalityand the organs
of action combine to form the Pranmaya Kosa, the wvital
cover, Manas with five senses forms the M/ onomaja Kosga, the
mental cover. Buddki with the senses forms thestill deeper
covering, the Vijnanamaya-osa, the Intelligence-cover.

Authorities differ on this point. The authors of the
Vedantasara and the Tattwa-anusandhan hold that Manas

. with the five organs of action forms the mental-sheath,
while the author of the Pancadasi opines that Manas
with five organs of sense form the mental-sheath. This
difference is due to, different meaning put on manas. The
Pancadasi regards Manas as the faculty of reflection, and
it is only natural that it should conneect manas with the
sense-organs, for, they give it a direct report. The Vedanta-
sara interprets manas as the faculty of willing, and itis
quite proper that it should connect manas with the organs
of action, for, action follows decision and will.?

' Vide Panchadasi, Chap. I, 34. Vide Vedantasara, p. 9, Jivananda
Edition.

wag afed; afga wRgETEWaa |
We read in the Vedantasara.
We read in the Tattwanusandhan—@wiga:  @leddd

FARIFIN: | Ay KINGHS  [(AVIRT-GANAT. UHISIGTET wHQ
TRfrfaag 4 Y aCufard Tl |



152 VEDANTIC THOUGHT AND CULTURE -

(B) Tke causal-tody. The inmost sheath of
avidy which is called the sheath of bliss
owing to the predominance of sattfwa, for,
this body is composed purely of the saftwic
aspect of avidya.

- (Apart from these two bodies forming the inner cover-
ing of the soul, there is another element which accompanies
the soul to the nextbirth, his #arma, which has not yet
attained complete fruition, but, which, no doubt, is destroy-
ed as soon as it works itself out. But, so long as one has
not attained the knowledge of Identity, one cannot get rid
of the vehicles of individual existence, viz.,, the fourfold
sheath).

When the alman bas the totality of subtle bodies as
upadks, it is called Hirapyagarva (full of splendour and
effulgence,—one who has the effulgence of knowledge
within). It is also sometimes called Prana, because

it is immanent in everything and
Hirapyagarve-Taijas.  possesses knowledge, will and

power. Prana is the dream-conscious-
ness. When consciousness or afman has the individual
subtle body for its upadki, it is called Taijas. Zaijas
enjoys the subtle desires (so called because of its
possessing the beaming antakbarapam as its upadks).
The former has the knowledge of the entire existence
because of the expansiveness of its being. The latter
is limited in its vision, for, it is possessed of one unit
of antahkarapam and cannotsee all things through this
finite organ. '

When the Afman has for its upadhi the bliss-body, it

is called Iswara. It is the sleep-
consciousness. When it is determined

by the individual bliss-body, or the individual Ignorance

Iswara-Prajna.
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it is called Pragna.' It enjoys bliss. Behind the bliss-
body, and, as the inmost of all beings, ex.i‘s'ts the Brakman
of complete integrity, the spirit of infinite peace and
joy. Beyond the golden veil - is the serene light of
knowledge.? This inmost existence is through mistake or
ignorance apparently identified with the sheaths or its outer
coverings and appears to us as the seat of knowledge, will
and power. The soul within is pure consciousness of
existence, but, so long as ignorance lasts, it appears as the
energising conseious prmclple integrating aiid organising
the manifold of existence. It knows. It wills, 1t acts.
The doctrine of Kosas is an old one, and we find it in the
Tasttiriya Sruti. Sankara says  we have to go behind the
five Zogas to find out our true self—beyond the physical
body, beyond the vital principle, beyond the mind and
intellect and beyond our beatific consciousness.®

We can put the above in the following scheme 4:—

1. Individual gross body [ Cos‘ri!;i;rmgi;(::t bo'z

determinant of Visva J
the individual wakiné g sheath of food | I;ﬁigth;m::xs;::

consciousness.

U ° ness,

2. Individual subtle body ) 1, Sheath of Cosmic subtle body,
determinant of Taijas, vitality. determinant of Hira-
the individual dream 2, Sheath of nyagarva, or Prana
consciousness. mind. or  Sutratm@—the

3. Sheath of cosmic dream con-
intelligence. sciousness,

determinant of Is.
wara—the cosmic
sleep consciousness,

determinant of Pragna,
the individual sleep
consciousness.

Sheath of Bliss.

3. Individual causal body% g Cosmic camsal body

' Vide Upadesa Sahasri. (@wsafagmaw’).

fruz Famanw: @xg=: wofa 1 afada g esfeq anamwa-
quT |

* ferard @R 1% faer’ aw froaw |—Manduka II, 9

* The scheme is taken from the Brahman—Knowledge.
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The sohl seems to bé eml;edded in the five-fold sheath.

The author of the Pancadasi bas established the distine-
tion of the soul from the body in all its Zogas—the physical,
Ths Pancadasi on the the vital and the mental by the
distinction of the soul 4A2vaya-vyalireka method of Logie,
ﬁ?e';‘th the five-fold 3 method somewhat similar to Mill’s
method of difference. Ordinarily, the
soul and its eovermos are manifested together. But there
are circumstances where the upadkis ave not, but, the soul
is, manifested. The soul is, then, different from the sheaths.
In dream-consciousness the self freely creates a world of
representation, but the sense-activity is kept in abeyance.
In dreamless sleep the ereative activity is hushed up in the
silence of deep sleep. But the self-luminous ego still shines
through tha thin cover of Nescience. This discrimination
becomes clear in meditative self-absorption when the veil
of ignorance is lifted up, and the individual soul realises
its identity with the Absolute. In this state the conscious
antagonism of the knower and the knowable which
- cHaracterises empirical knowledge vanishes. This isa sure
proof of the transcendence of consciousness,

There is another line of argument by which we can

‘ differentiate the self from the body
]is‘:lrf';;m:i“i;’eggn:?agg .and the mind—by setting forth (1)
;?dy :s:lthim;ndthe the difference between subject and

) object, and (2) the difference between
the subject and its instrumgnts.

Citsukhacharya observes that the common distinetion
of the subject and the object would disappear if the object
of cognition is supposed to be identical with the cognition

“itself.!

Y grEw WRATNA
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Applying this axiomatic ftruth Fedanta seeks to
differentiate the self from body and mind—from the five-
fold covering. Sankara makes an elaborate use of this '
form of argument in the beginning of the Upadesk
8Sahasri to establish the clear isolation of . Afman from
every object of perception, the organism, manas, and
buddhi or intelligence. The body, the functions of rﬁind,
desires, determination and so forth appear before the self
as objects of knowledge and, therefore, imply an existence
different from it.! Even in the height of instrospective
analysis the self can clearly discriminate between its
nature as a person and as a wilness (gi=t) and by a supreme
effort of withdrawal can understand its transcendent
oneness. :

The word saksin is indicative of direct perception and
permanent unmodified existence.? ¥** The Jira can pass
into a transcendent abstraction and can notice or
witness its upadki (manas or avidya) as distinet from it.

The manas, then, appears more as an object than as an
adjunct. It is an accident. But in each ease it is the
differentiating mark inasmuch as it gives an individuality
to consciousness, This difference between consciousness
as jiva and consciousness as sakstn is due to the occasion-
al predominance of Rajasie or Sattwic elements of Antak-
karana, ' When the Saftwa prevails over the Rajas, the
vision of the self as transecending mental affections looms
before. the view. But when the rajas predominates over
the saffwa, the consciousness seems to be identified with
the Antakkarana, andappearsjas the energising prineiple;
hardly having any chance of distinguishing itself from the

U gasfa wian 1 vafq emEE weaET |
gfigela Wt # wafa Terad aRQaATy (—Vide Ajnanabodhini,
' g fauftfaama |
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Antakkarana. The witness is the seer. It remains
untouched and unmoved by affections of any kind because
of its being only a silent observer.

The existence of Avidya is a fact to the witness.
Nescience can keep away everything from view, but not
the witnessing consciousness. Neseience, the eonsciousness
of self and the inner organ are in constant relation with
the unobscured light of intelligence. 'They are never
subject to our ignorance, error or doubt. The state of
Saksin or witnessing conseiousness is a state of bliss.
“ Bliss as the object of highest love is certainly present
in eonsciousness ’—so says Fivaran.

Vedantists are sharply divided among themselves upon
the conception of Saksiz. The study of the different
theories is helpful to the understanding of the Vedantic
theories of dream, The theories are:—

1. Jiva is witness.
2. Brahman is witness.

The former, again, may be conceived in two ways :—

(8) The witness is jiva, jiva being a reflection of
. consciousness cast on dvidya. It has
(1) Jiva as Witness. . . .
avidya as its wpadki (Prakasatman).
The jiva is the all-pervasive consciousness. It is
itself the direct seer, the witness, It is indifferent

. to all but falsely regards itself as an
g,2) Jiva as the re-  getive agent after erroneously identify-
ness upon Avidya. ing itself with the Antakkarana.?

Facaspati also regards the Avidya-
units to be limiting conditions of consciousness. Conseious-
ness thus limited is jiva; consciousness when witnessing
this limiting condition is saksi. According to Fivarana
the witness is one, for the jiva is one. Facaspati makes

Vide Vivarana Upanyasa, p. 44,
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witness appropriated to eack individual unit of
consciousness, for, each has a distinet adjunet. According
to Vacaspati jiva is the witness. '
(2) The witness is jiva—jiva regarded as having the
inner organ of Antakkarana as its limiting adjunct. The
witness is jiva but not jize in the form of the all-
: pervading intelligence which has
Jb) Jivaas the reflec-  gyigy, as its limiting adjunct. Jiva
ion of consciousness
upon Antahkarana, by its intimate association with the
inner organ is the witness. Through
this association with the iuner organ, the witness is appro-
priated to distinet individuals. It may be objected that
“since jiva which is associated with the inner organ is the
percipient, it cannot be identified with the witness. For
it is generally accepted that the percipient ceases to exist
in deep sleep, whereas the witness continues to exist. But
this argument is -not effective, for the Pedantin accepts
the distinction between a predicate that is essential and
a predicate that is a mere adjunct or non-essential. This
distinetion is applied to the case under consideration to
distinguish between the perceiving subject and the witness,
Consciousness in intimate relation to the inner organ is the
perceiving subject and in relation to the organs as an
accidental adjunct is the witness. In deep sleep the
former may disappear, but not the latter, 7.e., the witness,!
Bralman as the witness 'may be
conceived also in two ways :—
(1) The witness is Iswara or Brakman immanent in a.ll
-+ beings. *“ This witness is the inmoat
(1) Iswara (a8 in-  peing and is immanent in jiva. Itis
nerscient) is the wit. . . Y .
ness. one that illumines Nescience in deep
sleep. The individual soul in the

Brahman as witness

1 Vide Sid}lantalesa—amtqﬁm_qq;[ |
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embrace of - umversal self in deep-sleep knows nothing
without and nothing within.”!

(2) The witness is absolute consciousness. The authopr
of the Pancadas: describes the witness as unchanging
intelligence underlying the finer and the gross bodies, and

it is called Sa4s: because of its being
sci(o?s Absolute coR- immediately conseious of them, with-
ness. out in any way being affected by
them. The witness illuminates jive
and the objects of knowledge. The witness is, again, not
Iswara, for,as described in the Kuwfastha Dipika, it is
consciousness untouched by the distinction of Jive and
Iswara.?
In this connexion we cannot leave out of consideration
the normal states of conscious exis-
- Special states of the  tenee: waking, dream sleep, and deep
personal conscmnsness
—jwa. sleep.- These three chief states of

' - individual counsciousness (as well as
the corvesponding states in cosmic consciousness—indicated
by Faiswanara, Taijasa and Pragna) occupy an important
place in the Fedantic literatare. We proceed with the
psychological analysis of these states.

On the subject of sleep we have interesting theories

: advanced by the sages of the Upa-
: The Vedantio theory  y54,7s  Saurorayant, the seer of the
of deep sleep.

o .. Prasna-upanisad says “ as the rays of
the sum become collected into the bright dise at the sun-
‘set, and, again, emanate from it at the sun-rise, so do all
the senses become collected in the manase—the sensorium,
‘and that 1s Why men canunot hear, cannot see, cannot smell,

~ 1 Vide S:dhantalem
‘2 Vide Pancadasi; K utaathadee;m, Natakdaepu
v gagsfagrRaEER A
L AR L |Ha ﬁmﬁ’]f sfafga: y—25—Kutashadeepa.
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cannot taste, cannot touch, cannob give, ete. It is said
to have been quite asleep.! A few lines after we -are
agam told that “when in ‘deep sleep, he is overpowered

by light, he dreams not and great
dee’:l:eegp anisads 00}, bpiness arises in the body. J ust a§
‘crows live in -the tree, similarly he

exists in the supreme self.? Again, we have in the Chhan:
dogya Upanisad “ when oue is asleep, one is quite happy,
when one sees no dreams, then one’s praza movesin
the arteries, then one is not touched by - sin, one is
possessed of light.® The Brikafaranyaka says that in
sleep the soul takes rest in the heart-ether.* djatsatru is
heard to instruct Garga * when this man is asleep, then
the person with intelligence (z.c., the soul) lies deep ‘within
the heart-ether.” Again, we bave in- the' same Sruts
(Chapter IV. 8.21) “so this purusha (soul) being embrac-
ed by the Prajnatman does not know anything either
internal or external.” Another ‘passage in the Prasna
Upanisad tells us that in deep sleep * the mind. is carried
every day to Brakman, a statement confirmed by the
Clhandogya in which we read “ when a man sleeps, my
son, then he becomes identified with the Truth, he. gets
to his own self; therefore, they call it Swapit: for he is
gone (apita) to his own self (swa).” '

From these quotations it will be evident that the sages
of the Upanisads regard deep sleep as the suspension of
psychoses ( fafiafasa @uza ). It is a state of calmness
of existence. Authorities seem to differ regarding the
situation of the soul in deep sleep :—(1) some hold it to
be existing in the veins (Chand. 8.6.3), (2) some, again,

! Pra. Up. 4, 2.

» Ibid,

3 Chhan, Up. V111, 6,3, - 4 Br. 8u. IV. 4, 22,

aueie Ay gQafa awnfu v efidazaad ggaa
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think it to be attaining unity with the Pran (Kauskitaks,
14.19), (3) others consider it to be resting in the heart cave
(Brikadaranyaka 4.4.22), (4) others in light—apparently
identified with Brakman (Prasna and Chhandogye), (5)
some think it to be embraced by the light of knowledge
(Brikadaranyaka +.3.21) Of these explanations the first
and the second may be regarded as physiological, the
third as psycho-physical, the fourth and the fifth as purely
spiritual. Indeed these theories look apparently contradie-
tory, for once the soul is thought to be taking its rest in
Prana, once in the arteries and at another time in the
supreme light of consciousness.

Sankara himself bas offered a solution to the apparent-
ly contradictory theories of the soul in deep sleep.
(3.2.7). He reconciles them by showing that in susupfi
these processes take place in  gradual - succession.
He says “mnot at choice into one or into the other,

but simultaneously does the soul
tatig:";‘f‘"&:;i:::gg":; enter in deep sleep into the places
gﬁ?:;inaggv:;r:;;:: mentioned, otherwise we have to
rently contradictory accept the partial denial of the
fil;z;ﬁ:l:ep. regarding  gyyfis quoted  above.” But this

should not lead us to think that all
of them fulfil the same purpose; they, according to
Sankara, fulfil different ends which are to be combined.
Where (Chand. 8.6.8) the soul is said to be resting in
the veins, we must suppose that an entrance into
Brokman is sought through the veins. The soul goes
.into the Aeart cave or into Brakman through the veins.
The meaning is not in contradiction with the use
of the locative case ( @Yy ) for such a use is common
¢g., one who journeys to the ocean by the Ganges is said
to be journeying in the Ganges “ Moreover the sruts
might bave sought to bring to prominance the veins
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through which one goes into ALrakman, It is said that no
evil touches him who has entered by them into the hearb
because of his being possessed of light (f¢ja). By tq;as we
are to mean . Brakman, for, the confessxon that, it cannot
be touched by evil in susupli conforms to the theory of
passing into Brakman through ‘the berves. We have also
% Brakman is f¢ja.” The conclusion is bhat the ‘'soul in
deep sleep passes into Brakman and is rot touched by
evil.- The heart-cave is in close Telation with the place
of deep sleep, The puritat is the envelope of the heart.
.One who sleeps in the ether of the pzmtat truly ‘lies
_within the ;mrztat for, what is in the heart is also in the
;nmtat Of the three p]aces of the deep sleep—veiné, heart-
‘ether, and Braﬁman—the first two are entrances, the last is
the on]y eternal abode of undisturbed quietus of deep
‘sleep. The soul in its non-differénce from Brakman reposes
in.its own majesty and the release of "the soul from: the
upad&z (of mental conscxousness) in deep sleep xs reaa.rded
‘as an entrance of the soul into its own’ “self. - ' :

" The same self wakes -up again. The recognition of
the identity in waking proves the continuity of consciousness
through these states. This ~psychological - evidence of
continuity has been sought to be confirmed by the Srafi.

« All these creatures go day by day into Brakman-and yet
do nof discover it. When they come out, again, they know
‘it not ; ‘whether they are twers here, or hons, wolvés or
bears, that they become again.’

But the entrance of the soul into Brakman in Susuph
does not connote its liberation. Had it been the case,none
would return from the silence of deep sleep, = The indivi-
duality created by Karma and Experience, for the moment,
may be hushed up in Nescience and the soul “enjoys
the expanse_ and’ de]xo-hﬁ of bliss- body ‘The subtle
‘or ﬁner body w1th the 1mprees of xndxvxduahstic ‘Karma

21
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still persxsts in rising up again in wakmo and dream-
_consciousness.

The later Vedantism makes a searching analysis of the

psychological experience of deepsleep: “I was in sweet

sleep, I did not know anything.” The
ini;:‘{?;:fof'“;:ﬁ: experience of deep ~s}efep resolves itself
Vedantism. into following elements. Anandam or
: ] bliss is actually felt. The self in bliss
body feels it. The finer and the coarse bodies disappear
m sugupts.!

Susupti, thercfore, is the consciousness of blissful
.ignorance. Susupti is vot merely the negation of pain, for
we have the clear remembrance of an actually felt pleasure.
Padmapada says truly “if actually pleasure is felf, then
alone can’it be remembered, and because it is remembered,
.it must bave been actually felt.”* The experience is so deep
that it forces itself upon consciousness even in waking
and repeatedly comes in clear remembrance. Moreover,
the consciousness of bliss is a positive consciousness. It
implies the absence and negation of pain. If it is still
insisted that susupési does involve this negation rather than
ppositive bliss, this negation is not felt but afterwards
inferred.® Again, the negation of pain would indicate the
actual presence of painful consciousness in sugupts, for, the
negatton is universally understood in reference to its object.

) Vide Vivarana, Panchapadika, pp. 55, 19.
7R qINERE:  gEAvwerefl giiifewer  @wgen-
WITQATIAAT ATRAISET AIGRA: GAaf |
Vide Vivarans wamandfmraQ} wfawa: 5 gyf

Prameya Sangraha gg;h “Q‘ﬁﬁ;@m p. 61, L. 15 (Benares
Edition). v

* WA SAgE WEh, 9 qa A A RAAaq |
S @y g:mmir qmiﬁ‘ ﬁﬁ:\: g | Vide Vivaranaprameya wq’
uf¥ SgrdromE: gEMETTEREEem: —suhat 1w
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This requires the actual presence of painful consciousness
in deep sleep. But this is in direct contradiction to {mme-
diate experience and subsequent remembrance. o

Bliss, though enveloped in Avidya, is manifest in
deep sleep, for, it is revealed by the naked witness
(wrgaeifas aug@tner Q) The constantly vibrating
antakkaranam has disappeared. The wifness now can
express the tbree-fold modification of 4vidya in the form
of consciousness, bliss and ignorance.! Tbe mental cone«
sciousness lapses here altogether.

In 8usupts then the self is neither non-exxstent nor un-
conscious. The soul is conseiousness. It exists independ-
ently of the relativity of empiric consciousness. The -
difficulty of understanding the semi-transcendent conseious-
ness in &ugupti is perhaps due to the common sense view
that salf-consciousness is relative to not-self-consciousness,
so that in Sugupts, the self, dissociated from the empirical
mind, must be unconscious.

But at the same time susupfi should be clearly dis-
tinguished from ecstasy or Samadki. In Sugupti the eon-
scious self is wholly dissociated from the mind, Sugupts
is a normal state of existence, a state of natural isolation.
Samadli, on the contrary, is a state of seif-isolation brought
about by effort, It is not normal, but, at the same time

‘not artificial in the sense of being produced by some
foreign objective causes. It is also a state of native but

“nctualised existence.
This actualised existence may be either determmate

or indeterminate. The determinate self-isolation differs
2 Vide Vwamﬁa p. 55-56 (Benares Edition). Vide Prameya

Samgraha GYATEFAA sAmmasTE At T sl quand,
Vide Ratnabali, p. 16, L. 4, g@@yy Wfe@y® WAME@THE]

firfa wean: Fahigfaana; gy S |
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fxom Susuptt in its concenttatlou into and absorptxon in
a' concrete éxistence. The ' indeterminate - self-lsolatx(_m
differs from Susup#i in its concentration into and absorption
ii transcendent consciousness. ‘This actualised existence
1mp]1es a high state of mental tension which succeeds
m driving out all conscious determinates ‘and is’ itself
the absolute indeterminate consciousness. Susupti - is

the - orea.test diffusion of attentlon, Samadhi the utmost
concentration,” The duality of sense is non-existent in
both of them. But in Susupti the self has a “cognition:
of bla,nk negation, and in Samadhi, of the. object—
in both cases the ‘self not knowmg 1tself as what
knows. : : .
" The ignorance of all concrete things' and the cog-
nition of a blank negation eonstitute the second element
in Susupts. :

" There are differences of opinion among the Vedantists
regarding the cognition in deep sleep. Some ( Prakastman,
the author of Ziraran) hold that the cognition of Ne-
‘science implies an indeterminate modification of Nescience
indicative of its own existence (wﬁmﬁwmﬁm zfa). - The
three-fold Fritti of Avidya in form of consciousness,bliss and
Nescience omoma.tes in susupti. Perhaps Prakastman has
'm his meutal vision Patanjali’s definition of sleep “ as a
particular modification ~ informing of non-existence.”

Manas or Anlakkarana does not function in susupti. Avidya
is operative therein. He seems to think that in Susupti
the 4se1‘f _actually perceives Aridys. And as perception
without a vritti is thonght impossible, the actual presence
of it in _deep sleep is thought necessary. Susupls differs
from waking .in the non-specmhsed and indeterminate
modification of Avidya, as dlstmamshed from the
specialised and determinate modification of Advidya in
waking.,
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* Memory - 1mphes Samskara- ~ due  -to- lmpressmn
S oor percept:on of * the’ objéct.* This
toin Skastman, Wit inyolves vritls of - avidga -in - Susitptz".
in susupti to explain -And this’ indeterminate ' wrifes.
the consciousness of
,gnomnce - revealed 'in “the ever-shlmng Ilght of
0 Witness, -0 0 - foees el
Sureswar, the author of Brzﬁadaranyak- Vartz/: ‘does ‘not
accept the modification of Avidya in Susupti informing ‘6f
its own existence.” He aceepts the possibility of an imme-
R diate cognition of ignoranee withont
' Bureswar differs and  v7iltL. Ignorance is always an objeet
thinks the. conacious-
ness of ignorance iz  Of direct cogmtlon—of the Wltnessmg
i’é"’ﬁf,:s“dnl,';”“f:,;ﬂffe consciousness; be it in deep sleep,
vritti, “or. in waking.- And - there is ‘no
B necessity of a - modification . or ‘vritts,
to explain the possibility of memory. Sureswara, therefors,
refuses to acerpt Prakastman’s theory of the cognition of
Nescience through a ritfi. We are told by Brakmanando
" ‘that ouly one vrifti of Nescience is existing throughoﬁt
sugupti and other states of exlstence There is” no special
vritts for sugupts alone, and, therefore, no such neeess1ty
arises to explain the remembrance of unspeclahsed
ignorance in waking.? - ST T e
The real difference lies in a Smtr]e point.' ” Prakastman
thinks that in sugupti, the mdlvxduatlng and’ ereative
function _(the wviksepa) is moperatxve, ~but- . still the
eplstemologlcal functioning (abaramz) is operative. ' And
this implies a »77¢¢7 indicative of () the blank and unspecia-
lised Nescience and (5) the knowledge of the Nescience.
Sureswara, on the other -hand, thinks t}iat in‘SuSupti

' Vide Adwastasidhi and Brahmanandi (pp 558 559 len]u
edition),
@ wfaEf mfzmwﬁxfﬁ ag qqt‘a mewafa: e
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Nescience exists in itself, devoid of functioning, dbaranas
or Vikéqm. It the one function ceases, the other
must necessarily cease. In it exists Nescience in its in-
tegrity and a cognition of it is thought possible without
any vritti by the witnessing consciousness.

We may reconcile these positions. What Prakastman
and Sureswara really mean is that there is no memory of
Avidya in waking, for dvidya is immediately revealed by
. consciousness.  Prakastman  holds
Differences explained,  that in waking as well as in deep

. sleep we have the clear coguition of
Ignorance—in none of them we have remembrance of
it. The difference is that in susupfs we have the per-
ception of unspecialised ignorance, and in waking we have
the perception of determinate ignorance. These presenta-
tions are, therefore, different. In waking we have, then, the
perception of ignorance in the form of determinate modes
and the remembrance of ignorance characterising Sugupze.
We cannot be directly cognising this unspecialised modifica- .
tion of Sugupti in waking, though we are immediately
conscious of Aridya, I did not know anything” there-
fore, refers to the memory of the unspecialised modification
—the Nirvikalpa Avidya characterising susupti.

‘Sureswara holds that dvidya is directly perceived in deep
sleep as well as in waking. The remembrance ‘I did not
know anything * does not concern the unmodified ignorance
‘of susupti, but the modifications of waking. In waking
.and dream we have the perception of primal ignorance
as well as concrete modes by the witness. In deep sleep
we have not the latter. This ignorance of concrete objects
is subsequentlv revived in the form of memory.?

3 Vuic Adwmtu S|ddhs. p. 558.
-ufg wRAIfs3Y waWay qWEWAIRY WAV, HaTY yraafents
NN wfa 1w, @ g o 1f, 9 ; gIRI@EEEE
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Vedantum accepts the absolute distinction of truth
and untruth in transcendent sense and
The interpretation of the gradations of truth in empirical
tueupli differs inrofer.  conse. The truth of waking is denied
dream conscionsness.  in dream-sleep, the truth of dream is
4 denied in deep-sleep. And in it a
duality of existence—consciousness and avidya obtains.
But it is no duality of absolutes, for, in the transcendent
height of Being Ignorance vanishes leaving asxde the
Identity of Consciousness. ‘

Sugupls is more directly the denial of dream-sleep
than of waking. In this sense the ignorance of susupte
keeps from vhe view the presentations of dream-sleep and
not- of waking. The object of ignorance in deep-sleep
will be these presentations. These presentations may be
either Jiva with its manas or Brakman with manas or
Brakman in itself. Some explain the consciousness
of a blank negation in sugupfi as the perception of
secondary ignorance, and others regard it as the
perception of primary ignorance, Those who maintain
that Jiva or Brakman in association with manas is the
immanent conseiousness in dream sleep (the percipient of
dreams) will naturally hold that the memory of not know-
ing anything in particular in sugup?i refers to the non-
cognisance of consciousness as associated with manas.
Sugupts is the non-perception of the subJect of dream a.nd
its objects.

Those who, on the other hand malntam that Brakman
in association with avidya is the basic support of dream as

weAgaatR aufa skfrmgmaafausaggaaemEa daranfEa
w1 gyffafreimaneng  qoAdEoes:, $AENEi@ g geEEd
FERAcTant ; wawr wEfofufamdgaaamaeag naé‘l
vi gyfafrarvig afveaeaz: u’tgmmmwmmmu
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well as of waking—the consciousness revealing every form
of movement in Maya in view—will naturally hold that
the memory of not perceiving anythmo' refers to the percep-
tion of the primal ignorance and conscionsness as hidden.
by it. Avidya, here, has Brakman as its object. The
former. two alternatlves can be supported from the stand-
point o of the multlpllclty of conscions existence and the last
from the standpoint of Ekajwavada. Susuph in-the first
two cases as well as in the last is the perceptxon of dvidya
formmg the upad/u of jiva. Otherwise no remembrance
of ignorance in sleep would be possible. There is no
dlﬁerence of opinion in this. But dlveroence ‘arises regard-
ing the other element—* I did not know anything.”
From the standpoint of the first two alternatives it refers
to those objects which appear in dream and in waking and
pi)t to those which appear merely in waking, for they dis-
appear in dream. These objects are Jiva, Iéwara, Con-
sciousness, Nescience, their relations and difference. They
obtain in waking as well as in dream-sleep but not in
sugupti. Sugupls is the consciousness of their ignorance.

. The last alternative does not accept these elements and
their differences. It accepts the existence of truth and
untruth, Brakman and Aridya in empirical sense ; Aridya
as located in Brakman males Brakman its object,
Eidin6 it from view and at the sametime holding the
mamfold by its inherent power—the power of individuation.
In ‘susupti there bas been a temporary suspension of the
function of individuation. “I did not know anything”
therefore, implies the ignorance of the manifold of the
waking and the dream. In Susupfs the epistemological
functioning of Avidga persists, the individuating fune-
thIﬁﬁ;’ ceases. In this sense it 1s the “perception of the
pnmary Nescience and non-perception “of concrete appear-
ances, the empmca.l mamfold ' ‘
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Dream sleep is the intermediate stage of existence

between waking and deep sleep. I

of a0 Ved “’;fi';;he’:ﬁ has been figuratively described as the

:::z:; sn::e;. dream ¢ twilicht of consciousness.” We

are fold in the Brikadaranyaka that the

soul in dream resembles a fish moving from bank to bank-—

“ags a large fish moves along the bank, the nearer and the -

further, so does this person move along the states of sleep-
ing and waking.”

Dream-psychology has an important place in Vedantism

for in it the idea of a self freely constructing its universe
comes more directly in view. The self becomes totally
unconscious of the surroundings—including the physical
covering - and moves in a universe freely constituted in
which it has width of vision, freedom of construction and
liberty of movement, It transcends the obstructive and
misleading operation of the senses in waking. In this
operation the self has the sense of a dependence and a
limitation. It feels that the senses sometimes deceive. It
feels a stirring impulse . in itself to transcend them and
attain knowledge immediately. The attempt to get this
immediate or intuitive cognition is' an approach to
consummation. The free movement of the self is normally
appreciable in dream-sleep, where the self perceives without’
the aid of the senses. It has perception without sensation.
Bub dream is no truer than waking. Each is -true within
itself. : '
Dream, then, is a spontaneous grouping of presenta-
tions which originate independently of objective causes. It
is, in fact, the working out of the creative activity of the
soul. The dream-world is wider in possibility than
waking. The -dependence of waking on sense-contact
limits its capacity and possibility. In dream the self is
free to'build up a universe of its own. : ’

22
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The question arises, where does the soul get its mate-
rials? On this point the Zedantists are sharply divided.
Some maintain that the dream-world is a new construection.
This gives us the presentative theory of dreams. Others

hold that it is an automatie grouping
dremo theories  of  of ropresentations in a state of

passivity in sleep. Itisa free inte-
gration holding up apparently new universes. This is
the representative theory.

