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PREFACE

Sri Sankaracharya is a great son of India, a
towering personality who has ruled the minds of
many all the world over from the time of his
advent. His message, the Advaita, is the only
gystem that appoals to thinking humanity as has
been declared by Swami Vivekananda. The
groat Swami has alio said that every Advaita-
vadin in the world owes allegiance to Sri
Sankara. His message is of abiding interest as
it is based on tho real natura of man. Kerala
has the credit of being the birth place of the
Master.

A satisfactory biography of Sri Sankara is &
great need. But the materials for undertaking
such a task are scanty. The Sankaravijayas and
other Sanskrit poews that profess to deal with
the life of Sankara have so much of the mira-
culous and the legendary that the critical mind
cannot accept them. In the bhiographical sketch
given in the present book, an attempt has been
made to sift some facts and study them in the
light of tho relevant words of the Master him-
self. Free use has been made of the valuable
testimony of the direct disciples of Sri Sankara
scattered in their writings.  The narrative,
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however, is bound to be extremely fragmentary
on account of the limitations and imperfections
of the sources.

The second part of the book deals with the
works of Sri Sankara. An account of some of
the outstun ling writings is sketched and it is
hoped that the reader will make acquaintance
with the original works which will be a constant
gource of inspiration to him.

In the third part, a few extracts from the
writings of Sri Sankara on some leading topics
have been given But these extracts are merely
illustrative and not exhaustive. The author
‘hopes to bring out at an early date a compre-
hensive collection he has conpiled.

The influence of Sri Sankara has been great
on subsequent sages and thinkers. The selo-
ctions from tha works of Jnaneshwara and
Ekanath, two great saints of Maharashtra, are
given to indicate the nature of that influence.

P. SESHADRI.



INTRODUCTLON

It is indeed gratifying that in the present
day confusion of ideas, a life of the great Muster
of thought and spirituality, Sri Sankaracharya,
i8 being published. It is a timely contribution
for, in this creative period in the history of
India, it is necessary that India should think of
her great creators and builders to throw light on
the path. To-day Indian life is being fnfluenced
by the thought waves and currents of the West
and one should remember that the growth of
life is not possible by discontinuity with the
past.

Sankara was a great builder of Indian
socioty—with tho thought and inspiration of the
Upanishads and the thoughtful India still lives
with the strain of his thought and inspiration.
He is still to-day the invisible inspirer of
thought and spirituality.

This book is a much needed and useful
publication, It puts forth the life of Sankara
and developes the history of his thought and
shows how he turned life’'s current from
nctuality to reality and established Dharma for
the widoer population, showing the path of
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Abhyudaya and made prominent for the chosen
and selected few, Jnana, indicating the path to
liboration or Nisreyasa, India conld hardly
forsake the path of finer evolution and final
liberation even at this day to save herself from
the confusion of materialistic thought current
and domination of materialistic values. India
agpires at the life free from the earthly clingings
for, life cannot grow by attachment to earth.

In hor hurry for new creation should India
forget the spirit of silence and renunciation
which confer instant Moksha? The author has
given in a sentence the sound princip'e on
which life should advance “Get the eye of
knowledge and sece the Universe as Brahman
(p. 126)”. This is the way to peace for the
whole humanity and unloss tho life’s expression
in the world can get to this, it cannot reach the
nlane where life can be felt at its widest com-
monalty spread.

Dr. MARENDRANATH SIRCAR, M. A., Ph. D,

Eax-Professor of Philosophy,
Calcutta University.
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SRI SANKARACHARYA

PART |
BIOGRAPHICAL SKETCH

‘“ At this moment the whole of the national genius
awoke once more in Samnkaracharya "

SISTER NIVEDITA.

Great men are born at times of great crises.
They rise up to the occasion and inaugurate a
new era of progress in all lines. They set in
motion a current which nevor spends itsclf and
their influence is ever at work.

SANKARA, GREAT IN THOUGHT AND ACTION.

Thinkers are seldom mon of action.
Practical men do not often soar high in their
thoughts. Sri Krishna was a unique ideal, a
perfect combination of the highest thought and
intongest activity. Sri Sankara, the subject of
the present sketch also combined in himself
these two aspects.

INDIA AT THE TIME OF SANKARA'S ADVENT.

The time of his advent was one of storm
and stress in the history of India and we find
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glimpses of the then prevailing conditions
reflected in his own works.  Politically,*
Bharatavarsha had ceased to be an empire,
though memories of such a glorious period of
integral unity were still fresh in the minds of
men. Many petty kingdoms had arisen on the
grave of the empire, each having jurisdiction
within its own confines. Enjoyment had become
the ideal of many. Tt was also a time of social
disruption and decay. Strange hordes of
Scythi: ns and other barbarous tribes had come
and settled in the land. 'The mass-conversion
of Buddhism admitted them into tho fold of that
religion, but they could not live up to its high
ideals and brought back to their old images and
forms of worship. Buddhism and Jainism openly
revolted against the authority of the Velas and
denounced all traditions. The majority of the
people were materialists, = Charvakas or
Laukayitas, holding to the commonsense view
that the body is the soul. They ridiculed
religion and morality as the creation of the
priests who wero fools or rogues or both. There
were many sects in Hinduisimn itself, each cling-
ing with obstinacy to its own faith. The devil

* ‘Emperor’ means one wh» rules over territories
t wrouzh his vassals, who obay his commands; or the
word may mean ‘Ruler of all Bharatavarsha.’

Sri Sankara’s Bhashya on the Brihadiranyaka
Upanishad.
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can and does quote scripture for his own purpose,
and these creeds took some detached passage of
the Sastras, torn away from its context and pro-
pounded their pot views as the whole of gospel
truth. More than seventy such sects are noticed
in the Sankaravijaya, ascribed to Vidyaranya.
The lower type of men, could not rest without
giving vent to their animal propensities. They
formed secret societies and made a cult of
bestial practices, as in the case of the followers
of the Vamachara Tantras. Gross selfishness
prompted many to give up their legitimnate
duties and functions inlife and thus unrighteous-
ness got the better of the long established
dharma. The necessity for the Divine Manifest-
ation arose to uphold righteousness as has been
beautifully expounded by Sankara himself in
his introduction to the commentary on the Gita
explaining the need of the Krishna Avatar (1).
Kerala, the southernmost part of India, had
the privilege and blessing to be the holy field to
receive this Grace of God.

ANCESTRY.

The Malayala Brahmans have been noted
for their earnest piety, genuine guilelessness,
deep scholarship and purity of life and conduct.
One such Malayala Brahman family lived ab
Kaladi, in North Travancore, during the seventh
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century A. D. Vidyadhiraja, the then head of
the family, was famed for his attainments in
learning. His son Siva Guru had an equally
brilliant reputation for scholarship. He had also
a spirit of renunciation manifested by his
refusing to return to his parents even when
bidden by his teacher to do so. This spirit of
renunciation attained its highest culmination in
the cade of his sou who fulfilled to perfection
the deeply cherished though unrealised desire of
Siva Guru and thus was a real putra* the
fulfiller of the father’s wishes as the DBriha-
daranyaka Upanishad explaing the derivation
of the word (2). It was only by the pressing
entreaties of his father that he could be per-
suaded to return home. He was duly married
to a worthy helpmate, Aryamba, the daughter of
a renowned scholar, Magha Pandit. The devoted
couple lived the ideal grihasthashrama life
enjoined by the Sastras. But they had one
poignant grief in not being blessed with a child
even after many years of married life. They
resorted as pious Hindus, to fasts and prayers,
leading a more rigorous life of austerity and
asceticism.

BIRTH AND EARLY YEARS.