The presentative theory is put most distinetly in the
Brikadaranyaka. We are told * there are no chariots, no
horses, nor any road, but he himself ereates the roads, the
chariots, the horses; there are no joys, no pleasures, nor
any blessings, but he creates the joys and blessings, there
are no ponds nor rivers but he ereates
them because he is indeed the maker.”
The objects that appear in dream-
sleep are new constructions, put in new . groupings,
They are new presentations, new creations. Those who
canoot accept the distinction between Jiva and Iswara
and do not insist upon the common distinction
between Maya and Awidya (3. e, those who hold the
doctrine of Ekajiva) put a literal couostruction upon
the passage and hold that in dream-sleep new things
are put in new universes mnewly constructed. Avidya
transforms itself into objects of perception aud there is no
such difference among these objects as can lend a logical
support to any distinction between them either as objects
seen in waking or as objects seen in dream, They regard
all experiences as subjectively illusory. They have their
origin in 4vidya, They are determinate modifications of it.
The distinction of waking and dream is more conventional
than philosophic. There is no criterion by which the one
can be distinguished from the other. It regards waking

The presentative
theory.
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as well as dream as transformations of Nescience, known
by another modification of itself. The entire existence is
subjective, it is useless, to regard one portion of it as
objective, the other as illusory. There is no basis for this
distinetion. Waking and dream sleep are mere states of
the soul—the soul as enveloped in Avidya. : The one is
as much an illusion as the other,

The representative theory of dream is enunciated in

the Prasna-upanisad. It holds - that
theﬂ}; Bepresentative  qroamg, even though they are usually

mere replica of actualijwaking ex-
perience, occasionally involve new construction. "This
new construction is no new creation (as implied in the
former theory) but a new grouping spontaneously woven
out. “What is seen over and over again, he sees once more
in dream,” “what is heard over and over again, he hears -
once again...... .. what is seen and not seen, what is
heard and not heard, what is enjoyed and not enjoyed, he
experiences all.” This suggests that dreams are sub-
jective and representative synthesis. '

Sankara seems to be in the main following the represen-
tative theory and regards the dream creation as not iw any’
sense objectively real and distinguishes it from waking
percepts by calling it maya—maya (illusory). Sankara at
the end of his commentary on the sixth aphorism (8, 2, 6)
holds that the dream world is not the ecreation of the
soui, but a reproduction (in new combination) of the
residuum of waking-presentation left in consciousness. In
this sense he seems to have urged the distinetion between
the spontaneous grouping of representations in dreams
and the creation of the pbenomenal but extra-mental
existence. Padmapada says * This dream-world is false
and illusory originated out of the samskaras quickened
to activity by the destiny of soul . (jive) - overtaken



172 VEDANTIC THOUGHT AND CULTURE

by sleep. The dream is defined to be a wizartha of
conseiousness as associated with 4vidya and the particular
destiny. It is purely subjective and appears within us and
not without.! By the fact ofits being sublated by the
experience of waking, the dream-sleep is regarded as more
individually subjective and is distinguished from waking
which is more permanent in its nature.

" The former has its basis in consciousness modified by
Avidya, the latter in consciousness informing Maya. The
one is reproduction, the other is production. Madkiusudhan
almost accepts the same view of dream which he defines
as the perception of objects due to the desires inherent
in mental consciousness when the senses are inactive.
Here the world ¢ desire’ is significant, it introduces a
volitional element in dream. It seems to hold that desires
get freedom in a state of passivity and acquire strength,
finally appearing in the form of dream construction. That
desire or volition has a bearing on dream consciousness
has been recognised by Sankara also?

This reproductive theory is naturally accepted by
those who hold a distinction between Jiva and Iswara.
Dream is the ecreation of Jiva. It is pratevasika.
Waking is the perception of objective realities (7yavaia-
rika) supported io existence by Mayas. Maya or Avidya
is the causa-materia of the empirical order, manas
is the causa-materia of the dream-illusion. The objective
illusion is due to the primal ignorance, the subjective
illusion is due to the secondary ignorance.

3 Pancapadika, p. 10, 11 16.20,
3, Vide Sidhantabindhu, p. 189.
Ay acanasgmafr astraran aamiasiaan e
Vide Sankar Bhasya.
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To complete our analysis of dream consciousness we
cannot help noticing the theories propounded in later
vedantism regarding the support of dream-existence.l .

There are chiefly two theories :—

(@) The witnessing comsciousness may be regarded as
the percipient of dream and at the same time the back-
ground on which the dream makes its' appearance and

gets its hold. A _ :
(6) The Jiva-comsciousness may be regarded as the

percipient and the support of dream existence.

Each one of them can be considered from two stand-
points aceording as we do or do not accept the threefold
division of existence: (1) transcendental, (2) empirical,
as FVyavaharik, and (8) empirical as Prativasik. Under
(2) we have the following subdivisions :—

(¢) From the standpoint of those who do not diseri-
minate between the two-fold mode of empirical existence
there can be no difference between waking and dream-sleep.
The entire manifold. is an illusory show, supported in
witnessing consciousness.

(¢#2) From the standpoint of those accepting the above
three divisions of existence.

(1) Some maintain that the primal ignorance is the
material cause of waking as well as of dream sleep. Both
of them are states of the same ignorance. Even the
illusory pereept of rope-snake is held to be. due to the
primal ignorance. The difference between them is made
out by.the way and manner in which they are negatived.
The illusory percept is negatived by a knowledge - contra-
dictory to itself, dream sleep by waking. But this negation

! Vide Sidhantaleisar Sangraha, pp. 451-466, Jivananda editiox_x.
wyeifysm fgawy
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must not be taken in absolute sense. They can, again,
secure a hold on consciousness. The ground or cause of
their existence still persists.

(2) Some maintain that the primal ignorance is the
cause of both waking and dream-sleep, but the illusory
percept of rope-snake has its origin in secondary igno-
rance. Still they insist upon a difference between waking
and dream sleep. This difference consists in the faect
that the one is sublated by the knowledge of identity,
the other is sublated by the.waking experience. It may be
urged how is it that both having originin primal ignorance
can be sublated in two different ways? This difference
is due to sleep being the instrumental ecause of dream,
though ignorance is asserted to be the material cause.

Under (¥) we may bave the following interpretations
of dream :—

(¢) Consciousness possessed of Avidya asits wpadhs
is the support of dream existence. This would admit the
common distinetion of waking and dream and explain
the dream existence as due to secondary ignorance.
This view would be also consistent with the distinetion of
Maya and Avidya. Maya is the material cause of
objective existence; Advidya, of illusory existence in
dream sleep. The appearances of dream are modifications
of Avidya known also by another modification.

(%) Some think that consciousness as covered by
Manas (i.e., jiva) is the support of dream-appearances.
When the mind is free, when the senses do not actively
work. the anfahkarana® with its permanent residua or
retenta gives rise to appearances. More properly, it is
itselt transformed into appearances of which the jiva
becomes conscious. The author of the Kalpaterw admits
the possibility of the modification of mental consciousness

in dream.
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We now pass on to the sources of knowledge. Pedantism
recognises six sources of knowledge
The sources  of ghich can be divided into two

knowledge : . N
classes in respect of their subject
matter, eg., '

(1) Source of the khowledge of transcendent reality.
(R) Source of the knowledge of empirical existence.

- Thke former is the Sruti. The latter is of five kinds :—
(1) Perception, (2) Inference, (3) Upamana (knowledge
based on similarity), (4) 4rthapatti (argument from effect
to cause), and (5) dnupalabdks (non-perception). Of these,
again, perception is generally regarded as the most impor-

- tant source in ds much as others are dependent upon it in
some way or other for their premises. Fedantism holds
the importance of the authority of the Srutz over
perception. It asserts that the Lknowledge attained

through perception is of doubtful
thg‘;‘fleg‘,ﬁ';’“;{,‘f;oﬁf; character and cannot pass for truth.
of perception as a Tt examines the grounds of the alleged

source of knowledge A
examined, superiority of perception.  These

. gfounds are :—

(1) Perception, because it is perception, is superior to
all other processes of knowledge.!

This is not true. The validity of knowledfre does not
depend upon the character of the source. Perception
gives us something, but its validity is notwarranted unless
reasons are advanced to establish the correspondence be-
tween the percept and the thing. We are to lay down
conditions to ensure that we have no false percept.
Perception in itself, therefore, cannot claim the high place
which is not infrequently given to it.

! goRgmATEd e S A |



176 VEDANTIC THOUGHT AND CULTURE

(2) Perception is superior because it feeds other forms
of knowledge.

But the inference ““the world is illusory because it
is an appearance, like rope-serpent” is opposed to the
perception of the reality of the world. The inference
must be fallacious. If it were true, it would deny its
very ground and justification.

This argument is true on the surface. The inference
in question is not refuting its own ground, for the position
is taken in empirical sense, the denial in metaphysical
sense.l

Similarly authority is dependent upon perception and
is actually fed by it. But when it goes against perception
and its affirmation, it denies its validity as a source of
transcendent truth, but not of knowledge empirical.

(3) Perception is superior to all other forms of know-
ledge because of its priority.

The mere priority of perception is no sufficient proof of
its superiority. Really the superiority consists in furnish-
ing the grounds of other modes of knowledge. But it
has been shown just now that inference or authority ia
denying the manifold does no% really contradict the
premises or knowledge acquired from perception. This
apart, none iu its special province is dependent upon the

other.?

' gowtafdvaE ) anfe 9q @eegatan qaranas, e v afe
[ETC) G 7 SAAAF | RS q@RIVAH
s Pide Sidhanta Sidhanjanam @q €Iy vdtqwi W «

fagtam=Iffg. In this sense priority is no test of superiority.
On the other hand perception is denied by authority which as & source

of knowledgs, is quite independevt of it.
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Perception is denied by inference. Inferenee, tbough
. based upon perception, sometimes
ceigi?):vil: 2111:: ‘Zfe,??J& helps us in getting over the mistakes
:‘{thorii’;)f,‘_”‘e““ and  of perception. Hence- it is said”
: perception when not put under safe-

guards is inferior to inference based upon logieal grounds.?

Perception should be held as the source of ‘valid’
"knowledge when it is not contradicted by subsequent
experience. But as soon as the facts of perception are
challenged, perception loses all value as a mode of knowing.
And itisa common experience that knowledge acqulred
through perception is later on denied by authornty, e.g.,
the illusory percept of rope-serpent.? :

The value of perception lies in recording the mamfold
and not in proving its reality. Indeed perception cah
reveal to us existence but its validity or invalidity is not
involved in " itself as perception. But, are we to believe
one, who on the authority of the Srwfi but in direct
opposition to experience asserts that “fire is cool,” that
the “priest is a stone”? Surely not. Fedantism accepts
the validity of perception in empirical knowledge. -And
when the Srufi goes against the evidence of perception
in calling, e.g., “a stone a priest’ Vedantism does.not aceept
the authority of the Sru#i against perception. On the other
hand it brings to bear upon the Srut; the evidence of ex-
perience and construes the Sruz#i in the light of experience:’
and reason. - But concerning facts transcending experience
Vetantism claims the superiority of the Sruti over

’ wﬂi‘aa ma fe qi’lfﬁaﬁmmqam & | Ad/wmtaudht,
p. 869.
8  Vide Adwaitasidhi:—
LAGECIL DI CER DN wfammﬁﬁa@ AEYY TATGAI 1
s 3¢ oo Tald waysty Csd wia ffa wﬁﬁmﬁazﬂ was & |
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perception for here the Srufs reveals to us a fact which
, ‘ otherwise cannot be known. When
wﬁ:f::ﬂiyheﬁ‘dresﬁzg the Srutc denies empirical facts and
tlve province. establish the oneness of Being, its
finding should be accepted, though it
is qulte opposed to perception in its denial of the manifold.
The transcendent is knowable only through the Srxf; and
herein the verdict of the Sruf must be accepted even
when it is contrary to perception. In this sense, between
the authority (of the Sru#/) and perception there is no
contradiction, as each of them has a special province of
its own in which its verdict is final. Hence it is said in
the ddwaita Sidki,! “the Sruti as proving the transcen-
dental oneness of being is not opposed to perception which
proves the empirical existence of being. The evidence
of perception in empirical existence is final, just as the
evidence of the Srufi in transcendental being is final. We
accept their authority in their respective provinces.?
Since the oneness of being can only be established on the
denial of the manifold, the Srusi seeks to establish the
oneness by refusing to accept or by showing theillusoriness
of the empirical facts in the transcendent sense. So far
as the transcendent reality is concerned perception is of no
avail as a source of knowledge, because the senses can
give no evidence regarding the reality which lies beyond
their province. Anandabodhacarjya truly says, *The
authority of the Sruts really denies the evidence of percep-
tion in making Brahman its object, of which perception
can convey no meaning or sense; neither can it affirm nor
deny its existence because of its being transcendent.” 3

! Vide Adwaita Sidhi, p. 29, 11, 15.22.
3 Vide Sidbantasidhanjnam, p. 85, Vol. 8, last 5 or 6 lines.

* FAETE WarTER frdfeew i) gE aNE @ @y
g A |
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Vacaspati holds that the Srut: constitutes an independent
source of knowledge, because it has a special province of its
own, of which any other source is not competent to give
any information. But this does not refute the value of
perception as a source of empiric knowledge.
Sarbajnatmuns points out that perception is not ecaleu-
lated to give us the knowledge of Being. It gives us the
knowledge of concrete things and in that capaeity it
cannot be truly regarded as a source of knowledge, for the
ideal of knowledge requires that a particular source should
give us knowledge of things covered up by ignorance.
Brakman is the objeet of Ignorance, and not conerete
objects which are originated in Ignorance. Perception in
failing to give this knowledge of Identity does not really
acquaint us with the Zmowledge that is hidden by
Ignorance.! '
‘We conclude in the words of the Adwaita Sidks, * Per-
ception is accepted as a source of knowledge of the manifold
when it is carefully regulated and logically controlled.
And this evidence of perception is not contradicted by the
Sruti (in empirical sense). But perception as a source of
knowledge of the transcentlent reality is never to be
accepted, for it is by its nature inherently incapable of
transcending experience and giving us the knowledge of
ontological reality. The facts which can be established in
other ways do not require the authority of the Srut: to
provethem. =fe waa: faSsd MEGAEUEH AT 7 FEARATY |
Here, again, Vivarane and Vacaspats differ. Vacaspats
.maintains that the Sruti is a source of knowledge because
of its directly indicating and establishing the oueness

' Vide Sidhantalesa, p. 882, Jivananda Edition :

fraqaifadg wfamfed 9 AEUAARA Yo YOG TS oo res
aEwdfy MEE shawmwefaoed a@easfy Segaew avgeaTo-
g waafrey of acfadum fie e9ay aQund A v
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of existence. ~ Vivarancharjya thinks that the objective
intention of the Sruti is, no doubt, the oneness of
existence, but this oneness of existence is not directly
established, but only indirectly, so as not to allow a conflict
between the evidence of perception and the authority of the
Sruti. "According to the Vivarana School the aunthority of
the Sruti is superior to perception because of its being
posterior, and free from all defeets to whleh perception is
liable. (Vamati, p. 8-10, Sidhantalesa.) -

" But'we must not accept the evidence or the authority
of the Sruti simply beeause it is revealed. - The validity of
authority does not depend merely upon the character of its
source, but on its adducing facts that. eannot be contra-
dicted.. The infallibility of the Sruti does not lie in its
being revealed, but in its revealing . truth which caunot
be contradicted (waifyardfiazarg fz@ www') - something
which reason in accepting does not involve 1tself in self-
contradiction. ~ :

Even if perception is regarded as the highest source
of knowledge still it cannot explain the difference of
percepts from one another and from the perceptual process
‘without iuvolving a fallacy. On the analysis of a per-
ceptual synthesis, eg., ‘This isa pot’ we get (1) the
existence of a pot, (2) the knowledge of this existence,
and (3) the difference between these two elements. The

perception of the pot may be said to

The net value of jpyolve in it the knowledge of its
perception. . . .

, own difference from its object.

Now this element of difference may be conceived either

"as existing before the actual perception or as simultaneously

coming into existence with the perception. The former

alternative is quite impossible, for difference implies relation

‘and in the absence of any one of the related terms, the

difference cannot be conceived existing by itself. The
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second commits a circle. The ' ¢ognition of difference is
necessary to perception, and perception beeomes equa.lly
necessary to the knowledge of difference.

Perception indicates (Bkeda) difference with the obJeet
(Visaga).  But this is not always the caee, for, ‘thers is
1o clear consciousness or ‘coghition of it.” The memory ‘of
Bheda or difference may work in perceptlon, but memory
1mp]1es Samskara and previous percéption. o

The perception of Bkeda requires the actual presence of
it. The knowledge of pot requires the knowledge of Bieda,
which implies the co-existence of the object diffetent” from
the pot.”And this leads to an infinite regress. Pmkasammda
truly says perception can give s knowledge of reahty but
it fails' to explain the ~ difference. Some think (mde
Sldha.ntalesha, 1L 1) pereeptlon only reports the mere
ex1stenee, the being in abstract. The knowledge of difference
and concretenessis due to the opera.tlon of the senses,

" The Vedantic theory then accepts the covmtwe element ,
of perception, but not the ordma.rﬂy accepted recognitive
‘element. Prakasananda’s ‘assertion that perception is
only informant of existence and not' difference makes
perception ‘a process of cognition but not of recognition,
for it implies difference, temporary forgetfulness “and
assimilation. Vedanta uses the word perception  in two
senses—(1) perception as the transcendental apperception,
(zfa), and (2) perception as a psychological process (ztw).
The immediate fact of perception is consciousness. In
transcendent apperception, there is no recognition, for, as
Vivamnacka;jya points out, 4¢man cannot be the object
to anytbmo else and as such the question of reeoo'mtlon
cannot arise at all.} ' ' ’

' Vide Vivarana, p. 75, N, 22.27, p, 76, 1L 1 to 4 (Benares
Edition).
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Moreover, perception, as a psychological process, is
the expression of an objeet by consciousness. An
object is perceived when it becomes a fact in or of
consciousness. Consciousness is expressive of every fact
and every existence; perception as a process helps
to bring in the object in some form of relation to
consciousness. The self-conscious existences, beeause of
their limitation of being, cannot have immediate cognition
of everything, bence they require the help of eertain
processes to acquire knowledge, chiefly of perception.

Perception, according to the Vedantists, is not merely
the recording of events of facts through the senses.
Such a definition would be incomplete inasmuchas it
includes only external perception but excludes introspeetive
or internal perception.! Again, the senses by themselves
are not competent to give us knowledge. They help

to bring the faets in relation to
Perception—the gongpiousness, Perception is  the
analysis of the process. . K
- immediate identity of the known and
the unknown. Itimplies the establishing of the identity of
consciousness underlying the percipient and the perceived
object, because every fact or phenomenon is a phenomenon
in consciousness. Nothing can exist out of touch with
consciousness for it is immanent in all existence. But
this immanent conseiousness appears as divided and fixed
to concrete centres. Now the absolute consciousness
alone is competent to express the manifold. Perception
would mean, therefore, the identity of the percipient-cons-
ciousness with the objective-consciousness which is directly
expressive of the manifold (as it has its existence “in the
ignorance resting upon it). This identity can be established

1 To the Vedantists manas is not the inner sense as held by the
Naiyayikas., This is based npon the authority of the Katha Sruts

(xfedw: w3 &),
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Y
by the flowing out of the manas or antahkaran through the
sense orifices of the body and taking the form of the object,
.6, it gets determined into a mode like the' object,
oceupying the same position in space and time as the object,
provided that the object is fit to be cognized by the
senses. An analogy to the point is given in the Vedanta-
parivasa. As the water of a tank issuing through an
aperture enters fields by small canals and assumes the
shape of the field, so the inner organ (the Anfakiaran)
leaves the body through the eye or other sense organs,
moves to the external objects and takes their forms.
The external perception involves the following ele-
ments :— ’

(1) The manas comes in contact with the senses, and

(2) The sense with object. .

(3) The manas with consciousness immanent in it

gets out.

(4) And is modified in the form of the object.

(5) The identity takes place between the percipient-
consciousness (including vriffi-consciousness)
and the object-consciousness.

(6) Ignoranceis destroyed by the vrif¢i-consciousness.

(7) The object is revealed by the Pramatri-conscious-
ness. -

Perception is the conformity of the mental order to a
given objective order. The Vedantic doctrine of perception
thus inverts the ordinary theory. This theory makes the
activity of manas a more important element and recognises
in this going out of the mind the priority of the knower

, to the object known. Vedantism

The perception of an . . .
object and of the recognises a sort of realism in the
:%ljzmk""ﬁ"g the  empirical order in which the mental
element 1s given more importance

and freedom than the objects.
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The external perception is distinguished by the anfak-
karan going out through the senses and transforming itself
into the form of the object. This transformation is called
a vritti which removes the ignorance of the object-
consciousness and, establishes an identity of wvritti-
consciousness and object-consciousness. This wreizi is
necessary to destroy the ignorance as well as to establisp
the identity of consciousness. It is customary to hold
that the perception of an object requires only the coinci-
dence of Fritti-caitanya and Vigaya-caifanya. But the
perception of the subject as possessing the knowledge of
object requires the coincidence and identity of triple con-
sciousness: Pramatri-caitanyae, Visaya-caitanya and Fritti-
caitanya. It gives us the perception of self not as a mere
logical presupposition but as a clear determinate existence
distinguished from the object or object-consciousness.

To be more logically accurate, it would be more correct

. : to say that there is no such distine-
tenf{jﬁf“’"‘°“ hardly  tion between perception of facts and
_ perception of the subject as know-
ing the facts,a distinction which is generally borne out
by the elimination of Pramatri-caitanya in the former
case and by urging its introduction in the latter.
Perception, strictly speaking, is to put objects to the
witness or the percipient-consciouness.* Whatever is
brought before the witness is revealed, for it is identical
with the object-consciousness. In the perception of an
object as mere object, the object is put before the witness-
ing intelligence which it reveals. The element of Pramatri-
cattanya is all along present, but it may not come into
prominence and may escape the vision of the witnessing
intelligence for the moment. But it must not be supposed

3 Vide Sidhanta Sidhanjanam, Part I, p. 139, para. 2.
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to be non-existing on that account. In the pereeption of
the self as knowing the fact, the twa elements are brought
into clear light before the witnessing consciousness.

In every perception, the elements are all present, though
all of them may not come to the clear notice of the
witness. To insist upon the ecoincidence of the vigaya-
cattanys and the wvritéi-caitanya can hardly explain the
perception of the object, for perception is revelation
of a fact to the subjeect. And the coincidence of - the
above two elements fails to reveal it and make it an
object to the subject. The Pramatri-cattanya always
accompanies vritfi-caitanya though it may not be fully
cognised.

The writtc is the determinate consciousness which
stands between the consciousness as subject and the con-
. sciousness as object. It has two angles of existence, the
self and the object. Madlkusudan Saraswati in his commen-
tary on the Dasasloki makes this point clear by reference
to the analogy of the sun expressing the objects hidden in
darkness by its own rays. The 4dnfakkaran gives out
a part of its own being, and consciousness underlying
antakkaren is called the subject.. That part of anfakkaran
which goes out aud stands between the subject and the
object is called #r¢f4/ and the immanent consciousness is
called the vritti-caitanya. Of this, again, the part which
is modified int> the form of the object and is capable of
_giving us knowledge of it is called 4bkibyaktiyogya (v.e.,
capable of expressing or manifesting). Consciousness
involved therein is called knowledge. The object is the
object-consciousness hidden by ignorance. An empirical
.existence is supposed to be the object of perception.
. Strietly speaking, this is not true. That which is covered
from view by ignorance forms the true object of
knowledge, and that is not an objectin itself but the

24
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object-consciousness. It has been already shown that the
object of ignorance is consciousness.?

In internal perception of the states of consciousness,
the Pramatré caitanya does not go out
aud rest upon Fisaya-caitanys but

rests upon the Friféi-caitanya. It implies the modification
of Antahkarana (vritti) revealed by the witnessing
consciousness. In any form of perception the Anfakkaran
is never free from a vritf:.

Authorities differ here. Some think that introspection
implies a subjective state and a consciousness of this state.
It resolves itself into two vriftis—one indicative of a state,
e.9., pleasure, and the other expressive of it.

Others think that introspection means the eclear con-
sciousness of a mental modification. This modification is
itself the state, revealed by the consciousness, the witness.
It does not require another oriti to be conscious of the
transformation.

In internal perception we have, therefore, either two
or three elements. But in any case a modification or
vritle is necessary.

A question arises: why does not a- jiva illuminate its
own objects by the essence of its being without the aid
of a vritie like Iswara ?

Three answers are possible : (1) From the standpoint of

the Vivarana the absolute or Brahman

The necessity of . . .
Vritti is the material cause of, and imma-

nent in, all things. It illumines them.
The jiva-intelligence cannot illuminate them though it is
of infinite magnitude. Consciousness as jiva is under the
influence of Avidya. It therefore requires a vrifti—a
determinate consciousness to express or illumine them,

Internal percéption.

Vide Hatnabali, pp. 133, 134.
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(2) From the standpoint of those who hold that jiva is
of limited magnitude, having anfakkaran for its upadhs :
Jiva, being definite in nature, cannot illumine all objects,
for it is kept from them by its limiting condition. It is
not immanent in objects and cannot reveal them without
the intervention of a Frift¢ which establishes its non-
difference from Brahman or Absolute consciousness express-
ive of the concrete objects (in being their material cause).
(3) From the standpoint of Ekejivaveda where jiva is all.
pervasive and infinite in magnitude, the universe has no
independent existence, for everything is subjective and forms
the state or process of mental consciousness of the perei-
pient. It does not stand in need of going out through
the senses and revealing the external objects hidden
in ignorance, for nothing external or objective exists. The
existence is purely empirical and is revealed to. the subject.
It is supported in the ignorance of the subject and requires
a modification or vritfi revealed by the underlying econ-
sciousness, a modification of awvidya showing forth the
different forms of existence inherent in it with the help of
the self-luminous subject. Perception in this case means
‘the revelation of modes of existence by a modification of
Avidya, technically called »rifti. This theory would reduce
all perception to introspection. It does not do away with
the vritti. It accepts it as the transformation of Avidya,
but not the transformation of antakkarana, for, ultimately,
this anfakkarana is also an appearance and a modification of
Avidya. This theory would reduce all existence to the
modification of Avidya revealed by the locus-consciousness. -
Perception, again, is of two kinds _inasmuchas it

is the perception of jiva or of

s easoption O o' Towara (this distinction will be iw
conformity with the first and second

theories noticed above). The jiva, because of its limitation
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of vision, has not the immediate cognition of all objects.
It stands in need of a relation to these objec's, a relation
which is established by vri#ti, whereas Iswara has nothing
beyoud its vision and does not require any woritfi to
know things. They are immediately perceived. It is called
in Vedantie terminology, Swarupata praiyaksa; whereas
the perception of jiva through a vritti is called Falata-
pratyaksha, i.e., perception through a vritti.!

Citsukacarjya says, “ Brahman is omniscient and it
knows everything by its immediate vision. It does not
require the mediation of a vrizti ” (@wWITM 4 FHwH
AFWHI@AT ).  Butva  jiva (though, according to the
" Vivarana, it is in essence all-pervasive) because of its being
covered by 4vidya, or of its possessing Autakkaran as upadhs
stands in need of a vritts to remove the veil of ignorance.
Some may contend : how is it that conseiousvess which is
expressive of Avidya requires a vritti to perceive things ?
This contention makes confusion between consciousness as
expressive of Avidya and consciousness as standing in
need of a vritte for the knowledge of things. The
former js consciousness viewed in its integrity, the
latter is consciousness made definite by the wpadk: of
antakkarana.

Consciousness expressive of Avidya is Saksi. Con-
sciousness with antakkaran is giva. This may be made clear
by an avalogy. The sun expressive of darkness which covers
things may be compared to the witnessing consciousness.
But still one does require candle light to see things
hidden in darkness. Similarly, though eonsciousness may
be expressive of ignorance, still, as jiva, it requires
a process to see concrete things, and this process is the
vritts.

1 Vide Commentary on the Gita, Chapter 9, Sloka 2, Gudartha Dipika,
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What, then, is a P7itti? = The word vritfi is an import-
ant word in the philosophy of
What is vritti ? Vedanta and a clear understanding of
it is necessary to follow the account
of Vedantie epistemology. . The word has two senses, (1)
objective, and (2) subjective. Objectively, it is either
a mode-of becoming (the transformation of Maya into the
form of particular things) or a mode of knowledge
(of the process of becoming). Strictly
Vritti 08 objectively  gpeaking,  in Vedantism the two can
understood :
be bardly separated. Everything
comes out of Nescience and is reported by the wvritée
of Nescience. But if anyone insists upon Maya as the
material cause and the first glance of Brakman as inceptive
of creation, then the vrifts should be regarded as something
informing of the cosmic existence different from the first
glauce (Prathrmabiskganpa) necessary to start the process
and different from the manifold beings evolved out of
Nescience. '

Subjectively vrifti is the determinate modification of
mental consciousness helping the
acquisition of Lknowledge by the
removal of ignorance. .In perception
vritt means nearly the same thing with this difference that
in it the 4utakkaran goes out and takes the form of the
object.

The perceptual v7:(/i may be of two kinds; the one
leading to ecorrect perception, the
other leading to false perception with
reference to its objects, true or illusory. -

The former, again, is of two kinds according as the
obJects of perception are transcendental or empirical. In
the former case it will have a transeendeut use, in the latter
an empirical use. The former gives us the consciousness

Vritti as subjective-
ly understood.

Vritti in perception.
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of identity by destroying the primal ignorarce ; the latter
gives us the knowledge of the concrete objects by remov-
ing the special forms of ignorance hiding them from
view.

The latter, again, is of two kinds according as it gives
us either knowledge of external or internal objects. The
external perception is of five kinds. The internal percep-
tion is of two kinds according as (1) it gives us the
knowledge of the self, and (2) the knowledge of states and
processes of consciousness. The former, again, is of two
kinds in so far as it is a knowledge of consciousness with
its upadhi of Anlakkaran or without any upadii.