Their earnest prayers had the desired effect
and in due time they rejoiced in the birth of a
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son. The child was naned Sankara, after the
Gol who had blessod them. The father did not
live long after this happy event. The boy was
extraordinary and acquired an easy mastery of
all that was taught to him at homne by the loving
caro of his mothor. In his fifth year, he was
initiated in the Gayatri, the Upanayana having
been perfosmed even at that early age as ordained
by the Swritis in exceptional cases (3). He
was sent to a Guru to learn the Vedas in the
traditional way. In the short space of three
years he finished his scholastic career, having
acquirod a wonderful proficiency in the Vedas,
the Upanishads, the Vedangas, the Itihasas,
the Puranas, the Darshanas, the Dharma,
Sastras, the Kalpasutras, Ayurveda and other
branches of knowledge, as is testified by his
writings. The following words of Sankara
deserve attention in this conmection. ‘The
capacity of one person is not to be measured by
that of another. Natural capacity cannot be
questioned. It is a fact and has to be taken as
such’*(4).

SANKARA'S LARGE-HEARTEDNESS.

Not only wa3 the intellect marvellously
developed in the case of Sankara, but also the
heart. During his tutelage, he used to beg his
food according to the rules of Brahmacharya.
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One day he went to a house where dwelt a poor
woman who could afford to give only a few
fruits. Sankara was touched. He prayed
earnestly for the relief of her pitiful condition.
Tradition has it that his prayer had the desired
effect, the family continuing even now in ease
and comfort undor the name of Swarnathu
Mana. It is his large-heartedness that breathes
through the following prayer composed by him
sometime later. “May kindness to all beings
pervade everywherc. May all cross the ocean
of Samsara”. Iis admonition ‘Wealth should
be dispensed (by those who have means) to the
poor’ is actuated by the sainc spirit.

THE PASSION FOR RENUNCIATION.

A marked change was visible when Sankara
returned home after his studies. Though but
vight years old, he was fully ripe in wigsdom.
He was also scized with a burning passion for
renunciation. Fromn his deep and thoughtful
study of the Upanishads, he bad come to the
conclusion that the end of human life was to
realize Brahman, the Supreme Reality, the One
without a Second. This passion for renunciation
became more and more pronounced as days
passed. The only consideration that stood in
the way was the thought of his widowed mother,
who would be alone and helpless if he left her.
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But ardent desirc cannot be quenchod when
once it has taken hold of an earncst and serious
soul. It was the same spirit that drove Buddha
from his life of unrufiled enjoyment in the palace
with all that the world hoids near and dear.
Gradually Sankara was able by his gentle per-
suasions and words of wisdom and love to make
his mother consent to the great sacrifice. The
affectionate boy assured her that he would be by
her gide during her last moments and discharge
the religious duties of a son by performing all
the necessary rites. -

The Dharma Sastras enjoin that the various
stages—the different Ashramas—are to be gone
through, one by one like steps in a ladder and
the last stago, Sanyasa, the life of renunciation,
is to be taken up last of all. This is a safe rule
that only by discharging the duties of a student
and fulfilling the arduous obligations incumbent
on a householder and a citizen will one be fit to
embrace the life of renunciation. But some
gouls are born endowed with the genuine spirit
of renunciation and the Sruli says that they are
not bound by the ordinary rule and that they are
qualified to become Sanyasins without passing
through the interim stages. This point is dis-
cussed in detail by Sankara and his great
follower Sureshwara. The conclusion arrived at
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by them is that the rule holds good, in ordinary
cages, but that tho Sruti text prevails in the case
of souls of exceptional merit. They have
finished the preliminary stages and are born as
perfect souls, having been puritied by the merits
acquired in many previous births.

In the commentary on the Taittariya
Upanishad, Sankara says that some are born
with attachment and some with dispassion. It
is natural that cach man takes to the life of the
stage suited to him. It would be unwise, to
force him to a modo of life which is quite against
hig temperament (5). Thus hore as elsewhero
Sankara respects the spirit of the scripture and
does not blindly follow the letter. The promise
given to his mother to perform tho last rites a
son has to do, i3 againgt the lettor of the Swriti,
denying a Sanyasin’s obligation to any such
duty. The mother was left to the care of the
relatives to whom Sankara handed over his
ancestral proporty.

SANKARA AND THL REQUISITES FOR BRAHMA
JIJNASA.

In the introduction to his commentary on
the Brahma Sutras, Sankara enumerates the
qualifications necessaty for one who wishes to
take up the study of the enquiry into Brahman.
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Without the - preliminary qualifications, the
study will be fruitless. 1f one is equipped with
the needed qualifications, one can successfully
enquiro into and realizo Brahman, even before
or after an cnquiry into Dharma. It can be
legitimately inferred that Sri Sankara was en-
dowed in full measure with these requisites
which are four in number. “The discrimination
of the eternal from the non-eternal is the first
requisite. Next, the inquirer should not be dis-
tracted by the desire for enjoyment of the fruits
(of work) here or hereafter. The third requisite
is self-discipline. The external senses should be
restrained, the mind should be at rest,~ heat and
cold, pleasure and pain and all the other corre-
lative pairs of opposites, the dual throng must
be endured with an even mind. Peace, content-
mont and forbearance should be wellesta-
blished. Lastly, there- should be the intense
desire for Moksha, release from Samsara” (6).

In a remarkable and oft-quoted passage of
the Vivokachudamani it is gaid that three things
are rare and can be got only by the grace of
God ; human birth, the desire for moksha and
the protecting care of a great Soul who has
himself attained the goal of life. Sankara had
the first two and now sought the third. Guided
by an unerring intuition, Sankara marched
straight to" a hermitage on the banks of the
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Narmada to find his Guru there in Govinda, a
great Yozinand Jnanin. The affectionate grati-
tude shown in subscribing at the close of all his
works as Sankara, the disciple of Govinda

Bhagavatpada tostifies to his great roverence for
his Guru.

In the very beginning of his Vivekachuda-
mani, Sankara salutos hig Guru thus:—*“I bow
to my Guru, Govinda, whose nature is Bliss
Supreme who is the subject of the import of all
the Vedanta and who is beyond the reach of the
Senses including the mind (7)”. Govinda_ in
his turn, was a disciple of Gaudapada, a sturdy
thinker whose bold thoughts and realisations
are embodied in his famous Karika on the
Mandukya  Upanishad. That Gaudapada
belonged to the traditional line of the teachers
of Advaita is evident from the reference to him
as Sampradaya-vid, the knower of the traditional
teaching, whenever Sankara quotes from his
work in hig Sutra-Bhashya. The efficiency of
learning from an accredited toacher in the tradi-
tional line is expressed by Sankara in the follow-
ing strong words—‘Even though versed in all
the Sastras, a person who does not know the
traditional teaching, not being initiated therein,
should not be followed’ (8).

The grace of a Guru in bringing into frui-
tion the efforts at realisation of a disciple is
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congtantly mentioned by Sankara in his works
and may well be takon to be his own experience.
T'hat grace is second only to that of God.

QUALIFICATIONS OF A GURU.

The nature of the Guru is thus described
by Sankara. He should have realised the truths
taught in the scriptures. In fact, he should be
a living embodiment of their spirit. He should
be absolutely pure and stainless in his character.
No selfish motive should prompt him at any
time. He should ever rest in Brahman and be
all peace and blessedness, all passions having
been burnt out. He should be an ocean of in-
finite mercy without the least rufile of any
egoistic purpose. And he should be the friend
and benofactor of the humble and good” (9).
These great Gurus go from place to place, the
harbingers of good like the spring season
animating all. The deep devotion of Sankara
to his Guru leads to the conclusion that Govinda
was preeminently endowed with these ex-
cellences.

THE QUALIFICATIONS OF THE STUDENT.