There is difference of opinion among the Vedantists
: regarding the exact function of wvrifés
The function of . . .
Vritti, in perception. There are chiefly two
theories bearing upon it.
(1) Some contend that a ¢74/&¢ removes the ignorance
which hide a particular object from view.
(2) Others hold that the vritfi establishes a relation
between the subject and the object, the identity of con-
sciousness underlying them.?

This difference in the conception of function of vritts
is due to the difference in the notion of jiva.?

(1) Those who hold that jiva is all-pervasive and the
material cause of the manifold, being the support of
Nescience, will naturally regard tbat the function of
vritti consists in the removal of ignorance and not in
establishing any relation, for, there is no second term of the
relation. Everything exists in the all-pervasive jive, though,

' Vide Sidhantalesa, Ratnabali, Paribhasa.
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for the moment, it is hidden in.ignorance. A wvritts
is required to set aside this ignorance.

(2) Those who hold jiva to be manifold, each having
a unit of Avidya as its upadhi, will naturally regard the
_ function of vritti, as eonsisting in the removal of ignorance,
for, in this case also there is nothing external and objective.
Each unit of consciousness bas a universe of its own
constituted by its own ignorance, and, besides the manifold
held up in view by ignorance, nothing objective exists with
which it can be said to be entering into relation.

(3) Those who hold that jiva is consciousness limited
by or reflected upon 4ntakkarana and believe in the existence
of an extra-mental order supported by Maya will naturally
regard a ovritéi to be the means of setting up a relation
between the subjective consciousness and the objective fact
by establishing an identity of consciousness underlying
them and by removing the veil of ignorance cov ing the
object from view. '

(4) Those that maintain Brakman or the Absolute to
be the material cause of the manifold and the jiva to be the
conditioned intelligence think a writ#t to be necessary
to remove Ignorance by setting up a relation between the
subject and the object.

Vacaspati and the author of Kalpatarz do not accept
the theory of perception indicated as above. They have
retained the account of perception, given by the Nazyayikas,
as the knowledge of things through the senses. Vacas-
pati regards manas as the eleventh sense; so that the
definition can be well extended to internal perception. It

. covers both the forms—internal and external.l

! Vide Vamati Kalpataru on Ch, IV, i, i

)
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Next to perception comes Inference. Inference is the
process of aequiring knowledge of a thing through the
) medium of a mark the thing possesses,
Inference. when there is no way of directly
perceiving it. Vedantism hasuo parti-
cular doctrine of inference. It follows in the main the
Nyaya doctrine differing from it in some points. The
Vedantic theory can, therefore, be best studied in relation
to the Nyaya and the Buddbistic theories of inference. It
must be noticed here that the Hindu theory of inference is a
formal-material process. It has a greater range of applica-
tion than Aristotle’s formal syllogism and Mill’s material
induction. “ It combives and harmounises Mill’s view of the
major premises as a brief memorandum of like instances
already observed, fortified by a recommendation to extend
its application to unobserved cases, with the Aristotelian
view of it as a universal proposition which is the formal
ground of inference.”?
Thé process of inference bas two aspeets :—
(1) Inference as the process of acquiring knowledge
" for one’s own self-Svartia.
(2) Inference as the process of exhibiting the truth to
others.

This process of inference involves
chiefly three elements. The Naiyayikas
analyse the process thus :—3

" (1) The Fyapti—the invariable concomitance between
the 4ets and the Sadiya (the middle and the major terms)
established by frequent experience (e.g., the concomitance
of fire and smoke from their existing together in kitchens).

(2) The Aetx or the middle term (s.c., the smoke) must
be related to the minor term, s.e., must have been perceived

As to the Svartha
anuman :

! Vide the Positive Science of the Hindus.
3 Vide Tarkasangrahe.
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in the mountain. This quality of being associated with the
minor term is called Pakshadkarmata.

(3) This relation calls up in memory the Fyapti and
gets mixed with it. It gives us the knowledge of the
mountain in possession of smoke associated with fire. This
is no remembrance. It is the cognition of the invariable
association of fire and smoke and of such a smoke existing
in the mountain, This is called the third element of
the process. It leads on to the conclusion direct— the
mountain has fire.” Just before the conclusion we have a
perception of the invariable connexion between the major,
the middle and the minor terms, 7.c,, the middle term is .
related to the major term, the minor to the middle term.
And then the relations are related to one another. The
first forms the major premise, the second the minor, the third
the conclusion,

Of these the most important element is the Fyapti.
The whole problem of inference from the known to the
unknown turns upon this point.

The question arises : how are we to establish this invari-
able concomitance? Under what conditions are we

justified in establishing the universal
Invariable  conco- major premise, from the observation
mitance—How is it .
established. - of particular cases? The compara-
tive study may be most helpful to the
clear understanding of the problem.

The carvakas deny the validity and usefulness of infer-
ence as a source of knowledge. They hold that the basis

of inference—the invariable concomi-

Cirvaka. tance (the zyapts) cannot be obtained
from direct perception, for perception

gives us knowledge of things presented to the[senses. It
is not competent to give us the knowledge of things
escaping sense-perception. Nor can inference give us the

25
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knowledge of universal proposition or FPyapti, for, in this
case, we should also require another inference to establish
it, which in its turn would imply another and this would
lead us to an infinite regress.!

The Buddhist systems seek to establish the invariable
concomitance implied in the major premise on the

relation of cause and effect between

Buddhist. the Zefw and the sadiya and on the

o identity of the nature of the Aetu
and the sadkya.?

The Buddhists hold the invariability of relation between
cause and effect so that when the eause is absent, the effect
is absent, when the cause is present, the effect is also
present. A specific effect is invariably preceded by a specific
cause. The invariable concomitance between the Zefu
and the sadkya is sought to be established upon ecausal nerus,
for the eausal bond is an intimate one and cannot be broken.

Besides this, the Buddhists have shown that invariable
concomitance is determined by the identity of the nature
of ketu and sadkya. A mere superficial mark of similarity
is not enough. The identity of essence is another ground
of inference,

The Naiyayikas do not accept the above views of
Buddhism and seek to establish in-
variable concomitance between #kefu
and sadkye by positive instances supported by the absence
of contrary instances. The author of the Sidkanta
Muktabali in the commentary adds:—* Invariable con-
comitance should be based upon and is actunally due to
the agreement both in presence and absence of the Zefu
and the sadhya.”” Even if it is contended that invariable

Naiyayika.

! Sarbadarsan Sangraha : Carvdkdarsanam.
* FTAFCANTIICT GHIATED
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concomitance is based upon causal nexus the ecausal
relation is nothing more than an invariability, uncon-
ditionalness and immediacy of succession (e.g., the definition
of cause wafgsy =@ faayHafdar). And this invariability
and immediacy of succession, again, is established by
the method referred to above. There is no implicate
of a power in the cause to produce the effect. The causal
nexus is thus reduced by the Naiyayikas ultimately -to
invariable concomitance. The Naiyayikas see no necessity
to make an additional hypothesis of a nezus between cause
and effect. , ’

They, again, set aside the Buddhist coneeption of -the
identity of essence. They, no doubt, accept the reality .of
the genus, but they point out that the inseparableness in
such cases can only be established by the experience of
unbroken uniformity. To this end the mysterious identity
of essence is not required. 7yapf7 is an inference arrived at
by observation of instances where we have uniform agree-
ment in presence and in absence of /et and sadiya

According to the Vedantin the major premise -or
the 7yapti is not an tnference. It . is
only a samskara generated by the
observation of concomitance between letw and sadhya : it
is a permanent impression left upon consciousness and not
an inference consciously drawn by the examination .of
the positive and the negative instances. The positive
evidences alone are thought sufficient to produce the belief
of invariable concomitance. The negative ones furnish a
justification or verification of it. It is said in the Pari-
Lhasa “the wyapli is established by the observation of
the concomitance supported by the non-observation of
non-concomitance.” It should be noted here that the
Vedantists do not make the confirmation depend upon
the agreement in absence between kety and sadkya, The

Vedanta.
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non-observation of non-concomitance proves the rule by the
exclusion of contradictory instanees, but not by the observa-
tion of the agreement in absence of %efw and sadiya.
Vedanta further holds that the number ‘of instances
observed is not essential or absolutely necessary to the
Vyapti. The only element that can be rightly considered
essential is the observation of concomitance between Zetu
and sadiya—it matters not if we observe it once or many
times.! Vedanta in laying no stress upon the number
of instances as essential to the induction or the formula-
tion of the major premise differs from the empirical view
of logic (the enumerative view of induction). The major
premise, according to Mill, is a general proposition which is
a register of inferences already made and a short formula
for making more,—*the real logical antecedent or premise
being the particular facts from which the general proposi-
tion was collected by induction.” The value of such a
general proposition will be greatly increased if the range of
experience is wide and the number of instances actually
observed is large. The major premise sets forth the objec-
tive connexion between the Zefw and the sadiya. The
multiplication of instances is quite immaterial for the
purpose.  Indeed, psychologically the enumeration of
instances might be important for belief in the proposition,
but logically the objective connexion is all that is needed
to lend a support to the conclusion. The ground and
origin of our belief in this objective connexion is a
question more psychological than logical. The Vedantist
is more careful about the impression of concomitance than

1 Vide Anumankhanda WHERIMARTETHE  gRIAREIA
RHECHE L] .

AT TEIW TAA YR+ THTTA A QAN @y ; gewRE
AEET NEATE |
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about the ground of our belief in it. The particular
instances observed do not work separately in mind; they
leave a general tendency, a consolidated impression to
think of the one with the other, and this becomes the
ground of ioference. So much ‘about the formation of
Vyapts,

Now we are to consider 74 operation in inference. We
have already pointed out that every form of inference is an
extension of our knowledge from the observed to the un-
observed through the application of the major premise -
indicating the concomitance between the middle and the
major terms. This vyapés is remembered wheén one observes
the middle term (the Z¢fu) by the law of assoeiation (for
the one is always experienced with the other). The Naiya-
ikas go a step further in holding that this remembrance
of the major premise soon gives rise to the knowledge
“ this mountain is covered by smoke
intimately associated with fire” before
actual inference, viz., “ the mountain
is possessed of fire,” The Naiyaikas thus maintain’ the
actual presence of the major premise as related to the
minor in the form of ZTritiya Linga Paramarsa and
our direct cognisance of it. The Vedantin demurs to
accept it and holds that in actual inference the major
premise is neither remembered ! nor the Linga Paramarsa
(as representing the relation of relations) is;, presented
before consciousness as the main support of inference.
The major premise is only a conscious functioning, and

The operation of
Vyapti in inference.

! Vedantists differ on this point. We have in the main followed the
Paribhasa. Madhusudhan seems to hold that vyapti is actmally
remembered.

Vide Adwaita Sidhi, page 23, lines 1.10, Kumbhokonam Edition,
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not the abstract universal of the Naiyaikas. Vedantism
thinks that in inference the abstract reason embodied in
the universal is not directly presented to consciousness,
though it is operative as a conscious tendency (samskara)
from within. When Mill affirms that in Syllogism we
reason not from the major premise, but according to it,
Mill seems to agree with Vedanta in disbelieving the
abstract universal as conseiously operating in inference.
The Vedantin, as already indicated, regards the Vyapti as
a tendency left in consciousness to think in a certain way,
but it does bot believe in its being eo-substantial with
things and eternally connected with them. We do not
then reason from the universal to the particular, but
reason according to it, in which case the universal is the
sum of particular cases observed and is the permanent
tendency (Samskara) to infer accordingly. Vedantism
differs from Nyaya in emphasizing the psychological
character of inference, rather than its logical aspect. It
makes inference a psychological process and, therefore,
does not see the necessity of the abstract universal present-
ing itself before consciousness to secure the validity of
inference. The process of thought as formulated in the
Nyaya is, to Vedantists, irreconcilable with the process
of the reasoning as normally conducted. The real point
of contention lies in the presentation directly of the
relation of relations embodied in the Linga paramarsa.
The Naiyaikas maintain that to secure the validity of
the conclusion it is necessary to perceive the absolutely
indissoluble connexion between the Ile/s and the Sadiya
and also their concomitance with the minor term, and to
this end they assert that on the perception of smoke in a
particular place we have the indirect cognition of smokiness
as its inherent property. This property is co-extensive
with smoke of all times and places. And this causes the
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simultaneous cognition of them.! This, again, leads on
to the perception of fire, for they are concomitant. Then
we have the inference regarding the fire on the mountain.
The point of inference consists in establishing a relation
between the mountain and the fire, because of smoke.
In this process we have three steps: (1) the perception of
the ketu, the middle term which leads on to the knowledge
of all smoke, (2) the remembrance of the major premise,
the invariable concomitance between the Zetn and the major
term, and (3) the actual cognition of the relation of the
minor with zyapti leading to the inference—this mountain
has fire. 2 The Vedantin does not see the necessity of
Linga paramarsa and knowledge by implication in Infer-
ence. It is enough for inference to
have the samskara of the wvyapti
which works on the presentation
of the middle term and this directly is the cause of
the inference. Nothing more is necessary. Just as on
the presentation of a scented sandal, we directly perceive
the sandal, but do not get its scent which is revived in
memory by the law of association, similarly it is enough
“for inference to remember the vyapti on the presentation
of the middle term in association with the minor, without
a direct cognition of it in the form of an abstract logical
universal. The Nagyaikas bold that the knowledge of the

Vedanta on Linga
Pardmarsa.
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sandal as sweet-scented is a cognition by implication
(swarafa) ; similarly the abstract universal—the cognition
of smoke as invariably associated with fire—requires
the perception by implication of the co-existence of all
‘ smokes ’ and all fires.

The Vedantin does not accept this. In other words
the Vedantic treatment of inference is psychological, the
Naiyayik treatment is logical. Vedantism analyses the
conditions generally involved in inference, Nyaya puts
down the safeguards necessary for logical eogency.

To exhibit the validity of reasoning to others, we re-
quire a form of inference ecomposed
of five members : (1) The mountain
has fire, (2) Because of the smoke,
(3) Wherever there is smoke, there is fire, as in the kitchen,
(#) This mountain has smoke. (5) Therefore it has fire.
The first is the conclusion to be proved. The second
gives the reason—the Zefr, the third the major premise
aud a concrete illustration of the concomitance of the
ketu and the sadiya, the fourth the concomitance ot the
middle and the major term, the fifth is the conclusion.
The Vedantin, here again, differs from the Naiyayikas
in holding that of the above the first three or the last
three are sufficient to establish any conclusion. We do
not require the full five members. The first three represent -
reasoning in progressive or synthetic form. The third
member is essentially necessary. It is the major premise
with a concrete illustration of the conecomitance other
than the minor term. The second and fourth represent
the minor premises, the first and fifth conclusion. Two
members are not necessary. "

As to Parartha ann-
mana.

Vedanta does not accept the three divisions of
inference of the Nyaya school, wz., Auvaya Vyatireki,



" COSMOLOGY OF VEDANTA . - 201

Kevala-Anvayi, Kevola-Vyatireki. All inference is of the

Vkind, Anvayt, 4.e., the inference
Forms of inference, on the ground of agreement in

presence, <.c., positive eoncomitance.
The Kevala anvay: form of inference rests upon invariable
and undeniable concomitance of Zefx and sadkya—a con-
comitance the negation of which cannot be conceived,?
e.g., the pot is knowable, because it is namable. We get
here an Anvaya Vyapti—whatever is namable, is knowable,
but we can have no Fyatireki Vyapti—whatever is not
knowable, is not namable, for there is no concrete illustra-
tion to the point. Vedanta rejects this form of inference,
for, according to it, nothing is eternal except Brakman.
The negation of all things is thought possible and actually
sought. According to the Nyaya system there are
absolutely positive concepts. Their corresponding nega-
tive forms are non-existent. From the Vedantic stand-
point nothing is fully positive, except Brahman, and,
therefore, everything in the immanent order including the
most positive of coneepts is actually denied, so that there
can be no fixed, unalterable and indestruetible relation in
the phenomenal order.

Kevala-Vyatireki (negative form of inference) is infer-
ence founded upon negative non-concomitance, e.g., the
earth differs from others because of smell. The argument
analysed may be put thus : if earth is not different from
other things then it is not possessed of smell. But it is
possessed of smell. It is, therefore, different from others.
This form of inference corresponds to Destructive hypo-
thetical-categorical syllogism where we infer the negation

' Pide Tattwachintamani-Anumankbandam Fharziaamtamia-
ffreq taemlad |
26
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“of the ketu from the negation of szdkya, the negation of
the cause from the negation of the effect. Such inference
is treated by the Vedantin under 4rtkapatti where we infer
from effect to cause.l

Now as the Vedantin rejects both the forms of inference
—Kebala Ancayi and Kebala Vyaifireki—he cannot also
accept the third one which is inference based upon agree-
ment of concomitance and agreement of non-concomitance,
e.g., where is smoke, there is fire ; where is no fire, there
is no smoke. One who eannot conceive a mark in complete
agreement with anything in presence and absence must
refuse to accept any form of inference based upon them.
Hence the Vedantin accepts only the inference known as
Anvayi—agreement on concomitance, invariable but not
undeniable. '

This process of inference has been extended to the
phenomenal existence to ‘establish its unreality and the
corresponding reality of Brahman. We can put it in
inferential form. The moments of the inference will
be: “The manifold existence is false, because of its
being different from Brahman; all that is not Brahman
is false, like the silver in the mother-of-pearl.” This
inference stands on the accepted distinction of Fyavalarik
and Pratibhasik existences. We understand the unreality
of the latter in reference to the reality of the former. But
for this distinction between illusion and phenomenon, the
unreality of the phenomenon would be unintelligible and
inconceivable, as being absolutely without a concrete illus-
tration. The negative ronclusion about the phenomenal
order is in a way positing the Absolute Existence as it is

! Vide Adwaitachandrika, p. 26.
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non-different from the complete negatlon of the ¢ given’
of experience.

Next ‘to inference comes Upamana. It is the' source
of the knowledge of similarity, Tt
constitutes a pramana by itself, for it:
gives us knowledge which is not covered by perception
or inferenca. A particular thing (B-Gaboys) which is.
presented is felt to be like another thing (A-the cow)
which is not presented but might have been seen before
and remembered; as a result of it A is felt to be like B.
B suggests its similar A. Then we have the knowledge A
is like B. The functional activity of the consciousness of
similarity (4pamana) is the cause. The effective consecious-
ness of similarity (sadrisya) is the result.

The wpamane is not perception, as the element of
comparison is not presented to the semses. But this
does not make the knowledge indirect. The knowledge of
similarity is direct, for it is immediately felt to be so.
The knowledge of similarity is not remembranee, for
we are conscious here not of an object seen before, but
of the similarity of the particular object with the oné
seen or perceived before. At the time when one per-
ceives “the eow,” *the gabaya’ may not have been
perceived, and their similarity may not have been simul.
taneously presented. So that to speak of this cognition of
similarity as a memory-idea is to misunderstand the whole
thing. This identity is felt or perceived and is not the
object of comparison, It is no recognition, for recognition
implies a temporary forgetfulness.and subsequent assimila-
tion. But in the case before us we have the perception of
a relation (of an identity) eompletely new. It is, again,
not inference, for the likeness of things is felt to be
cognised (wqwafagsrq) but not inferred through the fune-
tion of vyapts.

ﬁpamaua.
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" Next comes arthapatis. Présumption is the supposition
or more properly the implication of
cause or premise from effect or con-
, clusion. It is inference through a
negative mark, Fyatireki Linga, which, according to
Vedantists, is no inference at all. The stock example is
earth, because of its smell, differs from other elements. And
this cannot be established unless it is possessed of smell.
Hence to explain its difference, it is suppossd to possess
smell. It is no inference. It is an implication, a hypothesis,
The Vedantin in recognising Artkapatési accepts the impor-
tance of hypothesis as a separate source of knowledge.
Arthapatti is the supposition  of the cause, When a well-
ascertained fact cannot be explained. without a presumption
of another thing as causing it, then this supposition is called
arthapatti. The process is inductive. The effect is given,
the cause is suggested.

By drthapatti the Vedantin draws out the implication
of the falsity of the manifold of existence. We are told
in the Sruti that “the wise gets over misery.” The
knowledge of identity is regarded as the cause of the
removal or destruction of misery due to ignorance. This
effect (misery) is, therefore, regarded as having its
cause in ignorance and this implication is brought out by
the capacity of knowledge to destroy ignorance. This also
implies the falsity of the empirical existence as it is
denied by the removal of ignorance. Similarly when one
is told, Devadatta is not in the house, one naturally
presumes that he must be out and this presumption
is also based upon drfhapatts. It is a presumption of
one event or a thing on the production of negative
data,

The Pravakar school of Mimansa philosophy seems to
have a different view of Artkapatts. It holds that when

Arthapatti.
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a man is not in the house, the presumption of his staying
outside does not immediately follow.
12‘:;’:;‘:;&"‘ ~ It is dependent upou another condifio‘n,
viz., our knowledge of the man as still
alive. This view cannot be accepted. If the man being
alive be at all doubtful, the presumption of his going out
cannot rise at all. This presumption can rise when the
fact of his living is certain. This condition is a foregone
conclusion. It is a remote condition and has no immediate
bearing upon the supposition. Really Artkapatts owes its
origin to the mutual incompatibility of two well ascertained
facts (¢.g., a man getting fat and his abstinence from meal
during day). This incompatibility is removed by the sup-
position of a third element, viz., his taking food at night.
Agama :—Apart from the above sources of knowledge,
Vedantism acknowledges the authority
Agama. of Sabda as an independent source of
knowledge. It may be of two kinds,
(1) inasmuch as the source is personal, when the informa-
tion is conveyed in the speech of a certain person, and (2)
inasmuch as it is impersonal, when the information is’
conveyed on the authority of the Vedas.
But both of them are independent sources when they
' do not repeat the information already
Sabda-(1) as personal known through other sources. Their
(2) as impersonal. . o R
claims as distinetly independent
gources of knowledge lie in conveying such information
as is not possible to get otherwise. Whenever Sabda gives
us such knowledge regarding anything—duty or reality—
it is accepted as a real and a positive source of knowledge.
There is a difference in the weight of authority between
Sabda as personal, and Sabda as impersonal.
The former cannot be accepted unconditionally, for there
is the possibility that the author may know the truth and
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yet deliberately misrepresent it. On the other hand he
may in all good faith present a tissue of truth and falsity
which he believes to be solely true. In such cases we -
are to be careful until we are convinced of the sincerity
of the man and the aceuracy of hig statement. The Széda
as personal may be of two kinds in as.much as it conveys
or not conveys true information.1

The latter may be accepted unconditionally. It is
impersonal in the sense of not being dependent upon
any source which can wilfully change it. wawraafd
o9 oW ey gogaadq ) It is eternal. The right appre-
ciation of this pramana is bound up with the right under-
standing of the relation between word and its meaning.
Sabda and Artha are eternal existences. Their relation is
also eternal. 4rtkais not to be thought as an independent
existence fixed to certain pames by convention. The word
is indissolubly bound up with things. It directly refers to-
the thing, it expresses the thing (vide Jadmini Sutra, 5).
The Naiyatkas fix down the denotation of terms by
eonvention. ~ The relation is not eternal. It is fixed by
Iswara. They infer the existence of convention in each
and every case. ‘All words have their denotation fixed
by convention, because they are denotative—like the
proper names—Devatatta and the like.”

The Vedantists and the Mimansakas do mnot accept
the artificial method of fixing down
names. So far as the proper names
are concerned they accept the system of artificial conven-
tion to denote one thing separately from the other. -The
thing is finite, and the symbol or name is given by some

Fixation of names.

! Vide Sabarbhasya—Ch. I, Pada !, Sutra 5, fifwaifa sl
Tugandfa wgganta @ TS
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person after it has entered into existence. So far they
accept the subjective process or naming. The. individual
is finite and to be destroyed in time, the particular conven-
tion is also to be destroyed in time. - '

As regards the common names (inelﬁding all things)
denotativeness can be accounted for otherwise than by con-
vention. Their meanings are fixed from eteipity,, The
_denotative potency of the word is co-eternal with - the
word itself. The thing it denotes is eternal. So that
every word has fixed denotation, and every object (except-
.ing individuals) has a fixed name, They are indissolubly
connected from eternity which can never be destroyed
even in the Makapralaga. The system of names is not
created but only manifested. This manifestation is in
time, but the sound-form is eternal. Jswara cannot create
it or destroy it wilfully. It is eternally present with him,
The word which is manifested in one cycle of existenca is
to be regarded as existent in previous cycles, . They are
impersonal in the sense of possessing an mdependent
existence and of their subsisting in the same order and
nature throughout eycles of existences,

“The Mimansakas lay great stress upon the denota-
tiveness of words being independent of any agency,”
it belongs to the words by their very nature, The~
validity of the verbal cognition is inherent in the word
itselt and has no reference to the character of the source.
The Mimansakas as well as the Pedantin deny any personal
agency in the matter of the composition of the Vedas,
which, if accepted, would make it non-eternal and a
transitory concern, The Mimansakas and the Pedantin,
therefore, cannot accept the fixation of meanings to words
by use and custom as held by the Naiyaikas. The
Naiyaika’s conception of artificial and temporary fixation
requires the hypothesis of ¢ God’ as the creator or originator
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of all words and of the Pedas. This goes directly
against the Mimansa theory of the self-sufficient, authorita-
tive and infallible nature of the 7edas which as such and
as a sure mode of knowledge must not be a matter of
personal construction. All words are endowed with an
inherent denotative potency from eternity, and the relation
between language and thought, words and things is
intimate and natural and not acquired through practice.
It is an e priors synthesis. Thus far, the Vedantin agrees
with the Mimansakas. While the Mimansakas accept
the permanence of Sabda and of the Fedas, the Pedantists
regard that the Fedas appear with cycles of existence and
disappear at the end of each cycle but the denotative
potency remains the same without being in any way
altered. The word is co-eternal with Jlswara. It is,
no doubt, supposed to have no independent existence or
reality ; it is the infinite determination of Brakman. But
Brakman cannot change or alter it. Pacaspati says in his
Famati ? “though the supreme self possessed of Avidya
as its wpadki is conceived as the originator and the
author of the Zedas, still it has no free choice or power in
the matter of their alteration or change. It expresses them
just in the form which they possessed in previous eycles of
existence.

Every sentence (arm) 1is. syntactical combination of
words, the words, again, of letters.
The letter is expressed by (sensuous
form, called) dZwani. Technically the
letter is called 7arna. According to the Naiyaikas the
letters are not eternal. They are created. These letters

Construction of a
Sentence.

1 Vide Ohapter 1, Pada I, Sutra 3, WNfZ WRGMWHeRESTT?
Ty quaw: fragr It DA 7 39 @aw1 FE g

ATEMATE TGS AT |



COSMOLOGY OF VEDANTA 209

are identified with sounds. Dhwani is outer expression,
But the Panini School emphasises the distinction of letfer
aud sound. The latter is expression. The mental forms
of lefters are called sfofas. Before any letter can be
expressed in sound, it appears in mental forms which are
permanent and bodiless. The letters, the original sounds,
the gfofas are names for the same thing ; they have no
physieal forms and are the original realities of existence.
The Mimansakas differ from the Panini School in not hold-
ing with .them the mental existence of gfofa. But still
they maintain that letters are real and eternally objective
existences expressed by sensuous forms of sounds. These
letters are directly felt by the ear. Whereas, according to
the former school, letters are not felt by the ear but by the
mind, the dkwant is perceived by the ear.

A word is a eombinatidn of two or more letters. It is
impermanent from the Nasyayika standpoint, The Panini
School regard the word as a gfofa originated in combination
with letfer-gfotas but different from them. Itis called
pada-gfota. It is also permanent.

A sentence is made up of words. It has its origin in
time.. It is destroyed in time. The Mimansakas and the
Naiyayikas agree in this point. The Panins Sehool consider
this to be also a $fofa-combination of sfota-words.

There are some Mimansakas who hold that letters in
succession form words and words in their turn sentences.
The letters are real and permanent, but the order of succes-
sion is transitory, hence the combination of letters and
of words is only temporarily real and ceases to exist
after a short time. The Fedantin keeps to this view.!

t Vide Bhamati, p. 98, Nirnayasagar Kalpataru-Parimal Edition :
A5y arag aatai frawefesa af o FfEwaygiaaq)
wggEiea: feadr  ugq, wifad wagswEalw o )
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According to the Nasyayikas the relatior between words and
their connotation or objects is not fixed and permanent;
such is also the relation between sent-
ences and their meanings. But while
the words bave the capaeity of indicat-
ing their meaning, 7.c., they have by custom an aequired
sense, the sentence has none to indicate its own meaning.
The meaning is found out by syntactical connexion, ¢.c., the
mutual demand of the essential parts of a sentence.

According to Pravakar every word has twofold capa-
city or $akti, the one revives in memory the images
of the objects which it denotes, the other makes the
relation between them intelligible. The first is called
Smaraka-Sakts. This Sakti is a matter of clear cognition.
The second establishes the relation spontaneously without
coming before clear consciousness. According to Blatia
every word has the denotative capacity by which the
object is placed or presented before us, whereas these
objects have the capacity of indicating the meaning of
the senteunce.

Terms and their
connotation.

Now every combination of words does not constitute a
true sentence but only such as has the econditions of
Akankka, Yogyold, Asatti and Tafparya. Akenkis is
the syntactical connexion. It js in the terms of the
Paribkasa * the mutual demand of the different parts of a
sentence for one another, eg., the demand of a verb for its
subject, of the subject for the verb. Yogya’a is the com-
patibility of meaning of words composing a sentence,
e.g., when one speaks of watering through fire, the sentence
has no meaning as there is no compatibility or harmony.
They are quite inconsistent and cannot be thought together.
Whenever a sentence is to give us some clear meaning, this
condition of compatibility must be fulfilled.

Asatti is the proximity and immediacy of the parts of
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a sentence indicative of things. This proximity has a
reference to the form of a sentence which is the expression
of a thought-unit. It demands the presentation of omitted
words to make us understand the meaning of elliptical
sentences. .

Tatparya is the inherent capacity of a sentence to
indicate some objective sense. It is not the intention of
the subject uttering it, otherwise o uniformity of meaning
can be secured. It is the objective intention. It is in-
hereut in the sentence. It cannot be wilfully changed.
A real or true sentence, even when uttered by one not
understanding its import, has a real significance or
tatparya, for it possesses the capacity of conveying the
particular knowledge of the thing. It has an objective
intention.

The ascertainment of the objective meaning of a sen-
tence possessing a secular reference may be helped by the
knowledge drawn from other sources. In fact, the sen-
tence repeats what is known from other sources. But in
the case of the éruti the objective intention is understood
by the eritical reflection of the authoritative texts, The
koowledge drawn from other sources has no bearing upon
it. It refers to things, of which the other sources are
incompetent to give us any information. The Sru#i can-
not be thought to be conveying or repeating experiences
already acquired through other sources. It constitutes
a pramana by itself.