In the present instance, the disciple was
an ideal pupil with all the virtues demanded
of one such. His intellect was sharp and
penetrating,” able to analyse and understand the
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subtlest truths. He had a thorough knowledge
of the Scriptures. His powers of reasoning
were uncommon (10). When such a master
and disciple combine, the result is wonderful ;
the inspired truths of the Scriptures bocome
living realitios. The nature of the Sadhana,
the discipline, practised by Sankara during this
period is a scaled scerot confined to the Guru
and the disciple. But, a statement in the in-
troduction to Saukara’s commentacy on the
characteristics of the Stitha Prajna, the man of
realisation, seems to slightly lift the veil in this
matter. It is said therein that in spiritual
matters the virtues of those who have attained
the goal, are tobe got by practice by the aspirant
and hence they constitute his means to perfec-
tion. Those means are the, characteristics of
the Perfected (11). After three ycars of un-
remitting effort, Sankara realized his purpose
and took loving leave of his Master whose happi-
ness knew no bounds in having such a worthy
disciple who was able within an incredibly short
period to completoly assimilate his teaching and
attain to tho highest end of man as decla.red by
the Scriptures.

SANKARA’S REALISATION.

He had that realisation, which he has so
eloguently and beautifully described in the
Vivekachudamani :— “Where is the universe
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gone? Who has taken it away? Wherein has
it dissolved ? It was but a while ago that I had
seen it ? Hag it ceased to exist ? It is indeed
very strange! In the ocean of Brahman full of
the nectar of Absolute Bliss, what is to be re-
jected and what accepted ? What is other than
myself, what is different ? In this state, I see
nothing, hear nothing, and know nothing. I am
separate from everything else. I am tho eternal
bliss, my ownself.

Blessed am I? All my duties have been
fulfilled and I have attained the goal. I am
freed from the clutches of Samsara, transmigra-
tion. I am the essence of eternal bliss. I have
become perfect by your Grace” (12).

Thus, he had the supreme experience men-
tioned in the scriptures, the transcendental
Reulisation, which cannot be expressed, being
beyond the reach of words and mind. Sankara
says “On reaching this state, one is no longer
deluded ; a porson who attains to this state even
at the last stage of life, attains Moksha. Such
being the case, it is needless tosay that one who
renounces just after the student-stage (Brahma-
charya) and dwells in Brahman throughout life
attaing the felicity of Brahman, the Brahma-
Nirvana” (18). The latter part of the passage
soems to refer to his own case of taking to the
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life of a Sanyasin directly after the stage of
Brahmacharya and attaining Brahman. The
marvellous eagse with which he was able to realise
the supreme Reality seems to be reflected in the
following passage. “No -effect is therefore,
needed to attain the knowledge of Brahman.
What is nesded is ounly to cease to regard the
non-self as the self. 'T'herefore the state of being
established in the knowledge (of Brahman) is
very easy of accomplishinent” (14).

THE ADHIKARIKAS.

In the commentary on the Brahma Sutras,
Sankara refers to a certain rare class of ccmpe-
tent persons who are commissioned by the
Bupreme Lord to work for the welfare of the
world even after their final liberation and attain-
ment of the goal of life (15). Sankara’s future
career shows that he belonged to this type of
persons who, though they have no selfish purpose
in life, work incessantly for the betterment of
mankind.

SANKARA'S STAY AT BENARES.

The first place to which he turned his steps
after leaving his Guru was Benares, then, as
ever, sacred to all Hindus. Very soon, he
attracted the attention of many and a band of
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devoted disciples gathered round him. Indeed
he must have seemed a marvel. Young in years,

but ripe in wisdom, self-confident and self-
reliant, yet gentie and tolerant, his influence
was irresistible. Though he had soared the
highest pinnacle of realisation, he oned himself
with the humblest and mingled in all harmless
forms of worship, seeing Brahman everywhere,
even in rivers and mountains, sacred ghats and
other places. Thus objects sanctified by the
devotion of ages were glorified by him in sweet
and charming verses breathing the fragrance of
pure and exalted emotion as is borne out by his
stotras on Annapurua, and Viswanath, the
Mother and Father of the Universe, the tutelary
deities of Kashi, and on Ganga, Kashi, Mani-
karnika and others.

THE CHANDALA INCIDENT.

An interesting incident is recorded as having
taken place during his stay at Benares. Once
he and his disciples were going through a lane
on their way to the Ganges when they encount-
ered a Chandala accompanied by four dogs.
The habits of the past asserted themselves for
the time being and Sankara asked the stranger
to clear the way fer them. The Chandala re-
torted that this bidding was inconsistent with
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the doctrine of Advaita, as-the SBoul is the One
and the only Being that existed without a
second and is the same in all. Sankara at once
recognised the truth of the remark and pro-
claimed his profound conviction that he who has
realized the Supreme Reality, Brahman, in all,
i8 a Guru, a revered Teacher, worthy of worship,
whether he be a Chandaly or a Brahman. He
saw the Lord Siva in that Chandala and the holy
Vedas in the dogs. In the Gita, it is said that
a truly wise man sees Brahman in a Chandala
and a dog as well as in a Brahman endowed with
knowledge and humility (16.) Sankara literally
carried out the spirit of this teaching. This
episode brings into bold relief a noble character-
istic of the Master. He was ready to acknow-
ledge his fault and to appreciate greatness in
others. 'This is still more remarkable, consider-
ing the age in which ho lived, the then state of
socioty and the orthodox traditions and associa-
tions of his early years.

The same large-heartedness is seen in his
Bhashya on the Brahma Sutras when discussing
the question whether the non-dwijas have the
right to the knowledge of Brahman. Though
the Sutras seem to deny that right, Sankara re-
marks that the effect of suoh knowledge is
absolute and admits of no exception. He cites
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the examples of Dharmavyadha, Vidura and
others, who were born with that knowledge
acquired in previous births and that effect cannot
be prevented from working on account of their
present birth. Though the right to the study of
the Vedas was barred in the case of the non-
dwijas, they can get the same knowledge through
the Puranas and the Itihasas which they could
learn with impunity even according to the
orthodox canon. Once, however, the knowledge
is obtained, the result is inevitable. It may be
mentioned that Sankara alone among the import-
ant commentators has interpreted in such a
liberal manner making it clear that the non-
dwijag’ disabilities do not extend to the know-
ledge of Brahman, but only to the study of the
Vedas. Elsewhero, he boldly declares:—“It has
been established that everyone has the right to
the knowledge (of Brahman) and that the
Supreme good is attained by that knowledge
alone”(17).

PEDANTRY OF SCHOLARS AND THE NECESSITY
OF AUTHORITATIVE COMMENTARIES.

Benares has been from very ancient times
a centre of orthodox learning and scholarship.
From his contact with the scholars of the day,
Sankara soon found that the spirit of the scrip-
tures was not understood by many of them.
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They learnt not for self-edification and real
culture, but for mere display, name, fame and.
other material objects. As has been said in the
Viveka, Choodamani, “The scholarship of the
learned, consisting in the rattling of words, the
unremitting flow of language and the dexterity
of interpretation, is for mere worldly enjoyment
and doos not conduce to Moksha. The network
of words is a donso forest in which the mind
wanders and loses itself” (18). Sankara also
found that confusion was wrought in the minds
of ordinary men rogarding the purport, of the
scriptures on account of the diversity and
diffuseness of the interpretations of scholars.
He felt the need of authoritative commentaries
on the ackuowledged texts of Hinduism. He
himself expresses this idea in the following
words in his introduction to his commentary on
the Gita. “I find that, in spite of many com-
mentaries, explaining the words, sentences, the
drift of the passage and the reasoning, men in
general understand the import of the Gita in
diverse and quite contradictory senses; I shall
interpret it briefly with a view to determine its
precise meaning” (19). It is evident from this
passage that there were at the time many com-
mentaries on the Gita. Allusions to other inter-
pretations in his commentaries on the Brahma-