The meaning of a word may be (1) direct or primary
and (?) implied or secondary. This capacity of a word
of indicating a thing directly or indirectly is known as
Sakti which, by itself, is something different from word.
It is a separate existence. Vedantism, as already pointed
out, accepts the capacity of words to denote classes and
not individuals. The reference to the individual is not
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independent of the reference to the universal or we may
as well say the 8a£f: in the Zyakti has a non-connotative
reference (@sugdl) but in the Jafi it has a connotative
reference.

The topic has a close bearing on the theories indica-
tive of the significance of words
and their relation to one auother.
These theories are (l) anvita-avidhana
and (2) avikita-anvaya.

(1) Anvita-Avidhana.
(2) Avihita-anvaya.

The former holds that every word possesses the inherent
capacity of calling up in memory the object it denotes.!
It has another capacity of presenting the relation
between the objects (meanings) thus recalled in memory.
The latter is necessary to understand the meanings of
words in syatactical combination. But for this capacity
we would not have understood eclearly the meaning of
words in a senfence. But we must not think that the
capacity of a word to call up in memory the object it
denotes is of itself enough to give us a counsistent meaning :
it can do so only when it is placed in syntactical relation
and when this relafion is called up.

The latter holds that words themselves can express or
convey separate meanings by the function—4vida or deno-
tation; they are subsequently combined into a sentence
expressing a connected idea. Every word composing a
sentence has a clear, distinet sense apart from and inde-
pendent of the sentence of which it forms a part.

This theory differs from the previous one in holding
that every word has an inner capacity of indicating its
meaning or the object it denotes, not by the help of
memory nor by intention but by a power distinct from

! geefa yo: WEEATWNIR qegaend & fa 3RS 7= —Samksepa
Sariraka, Ch. I, SL. 384.
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both, called Abkidhana—something akin to memory but
not memory.!

When the inherent capacity- of words has presented
the corresponding objects before us, the objects have the
capacity of presenting the meaning of the words in relation
to one another.

These theories are of no special importance to the
Vedantists.

The Vedantists would naturally fight shy of the first
theory, for it can give us only knowledge in relation,
but eannot convey the semse of Identity. The Vedan-
tists generally agree in this point. But Braimananda
thinks differently. According to him every word has two
capacities (1) the capacity of recalling in memory the
object it denotes and (2) the capacity of indicating the
objective intention, (instead of presenting the relation
between objects).? Thus interpreted, the Anvita-Avid-
hanabada can be safely applied to explain the axiom of
Identity.. It will put forth an explanation naturally
akin to the one given by the Avikita~dnvayabada. The
only point of difference will be that the one will hold the
Sakti to be inherent in words, the other, in meaning or
artha.

Differences, no doubt, would arise in the interpretation
of the awiom of Identity from the above two standpoints.
From the standpoint of Anvifa-Avidkana theory the

v gfafgagem a2 agl gfagaglgyd a? faww: ) Samkyepa
Sariraka, Chapter 1, Sl. 384. .

*  Vide Ratnabali, page 37 :

w9 q91Y a"AGIAEEIYR: ; WfaagRERad ave weifcuReEa-
famaggaas=gwad <@ 87 | AfEdeE  wezaamaEREE-
g a9 761 gzE@ @EfEaarmArqadiaea QsglsfRatsafadn

qqA G MIRIARAR |
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interpretation of the axiom would require the memory of
undivided consciousness as implied in twam and faf, other-
wise we cannot seek to establish ideanfity by reference to
consciousness appearing with modifications. Such a memory
would require the previous knowledge of Identity in some
form and this we have in deep sleep and 1n Asamprajnata
samddhi, The impressions or experiences of such states
would supply us with the necessary elements of establishing -
and interpreting Identity.

According to the Avikita-anvayabada, the words ¢ {at’
and ‘fwam’ bave the capacity of presenting consciousness
modified either as Iswara or Jiva and the axiom of Iden-
tity is meant to point out the integrity of consciousness
bebind the apparent divisions. And this integrity is held
up before view by the capacity of the objects. This
integrity is the objective intention.

Besides the foregoing pramanas Vedanta regards non-

apprehension as a source of the know-
Anupalabdhi—non-  ledog of 4bkave. dbkava is non-exis-
apprehension.
tence or negation. In Nyaya and
Vedanta, Negation or Abkaca is something cognised by a
separate source of knowledge.

Before considering the question how Aékara is known,
we should determine its nature, for this will help us to
understand the course of its knowledge.

The Natyayikas regard Abkava as a separate existence.
But its knowledge is not possible by itself. It is relative
to a particular thing or object which, technically, is called
its Pratiyogi, e.g., when one says there is no cow in the
room, what one means to say is that one has the perception
of the non-existence or (the Abhava) of a cow. Apart
from this implication of its object, 4bkara has a constant
reference to its locus (4dkhikarana). The absence of a cow
is not only perceived, but it is perceived in some place.
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There is no clear meaning’ in the saying that the cow
is non-existent, the speaker must relate some point in
space or time where or when he does not see the cow.
This implies an undeniable reference of Abkava to its
Jocus. .

To consider next the nature of this relation. The
‘Naiyayikas opine differently. The more ancient logicians
think 4ékava to be non-different from its locus or support.
This they express by saying that the relation is swarup,
identical. The neo-logicians break with this affirmation.
They think that nron-exisfence is related to its locus.
And this relation is one of the supported and the support.
This relation is an existence by itself (it is called
vatdigtha) different from the non-existence as well as
the locus.!

The Vedantin follows the ancient Naiyayikas and consi-
ders the non-existence to be non-different from its locus.
But he insists upon conceiving negation or Abkeva to be an
existence different from positive existences though it may
be identical with its locus. Although 4bkeva is sup-
posed to be identical with its locus, still it is not locus
itself. Had that been the case it would have been perceived
or cognised, when the locus is perceived. It requiresa
direct and explicit perception, for it is related permanently
to another term. It is not so much the perception of its
locus as the non-apprehension of its object. It has a double
reference—reference to the object, and reference to' the
support. The clear apprehension of this nature of 4bkava
requires a form of knowledge which wou'd give us know-
ledge not only of the locus, but of the adsence. The percep-
tion of the locus, minus the object, gives us complete
knowledge of Ablava. Perception is not potentially
competent to give us this consciousness. It can give us

1 Vide Muktabali on Kariks 12 (Bhagapariocheda).
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the knowledge of the locus or support in which the know-
ledge of the absence or dbkava may be implieit. But to
bring it out we require a separate mode of knowing. And
this source is Anupalabdki. It gives us knowledge of
absence directly.

It should be noticed here that the object of Abkava or
what is absent, must be capable of being perceived. It,
like merit or demerit, should not escape our observation.
In other words Abkava must belong to the same order
of reality as locus, otherwise there is no meaning in-
the saying, it would have been seen if it were present.
(afeenq., wasi9a), s.c., otherwise the perception of the non-
existence or absence cannot be held to be involved in the
cognizance of its locus.

The affirmation of the Vedantists that Abkave or
negation is non-different from its locus leads them to
identify the negation of empirical existence with the
transcendental oneness. The preception of ideatity, the
consciousness of transcendence can be negatively deseribed
as the negation of 4vidyaand of the empirical mode of life,
for negation as held above is non-different from its locus.
And this does away with the charge that can be possibly
laid against Vedantism that in liberation it has to eonceive
the existence of consciousness in transcendence side by side
with a blank negation (v¢de Chapter V).

Curiously enough, among some of the Neo-Vedantists
e.g.,"Srikarsa, Citsuka, Prakadananda, a tendency is noticed
to set aside the values of perception, inference, upemana,
etc., as sources of knowledge. They seem to accept the cne
undeniable fact of consciousness as the ultimate reality
which is self-luminous, and which, as such, does not require
any other proof of its own existence. It is the datum of
experience and is revealed in self-consciousness. Besides
this direct implication and positive evidence of counsciousness
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these authors do not extend their aceeptance to the ordinary
sources of knowledge. They have pointed out nice in-
accuracies in all of them. - :

But this is going too far. To deny the validity of
the sources of knowledge is almost to court scepticism,
which, but for the ever-accomplished positive fact of eon-
sciousness, would have been the consistent goal of those that
pursue the course.

This tendency has, later on, a check from the author of
the Adwaitasidki who has accepted the more ancient division
of existences, as transcendental, empirical and illusory and
has shown that ordinary sources of knowledge have reference
to the empirical order. We cannot make any transcendent
use of them. But this does not necessarily indicate
that they are quite useless. In faet, they are useful
and necessary so long as empirical consciousness has a hold
upon us. The protest introduced by the aforesaid authors
bas a meaning in that way. It removes the false notion
that the absolute truth is open to the ordinary sources of

"knowledge. Sankar has the same thing in mind when he
says ‘ that authoritative texts, ete., make the empirical
existences their objects”’ (wfemazfasanfe wafa).

28



CHAPTER IV.

CULTURE.

This At¢man is not attained by sweet speech, nor by
intelligence, nor by wisdom : to one who accepts it
in life is revealed its real nature,

This Atman is within the heart-cave of every creature.
One who has forsaken all earthly desires can see the
great Atman by its grace.

He alone who is pure by wisdom can see in meditation
the one without parts.

Katha-Upanisad.

Vedantism establishes the oneness of Being, and if all
is, in truth, Saccidanandam, the world of appearance ean be
the effect, positive in practical
sense, negative in essence, of a per-

verted consciousness, which, for the time being, appears
to have forgotten the transcendent oneness of its being and
fallen into the error of division and partial experience.
This divided consciousness brings in its train the dualities
of the empirical order—the dualities of life and death, of
good and evil, of pleasure and pain. The soul with the
limitation of consciousness feels at every stage an oppos-
ing force in nature, in society, in all that meets its ob-
seure vision. It suffers and suffers through ages, until as
a result thereof an expansive force begins to assert itself
to destroy the false individuality. The theoretical under-
standing of the oneness of existence is not sufficient to put
off the sense of individuality ard limitation. One should
have illuminating econsciousness of identity before one
can hope to transcend the dualities of empirical order.

A general outlook.
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The Vedantism of the Sznkar School recognises a dualism
of pure and practical reason, of reason and will.
The main ethical ideal will be to set aside this dualism by

establishing the superior claim of
waI;i:z‘;"Rzzﬁs;zgjfct the Identity—Consciousness over the

solicitations of sense and the readi-
ness of will to satisfy them. Vedantism does not aceept
the transformation of will as the ideal in moral life. It
looks for a will-less bliss. This consummation may come
in two ways :— (1) direct, and (2) indirect.

The direct way supposes a deep understanding of the
illusoriness of appearance and of the reality of Being-in-
Identity and a diseriminative consciousness which can
penetrate through the appearance
and apprehend the underlying essence
or Reality, . This is the life of pure reason, where the
sense and the will eannot demand any satisfaction, for,
in the unobscure vision of pure reason, the Saccidanandam
extended in all beings and things is felt in widest com-
monalty, impartial universality and transcendent Identity.
The limitation of a perverted consciousness with all its
practical effects disappears.! This may be called the
Sankhyamarga. .

But everyone may not possess such a discriminating
intellect, and in that case the search after liberation can
ouly be indirect, for, the lower nature requires a satisfaction

(1) Direct.

i

' yweifrsamn radtalTEeEwTagT: 1”—Sankar.,
w49 g aEn wd aMgFaENLERatER ARG
YvEnfmet awfaE@aTEi

w7, gAgATCAAgHEWRINaEaTg FMaar @ fadwife-
T Frgewara framdtdagmaafassfq—Sidhanta Sidhanjanam.
Part I, pp. 6-6.
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before it can give way to the higher. Hence we find
the meaning of progressive expansion as the right method
of life and its evolution, because the satisfaction accom-
panying every step in its course
is fully felt and makes the succeed-
ing stage in the order of development easy of reach and
realisation. The step which falls behind in the course of
expansive life possesses no real meaning for us and
can actually be called illusory when we have passed
through it.

No doubt, to start with, we explain away all manifold-
ness, all difference as not pertaining to the nature of the
Absolute. We compare the world-process with a  rope-
serpent, and this is true when we speak of the Absolute
and the relative side by side with a view to indicate
transcendence. This is the demand of logic. But
when we speak of the psychological revelation, the
logic of Vedantism ecan bardly - be useful. Our
practical vision is far off from the Vedantic Ideal
of Identity and the Vedantic teaching of - the
illusoriness of the world. The Vedantic teaching can-
not be effective in calling forth that high form
of renunciation which invariably precedes the life of
complete giving up in the thought of Identity, unless we
have already felt by experience the inadequacy of every
other form of enthusiasm in sacrifice and love to bring
in complete satisfaction. The para or superior vairagya
which leads on immediately to the perception of Identity
is a state that does not appear at our command and
free will. Even after a sustained course of Ficara, we
feel attracted to the manifold. And, after we have gone
through all possible courses of development gradually,
the lower instincts of service and love cannot attract
us away from the life of wisdom. The life of real

(2) Indirect.
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renunciation, forsooth,' comes only when we feel deep
within us a resolve to go away from and transcend
the empirie life in order to realise the Identity of Being.
When such a state is actually atfained, we ecan
understand what we practicailly mean by the asser-
tion that the world is illusory, and that not a moment too
goon. This is the inner meaning of Sankara’s system, and
this is involved in his conception of Suguna Brakman.
In retaining (even empirically) it as a part of his system
Sankara admits the possibility of a life of love in
service and service in love for the souls yearning for spiri-
tual evolution. If we do not agree to this conclusion we
cease to find any necessity of retaining the conception of
Saguna Brakman as something real to one starting with
egoistic consciousness. One may choose to call it a
pragmatic necessity, but still the element is there. And
Sankara eclearly sees that the esoteric teachings of Vedan-
tism cannot be revealed unto one who has not the
sufficiency of this pragmatic satisfaction.

There are three stages in the course of progressive
realisation. We have the egoistic outlook to begin with.

Threo stages in’ the We have the dualities of life and
course of progressive death, pleasure and pain, good and
evolution. evil, as the first formations of egoistic
consciousness. In the second stage we have the dissolu-
tion of this egoistic construction by the gradual self-open-
ing of the individual to the universal life as the means of
supreme fulfilment. Freedom lies in identifying oneself
with the expansive life. The second step is a very impor-
tant one, and none can at once transcend it.

The first indication of the new birth of the soul within
the heart-cave is the appearance of a loving beart and a
willing surrender of its energy to the life of service. To
save the energy thus spent and to make it useful to
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the higher forms of evolution and growth, the Gita urges
upon us the necessity of working not for the realisation of
sordid and selfish motives and intentions at the behest of
animal instinets, but, for the sake of duty and service to
the cosmic life expressive of a divine will and purpose.
The life of sacrifice, Karma in love and faith, is the
indication of the heart open to the expansive life. It is
also a way and a path to make possible the inrush of such
a life within us. We feel within that the life of saerifice
is an outlet of the Divine flow received in us, and again,
this sacrifice makes the capacity of receiving and retaining
within us such a life all the more possible. This may be
called the Nigskama Karma Yoga.

A step higher, such anexpansive movement originates
in us the newer forms of heart-beats due to the life-cur-
rest expressing itself in the form of love and glory and
prepares us for mystic visions of sweetness and bliss.
Here we are conscious of the finite life-current enjoying
the stream of Delight which carries it up further and
further, granting to us the possibility of enjoying the
manifestation in a thousand ways. Every one of these
gratifications, every experience of sweetness makes it
possible for us to enjoy the still higher ones.

This is the path of Devotion. Devotion may have
two forms:—(1) 4bkeda-upasana in which the identity of
Being is kept in view, where the seeker gradually loses
himself in the object of love and worship. (2) Bleda-
upasana in which a difference-in-identity is kept in view,
-where the seeker embraces the Delight-current, enjoys its
soothing touch, and still keeps himself separate. In the
former there is the possibility of attaining the Identity-
consciousness. In the latter no such possibility ecan arise.
Even in the first case devotion is a practice in deep concen-
tration, and it cannot forego the necessity of reflective
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criticism and discriminating consciousness to destroy
ignorance. Ignorance is destroyed by knowledge alone.!

It should be absolutely clear that .devotion implies
in the beginning the consciousness of duality. It neces.
sarily refers to the Saguna Brakman. The transcendent
eannot be the object of thought, far less of devotion.
But some one, among the Vedantists, known as the
vritli-kar, lends his support to the view that the transcen-
dent can be the object of devotion. This view is not
tenable, for, as pointed out above, devotion implies a
duality and a relation—a conception hardly in keeping
with the transcendent Identity.?

A transformation of anfakkarana takes place in devo-
tion, This transformation is wrought gradually. The life
of devotion has an inner history and development of

its own. The finite throbbing
fofnziiif_ms of trans-  nulse gives itself up to the sur-

rounding expression of the Delight-
current and realises a greater and more expansive being
in this course. As the effect of such a complete surrender,
a psychological transformation takes place. The outer
life no longer appears as something quite extra-mental.

! Vide Brahmananda Giri Commentary on the Gita, p. 442. (By
Venkatanatha, Vani Bilag Press, Srirangam.)

vaea faETERe  andured ggdnteE wwak,
gagaAfafeengantd  MAgRag—Chap. XIIL, 8L 1.
3 Vide Apyaya Dikshit's Nyaya-Rakshamani—

w1 WiATe < G A9 T fegr cafeacs o afr
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Vide Anandamays Adhikaran, where Sankar refutes the oppo-
nent’s plea of the possibility of worshipping the transcendent. And
this opponent, according to Vamati, is some one among the Vedantists,
the Vritti-Kar.



224 VEDANTIC THOUGHT AND CULTURE

The little self of ours in wise passiveness feels itself placed

in an enveloping and all-pervasive
(1) The process of

sinking, consciousness. Feeling the immanence

of bliss the seeker gives up himself
totally and completely. Every modification of mental
being then acquires a new colour and meaning. Really with
the intuitive vision of a life playing all round, everything
is looked wupon in its relation to and from its place in,
the infinite. Everything appears delightful. We have a
beautiful description of this beatitude in Sanker’s Bodkasar.?
As a result of this opening the adept begins to feel
the ever-presence of Divine Grace. With the fullness of
beart, with the deep satisfaction that ensues as the result of
such a complete surrender, the seeker gradually forgets his
finite self. With the intensity of devotion in love the sense
of distance and difference absolves itself into one of nearness
and affinity paving the way for the final eonsummation.
The finite self-conscious centre gives itself up, in the first
stage, followed by the perception of an immanent expansive
life in the second. Our conseiousness becomes absorbed in
the immanent expansiveness of conscious existence.

! Vide Bodhasar-Layaprakarana.
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Apart from this, there is another form of culture

leading on to the consciousness of Identity. This consists
in the gradual ope ning of the sense of expansion, in think-
ing oneself to be the immanent prineiple of the eosmos.
Here the finite life is not given up (as above indicated)
to a wider but outer self but to the truer nature of its
own being. It constantly keeps in
view its nature as an expansive. con-
sciousness in which appear the myriads
.of phenomenal existence—the sun, the moon, the stars
above, the creatares below. The sense of a finite existence
is sought to be lost in the deeper and the truer self of
Expansive Being. The self soon begins to realise the
oneness of its being and its immanence throughout. It
no longer feels itself placed in the vastness of existence.
Oa the other hand it begins to feel within itself the
entire existence—the one life, the one joy, through heavens
and the earth, The seeker no longer feels helplessness
and depravity. A calm and expansive existence of itself
is felt to be permeating the mysteries of creation. The
seeker gets over the deceptive knowledge that things have
an independent objective existence. He soon finds the
entire existence to be reflection of his own being, a picture
held up in space, time and causality but possessing
no independent being of 'its own. The sense of finite
personality dissolves itself into an impersonal expansive
existence. ,

Of these two forms of devotion, the first will be
naturally adopted by those that maintain the multiplicity
of finite existence, the second by those that believe in the
Ela-jiva.

We conclude : The path of wisdom begins when the
satisfaction of will and heart has been consummated. It
leads on to the realisation of the absolute behind the

29

(2) The process of
expansion
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relative, the unconditional behind the conditioned. It
proceeds from intellectual reflection
to right discrimination (from wicara
to viveka). In this stage the heart-beats are silent, the
intellect with keen penetration sees through the appearance,
through the flow of life. Though Vedantism in the later
stages of its development has accentuated the importance
of discriminative search, still the Upanisads have (eg.,
discourse of sweetness) laid stress on the gradual progress
from the life of love and delight to the bliss of
Identity.
Sankara has also recognised the usefulness of devotion
The usefulness of 1n knowledge.! Fidyaranya has laid
g;vgzl,:’,zm ;zgo%,:‘é;id emphasis upon devotional pursuit as
ranya. leading on to and helping the realisa-
tion of the final bliss. He recognises two paths of search—
the one aided by the devotional practices, the other purely
independent of such a culture chiefly resting upon sustained
reflection and discrimination. He accepts the validity
and usefuloess of each of them, but prefers the former one.
The neo-Vedantists have stuck to the latter one and some
of them have laid emphasis upon the latter as the direct
way to bliss and knowledge.? In fact our experiences
¢learly teach ns that the attempt to reach immediately the
life of wisdom without the progressive evolution through
successive stages may end in failure and premature decay.

Conclusion.

! ARAFETET TEIRAET QIR AR TR TR
quER« gy |

* Vide Jivanmuktiviveka, p. 34.—(Poona Anandasram Edition)
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When one has attained the last stage of development in
conscious life, one no longer perceives the manifold. The
meaning of life becomes totally changed. One then is
fixed in the stillness of bliss. These—the life of will, the
life of love, the life of wisdom—are the successive stages
of growth of our empirical being preparing us for the
final liberation by dispensing with the error of division.
Love and devotion can only be useful in opening the
spiritual eonsciousness, bat liberation cannot be attained
unless one has in the last stage of spiritual growth the
vision of the Oneness.

But this tendeney to go deep within and realise the
Vedantie eonception undivided bliss is often counteracted
by the contrary tendency (due to the perversion of our
view by Avidya) of thinking the manifoldness as real and
the bliss and delight of existence as illusory. The vision of

man bas been obscured by innate
The chief obstacles ignoramce. The direct result of this
to knowledge. .
is two-fold: (1) the tendency of
thioking that Brakman does not exist : that Life has no
source in Delight (sawawra), and (2) the false identifica-
tion of body with soul, the psyehical with the physical
(faudtawmaet), the effect of materialistie cast of thought.
The Vedantin points to the above as the chief obstacles in
the way of realising the Identity.

Apart from these, some minor forms of obstacles are
mentioned in the later works en Vedantism.! These
can be regarded as the practical effects of the two main
obstaeles :—

(1) Actual obstacle—(@nfaas) due to the conception of
the world as real. It is the enduring effect of the realistic -
bent of mind and the materialistic mode of thinking.

) ¥ide Mahadeonanda Saraswati’s Tattva-Anusandhan,
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(2) Possible obstacles (sdtufaad) due to :—

(¢) The effects of actions done in pre-natal exis-
tences in a state of fruition. They are sup-
posed to retard our attempt to get at truth. So
long as one has not the retribution of one’s
own deeds, one cannot get complete liberation ;
inspite of one’s attempt to get freedom,
one will he drawn away by these tendencies
on the point of fruition. Even one who has
occasional glimpses of transcendent vision can-
not get rid of these obstacles. One must pay
his full dues before one can pass into the silence.

(&) The desire of progressive evolution (smriF=g1).
This stands in the way of our directly realising
the Truth of Identity and of attaining final
liberation.  Vedantism can accept the life of
spiritual evolution only as a further advance
in the life of wisdom. If one seeks it without
having the final end of transcendental existence
in view and gets attached to this course of
evolution, one will miss the possibility of
attaining the freedom of existence. The
“Vedantin (especially the neo-Vedantist) does
not attach importance to any- other form
of life but the life of intellectual diserimina-
tion, for, with a penetrating understanding,
the best way to feel truth is to see through
the appearances.  The desire of a gradual
fulfilment constitutes a positive bar to the
jmmediate realisation of the transcendent
oneuess. !

amaasfrasamt TwT gat fresmang |
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Ordinarily the Vedantin insists upon a course of train-
ing mainly moral and religious which prepares the mind
for understanding the highly abstract teachings of

. Vedanta and paves the way for realis-

_The course of preli- jng the Delight of Identity. Between
minary discipline.
the highly developed culture of
Vedantism where the soul delights in the soarings of
spiritualism and the mutilated Lfe of Egoism where
relative verities and errors of practical reason pre-
dominate, Vedantism urges upon the life of moral
and religious discipline, the life of service and love,
‘the transformation of egoistic will as the intermediate
stages helping the soul perplexed with false and distorted
vision to attain the Vedantic ideal of the oneness of
existence behind the manifold.
The high intellectual penetration persupposes a con-
quest over the solicitations of the
A course of training  genge and the nervous being.  The
to fit our physical be-
ing for higher intellec. food sheath and the vital vehicle
Zéilureffnowipiﬁm:: copstitute the gross body. The stable
Hath-yoga. equilibrium of the gross body is the
foundation of nature’s working in the human being.
The equilibrium established by nature is sufficient for
the normal voeations of life, but not for™ the higher
form of intellectual and spiritual training. Hence
one who has in view the realisation of self seeks to get
at one’s command a larger amount of vital force. For this
purpose a course of physical discipline is thought useful
and often adopted, especiaily by those that are weak
and incompetent in physique. This systém of train-
ing is called Hathayoga. 1t increases vitality. It gives
us vigorous health. The Hatha Yoga helps us to
preserve within us a great quantity of emergy. Our
life or vital force is related to and is, in faect, the
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individvalisation of the cosmiec or universal Prana.
Hathayoga is an art to open the valve that separates for
the time being the individual and universal life-forces of
Prana and to establish an equilibrium by which the physical
body will be able to sustain the flow or in-rush of an
inereasing vital foree. '

The chief processes of Hathayoga are asana (posture)
and pranayama: Asana cobsists in putting the physical

Chief processes of body in pumerous postures ; its im-
g::ll:ggia, Asana and  mediate effect is to cure the body of
’ that restlessness which obstructs deep
thinking. It helps us to get an uncommon power of
fortitude and control over the different musecles of the body.
(Vide Brahma Sutra, Ch. IV. 1, 7 Sankar Bhasya.) It
brings the entire physical system under the control of
will to a great extent. These postures and practices are not
to be compared with any other kind of physical training ;
they are adapted in such a way as to give a control over
the physique and make the body best-fitted for the highest
courses of discipline. Indeed they are never locked upon
as possessing any value of theirown. They are useful only
because a keen meditative penetration can be undertaken
in a well-regulated and self-controlled system. By elabo-
rate processes (¢.g., mudra, etc.) the Hatayogin continues
to keep the body free from all impurities, the nervous
system unclogged for the free exercise of expiration and
inspiration.

Pranayama is the method which helps one to control
the vital power. It is a systematic art to bring under our
control the Prana or Vital-current which is the main basis
of our organic life.  Pranayama keeps under check the
automatic and spontaneous life-current. It helps us to
get a command over the functions of the organism and
leads to the complete assertion of the will power over
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the life-force, of the spiritual force over the physical.
Indeed a stage may arrive when by a simple effort of
volition the entire vital-process may be restrained .in its
activity.

Prapayama serves a double purpose : (1) it completes
the perfection of body, and (2) it helps to awaken the
coiled-up serpent of the Pranie dynamism (geverally called
Kundalini—the base of the vast stored-up energy) which
when fully stirred up and kept under the direction of
will-power opens fields of extraordinary conseiousness and
ranges of wonderful experience denied to ordinary men.
Nay it goes so far as to awaken the dormant moral and
spiribual possibilities as the dynamic-current makes its
way gradually through the higher centres of nervous
energy generally called Lotuses, and through the cerebro-
spinal axis. It helps us to control the instinets, passions
and impulses that often disturb the wise passiveness of
mind. It is a discipline to bring under partial control
the entire subjective mind and the forces playing therein.
Pranayama can be practised in two ways: (1) purely
physical, to keep the heart beats under control without
any ulterior aim of the control of mind, and (2) psycko-
physical to control the lower passions and to apen up the
higher sentiments, helping mental and spiritual culture.
The latter is more useful than the former.

In the course of self-discipline next comes the ethico-

(@) & course of religious training. This will. include
mental and moral dis- (@) the regulation of will and activity,
. cipline: (8) the system of self-control, (¢)
the practice of concentration. The first purifies or
chastens the mental consciousness, the second keeps it
under check and prevents an active touch with the
distracting surrounding, the third makes it penetrating and
keen.



232 VEDANTIC THOUGHT AND CULTURE

(2) The regulation of will and activily —

Human life is essentially energising. Three-fourths of
life is conduct. The realisation of the Vedantic ideal
requires a systematic regulation of our activities to bring
them to bear upon knowledge. This requires a deep consi-
deration of the law of duty.

The Gita puts forth the two-fold path—(1) the pa.th
of knowledge, (2) the path of Karma or action. The
former is meant for those that have the purity and the
tranquillity of mental consciousness. The latter is meant
for those that are just on the way. They need to submit
themselves to a course of disciplice to acquire mental
calmness necessary to clear vision and reflective analysis.
The latter is not strictly a distinet path, but is only a
step to the former.! The guiding prineiple in the life of
- action should be to do duty for its own sake. The thought
of an end—and an end useful to one’s self—is to be deliber-
ately set aside. The Vedautin accepts this law, for it
helps to bring in unruffled consciousness. Indeed, when
one works in this way, one really works according to
reason. To work according to reason is not working for
a selfish end, for, reason transeends subjective intentions.
In Vedantic terminology actions done under the dictates of
reason are Nitya, actions done for the gratification of
subjective desires are Kamya. The Nitya Karma does not
satisfy any definite purpose, but one is bound to do it,
otherwise one acquires demerit. Besides this, there is

! Vide Brahmanandagiri, Gita-Bhasys, Sl. 3, Ch, 3 (by Venkatanatba).
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another kind of Karma, ealled Nacmittik, ‘which is :also te
be done, if one is not to acquire demerit. v'_I‘he“pdi_nt of
difference between the Nitya and the Nasmittik.is that the
former is to be done every day, the latter on particular
occasions. It should be pointed out that there is no ‘such
eategorical divisions of .Karma into the Nifya and.-the
Kamya.. The same action may be Nitya or I{amya, if it is
not or is done for some purpose.!