sutras and the Upanishads prove the existence
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of earlier commentaries on these scriptures.
Sankara refers to Bhagavan Upavarsha as a re-
vered commentator of the Brahmasutras. There
gseom to have beon commentators belonging to
Sankara’s own line of teachers. In his gloss on
the Chhandogya Upanishad Bhashya of Sankara,
Anandagiri says that one Dravidacharya had
composed an elaborate Bhashya on thab
Upanishad. In the commentary on the Briha-
daranyaka Upanishad, Sankara refers to a story
told by a teacher of his line and Anandagiri
asserts that tho teacher referred to is Dravida-
charya. It is noteworthy that the same story is
alluded to in a work, Srutisara Samuddharana
by Thodaka, one of the direct disciples of
Sankara. It is expressly stated therein that the
story owes its origin to Dravida who used it to
illustrate that the teaching Tattwamasi ‘That
art thou’ is only to rouse one to a consciousness
of his true nature of the Atman which he had
forgotten through ignorance (20). The previous
commentaries were not suited to the layman as
they were too detailed. Sankara’s aim was to
explain as briefly and as clearly as possible with-
out sanbiguity or liability to misunderstanding.

THE COMPILATION OF COMMENTARIES.

To carry out this idea, he settled at Badari-
kashrama, of holy associations, reputed to have
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been the hermitage of Badarayana, the venerable
compiler of the Brahma Sutras. Sankara lived
there for four years with his disciples, engaged
in the great work and the result was the writing
of the magterly commentaries on the principal
Upanishads, the Brahma Sutras and the Gita
besides the Compilation of many elementary
works to educate the common man in the theory
and practice of the principles of Sanathana
Dharma. “The writings of the boy of sixteen
are the wonders of the modern world”*. They
are his permanent legacy to posterity.” The
rapid and unqualified success of his Bhashyas
may be inferred from the fact that no previous
commentary has survived and no subsequent
commentary has been able to supplant them.
He consolidated the doctrines of Hinduism,
basing them on the sure foundations of the Veda,
the Supreme authority in matters spiritual, the
Brahma Sufras, its organised system and the
Gita, the Song Divine containing the essence of
the Veda. All subsequent leaders of spiritual
thought in India, Ramanuja, Madhava, Vallabha
and others had to take up the same three works
and interpret them anew to give currency to
their systems.

* Swami Vivekananda * Sages of India".
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STAY AT BENARES.

After accomplishing this gigantic and memo-
rable work, Sankara returned to Benares.
“When the lotus is full-blown, the bees come of
thomselves to drink the honey”. He was soon
recognized and acknowledged as the ideal master.
Many flocked to him for advice and help and a
few remained with him as his devoted disciples.
A description of the Master given by Padma-
pada, one of his disciples is interesting. “He is
an extraordinary Sankara, surrounded by the de-
voted group of Sanyasin disciples who have re-
nounced all enjoyments. He has given up all
pomp and power and true reasoning has chosen
to abide with him for ever, becoming part and
parcel of himsgelf. He is calm and serene, having
rooted out the mighty Kala, Time, the All-
destroyer. He has no obstructions anywhere”.
“The eager, devoted and disciplined bees (disci-
ples), drink deep the sweet and life giving nectar
of tho lotus of the Bhashya, springing from the
pure Manasga lake of his mouth” (21). The dis-
ciples who had the goodfortune to listen to the
exposition of the Bhashyas from his own lips
felt him to be surcharged with divine power and
Padmapada has given vent to this feeling in the
following passage. “Hence, the words of
Bhagavan Bhashyakara, the sole refuge of the
knowers of Brahman, who has assumed a body
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for propagating true knowledge for the good of
the World, should be regarded as equal in autho-
rity to the Vedas” (22).

THE OCCASION OF THE “BHAJAGOVINDA' SONG.