“The Netya and the Naimittik Karmas ha.ve -2 bearing
upon knowledge indirectly. Tley are necessary to make
the heart transparént and the mind penetratlve

The Kamya Karma is of two kinds. It may. be virtuous .
or vicious. ‘The one ‘gives us merit, the other demerit.
But none 6f them has any bearing upon knowledge.
Actions done with bad intentions corrupt the -heart and
obscure .the vision. - Aetions :done -with good intentions
have likewise no place in the life of knowledge, for, the
ideal of knowledge requires one to be desireless. . The
state of :will-less bliss ‘must be positively hazarded by a
willing pursuit of a.desirable end. The thought of a
particular end naturally disturbs the mental calmness and
equanimity. The Chhandogya has it “ nothing ean cross
the bridge and enter into the Brakman-loka, not :even
merit” (Ch. VIII, 4.1)., _ :

Knowledge ean destroy Kamya-karma, for, knowledge
is opposed to it. Nitya and Nasmittik karmas prepare
us for knowledge, and when we are in possession of it,
they are no longer necessary.?

This Kamya karma is of three kmds —Sanczta,
Prarabdha and Kriyamana. Pepance and expiation can

! Pide commentary on the Gita by Madhusudhan, Ch. 2; 40,
Gafie fuagwianaTAag ST fed Q9T | '
* Vide Vamati, 59. Jiajiv's—Edition.
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destroy the Sancifa karma. Hence they have also a place
in the life striving after the Ideal.

The direct effect of the moral discipline of Karma is
to prepare one for the esoteric teachings of Vedantism by
making oneself composed, tranquil and free from impulses.
Karma has no direct and immediate effect upon knowledge.
It indirectly. helps us in acquiring Vedantic wisdom.

Some argue that karma gives us knowledge. There
is no further necessity of reflecting and meditating

Difforence of onimics P the tea.chihgs of Vedantism.
on the effect of wser. Some are of opinion that the know-
'ﬁ?ﬁ”afﬁiﬁi’x"eﬁigﬁ‘,‘ the ledge can be acquired by practical
- discipline without intellectual pene-
tration, or itis a component element in the life con-
ducive to knowledge. It is not knowledge alone, but
knowledge as helped by action which is the true source
of wisdom.! The Vedantin holds that Karma ecan
have no direct bearing upon knowledge. It prepares
us for the still higher course of life revealing the truth
before view. It helps us onward. The same thing is said
in the Sruti—“ The Braimin wills to know Him through
sacrifices, penaance, charity, austerities and fastings,” etc.?

The direct effect of these practices is the origin of a
desire to know, but not knowledge. Facaspati bolds that
they indirectly help us to know Brakman by purifying
us and creating in us a strong desire to know. Though, in
fact, we are in Brakman, yet the long acquired realistic
tendencies stand in the way of our apprehending it, and so
long as they have a hold upon us, it is very difficult to pursue
steadfastly the course of life leading on to the attaintment
of knowledge. The performance of sacrifices, the observance

! ganfaRgfia™’ wdda wegd
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of austerities, the regulated course of moral and- spiritual
life—all help us in dispensing with the materialistic cast of
mind and in opening the door to knowledge by clearing and
purifying the heart and removing obstacles from the way.
Nobody can seriously maintain that these have any direct
bearing upon knowledge. For in their very nature they
are so far removed from it that any direct connection
caunot be thought to- exist- between them. Knowledge
can remove ignorance, Karma is internally incapable of
removing ignorance, for, that which is opposed to ignorance
can destroy it.. But Karma is not opposed to it.- Moreover,
it is pointed out in- the Prameya Sangraka, if the life
of action had been conducive to knowledge,- one could not
have been asked to renounce it.! ‘
The Mimanse philosophy has two parts: (1) the one
enquires into Dharma——the right regulation of conduet,
and (2) the other into Brahman. The former is ethics.
It lays down the course of action leading on to progressive
evolution (swazaws’ www). The latter enquires into the
ultimate metaphysical truth. It gives freedom and salva-
tion (fi:3zgwe’ g Awfiww). There are schools of thought
who seem to think that they are successive forms of
culture—the one paves the way for the other and is an
invariable antecedent to wisdom. The true foundation
and explanation of our ethical life is to be found in the life
of wisdom, so that both form parts
Refutation of Juana- . of a life in which knowledge or
ﬁ'(;;'_m Samuccays-  isdom has a place side by side
with service. Hence it is supposed
that the performances of sacrifices and the right regulation

h | - N
! TRl e AEAE e 4 xems;, p. 166.
Vide Sidhanta Sidhanjan—(vide p. 2, foot-note.
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of eonduct have a direct comnexion with the life of
wisdom and lead on to the same as the explanation and
fulfilment of themselves. The Vedantism of Sankarae
accepts all these with a qualification. It accepts all these
as preliminaries preparing one for enquiry into Brahman
by furnishing one with intelligence, purity and tranquillity
necessary to the- attainment of wisdom, but of wisdom
itself they form no direct foundation or basis, and are not
conditions absolutely necessary, for, one is seen to have
acquired knowledge of Brahman, even when one has no
culture of and practice in, performance of sacrifices, etc.

" And, moreover, the life of action and the life of wisdom
according to Senkare, are distinctively different. One is
the transformation of will, the other is eradication of
will in the -sense of attaining will-less bliss. Their
natares are inherently different. The distinctive nature
of knowledge and duty is drawn out beautifully by
Sankare in a line in the Upadesa Sakasrs * Knowledge
simply reveals the nature.of things but cannot freely deter-
‘mine it. It can state only what it is, but cannot change
jts nature. Action or injunetion to any form of action is
purely dependent upon us. We can do it or not do it, choose?
it or not choose it, we have the power of free choice.”
Action originates something not existing before or helps to
evolve something potentially existing. Knowledgs does
not. create anything new. The one is guided by the idea
“of reé,ljsation of the goed, the other of Truth.? But any

.1 Yide.Naiska.rmasidhi, 53.
TN dEE faaTE W fnwes |
' Sraw e W @ T A
' Vide Vivarana fra.meya Sangra.hﬁ, p. 169.
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form of enthusiasm, besides knowledge, has.not an endur-
ing effect since it is empirical ; and all forms of culture--
the -training of will and the transformation of our moral
nature help us onward to the perception of truth by cul-
tivating purity of soul and serenity of heart and thereby
realising in the ultimate course of its evolution that the
truth is the good, for nothing can permanently atfract
us and awaken our enthusiasm which is not Zrue.. The
truth. is, therefore, the good. In the onward evolution’ of
moral life, we eome to identify the good with the truth,
and the life of morality gradually transforms itself to the
search after truth, for, it soon discovers that- truth is our
being. In the evolution of will, Will ultimately transcends
its ordinary vocation in the search after- wisdom where
it finds its fullness of realisation—not in the sense of
widening its range of activity, but; in the sense: of
surrendering of itself through the course of expansive
development. Moreover, the seeker soon discovers the
transitoriness of the life of active pursuits’ and the fruits
thereof ; he feels within himself the constant yearning
after one that is of enduring interest and value. He
wants to transcend the search after things that can
satisfy the senses, delight the impulsive cravings and
devotes himself to the course that can lead. him to
the realisation of permanent bliss. We may conclude that
the performances of sacrifices, ete., purify the mental
consciousness and help concentration and meditation by
making the mind calm.and quiet.! ~Not only is this
true of the Vedic sacrifices, but it is also true of the

! Upadesha Sahesri-Samyakamati Praké.ra.na.. ‘
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Yogic training—both of them bhaving indirect bearing
upon the life of knowledge—the former by cleansing and
purifying the heart, the other by the course of training,
promoting the keenness of penetration of the intellect.
Sureswarackaryya in his Nadskarma Sidki has pointed out
successive stages in Vedantic eulture. The right regula-
tion of conduct in the way as laid down in the sastras—the
observance of sasfric injunctions and prohibitions—vidAe
and niskedha—the performance of religious sacrifices, -
" penances and daily oblations lead on to the purification
of mental consciousness by the destruetion of sin. This
purification begets clearness of vision. This brings in
renunciation which originates a keen desire to attain
liberation. Facaspati has almost the same thing in his
Vamati. Onpe attains merit by the performance of duties
(for its own sake).- This merit destroys sin which obscures
the vision causing misinterpretation of the unreal as real,
the impure as pure; this clear vision sees the unreality
of the phenomenal order. It brings in consequence a
keen desire to transcend this, and a way is soon found out.
The seeker takes to the method of realisation. In this way
a bearing of Karma on knowledge is traced out,
But there is a difference of opinion regarding the
bearing of sacrifices, penance, etc., on the life of knowledge.
" Vacaspats thinks that the performance
only creates a desire in us to know.
It gives rise to an unseen possibility
which originates in us a will to acquire knowledge. It
has no connexion with knowledge directly : it serves its

purpose in creating in us a desire to know and that
is all.?

Vacaspati's affirma-
tion.
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Prakastaman  Yati, the author. of Vedanta Prameya
Sangraka, on the other hand, thinks that the effect
of sacrifices is primarily to beget a desire to know and
through it, a desire to hear and reflect upon the Vedantic
discourse without obstruction until ‘the final stage of
knowledge is reached. They not only
create a desire’ but hélp us by remov-
‘ing obstacles from the path of know-
ledge. Theynot only give rise to an unseen possibility which
dies aWay on the awakening of a desire, but also to some-
thing which is persistent in its effect so long as knowledge
is not obtained. This of course happens not directly 'but
indirectly through the removal of possible bars to the attain-
meat of wisdom, e.g., by securing the unobstructed devotion
to the discourse on Vedanta, the company of good teachers,
ete. The author makes the point elear by an analogy: just
as it is not sufficient to create an intense desire in. taking
food and medicine_fbr the complete recovery of a patient
but an easy access to them is really conducive to it,
similarly a mere creation of thirst after knowledge is not
sufficient, but we must have an easy access and a safe course
toit. The sacrifices tbhrough the purification of mental
consciousness originate an intense desire after knowledge
and bring in the fruit, just as the clouds do at the end of

Vivaranacharyya's
affirmation.

the rains.1

1 Vide Prameya Sangraha and Naiskarmasidhi
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The Vedaiitin insists upon a course of rigorous dis-
eipline to control the innate tendency
é'elg’gonfﬁ. system of  of the internal and external senses to
. ‘ go out and record a world of sensuous
experience and to enjoy it, which disturbs the equanimity
of mind necessary to right understanding and diserimina-
tion. This discipline aims at the perfection not of the bodily
‘but of the mental being, the control and purification of the
emotions, the mastery over the still higher life of thought
and consciousness. It fixes its attention upon ckitta, the
stuff of mental consciousness in- which all activities and
desires have their origin. It wants to purify our emo-
tional and volitional pature. It is most important for
anybody aspiring after a high spiritnal development.
The pormal state of man is a state of disorder, a state
where the supremacy of the soul is transferred to the
senses, where it is subjected to the senses existing in
a state of freedom. In such a confused and disordered
state the self gradually begins to assert itslf, and the
powers of order must be helped to overcome the instinets
of disorder. This implies self-discipline which institutes
good habits of mind in place of lawless tendencies exciting
the lower nervous being. This indicates the gradual
elimination of impulses and desires stimulating the animal -
instincts and sordid fleshly motives,—if not a complete
destruction of them (for sometimes they become necessary
for self and race preservation), at least a complete surrender
of them to the will of the self. But in some cases, eg.,
those that have entered into the life of renunciation
(Paramakansa) a complete elimination is thought desirable
and actually sought.
The life of renunciation offers the best opportunity of
pursuing the uninterrupted search after Truth. In fact,
one who is looking forward to absolute freedom cannot
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possibly find any serious meaning in the earthly ties and
relations and will not hesitate to transcend them and
begin to live a life of complete indifference fo the environ-
ment. Hence we find instruetions to cultivate silence and
to meditate eonstantly upon Atman.

There are two forms of Renunciation. (1) Renuncia-
tion for the acquisition of knowledge, generally called

Vibidiga Sannyasa. 1tis the renun-
Two forms of ciation of the seeker. This is not
Renunciation,
merely giving up of worldly desires,
but it implies a systematic' pursuit of and search after
wisdom:! Those who enter upon such a course of life are
constantly absorbed in hearing and discoursing about
Atman and concentrating upon it.

(2) Renunciation after the acquisition of knowledge,
generally called Vidwat Sunnyasa. It is the renunciation of
the adept. When the adept enters upon a life of inaction
consequent upon the attainment of wisdom, his is a life of
- complete renunciation marked by freedom from desires.?
This is a desireless existence. The former is marked by the
keen and central desire of acquiring knowledge, the latter
is characterised by the absence of this desire. It is a state
of knowledge. If the former is a state of Fairagya,
the latter is a state of Fairagya as well as of knowledge.

Vidyaranya has drawn an effective distinetion between
the two forms of renunciation.? The seeker should

' AT AT+ ATAAR HEATAT:
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hear about and refleet upon Atman. The seeker who
intends to get complete freedom in life should go through
a system of discipline helping the eradication of desires
and the destruction of the mental being. )

But nobody should think renunciation to be an
indispensable condition which under no circumstances
can be set aside. Any onme who has .
abs‘:ﬁ:‘t:;‘y"i“;‘;‘(‘:::s:;’; his heart pure and mind unswayed
for Enlightenment. by earthly motives can feel the truth
of identity of existence. Knowledge
does not depend upon any injunction or upon any conve-
nient and auspicious moment of life. Wisdom does not
depend directly upon any condition but solely upon
the calmness and tranquillity of mental-consciousness
admitting of sustained course of reflection. But this
calmness, cannot be commanded in distracting surround-
ings; hence arises the necessity of renunciation of the
common form of life and of seeking to live in isolation
from obstructive social environment.

Here, again, there is divergence of views among the
‘teaehers of Vedanta. Some think that renunciation
_ like the performance of -eacrifices
on])rieﬁg?r?il;:?;t‘})xi%::; creates an unseen possibility which
11:!;5 %ff:‘:;“ziﬁl‘l‘;'::;; produces a destiny, as it were, for
: us clearing away the difficulties that

may appear on the path of enlightenment.

The author of the Var{ik thinks that renunciation bezets
a fitness and a destiny and this in combination with study
and reflection is the cause of liberation. The Vivarana
school thinks it to be a condition only helping the seeker
to follow his own course uninterruptedly without creating
any unseen possibility. We conclude in the terms of
the Vivarana Prameya Sangraha * The life of active duties is
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conducive to knowledge by the purification of mental being,
the jife of renunciation is conducive to knowledge by
making it possible.for the seeker to hear the discourse upon
Atman and reflect upon it without any obstruction.”
A course of training in concentration is important.
It focuses the mental-consciousness
(c) The practiceof and reveals the mature of -anything
concentration,
- however fine or minute it may be.
It is a powerful instrument of knowledge.

By concentration the .mind acquires the capacity of
withdrawing from its limited waking activities. The
power of concentration gives us a double power of isolating
ourselves from the distracting mental surrounding and
of calling forth the higher capacities associated with
perceptions of higher truths on supra-mental planes of
existence. The energising towards self-realisation is always .
accompanied by a mastery over the subjective as well as
the objective mind, and by a eomplete control of the course
of thoughts in any plane of conscious existence—exoteric
or esoteric. And this power of concentration yields us
knowledge of all grades of existences—gross or fine, physical
or spiritual, material or mental. This power of concen-
tration has an indirect effect upon the mind. It increases
the capacity of withdrawnness as a preparation for the-
higher mental efforts in meditation. Concentration is
at once a negative and a positive effect ; negatively itis a
drawing away of the mind from its objects of natural and
habitual oceupation, and positively it is the convergence
of attention (mind) upon particular thing of its own
choice. A

Patanjals speaks chiefly of two kinds of Semadhi . —
(1) Concentration upoa objects of experience, (2) coneen-
tration upon self. The former, again, may be of four kinds
according as the object is () gross or (6) fine matter, (c) the
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senses, and (d) the—]I, the sense of personality.! These four
kinds give us clear knowledge of all things excepting
Purusha. We, then, pass on to the next stage of concen-
tration upon Puruska, the transcendent existence tbrough

the intermediate stage of diseri-
of ttenjalis division  minating  consciousness (fagwanfa:)
centration. the self as reflected in Buddk:

‘and  Buddhi itself and  their
difference. A step forward and we have the knowledge
of self. g .

This account of Samadki as given by Patanjali has been
accepted in its entirety by the author of the Adwaita Brakma-
sidki in his classification of Samadié as (1) conecentration
upon things knowable (srer@wwfs:), (2) concentration upon
the sense-organs (wewgamfa), (8) concentration upon the
subject or the “I” (%dlzewmfa:), (4) concentration upon
lodeterminate truth (fafSs=waefe:). Bot Vedantists

generally accept only two divisions
s di:;f”zgﬁzﬁ.’:; or kinds of concentration known as
Brahmasidhi. . Savikalpa and Nirvikalpa. The former

is accompanied by a modification,
of mind-stuff, the latter, not. Really the first four
forms of concentration as laid down in the Pafanfali
system come under the category of Savikalpa Samadii,
for, in them the chitta or mind-stuff is made to
concentrate upon the objects besides self or Purusha,
and the impressions of these concentrated states and
knowledge obtained therefrom are left in form of
Samskaras (permanent residues) too deep to be effaced.
The effect of these forms of concentration is the acquisi-
tion of knowledge of all things and beings, even of the
clear discrimination between the Purusha and the Prakriti.
Up to this point there is still some effort of cAiffa. When
one clearly understands the transcendent indifference of
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the Purusha, the nature of its non-relational being, and
its complete dissociation from the evolving Prakriti (or
Buddhi) by one supreme effort of withdrawnness and
renunciation, one attains freedom. The chitta with . the
impressions of the state of Nirodka is dissolved in its
originative cause—Prakriti.
The Vedantin wants to control his thought-process in
a way little different from this and this difference is due
to the general trend of his thinking
oorhe gonerally 8¢ 4nq the completely distinctive form of
pre: orms or con-
centration, his thought-culture. He centres his
' thought-consciousness on the truth of
Identity immediately when he becomes practised in the
art of concentration, The author of Laghuchandrika
defines Samprajhiat or Savikalpa Samadii thus:! it is
the continuity of the knowledge of one’s own self as
consciousness differing from body and mind. It can
be best described as a stream of conscious flow in the
form of Atman. The result is the understanding of
the self as distinguished from its upadhis and as witnessing
the mental consciousness. To this form of concentration
one devotes himself after a course of intellectual fraining
in Vedantism. But before one can clearly  understand the
teachings of Vedanta Philosophy and meditate upon them
one must develop in oneself the habit of discrimination
of the true from the false, or reality from appearance.
The importance of This faculty of diserimination is a
discrimination in great power, for, right knowledge
knowledge. leads on to right conduct. Hence
it has been said “ without a clear discrimination of the
reality from the appearance, there cannot origivate a will
to give up all desires (pertaining to life here or hereafter),

' gumd  wafyawg  sAcsiman  efedwE-naeen,—
‘agnfe’ —sfq w= IR aETdvaceIEE |



246 VEDANTIC THOUGHT AND CULTURE

and, again, without such a will the control of nature
within and without is a veritable impossibility.”t This,
in fact, is the supreme culture which brings about the direct
realisation of the supreme self. It proceeds by the method-
of intellectual reflection (vicara) to right diserimination
(viveka). _

Whea one is possessed of the high moral aud intellec-
tual adaptation, just noticed, one is thought fit to receive
the esoteric teachings of Vedantism
and can discourse about and reflect
upon Atman. This is the direct
method. This direct method is hinted at by Yajnabalka in
the memorable saying.

Sraban displaces the erudest form of ignorance, viz.,—
that Brakman does not exist. Manan fights out and
logically establishes the truth of Identity. This is the
stage of ecriticil discourse and reflection. Nididkyasan
strikes deep the Vedantic wisdom into our heart. It
eradicates the innate coufusion of the body with the
soul. - ,

The direct method of meditation bas two forms: (1) the
one in which we are the witness of the modification
set up in consciousness by the axiom of Identity leading
on to,. (2) the other where the consciousness is not
characterised by any such modification.’

(1) Samprajfat- The former is called Semprajiat,

Samapatti. This again may be of two kinds :—

(1) In as much as it is characterised by some local
mark due to the clear knowledge of the modifization of
mental consciousness originated by the saying ¢ thou
art that” This may be called the initial stage of media-
tion where the adept is conscious of himself, of himself

The direct method
of Realisation.

' Vide Vivarana Prameya Sangraba, p. 170, Benares Edition,
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as a witness and of the modification set up at a partxcular
moment by the axiom.

(2) In as much as it is free from any thought regarding
the origin of the modification of mental consciousness.
This implies a great intensity of meditation in which
the temporal and the spatial marks of modification are
lost sight of. The two elements, the witnessing subject
and the modifications, are alone left aside.

The former is not free from the verbal suggestion.
The latter is free from it.

Next is the higher stage of Asamprajfiat Samadli. 1t is
the concentration wherein . conscious-
ness is free from all sense of duality.
It is indicative of the integrity of
consciousness, Negatively it is the state in which mental
consciousness with the modification has ceased to exist.

The author of the Vedantasara holds that in such
a state, a modification "is set up in mental conscious-
ness in the form of Afman, making Atman its own object.
The ordinary stage of meditation implying the division of
subject and object ‘is passed over. The concentration
is deep. This state differs from the Susupti. Samadki
is mental-coucentration. Susupé: is absorption in Avidya.
In Susupti there is no modification of mind, for mind
does not then exist ; a modification, no doubt, is set up
in Avidya. Samadki (aceording to the author of Vedanta-
sara) is transformation of mental consciousness in the
form of Atman, a transformation which is set wup by
constant meditation upon the Identity implying the
removal of the ordinary forms of thought currents
and heart-beats.! In such a state of high abstraction
(in the thought of Afman as undivided bliss), the adept

(2) Asamprajiiat
Samapatti.

' wfgdasgiagimsifann: fagd: Ffaavm gavEa sagE’ |
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quite forgets the surrounding, his concrete being and the
ordinary conditions of thinking activity. In this state no
duality can exist in any form and the mind gets a complete
transformation in the form of A¢marn. Outwardly the
seeker is lost within thought process in the meditation
of the absolute, but inwardly still the transformation
lingers.

The description of Asampragnat Samadki as given by
the author of the Vedantasara cannot be aceepted ecate-
gorically. It is at best an advance in the acquisition of
knowledge, but is not knowledge or" liberation. The
definition needs modification. The inherent defect of
the definition is perceived by the commentat r who con-
ceives two stages in Nirvikalpe Samadki: (1) the stage
where nothing exists’ but the transformation of mental
consciousness in the form of Afman, (2) the stage where
nothing but the self, the undivided conseiousness and bliss,
exists. 1 i )

The foregoing division of the Nirvikalpa Samapatti is
hardly eonsistent with the general import of the term.
Even if we accept that there exists nothing but the
transformation of mental consciousness in the form of A¢man
still it cannot be called Nervikalpa, for some modification
still exists, it matters not, if it be in
the form of A¢man or otherwise. Such
a state of transformation one aectually crosses through to
attain the final stage, but this should not persuade one
to make a division of successive stages of the Nirvikalpic

Our Conclusion.

! Vide Subodhini fetmemmagwafmwwarapEafasE
geaaq: faaes: waffgdhaqagmsa, w3in agft  cqwmT@Es:
o | vaq fAfSaws snemEReit grdeRan wanfk-fge-
R veEERRERan: fugw fnfsgh seafaememm
FTEART: frag:
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existence. Really in the way of reaching the final state
of quiescence, a trausformation of mental-conseiousness
in the form of A4fman actually takes place and is, as we
shall see later on, the immediate cause of the cessation or
destruction of Ignorance ; butstill we should not make a
confusion between the operative cause and the static
effect, the Nervikalpic state of existence.?!

Three stages in the We meet three stages in the growth

evolntion of Identity- - : .
cOnSCiousness. of the consciousness of Identity :—

(1) The first time one hears that Brakman as an undi-
vided consciousness exists (wfemw), the crudest form
of ignorance is removed, viz., the thought of its non-exis-
tence no longer getsa hold upon the mind. In Vedantic
terms it removes the Asambhava-bhabana. So far know-

ledge is only indirect.

' Authorities differ here. Some think the Nirvikalpie Existence to
be the state of knowledge. Others suppose it to be a state of profound
meditation in which the mind is still, being free from all modi.
fications (vide the Subodhini and the Ratnabali) (qwﬁm
gafyyg exwsfogAafaQusia ufugawd  @@gg—Ratnabali). The
author of the Vidwatmanoranjini distinguishes it from Susupti and
from both the forms of liberation—Jivan mukti or Videhmukts
got 3y wa wif|d, 39 ARWAMAMEAFAT I ¢TI |
mfq gt Wiy qa sfaaaend &@au =99 e=qT sfa ga
=EAfz aeR guad awi wged; el | These differences owe
i;}.xeir origin to the careless use of the term Nirvikalpa. 1t connotes
‘8 highly cqncentrated state of mental - consciousness in which
it is free from all modifications, It is perfect stiliness of existence.
This may be produced in many ways and as such should not be
confused with Identity-consciousness, which supposes the destruction
of Ignorance, including the mental-being. Knowledge may pre-
suppose a deep culture in concentration, but this culture itself is not
knowledge.

But it must be conceded that the Nirvikalpic existence actnated by
the thought of Identity is destructive of Ignorance.

82
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(2) With the discriminative capacity more advanced
one penetrates through the appearance to get to the essence.
This process is called Drisyamarjana, the purification or
more properly the distillation of the appearances. This
removes the realistic effect of 4vidya—that everything is
~material.

(3) In the third stage we pass on to the inner being
of consciousness, where by the effort of analytic attention
we come to realise Identity with Brahman. ¢ This
Atman is Brahman.” This removes the ignorance that
Atman is different from Brahman. In the second stage
we become clearly conseious of an immutable being,
in the third stage, of the sdentity of being. The result is
the sinking of the illusory difference in the consciousness
of identity. This gives us the direct knowledge.!

Besides this direct way of realising identity there are
other forms of devotion leading on to the realisation of the

same truth. The G¢fa urges Yoga
The indirect method iy, gddition to dialectic or analytic
of realisation.
thinking as a method of realisation.
We have it also on the authority of the Kalpataru
that those who cannot at once realise the undivided and
transcendent consciousness of existence can acquire an
aptitude and a fitness in that direction by a sustained
reflection upon the immanent existence, the Saguna
Brakman.* No doubt we are required to meditate upon
the Identity at once in the direct method, upon some
form of symbol or some aspect of Brakman—qualita-
tive or quantitative in the indirect ome. This indirect

' ¥Vide Pancadasi.

wgEE frava qQemmE
wwwinfvefa: ewydafigi)  Chapter VII 56
* Vide Brahma Sutra, page 192, Bhamati Kalpataru Edition.
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form of worship is of three kinds: (1) Pratik- Worskip,
(2) Sampat-Worskip, (3) Ahamgraka-
Bhi'li':““ forms of Wor-  Worshsp, . The first two are akin in
nature, the third is somewhat different.
The underlying psychological operation in 4kamgraka form
is unique and it forms by itself a different method of
worship. '

In the most crude form of worship we require a
medium, which, for the moment, is the object of worship.
When, for exa.mple, one meditates upon Brakman as identi-
cal with the sun (which is regarded
as the locus) and when the sun as
the locus is predominant in conscious meditation one is
said to be performing or engaged in the form of worship
called Pratit or Adhyasa. The devotee is more clearly
conscious of the medium of worship than of the object
meditated upon or the process of meditation. This forms.
the initial stage in the opening up of spiritual

(1) Pratik,

consciousness.
The next stage is reached when the mind, with an

advance in its capacity of meditation, can think upon and
is directly conscious of the object of .
worship with the medium left in the
background of consciousness (for the medium may be
magnified and be thought identical with the object of
worship). The mind with the intensity and depth of:
concentration has got the power  of meditating upon
abstract things or qualities.  The sense of littleness of
the form is removed, some abstract quality or the magni-
tude of the object of worship is in mental vision. The
logical basis of such worship is analogy or similarity in
some point between the object and the medium. The
former dominates in comcrefe consciousness, the latter,

(9) Sampat.
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in abstract consciousness. This, again, may be ¢f two
kinds according as one reflects apon Brabman in its
quantitative or qualitative aspect. We may meditate
either upon its magnitude (or Vastness) or upon some power
or quality inberent in its nature. This latter form of
worship is called—Sambarga Vidya.!

Besides these, there is a third form of worship,
Ahamgraka, wherein the attention is not foeused upon
any external object, but upon the self.
It wagnifies the self as Brakman.
This meditation is self-imposed and subjeet to the free
will of the adept. It is not knowledge but a form of
training and culture of Will. It should be distinguished
from the direct method of realisation by reflective criticism
and discriminative eonsciousness. It makes it possible to
acquire a greater effectiveness of will, for it is no longer
the will of the individual self, but of the eosmic self. In
this form of worship— Brakman in its saguna aspect is
thought to be identical with ¢I°. The ‘I’ is prominently
before consciousness with tbe magnitude of Brahman’s
Being, whereas in the direct method the sense of ‘I’ is
gradually lost in the immanent consciousness.?

(3) Ahamgraha.

! Vide Parimal and Kalpataru, p. 122. WIQ@WAYMT 9248
FUMSAT,—NNY TAY AeqT FHU aGAT ISN IR TET...
+.. Vide Ratoaprava WWISHAf@RUISeR@dTA 895 991 &
WINFART 7@ Sa@el feRa waam sammEeTE ¢ g
w " s sweEaARenivafa qam  YeFEAYETEIR qwee:
guizfa a Ay | ORI YR 9, yaEiniaoaE: |

* wE TNEY TR @ el 1. 897 e e senz st
faggufey: ARIT@ AW a9 7 99y AIGHIAUME | o i -
ANGIGHHANTAA ARG 99 qRIRIQunea aq

gt muafzasam w1ty wqqeta: )
Jivan Muktiviveka 231-33.
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The medium of worship geverally is the symbol Om.
It is described as the best and highest
object to concentrate the mind upon
to obtain spiritual benefit. In all the upanisads without
any exception, the importance of meditating upon O has
been clearly brought out.

¢ The truth which the entire 7edas teach, the truth for
which Brakmacarya is practised, I speak out that to you
in brief, it is Om.” “This support is the best, this
support is the greatest.”

But there are differenees in the form and method of
meditation of Om. We may notice them.

(1) The meditation of Om—as the symbol of being,
immanent in and transcending, the manifoldness of exis-
tence. This form of meditation is laid down in the Man-
dukye Upanisad. It represents the word Om as indicative
.of the four stages of conscious existence, waking, dream,
deep-sleep and Turiya. In the first three the attention is
directed to the immanent consciousness and not to the
contents of these conscious states. In the last, conscious-
ness in its self-effulgent essence and shinirg purity re-
mains.

(2) The meditation of Om as the cosmic sound; here
we have a kind of meditation whick proceeds in a different
path. Concentration of mind upon such a symbol
establishes a tranquillity, a calmness in the mental plane
by producing the sense of vastness and by controlling the
restlessness of mind. It opens to the seeker the grades
of consciousness—buddhie, beatific and finally the Nir-
vanic.! In this connection we may also mention the
form of worship of Brahman through the Gayatri.

Medium of Worship.

! Vide Sankar's Yoga Tarabali.
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-Sankara writes in his commentary of the Chiandogya
that to those who cannot follow the direct method of
understanding Brahman as ¢ not this’ ¢ not this,” is recom-
mended the forms of worship of Brahman through Gayatri
which is most effective in bringing out the deep harmony
within us. This Gayatri is all pervasive, it supports
everything in existence. Oue is asked to think upon the
Identity of being-——when one reflects upon the Gayairs.

The Gayatri has three parts :—(1) Pranab is the symbol
of Brahman. (2) The Fyakriti is Brahman manifested
in the cosmic being, It places before the devotee the
universal manifestation of Brahman. (8) This vision is
presented with limitation in the Gayafr where Brahman
has been represented as the Lord of the effulgent Sun,
the Lord who is within us and who is more intimate to
us in our inuner consciousness. It is the conscious principle
behind nature and man. The Gayafri is the symbol of
the infinite life in immanence. It presents before us the
oneness of life in God, man and nature.

Another form of devotion 1is the concentration
on the Aeari-ether. This is technically called Dakar-Fidya.
In the Chkandogya Upanisad we are told that one who
is not able to think upon oneself as Identical with Brah-
man should fix attention upon the heart-cave which is
called Brakmapure, the inuer ethereal expausion. Wherein
appears the lightning, the stars, the suns and the moons.

" These forms of meditations are recommended for those
that do not possess the keenness of intellectual penetration
to understand directly and immediately the axiom of
identity and feel its truth. The attempt here is to give
oneself up to devotional meditation and the immediate

Vide Gayatri by T. Tarkabacaspats and Maitri-upanisad. )
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result thereof is the expansion of one’s vision, the dawn
of a superior consciousness undisturbed by the over-ruling
impulses. They cannot give us direct knowledge of
Brakman, but pave the way for its realisation by waken-
ing up the sense of a vastness—the sense of an infinite
_presence giving way to the sublimity of silence as it
crosses the borderland of immanent existence.

The forms of devotion, noticed above, are not to
the same purpose. We have it on the authority of Sankar
that (1) some of them are conducive to progress in life,
(2) some lead on to the gradual realisation of freedom,
and (3) some to the attainment of particular end
or purpose. The author of the Kalpataru thinks tbat
Pratik form of devotion meets the demand of the

first, Dahara-upasana of the second, .
utgeetha upasana of the third.!

We have seen already that the direct method of reali-

o sation comsists in hearing about
poff:,,‘j‘;'";’:?:;‘;ﬁ;'ﬁ; Identity, in reflecting and in meditat-
Sraban, Mamam Nidi- jng upon it. Which of these three

yasan, .
is the most important and useful ?
Vacaspati and his followers hold that the last one
(meditation) is the most important and useful in as much
as it creates a different mentality conducive to the
better understanding and immediate perception of Brabman.
The author of the Kalpatary says that
the knowledge of Identity is acquired
through constant meditation upon Atman. The intellectual
culture in Vedantism changes the direction and character

Conclusion,

(1) Vacaspati School.

' Vide Sankar Bhasya, p: 176, Jivaji’s Edition. Br. Su,
LLll—gy wfwfesumuEargzeamif, wiffag  sageagif,
wifafaq  shemsmaity |I—Kalpstaru—wnggargifa  wdltaraai,
wagmEif gwaf, adewsgit SRt )
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of thought-process. It produces a quite different
universe of thought. Indeed a course of discipline
(hearing and discoursing) helps the mind - to assimilate
the teachings of Vedantism, but econtinued meditation
alone can set aside the long-acquired realistic adaptation
or habit of thinking. Facaspatt writes: the mind
after it has assimilated the Vedantic teaching directly
feels and immediately apprehends the identity of
consciousness in ‘fat’ and °fwam’ by setting aside the
limitations of upadfis.!

The author of the Kalpataru says that the mind having
a culture and an adaptation due to constant hearing and
discoursing about the truth of Identity acquires a eompe-
tency to feel and apprehend the truth of Identity. The
direct or immediate cause of knowledge is reflection and
meditation. Hearing and the discoursing are conditions or
remote causes. Nididhyasan is the chief cause. Sraban
and Manan check the tendency of thinking that Brakman
does not exist. It promotes mental fitness for sustained
meditation and final knowledge. Nididhyasan strikes deep
the truth of identity into mind which ultimately succeeds
in setting aside the innate error of mistaking body for
soul and vice versd.

Padmapada and the author of the Vivarana hold that
Sraban (or respectful hearing) is the most imporsant of
the three in as much as it is the direct and immediate

cause of the perception of Identity.
(2) Vivarana School.  The other two help only by setting
up a peculiar subjectivity and by
removing the realistic bent of mind. In the case of an

! IO T RIS S RAA A @  qRIEEedwdr a9 a4

SuranaRfTRET a1 93 agaafa
* Pide Kalpatarn, p. 55, 56, Bombay . Vamati Kalpatara

Edition.
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adept of a high order of capacity and intelligence free from
the natural doubts of ordinary people, the instruction in
Identity on a single occasion is thought sufficient for the
acquisition of knowledge. It is said by the author of the
Tattwanusandkan (Mahadeonanda Saraswati) that persons
pure in heart, free from natural doubts—persons highly
competent for instruction in Jwanaktanda can see and
understand the truth of Identity and feel it immediately
when they are told of it, it .matters not if they
bave a course of intellectual training in Vedantism.?
Those, who are not highly competent by their moral.
adaptation, who possessing the naturalistic cast of
mind yet seek the light to put a stop to the
painfulness of divided and partial existence, and in whom
still the innate tendencies are effective, are in need of
constant discourse and ceaseless meditation. The former
is necessary to deepen the notion of Identity, the latter to
create a different cast of mind—a new subjectivity.?
These two processes prepare the soil for the reception of
instruction in Identity and for holding the message firmly
within. When the mental soil is thus fully prepared, the
seeker is given the final lesson. Heis directly told ¢that
thou art.’ This is the immediate cause of the disappearance
of Ignorance. To put more logically Sralaz is the direct
cause, the other two are conditions or remote causes of

knowledge.®

i

1 agag ysewrrt genfywifiul xquamet sxauamt 3 9ida
A 9 ATERHGHER TR |
3 Vide Vivarana Prameya Sangraha, p. 102, para. 2, lines 8, 4, 5,

Benares Edition. )
® Vide Vivarana, Prameya Sangraha, p. 103 and 104,

TRy, FHIUE WA JgS AN dqafafeenedyg Mue seam-
§avv @ uRf e wmEtn R U FRmwaRgar ufaadal
33
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The authors of the Panckapadika and the Vivarna
think that the direct means of attaining knowledge is
study of the Upanisads and econstant instruetion in
the axiom of Identity. Brahman is sometimes ecalled
(eufawe gwd) “the Purwska of the Upanmisads.” Of
everything besides Brahman there are other sources of
knowledge. The fruitful source of the knowledge of
the illusoriness of the empirical and the onemess of the -
transcendental existence is the SrufZ or the Vedanta.!
Of the transcendent being we can postulate nothing
more than its existence from experience, It is
presupposed in all forms of thinking, but its being
cannot be determined by the ordinary sources of
kuowledge, for these sources can have no transeem-
dent use. The Srufi eclaims itself to be the only
source which ean give us right knowldge regarding
the transcendent reality and the authority of the
Srutt is beyond question in this respeet. Reflective
criticism and meditation are methods of preparing the
mind for perception of truth and as such are important
conditions helping to acquire knowledge, but not the
direct cause thereof,?

These differeat theories lead us to the consideration

. of the direct and indirect bearing of
onT}:zg;»;:ingg:ﬂSabda Sabda upon knowledge—the doctrine
of immediate and mediate knowledge

by Sabda: Vacespals maintains that Sabda can give us

! aanfy Sufaq Tanea gaE WA Ava@Re g
TRERY |
O ARG, YW I MAFER—Oiteukhi
seffeamem  wafdanfcdwiaay ffoes  @9-%e-8gan
RUEr wyREEtata ¢ fead
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only an indireet knowledge of things. Saéda is inherently
(1) Vacaspati—8ab- incapable  of giving us direct
bea,rjil:; o:'llmoiv!vlld:s;: knowleg:e.l : T.he axian ‘thou art
that’ gives indireet understanding of

identity but no direct perception. The effect.of Avidya
still persists, though our possibility of thinking the
nonexistence of Aéman is lost due to instruction in
Ideutity. But mere respectful hearing and reflective
analysis are not enough to give us knowledge unless
they are accompanied by sustained contemplation of
Identity which removes Ignorance completely and reveals
the Identity of Existence, We have it on the authority
of the Kalpataru: “there is no inherent capacity in
Sabda to give wus direct knowledge. If Saéda gives direct
knowledge where the object is immediate, then inference
should give us direct knowledge of the distinction of the
soul from the body, for it has also subject matter within
the direct cognisance of everybody. It does mnot' follow
necessarily that the directness of a source of knowledge
consists in the immediacy of its object. This will sef
aside the distinetion of direct and indirect sources of
knowledge. The common -analogy ¢thou art the tenth’
does not prove the contention, for, the understanding of
self as the tenth in the company requires the elear
perception of one’s self by one’s own eyes (in addition
to one’s being reminded of it).”” Ifipis maintained that
knowledge as originated by Sabda is immedia.te,—and
this is specially true in the case where the object of
knowledge by its nature is fit to be immediately perceived,—

P gl wRAf w'gE we seeda sRai 1—
Parimal, pp. 99.
°® Vide Bhamati, pp. 55, 66, 57—Brahmasutra, 1, 1. 4, Kalpataru

Parimal Edition, Bombay.
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then we, to be consistent, are to hold that wherever know-
ledge is possible through Saéda, it will be direct and imme-
diate. And if knowledge is attained through Saéde,
there is no fubure, possibility of mistaken cognition
after instruction in Identity (Parimal).! Bub cases are
not rare of persons instructed in the Identity still
not free from the innate tendency of mistaking the false
for the true. Hence it is maintained that the means
of direct knowledge is to be sought elsewhere. The
instrument is mind or Arfakkaran which by gradual
adaptation and culture may be fit to directly perceive and
feel the truth of identity. And it is pointed out that
final knowledge is dependent upon the transformation
of mental consciousness, so that to hold, again, the
instrumentality of Seédaz at the time of direct perception
in addition to the modification is an unnecessary
hypothesis.
Prakastman Yali, on the other hand, maintains the
possibility of Subda giving rise to the immediate and
direct cognition of Identity. Every
(2) Prakestman— form of knowledge implies some
Sabda has a direct . . .
bearing on knowledge, Objsct which it reveals to us. The
truth or falsity of knowledge is
determined not by any inherent quality in itself but by
the nature of the object it expresses before our view—
if the object is false, the knowledge, though informing us,
for the moment, of yonder existence is subsequently
denied and is said to be false. If the object is real, the
knowledge is true. And not only this character but also
the form of cognition as direct or indirect depends upon the

! Vide Kalpataru,~Parimal Edition (Bombay), pp. 65, 56, Kalpa.

tarn; ARFAGAT-FACLG AXevenr o WHIRGIANT | Pazimal, p.
. b5, lines 14-19, Bombay Edition.
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nature of the object—immediate or mediate. If the
object is present before us, the knowledge or the knowing
process cannot be mediate. Where there is possibility
of knowing one thing directly because of its proximity
of existence there can arise no necessity of proving its
existence through inference. The immediacy of knowledge
consists in the immediacy of its object. (SuTafamas
ww@mOws).  If this law of direct pereeption is true, then
- Sabda must give us direct knowledge of Identity as the
object thereof is immediately present. Ard Brakman
is immediate and direct existence (3§ @91y wAAYE Am).
The knowledge given by the axiom of Identity must
necessarily be immediate. And this doctrine of immediate
perception is supported by common expericnce. That
we after some culture and instruction in Vedantism,
remain quite ignorant of the truth of Identity is simply
due to the fact that the innate tendencies are still effective.
They must be uprooted by the two other processes before
we can realise the truth of Identity. Nowhere do
Prakastmanyati and others that hold the direct
bearing of 8abda upon knowledge (e.g., Citsuki, the
author of Adwaita Brakmasidki, Madhusudan Sarasvaii,
Krisknananda Sarasvats, ete.) dispense with the usefulness
of reflective criticism and meditation, they being instru-
mental to uproot the realistic tendencies of mental
consciousness, and when the mind is free, it lmmedxa,tely
realises the truth of Identity. '
The charge of Pacaspati and his commentator in
the Kalpataru (and of the author of Kalpataru-Parimal)
that many persons even on hearing about the Identity
do not seem to realise its truth is not to the point for
it is never contended that Sabda by itself can give
immediate cognition. It may be the direct cause but
it is effective only when accompanied and helped by
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the other two. These remove the obstacles and Sabda
gives us the knowledge immediately.!

We come across an opinion in the Fivarana and
in the 8iddkantalesa that Sabda (sraban) for the first
time cannot give us immediate knowledge. It can
give us only indirect knowledge and lead us to think
of and meditate upon it constantly. When the mind has
a course of discipline and culture, then, again, it stands
in need of being instructed ¢thou art that’—to get
direct knowledge.

Nobody can assert that we are committing a eircle in
reasoning—that knowledge is direct because the object is
immediate, and, again, the immediate cognition of the
object consists in the directness of its knowledge, for, to
the Vedantin direct cognition of any object consists in
establishing an identity between consciousness underlying
the subjeet and the object, i.e., the direct cognition of an
object consists not merely in the presentation of the objeet
before view but in its being the object of identity-con-
sciousness or itself being identical with Pramatri-conscious-
ness. It indicates polarisation of mind-stuff to a fixed
object establishing the identity of consciousness. The
perception of a thing does not consist in its being the object
of immediate direct cognition but in its entering into a defi-
nite relation with the consciousness underlying the subject.
The fallacy of begging the question does not arise in this
case. Similarly when oneis reminded of his being the
tenth, one becomes conscious of it immediately. The
additional hypothesis about the instrumentality of eyes is
not clear logic, for, as Krisnananda points out in his S/dkanta

! Vide Vivarana, p. 103, Benares Lazarus & Co. Edition.
TRANTEgEE gt wdt... . atem G wfaas
fAueds aRamdw freg fafes aadifa ww=d)
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8idhanjan the real understanding :and * direct cognition of
oneself; as the tenth do require ouly a definite revelation
of the object, by its belncr the 1mmedxa.te -obJect of
Pramatri-consciousness.! :

None can maintain that this wise Ssbda (a,s a source
of knowledge) will be identical with perception, for
it is contended that Sabdas, save the case where the object
of cognition is self-consciousness or subject-consciousness,
cannot give us direet knowledo'e’of things even if they
are immediate, In these cases we Tequire: the mterven-
tion of the senses inner or outer.?

Moreover, if it is held that the knowledge which one
acquires on one’s being reminded of Identity is only
indirect we shall be bound to aceept a somewhat curious
position that a directly false idea or - perception can be
set aside by indireet knowledge. Even when a man is
told that yonder -object is not a serpent, but a rope, he is
not freed from the illusory conception-unless he has directly
perceived it, for a false perception can be set aside by a
true one. No doubt the keenness of intellect due to the
reflective . contemplation is helpful in the way of preparing
the mentality and fostering diseriminating conseiousness.
When the mental conseiousness is thus thoroughly
disciplined 4t can immediately feel the truth of Identity.:
No one can reason with accuracy that the senses external
as well as internal are instruments of perception, Sabda

! Vide P. 140, Part I, Sidhanta Sidbanjan. sEnaft g AR
TgaaEr  fediaf drquad sfa maaﬁzwamﬂmﬁam qad-
Tl it |

3, Vide Adwaita Siddhi, p. 877, Jivaji’s Edition,

i WEmalE a=el anfd A ; e s gt
REagf AR EETETanTHI Y auEl | '
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is a mere condition—the mental consciousness is the
direct cause of the cognition of Identity, the instruc-
tion—‘ thou art that’—is at best a condition—for it
is often noticed that the blind man even in darkness
acquires direct knowledge of himself as the tenth on
merely being reminded “ thou art the tenth.” Prakasta-
man and others conclude that when one has a
cultured mind free from the inborn tendencies due to
constant reflective criticism and contemplation, one can
feel the truth of Identity. This difference of opinion
on the indirect and the direct bearing of Széda on
cognition owes its inception to the theories of percep-
tion, as held by Facaspati and Fivaranackarjya (vide
Chapter 8).
Vedantism as a philosophy has its origin in ana-
lysis of experience and a deep-
p;‘i’g’}ggfm s not  gented pessimism—a pessimism based
upon searching question into the
meaning of the fleeting course of existence and
failure to get a satisfactory solution in other directions.
The human consciousness not being satisfied with
the seen thinks deep to find out the meaning. of
existence. So long as it has not its mission fulfilled, it
cannot rest, the wailing within goads it on to find rest,—
rest which it gets nowhere in empirical life. Such a
pessimism is not a night-mare upon the human breast.
It is a constant inducement to go deep within to find a
solution. Itleads on to a blessed optimism-——an optimism
not of the child, but of the seer, in whom the question has
its answer, the doubt has its solution. The soul finds rest
and peace in the beatitude of Identity. It becomes self-
possessed, self-contained and self-delighted. Its mental-
consciousness is no longer disturbed ; it feels a barmony
everywhere—harmony within, barmony without. It is
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just the stream of bliss. It is a silent flow of
felicitous ~ existence unperturbed by any external
influence. : -
We .cannot close this chapter without considering for
a moment the important question of Free Will from the
Vedantic standpoint, It is clear from the Vedantic
doctrine of transcendence and quiescence of Being that
Freodom of win Wil does not belong to the self as
from the Vedantic an integral part of its being., The
standpoint. goul in itself as an identity of exis-
tence is above all categories that can be applied to the
phenomenal order. It transcends causal law and is
free existence. Therefore, if the controversy between
freedom and determinism is ultimately the question -as
to self-activity being free from causal determina~
tion or not, it may, K be answered that the question
“ does not arise at all. The self in its essence is free from
willing. Any conception of determination or freedom
cannot be aseribed to it. Inso far as the willis an
empirical fact it must be determined by the law of
causation, Will is what we know and everything we
know is within the empirical order and is rigidly deter-
mined by the conditions of space, time, causality, The
Vedantin, of course, maintains that there can be no action
without motive (3=%1) ; in so far every action is determined.
But this determination is an act of rational choice and
in this sense somewhat free. Facaspati says that a person
has the capacity of freely identifying himself with any
course of action. The 3aséric injunctions or prohibitions
present before us lines of actions. But they cannot influence
our choice which is free.! The Kalpafaru makesthe same
affirmation. Everyone has the capacity of freely acting;

1 ¥ide Bhamati, p. 90, Jivaji's Edition.
34
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the vidkis and the nisedhas only hold up before us the
lines of action sauctioned or not sanctioned by the
Sastra.?

The Vedantin maintains the predominance of reason
(buddki) over will or impulse and reason wants to assert
itself in every action to see its conformity or harmony
with the world of relations. Right conduct depends on
right knowledge. The entire universe is a_ net-
work of relations. Reason alone can understand the
harmony of the universal order and ecan prescribe the
right regulation of our conduet. To the Vedantists real
freedom consists in the rational determination of our
conduct. The Vedanta asserts the supremaey of reason
over will. And in this constitutes real freedom,
for reason belongs to our higher nature and is something
more intimate to us and can regulate us in cosmic
sense. Whenever we do anything which reason perceives
as the right thing for us to do in the system of relations
we, though strictly and logically determioed, still feel to
be free, for our individualistic and egoistic standpoint has
been lost sight of and we feel an expansive movement of
our being in such actions and, therefore, more free. In
this sense, a child is more free than the tree, the tree more
than the stone, the man more than the child, the saint
more than anybody. Wae really feel ourselves determined
when, in spite of the clear indication of reason, we go in a
way contrary to it. The more we feel the impersonal
indications of reason, the more we escape from the conceit of
agency, the more we are released from the fetters of ignorance

! fafyufaReta @ aex fandsandiaEey Sedta, 3 geuw
fafufriyidta vefafaaify wma’ wadifa | (Bhamati) ‘
| gEwe w1y ewdlft faiva sngEAmaT, adew fafufadr
ey v

3 gHaaWd 7<), Nirban Upanisad,
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and consequent action. In witness—consciousness we feel
the transcendent isolation of the self, the freedom of
indifference (as the self becomes clearly conscious of its
transcendence over the phenomenal changes). Ignorance
is the cause of our bondage and determination, and the
more we realise the nature of our self as consciousness, the
more we are withdrawn from the conflict of impulses, the
more we feel ourselves free. Vedantism thus maintains the
freedom of being, though, for the moment, the soul seems
to be chained up in the bondage of phenomenal order,
If the freedom of action is denied, the greater freedom
of Being is retained. Tobe free one must know oneself,
for one is essentially free, and that which is conducive to
such knowledge helps one on towards freedom. When Will
comes under the guidance and control of reason our
conduct becomes somewhat free: Vedantism proclaims
in no uncertain voice ¢ Virtue is knowledge, Ignorance
is vice.” ‘

It will thus appear that essential freedom lies in the
attainment of knowledge and it is a question of degree—
the more we get to ourselves, to our inner essence, the
more we feel free. The more we get away from
the centre of spiritual existence, the greater we feel
the force of necessity and determination. Freedom is
the possession of spirit. The more spiritual we are,
the greater is our freedom. The world of effects is
governed by necessity. The productive Being is free.
Brahman has free move in the cosmie evolution ; the
finite person, the reflection of Brahman, must be thought
of as freely willing, if not freely creating. We must
not suppose the uniformity of order immanent in eosmos
to be a sign of determination, for order is not opposed to
rational free choice and guidance. Itis the nature of a
being essentially rational to move freely, though uniformly
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or orderly. The argument from uniformity does not lend
support to rigid determination. It is mot inconsistent
with the hypothesis of a rational choice. Brahman creates
or evolves freely, and this freedom is not opposed to
uniform order of becoming in cyeles. The finite person
has no doubt the upadhi of Avidya ; still because of his
transcendence in essence over Avidya, he must be thought
of as a centre of power controlling himself and his desires
and motives. If Brahman is absolutely free, finite units
are relatively free in the sease of being somewhat deter-
mined by 4vidya and his freedom is greater when he
attaios to the stage of sakski (witness) for there he
perceives Avidya as upadhi, of which he can make use
in any way he likes. The Sruti also promises that a
spiritual entity as it grows in spiritual well-being gets
freedom of movement. The self-conscious existence is an
intermediary between the.state of absolute determination
and complete freedom. The Vedantin thus aceepts the
possibility of a relative freedom. But it must be conceded
that Vedantism thpugh it begins with and admits in some
sense the freedom of will in its acceptance of the personality
of finite units of conscious existence soon discovers that
man’s freedom is not essentially the freedom of will, far less
of action, but it is the freedom of Being, for, ultimately
the Vedauntin seeks to give up the sense of personality
to realise the identity of Being. And he feels this kind of
freedom can be attained more by giving up himself than by
asserting his own. When the vision of transcendent
existence appears, he feels clearly the quiescence of
existence and feels the soul neither free not determined.
To attain such a state he wants to give up all forms of
willing, perceiving it to be no longer a part of self, but a
fact in the empirical order. The Vedantic ideal of real free-
dom consists in the extinction of desires, the destruction of
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ignorance. Before this state can be reached we try to
identify our will with the cosmie force, which has capacity
to carry us upward through the forsaking of mdlvxduallty
and the assertion of personality,

We cannot ignore here the Vedantic divisions of Karma
(more strictly—kamya karma) into sancita, prarebdia and -
kriyamana. The sancita or the accumulated is karme done.
in previous births. It has not yet begun to bear fruits or
operate upon the soul, The prarabdia, the * commenced ”
i8 karma done in former births, It has begun to produce
results. The Zriyamana is the present activity of the agent,
destined to affect the soul in future births, The Fedantin
recognises the free self-determination and holds every one’
responsible for his action. The law of Zarma is stern
and no one can escape the law, for every one is an
active agent, and is creating a destiny well or ill
for him by his actions and thoughts. The Vedantin
accepts the conception of self as active agent (empirically)
endowed with the power of discrimination between right
and wrong and the capacity of freely identifying
itself with the one or the other. * The belief in the effect of
self-discipline on Zarma is not merely a necessary postulate
of theory of retribution but as well a chief condition of
escape from the endless round of transmigration and all
that go to make up the illusive phantasmagoria of life,”
Vedantism throws all responsibility upon the agent for his
deeds. It no doubt accepts a destiny for the individual
but  this destiny is the self-creation.  Life is
perpetual activity’ and our thoughts and deeds are
forces that create for us an unseen possibility which
bears fruit sooner or later. The Vedantin holds that these
become, later on, forces that we cannot in any way transcend.
We cannot escape them for they are our own creation.
In this sense, man is the creator of his own destiny. In
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this light sancita and prarabdkia karma can be regarded as
the effect (visibly inoperative or operative) of the
Kriyamana destined to bear fruits.

God is the regulator of Zarmic effects, we, the creator.
When different seeds produce crops in variety, the
clouds caanot be held responsible for the difference, though
without the shower they cannot grow and be fructified.
The seeds explain the differences, the shower, the
fructification. God disposes of and distributes impartially
the results of actions to their agents. He cannot be
held responsible for the inequalities of capacities and
conveniences, pleasures and pains. The stream of Zarma
is eternal.?

"The karmic law to the Vedantists is one that cannot be
broken. Even if the knowledge of identity is attained,
the deeds already done must have their full effect. The
intellactual illumination (identity) can put astop to the
further course of life by destroying the germs of future
xistence, but it cannot burn up the deeds which have
commenced to bear fruit. Knowledge can destroy
‘accumulated’ Zarma, which has not begun to bear fruit.
It caun also destroy the future karma. The course
of the present existence must fully run out before one can
attain Vidcka Kaibalya. According to some knowledge
can nitigate the effect of Karma ill or well, but it cannot
immediately bring complete independence and liberation, by
destroying the commenced Karma.?

The author of the Yogavasistha, no doubt, agrees with
our general conclusion that destiny is self-created—a
possibility reared up by our own thoughts and actions in
the past. But if this destiny is a ereated pessibility, this

A Vide Brahma Sutra 2. 1, 34 and Bbasya.

. ? Vide Brahma Sutra IV, 1, 19.
3 Pide Yogabasistha, Book Chap. 9, Slokas 17-20,
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can- be according tothe author, set aside if one only tries.
-He seems to hold that the definite course of life (as deter-
mined for it by his past actions) can be changed freely. by
self-determination and constant endeavour, The mould-
ing of life’s course depends entirely upon. our free will
which is strong enough to upset the course destmed by the
previous karma. S

This conclusion upsets the general conclusion that the
commenced Zarma cannot be destroyed. One is to reap
its full consequence. To consider this point in detail we
might divide Karme into two classes: '

(1) Karma for the sake of attaining the knowledge of
Identity, and

(2) Karma for the sake of progressive evolution.

(1) One can put forth one’s complete energies.to attain
knowledge, and one may be successful, but the . seer
is to reap the fruits of his own deeds done in the past
life. Upon this point the Fedantists from Sznkar down fo
Madkusudhan agree.! Bat still the knower, Fivanmukta,
does not feel the sting of pleasure or pain so strongly as
the ignorant feel, for he is within himself no longera
person, but a seer, a witness— to him the facts of life
are illusory. He feels them and feels not.  This shows
knowledge brings in a change in our life—it makes farma
ineffective practically though not literally. '

(2) The previous Zarma creates a tendency -in us
‘and ‘this tendency may be subsequently changed and
life’s course may flow in another direction. - Even if it
is thought possible this cannot be achieved at once ; some
time must pass before one can eradicate the present;
tendency and replace it by a new one. It means - the
transformation of will. In some cases it is- achieved

1 Vide Gita Bhashya,—Chap. 4, Sloka 37.
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only after a strong effort. Life’s course to some extent
must be run before one can think of a change in
the course of life. The law of karms in forming a
destiny is effective, though the possibility of our creating
further destiny is not precluded. But this possibility
can be not realised all at once. It indicates that the
law of Karme holds true in our mora Ilife. Man ereates
his own destiny and in fact is creating it every day.
This does not make the previous Karma inoperative.

The Sankara School does not accept the theory of grace.

The theory of grace No doubt we come across expressions
not accepted by the in the Upanisads! which indicate
Vedantists. the existence of the theory in
them and which has reesived its full development
in Faignabism. ( urgwewd #fewmq mwww ). Vedantism
cannot lend its support to such a doctrine, for it sees
clearly that the bondage is self-creation, to be destroyed
by the seeker himself by a clear, penetrative and
diseriminating consciousness. The well known passage
in the Upanisad—Aiman can be attained by on
whom the A¢man specially selects for its grace,— does not
imply any theory of grace, for it means that one who
accepts Afman in life can ultimately know it, one
who forsakes everything aud passes into the life of
renunciation and deep meditation can ultimately
realise the Identity of Being. The Absolute monism of
Vedanta cannot accept Grace as causing liberation, for,
it is logically incoherent with the central principle of
the system of Identity. Salvation by grace presupposes
the doctrine of eternal sin and the personalities of the
finite and the infinite existences. But in the system in
which the ultimate existence is will-less static consciousness

v Vide Setaswetara, Chap. I, i, xii, Ch. IIT, iv, v, Ch, VI, 10, 18, 23,
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where the bondage is held to be not due to eternal sin but
to ignorance, the only possible way to get a release is to
put aside the error of division and partial experience.
There is no way of escape from the bondage save and
except through #nowledge. The central teaching of
Vedanta is “know thyself.” Man is not a sinner from '
birth, requiring the intervention of grace directly through
the Person of God Himself or indirectly through the
person of inspired agents for salvation.

While Vedantism dispenses with the necessity of speeial
grace for redemption directly, it (more specially in its
ancient form) lays emphasis upon the usefulness and
importance of grace as helping us onward by purifying
us and making us fit for the consummation. Really
it is more prominent in the ancient Vedantic teachers, e.g.,
in Sankar, in Vidyaranya, ete,, who insist upon the
usefulness of devotion in the life of knowledge.® But
even in this case the Vedantists do not believe in the
theory of grace as the direct cause of liberation. It only
indirectly helps us to acquire knowledge by promoting
the habit of concentration and by purifying our mental
being. It has even been pointed out by Sankara that
the capacity of our receiving the grace of God is relative
to our merit.2 Man is to work out his own freedom
and nothing can help him so much as his own intelligence
and penetrative insight.®

! gRIAYEUR A T
? Tn Book II, Chap. I. 36.
3 Vide Book 111, 2,4, 1,8ankar’s commentary and Bhamai thereupon,
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CHAPTER V.
REALISATION AND FREEDOM.

I have known the great effulgent Soul beyond
darkuess, Knowing it one crosses Death—
there is no other way to proceed,

(Svetaivetara)
By knowledge they enjoy immortality.
(lia Upaniéad)

We have at length come to the last part of our enquiry.
‘We have seen what is the severe course of training which
an adept has to go through to attain final liberation, and
how again, in Vedantism the moral discipline has been
subjected to an intellectual purpose. The moral and
religious training prepares us for the transcendental teach-
ings which in their way fashion the
intellect to perceive Brahman imme-
diately. We should now ses what the Vedantin means by
the knowledge of Brakman and how he describes the state
of freedom. Brakman can never appear in its fullness of
being in empirical consciousness as an object.

The possibility of knowing Brakman as the object of
knowledge is thus for ever excluded. Yet we cannot say
that Brakman is completely unknown and unknowable.
Brakman is immanent in experience. It is expressive
of Nescience which screens it from our view. If we have
ignorance regarding it, this ignorance cannot hide it

Recapitunlation.
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completely from our view but only its Identity and its
Bliss. -

Of such a transcendental self we can speak only
in negative terms. Our description of liberation will be
paturally in empirical terms which cannot express it better
than as the negation of concrete experiences. But no-
body can describe the net result of such a process of denial
and negation in concrete terms. Sankara himself bas felt

"the difficulty of depicting the transcendental state of
existence.1

“ Brahman cannot be said to be one, for where is the
second different from it ; not to be alone, nor to be not
alone ; not to be nothing, nor to be being, since it is
oneness ; how can I describe such an existence which is
established by the Vedanta.” Really any description
of a transcendental existence in empirical terms will fall
far short, for our mind in any stage cannot form
a right conception of it and language fails to describe
it. Such an existence can only be hinted at as the
object of the undivided mental consciousness modified in
the form of Identity. Madhusudhan Saraswati says,?
“ Though A¢man is not an object of knowledge, still
the ignorance regarding Aiman is set aside by the

undivided but indeterminate mental

In what sense Atman  transformation. We may conveniently

is said to be known. notice here the three stages in the
-process of modification of mental consciousness. The
process is started. This is the first stage. Before it can

! Dasa Sloki 20th Sloke. )
a s . 0] . a
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Adwaita Sidhi,
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take a firm hold upon mental consciousness, it must destroy
the contrary modification of Anfakkarana in the form of
the Samsara. This takes place some time after the process
has begun. This is the second stage. The more the
modification gains ground in us, the more we become
self-introspective until ‘at last the modification of mental
consciousness itself dies out, and the self in its integrity
reveals itself.! This is the third stage. The third stage
is proceeded by the negation of the manifold existence
including the Fritts itself. The first stage marks out the
origin and the continuity of the wvrif#Z, the second, its
final disappearance, the third is the stage of knowledge.
Between the second stage and the expression of Aftman
in the third, if we can speak in such a way, there is no
sequence in time. They are simultaneous. Even if dtman
cannot be said to be known, its knowledge (in the sense
of being indicated) may be furnished by the last stage of
the transformation of mind-stuff. Afmam is known only
by implication as one invaribly associated with the denial
of illusory forms of Avidya and of Avidya itself. And
we have this denial in concrete form in the last (z.e.,
the second stage above indicated) stage of the wvritls
which, after destroying the empiric concepts, is itself
lost or destroyed. Strictly speaking, freedom or bondage
cannot be attributed to Afman which by itself is eternally
free. Nothing can restrict the freedom of self, for beyond
it nothing exists. It is calmness and quiescence of exis-
tence. The conception of freedom is relative to the con-
ception of bondage. Freedom like restraint is an empirical
conception and can be spoken of existences that were

1 Vide Laghuchandriks —33#w AW4]  TRFASSTEMAIT%
qa |\fwdgd , P- 4 Jivaji's Edition.
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previously in bondage. The bondage is indieated by our
deep anxiety for fleshly existence, our anxious solicitude
for earthly progress; freedom is indicated by utter
. indifference for the body and the
Bondage or freedom . . : .
attributed to Jiva and progressive evolution of self. It
not to Atman. implies a clear vision of ourselves
as distinet from the fivefold sheath. Indeed, the
conception of bondage and freedom is understood and
felt by the intellect (buddii).? When the mind-stuff is
controlled by operations of a not-self, the finite ego feels
itself determined by circumstances and.reaps the fruits
thereof in the form of pleasure or pain. And when the
mental consciousness is modified in form of Atman, it
- understands the nature of relative freedom as compared
with its former state of bondage.2  The habit of frequent
meditation on the Identity brings it down from its nature
as an abstraet concept to a fact of direct and immediate
cognition. We conclude: Realisation of freedom means
the cessation of Avidya. Atman is itself free, bondage is
only apparent. The knowledge of Atman as indicated by
the last eoritls implies the destruction of ignorance, or
knowledge connotes the destruction of ignorance.
Vedantism draws a distinetion between the perception
of Atman and the perception of conecrete facts. In the
perception of concrete things the mind-stuff goes out,
takes on itself the determinate form of the object. The

! Vide Upadesh Sahasri, §9. Parthib Praka,ra,na,--‘
wd afe w1 aisha awwiET 999 |
MEMIERT GEIE Ay
FA) WY T G JAA T I
' quy §9y =49 451 35 44 agl swafw (573) wasl @ma
@Ht  Vivekacudamani.
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object is technically said to be Falavapya. In the percep-
tion of Brahman, the mind-stuff does
a}g;’gﬁ‘i%e?fo‘:“;%: not take any concrete form, for Brah-
knowledge of other -man has none; Brahman is said to be
things: the distinction cyps
borne out: Falavya-- F7ittivapya. In the former case the
g:;;:tw:?d Vet process set up is definite and ex-
' pressive of a eoncrete existence imply-
ing the removal of the concrete ignorance, in the latter
case the process set up is indeterminate and expressive of
an abstract existence implying the complete destruction
of ignorance.

A pot is the object of consciousness qualified by the
destruction of ignorance due to the modification of mind-
stuff in the form of the pot. We should note the elements
of the process :

(1) the mental consciousness goes out through the
senses and takes on itself the form of a pot,

(2) this modification removes the ignorance of the pot,

(3) the invariable associate of the mental stuff, <.,

consciousness expresses the object.

The process is somewhat different in the perception of
Brakman. Brahman is the permanent hold (swaewrm)
of the destruction of Nescience. Here the mind does not
go out through the senses, but is transformed in the
form of Aiman.? '

This modification puts an end to Ignorance or Ne-
science and the consciousness accompanying the process

} Vide Pancadasi, Chap. VII, Slokas, 90, 91, 92.
Croannciocinceieiecipenfl
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is identical with the one expressed by the annihilation of
Nescience, so that the modification is also destroyed with
the removal of ignorance. Thus what exactly we mean by
freedom cannot be made definite in the sense of knowing
Atman, but can be indirectly hinted at as a state of exis-
tence indicated by the destruction of Ignorance.

A doubt may be entertained that as soon as the travs-
formation of mind-stuff in the form of Afman is lost, the
knowledge of 4¢man also comes to an end. This is not
true. False ideas are set aside by true perceptions.
And these perceptions cannot be replaced by false ideas.
No doubt, even after the perception
"of identity the previous notion of
the manifold existence usually retains a hold on the
mind. But it makes no effect upon Aéman. Change
may take place in the modification of mind, but
it cannot touch Atman, even remotely. Moreover, the
impression that one gets in Nirvikalpic existence is too
deep to be effaced, and though the empiric eonsciousness
may return, it cannot make any ehange in the vision which
one gets. The empiric consciousness does not then possess
any serious meaning and the wise work unaffected by
circumstances agreeable or disagreeable. It may be more
in fitness to describe them as watebing or witnessing the

A doubt—set aside.

changes and movements of wind-stuff without being
affected well or ill by them. Cilsuks truly says,! * The
false idea of silver, which is destroyed by the process set up
in conseiousness in the form—* this is not silver,’—has no
possibility of coming back upon it even after the process

1 Citsuki, p. 383, gfraFaEl NEMRT  SEEveeeRsty
frEvearE qEfEEd a1 FTRATARTAT cveeeee AR
qaHTE |
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is destroyed. If, again, we mistake another thing for
silver, this can again be set aside. But when the entire
Nescience has been set aside by the modification of
- consciousness in the form of Afman there is no possibility
of false ideas again getting hold over us.”

We read in almost all books of Vedanta : Atman is.
the cessation of Ignorance, indicated as if known. When
the indication is lost, it is still free.!

We are now to consider how Nescience or Avidya is
destroyed. Atman isexpressive of the existence of Avidya,
it cannot by itself destroy Avidya. Indeed it is expressive
The destraction of ?f everything and does not eontain in
Ignorance: the factors its transcendental nature anything to
conducive to it. destroy - ignorance, for, in so far it is
transcendental, it has no relation with it, and in so
far as it is immanent, it is expressive of the manifold
including Nescience. Consequently Afmar in itself
canoot be destructive of it. But it ecan destroy
ignorance  through the undivided and continuous
modification of mental consciousness in its own form.
Just as the Sun, which is expressive of pieces of paper,
can burn them up when its rays are focussed upon them
through a glass, similarly Atman, which is expressive of
a show of manifold being, can destroy it and its cause
Avidya when it is helped by the continuous vndivided
modification. The Samsaera or becoming is destroyed

by the contrary tendency of the

An Analogy. thought of identity. And this
contrary tendency checks the habitual way of think-
ing the world as real and independent of consciousness.
This with the reflection of Atman is thought sufficient to

1 frafacr AeE YESAEEIa |
SraquaTs @ i a0
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put a stop to the “flow” of Becoming, Hence it is
said! that consciousness as reflected in the modification,
or modification holding in it the reflection is the cause
of the removal of 4vidya,’. The Vedantist does not argue
from an empirical fact to a transcendental reality but
.more properly from concrete existences to their nega-
tion. The negation of becoming is non-distinet from the
affirmation of Being.

Some may contend that tke modification of mind in
the form of Afman is enough for the purpose. What is
the necessity of introducing the other element, the reflec-
tion of 4¢man upon the modification ? In what way does
it help us ? Consciousness in itself is transcendental. A
modification by itself is purely inert. Each of them
separately cannot remove or destroy ignorance. The modi-
fication of mind in the form of Aéman and a reflection
of econsciousness upon that tra,nsf01'ma'.tion~, expressing
the different stages of the process are necessary for the
removal and final destruction of Igunorance. :

No one should think that concrete transformation of
mental consciousness is adequate to reveal Aéman for
it is not warranted to dispel Ignoranee in totality.
Nescience has two forms: (1) primal, and (2) secondary. -

Brakman is the object of the for-
Why the transforma- . .
tion in the form of mer and its knowledge would imply
a oconcrete object . : .
thought inadequate in the remov.a,l of l?rlma,l ignoranee or
removing ignorance in  Nirvikalpic Nescience. A~ concrete
totality ? g . . .

modification.in no way ean contribute

to the removal of primal ignorance. To this end the

' gfranmg fad o fenfafranfaEsa fadaag
sfmfads 797 @UAEASINMAE, 9@ 9 FHEEE,
auify gamfzarandwefaanse @311 Advaita Sidhi, Chap. IV.
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indeterminate modification of consciousness is necessary.
Brakman is the object of this undivided transformation
of consciousness (w@=iefa). No doubt in every percep-
tion we have some knowledge of Being. Such knowledge
is indirect. But the ideal of knowledge requires us to
be knowing Brahman mnot in the manifestation, but in
itself. And this requires a 77i¢ti in the form of Atman.
Indeed, the Vedantists never deny that some knowledge
of Brakman is implied in all knowledge and as such we
are really living, moving and thinking in it ; still the
knowledge of Brakman as Anandam or Bliss requires the
perception of identity.

What then do we mean by the removal of Ignorance ?

What is meant by What is the exact significance ?
the destruction of igno-
rance ?

Avidya is empirically real. We can conceive it (the

Different views : denial) in three ways :—

(1) The denial of empirical order with its root ecause is
. different from Afman. < wAafyn.

(1) The negation
co-existing with oon- frefe..
solousness.

The negation of Avidya like its position is empirical
and does not touch the transcendent reality of Brahman.
But this negation cannot be real, for it admits of two real
existences—=Brahman and the negation of empirical -
existence—not unreal or purely imaginary or illusory,
for an imaginary being cannot be conceived to be really
existing and being destroyed, nor both real and unreal,
for they are mutually contradictory and exclude each
other; not purely = mysterious (6.4, rope—serpent) for
everything mysterious has its existence in 4vidya, and if
liberation in the sense of destruction of Ignorance be
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conceived as mysterious it will presuppose the continuity
of dvidya in liberation. Hence Anandabodkacharyya con-
ceives and deseribes the destruction of Avidya as some-
thing different from all these and yet nob identical with
Atman,—something implying the denial of concrete
modes of existence, itself a blank or a barren negation of
existence unablé any longer to hold up a show of
existence.! : |

(2) Some say that the negation of Avidya is different
from Atma n, though the negation in itself like Avidya is
a mysterious. existence. The negation of Avidya is to
be conceived just like its position as a mysterious entily
considered empirieally.

The pegation of Nescience—another form of existence—
is inherently incapable of producing an illusory existence.
The state of liberation would imply the simultaneous
existence of Afman in its integrity and a negation which
is mysterious in nature.? .

(8) Yet another deseription is possible.. The destrue-
tion of Avidya is identical with the attainment of know-
ledge.” When lgnorance is dispelled by the knowledge of

! Vide Nyaya Makaranda, pp. 353 to 355—391 @Y yfauaag:
wgu wfeg weOmUgguE wfcddsfaterar aun sfaaEefad
wfafy ufcitamal gamafanfEgay | 4 99 94 ssaasfa =fad
ol q|n azqmsas“mm sffaimamam 9 fEnedaTT |

s Vide Sidhantalesa:—ud W@l FEffy aR@IRETOEIAAT-
wuadl wfgq wetEw 6 a@l g4 FAgEewEE  agfqaiwe
wfwE sfa weafwa=al: |

3 Vide Adwaita Cinta-Kaustav, p. 10, 1/ AR |
whfefats @9, ¥ wfysw aweww | sfeafadawmea

wiegmafaitg gfewag |
Vide Chapter III, the Vedantic Theory of Abahave.
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Identity what remains is the purity of being without any -
_ form of modification. The destruetion
..(2) The negation of Avidya is the negative description
;if:,::f;lss With con-  f the attainment of knowledge, It
is not different from Afman, even
empirically. This theory would maintain that since, besides
Atman, nothing truly exists except the empirical forms
due to the ignorance of Atman and since ignorance in its-
nature is an empirical existence, the negation of ignorance is
not an entity—it is indicative of the transcendent existence
of Atman and the knowledge thereof. The position of an
empirical ~ mode of existence may imply some positive
conception of Avidya, without which this very mode connot
be_conceived as an object in experience, for none ean
think of even an apparent existence issning out of nothing.
But when any such illusory existence is denied, we
have not merely the impression of a negation left upon
consciousness, but of something positively existing as
its background. The negation of 4vidya is not by itself,
a reality apart from Atman—it is Afman itself for the
position of Avidya is taken in empirical sense; its
negation, in transcendent sense. To understand the import
of this conception we should bear in mind the Vedautie
conception of Abkava or non-existence as identical with
the support and not in any way related to it. Applying
“this law, we get, the negation of empirical existence
as identical with its locus, Brahman.

Of these thres forms of description of the state of
liberation the first two may be taken as of one kind, the
latter of a different kind. The first type may be regarded -
as conceiviny the negation of Avidya in empirical sense,
the second type may be regarded as conceiving the negation
of Avilya in transcendental sense. The first admits of
some form of duality in the conception of a blank negation
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co-existing side by side with the transcendental existence
of Atman. The second does not admit of any such duality.
It also conforms to our ordinary experience. When the
false appearance of a serpent is set aside by the removal of
ignorance we no longer perceive the serpent but the rope.
It will no doubt be a circumlocution. to say that we do-
not see the rope, but the negation of serpent. The
negation of serpent is nothing different from the rope,’
for, the serpent, strictly speaking, has no existence, but is
only an appearance of existence and as an appearance it
is nothing real, and its negation cannot be taken to be
real, Similarly when the totality of experience is denied,
the negation or the denial has no existence beside the
permanent background—the self or Atman. The reality.
that is noticed in appearances is not the reality of
appearance, but in so far as it is real, it is the reality of-
Being ; the appearance is only illusory. The appearance
seems to be real, for it sbands apparently identified with
the background, viz.—Reality. Avidya as the material
cause of the universe is real in the sense of causing the
appearance of manifoldness, In fact standing on the
empirical level of consciousness we cannot call it a pure
negation, for pure negation cannot be instrumental in
the bringing out of manifold modes and forms. The first’
. two alternatives keep up the somewhat positive character.
of Avidyaand regard its negation as something empirically
different from Atman (SwRUEE+ FEquned faEre «
wwand:).  The negation in the sense of destruetion is a
positive existence, having a definite beginning but no end
(w'gwma). It originates in time, but preserves its con-
tinuity through eternity, as if the negation of a thing is
as much real as the thing itself. The second alternative
emphasises the fact that between the empirical and the
transcendental existences there is no intermediate stage of
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being, so that the denial of the empirical necessarily implies
the position of the transcendental, for what is this empirical
mode of existence but the ignorance of the transeendental ?
When we acquire the knowledge of the transcendental
existence, the empirical or phenomenal dies 2 natural
death. We may require Nescience to explain the course
of the fleeting existence and empirically we do conceive
it as a positive fact of experience. But when we are
engaged in the contrary process of seeing through appear-
ances—we resch a finality in the process when we fail
to see anything but Being and Blessedness. We have
seen already that according to Vedantism we think of
manifoldness only to deny it subsequently to understand
the complete integrity of existence. Position has, therefore,
less value in Vedantism than negation and if the former
is taken in empirical sense, the latter must be understood
in transcendental sense. And in the transcendental
sense the last denial is identical with the first affirmation.
Ignorance may seem to us as something positive, but
with advance in knowledge it appears
. as mysterious—and with complete
enlightenment it vanishes. To retain the denial and
negation of Avidya as a mode of existence side by side
with the most positive of beings is to violate the law of
parsimony and to make a simple conception complex.
We conclude that freedom implies negatively the
destruction of ignorance, positively the attainment of
light.

When the adept has attained freedom, we expect to
find him in a state of transcendental consciousness purely
unconscious of the empirical order, for to him the empirical
order has neither value nor any existence. His vision is no
longer obscured by Ignorance and the empirical order with
its variety of phenomena can have no meaning for him.

Conclusion.
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Such a state of consciousness can hardly be deseribed
' in positive terms, for it surpasses all
deseription. In the Atmaprobodk-
opanisat a beautiful picture of such a
state has been outlined, a free translation of which is
given below :—

The description of .
the state of Freedom.

My Nescience is dissolved, I am now consciousness
itself stripped of all fickleness.

My sense of personality is eclipsed, the sense of the
distinclion between the individual and the uni-
versal self has been lost to me.

I am not distinet from the absolute self, Sastric
injunctions and prohibitions are -inapplicable to
me,

The perception of the different stages of empirieal
existence is extinguished in me—I am now
consciousness of bliss in widest commonalty
spread.

I am distinet from a witnessing consciousness, I am
fixed and established in my own glory.

I am devoid of old age, and decay, I am above the
strife of contending parties. :

I am alone, and constant, I am the very image of
¢ purity ’ and ¢ Nirvan.’

I am without a body, or birth, I am only the essence
of being, I am pure, I am one without a
second, 1 have lost the threefold sheath, I
am enlightened and free, I am a wonder of
existence,

I am pure, the inmost essence of myself, I am
eternal consciousness, I am the ultimate truth,
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I am the very image of consciousness and
bliss.t

Sometimes an adept is seen to reach such a transcen-
dental summit of being and to continue existing therein.
To him the empirical order of existence is lost for good.
He is said to be awakened from the illusory vision. With

Types of liberated the perception of Identity is promised
Souls. the freedom from the fetters of

(1) Videhmukta. ignorance, Avidya with all its effects
is completely destroyed and the possibility of the dream of
personal existence is altogether lost. Such an adept is
said to have attained FVidakkaibalya freedom of aloneness
accompanied by the forsaking of flesh and of future life.
Some define Fidehkaibalya as the denial of all possibility
of a future birth. Such a state is simultaneous with the
perception of Identity. In order that one should attain
Videhamukti one should forsake the fleshly covering the
moment when one has the clear vision of Identity. The
Karmie seeds leading to future birth have been destroyed
by knowledge and the past deeds bave had their full
fruition, and there remains nothing in the individual to
cause the continuity of personal existence.? The Videka-

! Vide Atmaprobodha Upanisat—Slokas, 1-1°, Chapter 2.
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muktas pass into the calm and are lost for the empirical
order.! He shakes off his artificial personality. (faess=q,)
An adept attains the knowledge of Identity. He does
not feel the existence of manifold beings. Still does the
sense of manifoldness come upon him
implying a loss of and a break in
the continuity of his transcendent existence. Such souls
are-said to have attained /liberation-in-life. The constant
meditation on the identity of existence pursued with
vigorous devotion produces a flow of thinking in a
direction eontrary to the habitual one causing the revelation
of Atman in its transcendent glory. The sense of perso-
nality, no doubt, vanishes; but from such a stillness of
transcendent consciousness sometimes the adept is seen to
return to the conseiousness of the empirie manifold. The
stream of personal existence is still kept in-flowing by the
acquired tendency due to the course of life and adaptation
in previous existences. When the soul, liberated in life,
has run the entire course of the present earthly existence and
reaped the fruits of Praravdha or “commenced” Karma,
it passes into the freedom of aloneness after death. The
difference between the Ignorant and the Wise is that the
former regard the manifoldness as real and is attached
to it, the latter know it to be false or illusory. It is to
the knower an appearance, a dreamlike existence—the false
notion of its being a reality has been denied, but the
remembrance thereof lasts for sometime (afirargefa). Even
to a Jizanmukta nothing is real but Atman, for to him is
lost the sense of an independent reality beyond self. Truly

(2) Jivanmukta.

gugRsEmfERe @ femffa
g A, fafeq G wwasat
(Vide Naiskramasidhi)
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it is said,* “ This knowledge is non-different from its
object. The object of knowledge is knowledge. Hence the
knower is free from any pulse of desire or aversion.” To
the seer, nothing is acceptable, nothing unacceptable,
for to him nothing really exists but an undivided bliss
and consciousness. To him the construction of concepts
and the world of values are meaningless. Ignorance
in its totality is destroyed by the attainment of knowledge.
There is no possibility of thinking that it is being lost by
degrees.?

The form of. renunciation known as Fidvat Sunnyasa
should not be confounded with the state of liberation in
The distinction be. Jif¢- This kind of renunciation is
tween Vidvat San- conducive to the fixity of existence
3{:5:,,831 Jivanmukts in the consciousness of Identity. It

becomes necessary to eradicate all
desires and to destroy the mental being. Renunciation
is thought desirable and actually sought to bring in
complete rest and tranquillity.®> Both of them, tZe
Jivanmukta and the FVidvat Sannnyasi, have attained the
consciousness of Identity, but the Vidvat Sannyasia

smfwafee qag TFEgEea ) .
7 waf< fasfd at sz Awd
* wfrgrEne: YETIR FTRERURTTEE | 1 R seraf-
. aqe ASTaAIE TRy 4 §E a9, Taseataa wenfg
falva @ | W AAEME Teanfeaeefe sefeg awada
TEENETEaE e6g veNIgYEiaaes Meafaa
Lagucandrika, p. 3, lines 1.3v.
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stands in need of some culture to attain Jivanmukti, The
former is a stage leading on to the latter, wherein
knowledge is attained with the killing of desires and of
the mental being. ’

Indeed in any form of liberation nothing remains buta
positive consciousness of Bliss. The life of knowledge is
contrary to the life of action which implies a sense of
duality and a constant adaptation to the environment,
The knowledge of identity, if it is once attained, does
not fail to put a check upon the eourse of active life.
But still in some cases where the life-current is' strong
involving fruition of some pre-natal deeds in the immediate
future, the knowledge of A¢man cannot permanently
destroy the usual tendency to active adaptation.?

The fact of a liberated soul coming down to the level
of empiric consciousness requires the hypothesis of the
existence of 4vidya as a residual phenomenon. An objee-
tion may be put forward : how can we speak of the destruc-
tion of Avidya when the empirical order seems to have a
meaning to, and a hold upon, the liberated soul? How,
again, if we once grant the actuality of attaining know-
ledge, can we speak consistently of Avidya superimposing
the illusory show of manifold existence upon the liberated
The objection put soul ? The author of the Sankshepa
forth by Sarbajnat- Sarirak, Sarbajnatmuni, denies the
o state of existence called Ziberation-in-
Ulife. He asks, how one can consistently assert that Avidya

1 This is generally expressed by saying that the consciousness of
1dentity can destroy the possibility of a future birth by barning up
ignorance, the Sancita and the Kriyamana Karma—the inner poten.
cies, the desires, but not the prarabdha (vide the Gita-Bhasya

(Sanker) chap. IV, 37.
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is destroyed when its effects still persist. If the ecause is
destroyed, the effect should simultaneously cease to exist.
How again, does there arise the possibility of Avidya
getting a hold upon the liberated soul? To put the thing
more clearly how cau we speak of liberation in life, since
liberation implies the perception of identity and the for-
saking of flessh—the threefold sheath of the soul. The
author thinks that with liberation ends the continuity of -
personal existence, and to be consistent, the possibility
of personal existence again reappearing must also be
denied.!

To this it. may be replied that the conception of
liberation-in-life is not altogether improbable. We have
seen already that 4vidya has two effects : (1) obscuration,
and (2) distention. Liberation in life connotes that the
effect of Avidya ceases permanently. Really the
adept has felt the transcendence of soul
and a clear diseriminative knowledge
still persists. The clear vision of the soul as reality
is never lost in a liberated soul though it seems to be
conscious of an empirical existence.? It is, therefore,
more- correct to say that Avidya no longer persists,

Its refutation,

sita f wed wEsE
AMaw A wiwd Qevitaw |
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Sankshepa Sariraka. 4, 89.
3 Prakastman says that a Jivanmukta is generally aware of and

directly feels the Identity. - He occasionally feels it not, when the
empirioal sense gets a hold npon him as the effect of long-acquired
adaptation. ) .

T weRTEAEeNd  aqieq NHwEirenadNfiaT-
Yagust wafq — Vivaran.



REALISATION AND FREEDOM 2938

but its effects in the form of tendencies still continue in
operation. The Jivanmukta after the preception of identity
continues to feel the apparent existence of concrete
things. Once the truth is perceived, a tendeney is
set up which retards the natural and common habit of
thought. But it requires some time to put a complete
stop to the process of thinking and living to which
we are usually accustomed. The capacity of Avidya to
keep away truth is destroyed. We cannot, therefore,
say that Avidya has still an existence. What really works
upon us is the effect of previous adaptation which after
gome time is spontaneously lost.?

This eonclusion about liberation in life is a matter of
technical dispute among the Vedantic thinkers. ‘Whether
even after the destruction of 4vidye in one capacity, the
other capacity exists is a matter of nice theoretical
analysis. But as the effect of constant culture, it is
not impossible to reach a state of
existence whence the panorama of
cosmic existence seems to be a shadowy and unsubstantial
appearance vanishing in the glory and the freshness of
perpetual light. The mind within gets an altogether
different colouring and never sets a value upon the mani-
fold of experience. The whole existence appears as illu-
sory and the soul comes within the direct vision of the
adept. Such a state is highly delightful. It is a source
of unbounded joy in comparison with which other forms
of pleasure dwindle into insignificance. The experiences
of such a state are too deep for words, they are feelings
too sublime to find any expression. Callit liberation or

Conclusion.

! Vide Advaitasidhi :—ifirel) smrE a3 aifvaeifi TRu-waw
TR sTfaed  waua SfamY FRadnag ek sfawred
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anything. But there is no question that in sueh occasional
visitation of the living soul “thought is not, it expires in
blessedness and love.” And these visitations are inform-
ant of the existence of a transcendental bliss and con-
seiousness. -

But we must be careful not to make any difference
in the conception of freedom, be it liberation complete
or liberation in life. The conception of freedom is
identically one. It does not matter whether it is imme-
diately followed by the forsaking of flesh or by the
continuity of it, as it makes no difference in the quality

of water being water, be it calm
efcz e‘?ff;;;‘t,",‘;‘twffff‘; or wavy. Freedlom is one and
gi;:“n';‘iﬁf a,r;ge‘;,x:; identical implying the transcendence
equally free. Thedis- of Afman over flesh, whether Atman
}}:ﬁ‘:ukt?::;e: vi. is conceived to be existing in or
dehamukta as drawn out of flesh. Ounce one attains the
out by Vasistha.

spiritual vision the possibility of
confusion of Atman with body, of reality with appearance,
dies for ever and whether the empirical facts enter into
knowledge or not, the vision of truth is never lost.
Had there been any possibility of enjoying the concrete
joys of life in a state of -liberation in life there would
have been a chance of difference in the conception of
freedom. One who is liberated in life has no cause of
either enjoyment or depression for pleasures or pains of
flsh (just like one who forsakes the body in
liberation). So far as liberation is concerned both are
equally free, for both have realised the conception of
self as one undivided bliss.

An effective distinction has been brought out in the
Yogabasistha between Jivanmukta and Videhamukia. Both
are free from earthly desires and are not affected 4y
the mental being which is completely destroyed in ‘the
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Videhamukta, destroyed in reality as well as in form, but
partially destroyed in the Jivanmukta,—destroyed in
reality (¢.e., in its practical effect) but not in form.t In
the former case the mind with its effect .is completely
destroyed, in the latter case, the mind exists, but its effect
is lost upon eonsciousness.

We conclude ; A Jivanmukta has no desire, no action
in any real sense. He isreally conscious of the trans-
cendence though the life and the thinking process continue
to work in the usual way. It cannot make any difference
in the clear knowledgeof identity. The course or direc-
tion of his life and activity is determined by the latent
tendencies. No definite law can be
stated down as to how a Jivanmulkta
should bebave himself. Madiusudhan Saraswati in his
exposition of the Gifa says— There is no definite law as to
how a person should act when he comes down from the
state of transcendental existence for his eonduct is directed
by the natural bent of mind and the foreces of
environment.” Examples are given of Jagnavalkya
who forsakes the active life and enters into fourth
stage of lifc, and of Janaka who leads a life of wuseful
activity. The vision of identity makes them utterly
indifferent to the environment. They remain unaffected

Conclusion.
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by the force of circumstances good or evil, the sastric
or ethical injunctions and prohibitions have no
meaning for them. They love but love - not, they
kill but kill not. “ A knower if he kills does not really
kill.”

But this is what we can infer deductively. from the
general train of thought of Vedantism. The rule that
every one who has seen the light of identity should be
indifferent to every worldly concern
does not find its application in every
concrete case. We have two types of liberated soul: (1) A
class mostly indifferent to all concerns of life and hidden
in the mood of thought of Atman. They are really lost
to the world and centered in the bliss of an awakening
existence. Indeed they have a course of empirical
existence, but in it they are mostly unconcerned. (2) A
class actuated by a universal sympathy due to the
perception of the all-pervasiveness of Being. With
such liberated souls the will and tendency of being helpful
to others are natural. In some cases we can notice that
they have a natural bent of mind in this direction
if we only trace their life-history. The perception of
truth has a direct effect in widening the scope of
practical sympathy. It bhas a force of expansion. The lives
that have attained the consummation are actuated by no
mean selfish desire, but always by a cosmic sense to do
good to others. In fact they feel the vastness of existence
and their action is stimulated by the one desire of
serving others. They live for others, because others are a
part and parcel of the cosmic existence. They love others,
for in them they find the identity of Being. In this
way they work and move fresly without any sense of
restraint until the occasion arises when they enter
into the Jeep and forsake the flesh and the acquired

Types of Jivanmukta.
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pelsonahty The Jivanmuktiviveka and the Tatwanusandhan
The duties of have laid down certain dutles for
Jivanmukta.! - the Jiwanmukia:

(1) duty to kis own self: (1) to preserve the know-
ledge of Identity, to leave no room for doubt by
the constant meditation upon Af/mcm known as
Topa,

(%) duty to others : (1) to teach those that are> fit for
instruction,

(2) and thus help to preserve
knowledge for the good of
humanity.

These duties are meant for the second type .of the .libe-
rated souls who are still active and have not fully passed
into tke life of silence and complete indifference like the
first type.

A question arises how men who are going -thi’éugh ‘the
same course of discipline to attain the same kind of know-
ledge differ araong themselves even after the illumination.
The only possible answer is that the Jivanmulkia can impose
a task freely upon himself (e.g., to uplift humanity,to
preach the gospel of truth), but he can give it up whenever
be desires it and enter into the Nirvanic calm. The
author of .the Jogabasistha has set aside this apparent
difference between the two types by introdueing three
progressive stages in the life of complete fulfilment.
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The life of Enlightenment has been divided into seven
stages, of which the first three are
stages of culture and preparation,
the rest are progressive stages of
knowledge. The following are the stages :—

Vagisth’s seven stages
of knowledge.

The first one is an intense desire to realise the con-
sciousness of Identity. '

The second one is the stage of discrimination of the
reality from the appearance—the truth from the
illusion.

As the effect of the above two, we bave the third stage
called Tanumanasa—the tendeney of mental eonsciousness
to go away from its natural occupation. The mind be-
comes keenly introspective and . introspection ‘becomes
easier owing to the infense thirst after knowledge and to the
power of discrimination which has the direct effect of pro-
ducing a general aversion to the natural accommodation
and habit of life.

In the fourth stage the adept attains the complete
knowledge of Identity or Being. It is called Sattvapatts.
The stages that follow are stages of Jivanmukis where
the intensity of tranquillity and peace varies directly
with amount of absorption in and concentration upon
Atmgn.

In the fifth stage, the adept, as the result of the tran-
scendent vision, becomes free from all attachment to the flesh
and desires pertaining to it. It is called Asansatte, He is
always clearly conscious of his isolation though some-
times he appears as engaged in outward or external
activities.

In the sixth stage the adept is full of the consciousness
of Identity and hardly perceives the existence of anything,
besides Brahman. 1t is called Padartha Vabini. ’
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. In the seventh stage he is absorbed in the consciousness
of Tdentity and is completely lost to the empirical order.
It is called ZTwryyaga—the stage of final consummation.

The seeker feels and eclearly apprehends the truth of
Identity in the fourth stage. Up to the fifth stage the
liberated soul can freely impose any task upon .itself.
~ There is still the possibility of aective initiation. The
second type of liberated souls belong to this class.

In the sixth stage the seer forgets his personality and
remains in the state of transcendent isolation if he is not
disturbed from without. The possibility of a break in the
continuity of transcendent consciousness due to any active
initiation from within is completely destroyed, though the
possibility of such a break from without still exists.

In the seventh stage the seer passes into the calm and
there remains no cause, inner or outer, of returning to
empiric consciousness. He has attained the quiet of
Nirvana completely.!

Logie apart, if we look to life we ecan rea.dlly under-
stand that the fourth stage cannot be the final stage in
the life of knowledge. One may pass into the silence

' For referemce, vide Jivanmukti Viveka, pages 90-95, Vicar-
candradoya, the last Chapter, Jogabasistha, the Book VI, 120 :—
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but one cannot remain long therein. The Jivarnmukia
is to go through a course of discipline to bring in the
‘ultimate consummation and this becomes possible oaly
when he has the immediate vision of this oneness in
everything of the empiric order. He actually feels within
himself the truth of Identity. He still requires to feel
the oneness of Being through the cosmic existence. The
cosmic life ig to be understood and directly felt as identical
with Delight, every mode of existence as & part and
parcel of his own self, for the self is Delight. The
mere intellectual understanding of the omeness has to
be assimilated in life to securs the permanent fixity of
Existence' in Bliss by completely doing away with the
realistioc bent of mental being. In the fifth stage the
adept by an intellectual sympathy feels the all-pervasive-
ness of Bliss, He enters into the ¢bliss-mine.” There is
no longer the keen intellectual diserimination. Intuition
displaces discrimination. In this stage the adept acquires
the' power of directly comparing the Bliss of Nirvikalpie
existence with the Bliss of Sabikalpic existence—of
the bliss of Identity with the bliss as manifested in
variety. In the sixth stage he apprehends the Identity
of Bliss co-existent with the variety of Bliss. He
has an existence purely meditative. In the height of
meditation he understands himself to be the stream of
Bliss-Existence in which the ripples of Delight appear and
disappear. This is the stage where one understands the
deep-significance of life as Zi/a in Bliss. When one has
made the most of such a life, when the inuer being bas its
deep satisfaction in the fullness of life in variety, the vision
of the immanent oneness dawns more clearly upon conscious-
ness paving the way for passing' into the silence of tran-
scendence in the seventh stage. The adept in the fourth
stage is called Brakmabi?, in the fifth stage is called
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Brakmabkit bara, in the sixth, Brakmebitbariyan, in the
seventh Brakmabitbaristha. '

The. Neo-Vedantists would naturally fight shy of the
above conclusion. Let by the rigid logic: of absolute
monism they cannot naturally accept the possibility of
enjoying Bliss in variety in the fifth stage. Krisnananda
Saraswati in his Sidhanta Sidhanjanam has put different.
meanings on the terms . Brakmabit, Brakmabitbara,
Brakmabit-bariyan and Brakmabit-baristha.

These words according to him indieate the intensity of
evotion in the. stage of culture but do not denote any
difference in the life of knowledge. One who has finished
hearing discourses. on ldentity is callad Brakmabit. One

1 qrgfa; SRRl 9gETEal |
 fagww @ et agamEt )
guafaggdiaadisdatamiaas |
gAY A} GE gam e )

Qsd agigfamt wdEE awfifkeed)  geuwafed waE
MagaEmeag | 39 ffSaw gamawnesan fmifvamada €u-
gq | ugwE ffSwenemas @fred) d@isd A s
wegl  urieEifed afved |l @ awlfgda aRagfeey’
gyfriegsfffanfadad

! Vide Mandoka Sruti, 3. 1,4, Taitiriya-Brahmanandaballi 7, 8,
Virapakshapanchasika—Chapter IV, Slokas 42, 43, 44.
seifmafeamasesfaamAs ar 91 .
" gmmfyaceifeeastala gwafaadt nsq
STt faa fwmyaa; g zawifa
afwavEfaTgwE Al = g pesn

e GUYd  WAGE A QU G aRdwafae ffafasa
Swfaad 9 = feay wdrtgad | gaife et aeefe ffraglaeg wafy,
gRE@e Al Sefulaqqqanfe fnffey wewaRe @gfm(y,
gufafcs ¥ wag fquaifa)  (Page 23, Virapakshapanohasika.)



302 VEDANTIC THOUGHT AND CULTURE

who is engaged iu ecritical reflection and free from the
natural doubt about the existence of Atman is Brakmabit-
bara. One deep in meditative penetration is ecalled
Brakmabit-bariyan. One who is conscious directly of the
truth of Identity is Brakmabit-baristha.t

It may be doubted whether a liberated soul when he
has forsaken the fleshy existence still continues to work in
cosmic sense. This hypothesis is denied by the affirmation
of Vedantism that in the transcendental purity of being
nothing exists but consciousness and blessedness.

It should be noticed here that those who adhere to the
doctrine of the empirie-soul (exclusive of separate souls)
can also maintain the possibility of liberation in life.

" Here, again, the world-soul through

The possibility of  yedantic culture may attain a state
jivanmukti recognised:

(1) Fromthe stand- of existence where the world seems
poin of eka-jivabada. ¢ it an illusory show. It is also
an attempt to get liberation complete but the liberation
of such a soul would mean the disappearance of the world
process once for all. But since the world process is still
in existence, we cannot ascribe complete liberation to
such a soul, for this would suggest the co-existence
of the transcendental consciousness and the empirical
consciousness even in the state of liberation. But
this existence of the empirical self is no obstacle
to the transcendental nature of Atman. It caunot
bé any bar to its being transcendentally free. The

' Vide Sidhanta Sidhanjanam, Part I, page 83.
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' Fide Sidbanta Sidhanjana. Part I, page 83.
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possibility of the world soul attaining liberation is not
denied. Otherwise the axiom of identity will be com-
pletely useless and meaningless. But it is asserted that
when such a self, in which is contained the world of
existence, attains liberation by constant meditation upon
the principle of identity the whole order of complete
existence comes to an end. Nobody can strictly
maintain that any particular body has attained freedom
for in this conception there is no particular “any ” body
but only one body. This conclusion is forced upon us by
the theory that Nescience is an existence having no definite
beginning though an end of it is sought and.thought
possible. At least from the Vedantic standpoint it is not
improbable.? ¢ Brahman envolves the eosmic process by
its own ignorance and gets liberation by its own knowledge.
This does not seem impossible from the standpoint of the
doetrine of oneself.”

The other theories of finite units of existence as
‘reflected or divided consciousness ascribe some distinet

reality to finite selves. We can think

(2) From thestand- of them as attaining freedom in life.

ﬁ:&':f, of Vabujive And their freedom does not conflict

" with or retard the course of the world

process which remains real to those that have not attained
knowledge.

But we must be careful enough not to consider such -a
state of realisation as something obtained which was not
previously in sight, as something newly wrought in the
course of evolution. It is not an effect produced by any

\ Vide Citsuki :— X
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cause which has been long at a distance from us. This
freedom if accepted would make it
The conception of an object of transitory eoncern. For
the gradaal realisation : .
of Perfection demied,  Whatever is accepted as having an
origin in time must be conceived as
dying in time. Such a conception would shear away all
the charm of the promise of an eternal life. In the growth
of being our vision may be drawn towards a perfect state of
manifestation as the ideal. But can we think consistently
of any state where we get perfection in manifestation?
Perfection is infinite, Manifestation implies limit; they are
contradictory and mutually exclusive in their import.
Manifestation implies an expression of being in space and
time. The Vedantic perfection is not a state that can be
attained progressively. It is not something which grows
every day. It is from the nature of the case one, of which
we are already in complete possession. It isa permanent
existence, though for the moment, it seems to be out of
sight. We come to realise it and its permanence by
destroying ignorance. It is no perfection, but emancipation.
A question arises :—how are we to characterise this
state of liberation? Is ‘it to be described in negative or
in positive terms ? There seems to be a ecomplete diver-
gence of views on this point among
__ Liberation—a posi-  the Indian thinkers. The one point
tive or a negative con- . .
ception. in which the six systems of Philo-
sophy agree is that freedom is obtain-
od by the knowledge of A¢man though they offer different
descriptions of it. And their ideas of liberation differ
accordingly. There are chiefly two conceptions : (1) the
conception of liberation as freedom
of;‘;‘;‘:ﬁ;’;‘:ﬁl #9dY  from pain, and (2) the conception of
liberation as realisation of blessedness.

The former is a negative conception, the latter a positive



REALISATION AND FREEDOM = 305

one. The first alternative is accepted by.the Nasyayikas and
the Mimansakas generally, the latter by the Vedantin.
The Mimansakas hold that liberation -is the absolute
: “cessation of the body caused by the
(1) Mimanasaka. - disappearance of Dkarma and Adkarma.
- It is a negative conception. Other-
wise, they assert; it (liberation) cannol be eternal. It is
not a mere escape from pain but also an escape from
pleasure. It is, no doubt, the existence of Atman in itself ;
but sinee in such a state the 4¢man is devoid of the mind
-and senses, it cannot have any knowledge of itself or of
others. Bliss or Anandam is an experience requiring the
functioning of mind and senses. And since it is accepted
that in liberation none of them can exist with Atman,
Atman has no possibility of knowing itself in a state of
blissful existence.!
' Sankkya and Patanjala bold that liberation is existence
in one’s own self effected by a clear
(2) Bankhys. discriminating consciousness between
o Puruska and Prakriti. A clear dis-
crimination of the self from the non-self is invariably
followed by the destrustion of Klesas and Karmas which -
are sources of ignorance and suffering.? From this
standpoint too, the ideal in life is to put an end to all
miseries and sufferings by obtaining a discriminating
" knowledge leading on to transcendent existence. The self
is consciousness, (gfi) but not bliss. Emancipation is

a state of no positive delight.
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The Nasyayitas maintain that liberation is the complete
destruction of pains due to the knowledge of Atman-in-
itself. It is not so much the attainment of anything posi-

tive as the complete destruction of the

(3) Naiyayikas. sufferings due to the ignorance of the

real nature of self. Self is existence

without any inherent properties of knowledge, will or

bliss. These are accidental qualities which are set aside by

the knowledge of self. To them the state of liberation is

one of pure existence of self without implying blessedness
oF consciousness.

Apart from these negative conceptions of ILiberation
we have a positive idea of it in the Slokavartsk of
Kumarila. The mird is supposed to be co-existing with
Atman or self in the state of liberation. It thus grant
the possibility of knowing the inherent nature of Atmats
as possessing bliss. For to thn
Mimansakas all knowledge is possible
by the contact of things (self or noth
self) with the mind. But this conception of enjoying bliss
in liberation is set aside in the Sastradipiia as belonger.
not to the author (Kumarila) himself but to othise-
Liberation bas been understood in a negative sense as net
existence of self without the knowledge of its own nature
as possessing bliss. For the organ of perception, manas,
does not exist in the state of liberation.

The Fedantin like other thinkers hald that liberation

is the existence in one’s own intimate

(6) Vedanta. being or essence. But such an exist-

‘ ence is identieal with bliss, for, to the

Vedantists bliss like conseciousness is identical with Being.
“ Anandam Brakma.” Afman isbliss, for it is the object
of love and care to every body. We have already shown

(4) Kumarila on
liberation.
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that everything has an acquired attractiveness due to its
being associated with A¢man, and that an object which by
itself is of indifferent concern to us acquires 2 new mean-
ing and an attractiveness as soon as it enters into some
relation with self. No doubt the Pedantin agrees with
the Mimansakae in holding that in Iiberation one trans-
cends both pleasure and pain, but this does not necessarily
imply that such a state is a mere negation of them. It is,
no doubt, a negation of pleasures and pains that we feel
in the course of empirieal life, for they are mere transfor-
mations of anfakaranam. But evev a state of pleasurable
consciousness is due to the withdrawal of the veil of
ignorance for the moment. It implies the expression of
our inmost being for the time. "A mere transformation of
mind-stuff by itself is inert and colourless. 1ts appearance
as pleasure is due to the momentary expression of Being.
When it is mixed up and gets confused with the transfor-
mation, we mistake that the transformation is causing
pleasure, whereas, in fact, pleasure is only grafted upon
it. The delight of transcendental existence does not bear
any comparison with the ordinary joys of life.

There is no meaning in the assertion that even if
Atman is bliss none can feel it as it is beyond our percep-
tion. The philosophy of Fedanta looks upon Afman as
not merely bliss of existence but consciousness as well;
so that to say “ Atman cannot know itself ” as bliss is to
fail to understand the true import of Vedantism. We
have already made references to the states of consciousness
where we transcend the duality of subject and object.

Atman is Bliss. Liberation is the forsaking of an
accidental personality eaused by ignor-
ance. When this ignorance Is set aside,
we attain apparently lost identity
with Bliss. When such a state is attained we are free

Concluasion.
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from the illusory conception of the -world as real and
of ourselves as workers therein reaping the fruits of
our own deeds. Such a knowledge of identity of exist-
ence alone brings to us rest—a rest which we are in
eager search of as the necessity of our being. The world
of becoming presents, no doubt, a panoroma of seenic
beauties but the heart within cannot get satisfaction with
them. It enjoysthem, but it still hears the ery of bitter
agony within itself, for its nature for the moment has
been limited and restrained. It aspires eagerly after an
infinite expanse which it cannot get unless it feels and
perceives the Identity of Being behind the surface show

of appearance.



CONCLUSION

It is one next to which nothing - existe—nothing less or
nothing greater. It is still like & tree. It is one—the

entire cosmos is full of it. )
: {Betaswetara)-

So long we were concerned with the exposition-of
the development of thought in Vedantism. We have
seen how it has two sides of enquiry in the solution of the
two chief problems of life:—the problem . of knowledge
and the problem of duty. It establishes absolute monism
sind inspires us to the realisation of bliss consequent upon
transcending the empirical show of existence and feeling
the truth of identity. Of the cosmic life expressing itself
in differences and innumerable forms, of the vastness of
existence in all grades of being, Vedantism as a theoretical:
attempt has accentuated the oneness exclusive of difference;
the identity exclusive of manifoldness. It converges all
its attempts to combat any opinion which affirms the
duality or the plurality of existences. In this-aspeet it is
a search after the transcendental aloneness and it lays
down forms of conduct leading to the high visitation of-
the soul where thought is not, and everything dissolves in-
blesseduess and joy. This vision of spiritual oneness
through all beings and things and the last intuitive vision
of this oneness in completeness and by itself are the soul
of the Vedanta Philosophy. Every form of serious think--
ing bas a touch of transcendence in it.

" The Sankbya preached a sort of metaphysical dualism.
and spiritualistic pluralism. The soul or more properly
Purasha is defined as a conscious existence transcendent
in nature having no relation. with Prakrizé which evolves

40
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the cosmic system when the reflection of Puruska is
set upon it, and through the want of discrimination
Purusha appears as united with . Prakriti. The Sankhya
maintaios the existcoce of two ultimate realities—a posi-
tion irreconcilable. with the deep-seated tendency in mau to
se€¥ for a unitary being or substance. Buddhism preached
the Philosophy -of Void in the sense of constant succes-
sion of the states of consciousness withont any permanent
background - underlying them aod . the conception of
frecdom from the show of life due to Avidya in Nirvas.
Buddhism is silent about any positive deseription of Nirvan
which is defined as the negétiog of all forms of existence
including the myth of an existence of self.!

Sankara 9 seems to have drawn a novel coneeption
out of the partial truths jnvolved jn them. He sees clearly
that experience speaks of an existence directly felt by us
and such an existence cannot be conceived of as baving
its background and origin.in the nothinguess of Buddhism.
He therefore does not accept the Buddhistic conception
of everything coming into being from nothing. He sees
clgarly in the Sankhya Philosophy the conception of

1 We have here the commonly accepted theory of Buddhism. Ina
recenb publicatioa of the Caloutta University-—the System of Buddhistio
Thoughts by Yamakami, Buddhigin has been presented in a compleyely
difforent form—a presentation which bardly leaves any difference
between Buddhism and Vedantism.

" % Yo doubt the coucept of onenesa of self ia very old in ita origin.
It mnkes. its first appe.rance in the Upanisada. It muse have gone
down, to the tim¢ of Buddha, who apparently spems to have offered 8
new theory of life, but hia is nothing nmew but an old theory baged
upon psychological analysis and ethical consideration. The piotare of
Nirvana as drawn in Buddhism is substantially non-different from the

conception of liberation as depicted in the Upanishads. The pti

of absolute monism first appears in philosophic garb in Goumbada.’l
Karika, Sgokers rveceived his inspiration from it. He gave the system
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Purusha as a transcendent reality. Heré, again, hé- does’
not see any meaning in the multiplicity of beings in their
nature transcendent and with the clear force of logic
establishes that Being, if it is transcendent, must be one
and not many. Besides this logical acumen he has the
Upanisads to support him and to lead him to the eéneep-
tion of oneness of being. His conception of being as

* trapscendental and cne without many is the Jogieal goal
of the Sankhya conception. - And; moreover, he does not
fail to perceivd the profundity of the conception of-
Buddhistie Ndrvan as the denial of concrete forms of exis-
tence. Hecombines in him the ‘positive and negativé
conception of the ultimate existence of Sankhya and Bud-
dbiem respectively in the conception of Brahman which
positively is immanent in all forms of conerete existence
and negatively implies the denial of these very concrete.
modes of existence. If we look to Brabhman from the
positive aspect it is the Being of all beings, thé Mode of all
modes ; if we look to it from the negative standpoint, it is
the blank negation of eoncrete forms of existerces. And
that which remains after the negation does not-enter into
the eonditions of positive thinking and may be equally said
te be identical with negation, so far as positive knowledge
is concerned. In fact both Buddhism and Vedantism bave -

\ -

of absolute monism an ex‘raordinary impetns and based it upon logical
consideration. He is therefore regarded as’ the chief répresemucive .
of the System. The later Vedantists ‘followad him closely. I
tracing out the history of thought, we do not mean for a moment that
Sankara offers nothing mew; what we want to impress is that the
conrse of Upanishadic thought was the wain basis of Sankur'a to wt.)rk'
upon, though the Buddhistic and Rankhya systems helped him pl{llfw
sophically to work out a gystemstic philosuphy upen the Sruti in
which the truths of these systems have been reconciled and cast into

a new mould,
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described this transcendental existence in similar terms as
the solemn, sublime state of existence, but when they
attempt to conceive it logically they come to different des-
criptions—one calling it the most positive of all beings—
in fact, the underlying essence of Being ; the other calling
it the transcendental negation of concrete existences. But
does not this negation of concrete forms lead to the affir-
mation of Being as an underlying existence, presupposed
in all forms of being? - And so far as Being in'its integ-
rity Is concerned, is it not equal to non-being from the.
empirical level of knowledge? Empirically that which is
above limit and contrast passes beyond our comprehension -
and to us such a notion of Being is tantamount to non-
being. We do not say that non-being means the absence
of all conception of being but only of the forms and modes.
And when these modes and forms are denied, what remains
is something beyond the common understanding. Sankara_
is bere most eloquent in saying that even after the denial
of concrete modes, what remains must be conceived of as
the concept of substance, a concept which above all others
is presupposed in all forms of thinking. Itis no doubt
sound logie that underlying concrete forms'of being -and
conseiousness there must exist one which should be con-
ceived of as the permanent background of existences and
the permanent background of all beings cannot pass for a
non-being. But so far as the understanding in concrete
terms is attempted cf this Being, it is nothing more than
the negation of concrete forms of modes and in this sense
it is identical with the non-being of forms of existence.
The state of Nirvana in Buddhism bas been described in
negative terms as the denial of self— the il]usory substra-
tum of the states of econsciousness.” Vedanta seeks to
describe it in positive terms as understanding of the iden-
tity, and an identity that does not admit of any difference
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is one that transcends ‘all conceptions of reality. in the
empirical sense.

Agaiu the same synthetic insight of Sankara leads
him to abolish the duality of Sankhya and interpret the
world-process as due to the will to becoming. Sankhya
after maintaining a Puwrusha which by its own affirmation.
is non-relational :cannot but - accept the hypothesis of
Prakriti as the material cause of the universe. - The.
system where the souls are devoid of-all willing and
in nature absolutely transecendent cannot seek to explain
the evolution of the world-process without a material
which is offered in the ‘theory of -an additional -exist-
ence— Prakriti. Vedanta sees the difficulty of Dualism
as a metaphysical hypothesis and seeks to find its
own conception upon a monistic prineiple. - And led by
this instinet, it at once interprets Maya and Prakriti
not' as a second. substance .co-existing with Afman or
Purusha, but. as a principle of becoming,. the will of
Brahman to .become many. Vedanta thus holds the
empirical order .to be an :objectification of ~will, which,
in ecycle after cycle of existence, brings forth the
manifoldness of concrete beings, just as the spider ema-
nates out of it threads and constructs a web with them.
So long as the empirical order holds upon us, Sankara
thinks we cannot offer a better explanation than this.
Vedanta acecepts the hypothesis of Maya to\explain the
cosmic order and aseribes to it an existence which is
constantly changing, but not purely illusory. No-
where do we find the attempt to deny the world of
experience and so long as it holds upon us, we cannot
but aceept it as a fact of existence. To avoid any misin-
terpretation upon this point' Vedantism characterises the
empirical order as relatively non-real and relatively real.
Aund if the empirical order has its origin in any other thing
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besides Brahmian, it would necessitate the hypothesis of
two substances,—a hypothesis which puts difficulties in
the way of explaining the origin and order of the world
system and the final liberation; for, if Prakriti exists
along with Purusha the erroneous identification of Purusha
and Prakriti will not cease. This duality will negative
the possibility of liberation. Prakrits as a substance
if it continues to exist side by side with Puruske will not
. cease to cast reflections upon Purusha which would always
be entrapped in the whirlwind of manifold existence. The
empirical order with all its wealth of existence has gota
place and meaning, perhaps a valué in Sankara’s system,
and Sankara and other Vedantists lay down a clear line of
evolution and progress in this way until one has reached
liberation and freedom. The joys of life, the onward
strivings of the soul in the course of evolution are set at
sought in Buddhistic philosophy, but inr Vedantism
they bave a distinct value, for they are not completely
unreal. In the estimation of values, they are agreeable to
us as they embody in them an emblem of Being, a repro-
duction of it. In this way nothing to the Vedantists is
insignificant, as all existence points to the ultimate reality
of Brahman as its basis. Herein a . meaning ig found for
love, devotion and active service as distinctly helping us
onward to the understanding of the truth. They some-
times open up in us the thousand avenues through which
the iofinite existence is revealing itself—a grade and
hierarchy of existences in a harmonious setting all enjoying
the infinite expanse of existence surrounding tkem. The
Vedantists accept them all. Not being satisfied "with
the manifestation he still pursues the search and ultimately
seeks to lose himself in the vastness of existence. The
intellectual sympathy with the immanent life leads on to
the intuitive apprebension of the transcendental Identity
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of Being.. Solong as the seeker was only feeling the
pulge of an 1mmanent exlstence, he had still a feeling of
limitation, a painful epnsequence due to his inability to
grasp the entirety of being. And in the process of thus
taking in the entire ex1stence, the adept forgets hlmselfl
and loses his personality in the ever-permanent impersonal
baekgtound Vedantism does not shr;nk from giving a.
value to the empirical order and interprets it as the ,Etla‘

of Brahma.n - In fact, the joys of love, the purifying i in- - ‘

flusnee of gnef and the mspna,tlon of service are a,ll
accepted as higher forms of sentiments but Yeda,nhsts
take care to add that they do not represent the deepest
feehnvs The blessedness 1t aﬁirms whigh results from
the perception of Identity can have no comparison with.
anything of the empirical order. Anandam or bliss-is _per-
vasive of all existence, but ¢zandam in itself or und;wded
bliss can be reached only in a state where the empirical
forms cease to have any meaning and sense. And so long
as our consciousness is dominated by the empirical bold,
the possibility of intuitively realising this absolute blissﬁul
existence is out of the question. And it is, again, true
that so long as we do noi: get to such an existence, the soul
within has not its full satisfaction and rest. In the ever
expansive form of existence the soul can find no ab-
solute satisfaction until it reaches the finality in expa.n-
sion wherein it becomes identified with bliss ltself‘
Vedantism sees clearly the difficulty of insisting upon
a gradual * expansion and fulfilment of our being as
the idea] of life, for, however we may gain m ‘inward
being, it remains a finite existence commaudmo aﬁmte;
bliss, for it is removed from the infinite expanse of life
and blessedness. This ideal to the Vedantists is the ideal
of progress. Buta progress which is in nature dynamic
is ever becoming, but never completely is_,. and as
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such it ‘is a life expanding every moment, but never
attaining complete expansion. It is in this sense a will
always to' be, but never a complete being, and as such
it falls short of attaining to the absolute where alone
can we getan infinite expanse of existence and blessed-
ness. Bliss is existence and so long as we are existences
in ‘concrete, we; in the forward ‘march of " glory, can
never realise in us the summit of existence and shall
always fall short of bliss ¢z fofo. Vedantism' sees this
inward defect of a system that requires us to be always
developing our potentialities but is very loath to part
with the stamp of individuality or personality. -Such a
life in the eye of Vedantists, is a life of continuous
development. It is the silent stream of existence which
can ultimately come into the “Kingdom of Blesseduess™
(the abode of Brahman) partaking in mutual interchange
of love and blessedness with the centre of existence .
—the God-head. But so long as it remains finite it
cannot be in possession of absolute bliss and there
lies the possibility of a break in such a life of love and
joy unless and until as resalt of such a progressive
evolution it loses its acquired personality and be once
again identical with Bliss—a state whence we cannot
conceive any separation, for any such separation is
denied in the conception of Identity. Vedantism sees '
in clear light that the problem of life is not solved
unless one sees the truth of Identity and pursues a
course of discipline for the assimilation of this identity
in "life. “We may extend the field of our practical vse-
fulness implying a love unto all creatures and beings,
the vision of an immanent principle in all giades of
existence may come to us,’ but stili we cannot
have the perpetual enjoyment of bliss for our
conception though high, still represents ‘an attitude
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of consciousness more in communion with the im-
mensity of existence as revealing itself through the
universe than as representing the transecendental essence.
The mind as it reflects upon and comes to the under-
standing of the true nature of empirical existence,
gradually aequires an aptitude to penetrate the appear-
ance in order to find the underlying truth. Vedantism
does not stop until the eternal background is reached.
Clearly apprehending the utter futility of appearances
in totality to give any permanent satisfaction;, it seeks
to transecend the empirical order and the empirical mode
of life. The value of such a transcendental height of
existence cannot be overrated. It surpasses all other '
values of life. Hence it is the Summum-bonum to the
Vedantists.

Vedantism is a form of noble enthusiasm to feel the
all-pervasiveness of peace, so that we may get peace in
life and peace in death, finally passing into peace
itself—the Nirvanic calm of existence.

« Peaca be unto the heavens, Peace be unto the upper
ether, Peace be unto the earth, Peace ‘be unto water,
Peace be unto herbs, Peace be unto large trees, Peace
be unto the Gods of the Universe, Peace be unto Brahman,
Peace be unto all, Peace be unto Peace itself.” ..

' Rik-Veda.”

PEACE.
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