Sankara lost no opportunity to impress on
pedants the vanity of their learning. Once he
went to a temple at Benares where he saw an
old man with one foot on the grave repeating a
Sutra from Panini. 'The master felt the humour
of the situation and expressed his feelings in a
beautiful song of exhortation with the Yousing
refrain “worship Govinda, worship Govinda,
worship that Lord ever and ever, O thou of little
understanding ; when Death is at hand, (the re-
petition of) the Sutra will not be of any avail to
save you"” (23). The ontire song awakens one
to the sense of having wasted one’s life in vain
pursuits. It is popular in its appeal and is often
sung with enthusiasm during Bhajana and San-
kirtana. It may be noted in passing that this
teaching was suited to the occasion and does not
in any way indicate his discouragement of study
in general or the learning of grammar in parti-
cular. In his commentaries and other works, he
extols Vyakarana, the Science of grammar, as it
helps to a correct understanding of the Vedas.
In the incident mentioned above, the rebuke
administered was a timely corrective. Many
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such occasional compositions of Sankara are
extant.

A WIDER CALL.

He stayed at DBenares for several years,
spending his time in the instruction of his disci-
ples aud of others who came to him to clear their
doubts. *The then ruler of the place is said to
have had unbounded admiration for the great
Master and earnestly pressed him to make that
gacred city his permanent abode. But Sankara,
felt a wider call, to work for the spiritual re-
generation of the wholo of India. Accordingly,
he started on his mission. The first place to
which he proceeded was Prayag (Allahabad).
He bathed in the sacred waters at the Confluence
of the Ganges and the Jumna. It is noteworthy
that the chroniclers narrate that Bankara
tenderly and devoutly remembered his loving
mother in his prayers at that time. The soft
side of the great Master is revealed in the few
glimpses that we get of his personality.

MEETING WITH KUMARILA BHATTA.

While resting with his disciples in the shade
of the trees along the river bank at Allahabad

* Chidvilasa mentions this fact. It may be noted
that the prinees of India have never been chary in
recognizing spiritual worth and paying homage to it.
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Sankara heard * that Kumarila Bhatta, the
valiant champion of the Purva Mimamsa, was
about to immolate himself in fire, as an expia-
tion of the sin of having once made a statement
with an ‘if’, suggesting doubt in the truth of the
Vedas. He had fulfilled his self appointed task
of establishing the Karma Marga and stemming
the tide of heterodox faiths like Buddhism which
were overwhelming the mother faith. The
fame of this veteran hero of innumerable con-
tests with the opponents of Hinduism had
reached Sankara who hurried to meet ong who
had done so much for the Sanatana Dharma.
The young master desired to have a discussion
with this elder teacher on the relation between
Karma and Jnana, one of the fundamental pro-
blems constantly discussed by Sankara in his
important works. But it was too late. Kumarila
had already begun the great sacrifice and the
body was half burnt. Having advised Sankara
to meet and discuss with “Viswarupa, a great

» Chidvilasa says that the news reached Sankara
while he was in Rudrapura of which one Bhadrasena
was the ruler. It is interesting to note that in two
places viz., in his Bhashyas on the Brahma Sutras and
the Chandogyopanishad, the name of one Bhadra Sena
is cited as an example of general manager of the
affairs of the King, who often referred to him as his
very soul ; Bhadrasena is stated to have become an
ardent Advaitin by the inspired teaching of Sankara.
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scholar and one of the foremost defenders of the
Purva Mimamsa *, Kumarila passod away in
glory, horoic in death as in life. This scene

must have created an indelible impression on the
mind of Sankara.

MEETING AND DISCUSSION WITH VISWARUPA.

Kumarila’s advice was immeodiately followed
by Sankara. He went to Magadha sceking
Vigwarupa to discuss with him the vory import-
tant and vexed question. The Purva Mimamsa
School had attained very great prominence ab
that timo owing to the offorts of Sabara and
othors, including Kumarila, perhaps the greatest
exponcent of the system after Sabara. They held
that Karma is tho only topic dealt with by the
Vedas and toxts that scem to treat of other
subjocts like Upasana or Jnana are to be taken
as subservicnt to Karma, as othorwiso they will
have no authority whatover. On the otherhand,
Sankara contended that Karma and Jnana are
entirely distinet and independent forming the
subject mattors of the Karma Kanda and Jnana
Kanda respectively and that truo knowledge
alone will confer the Supreme Beatitude,
Moksha (21). Sankara roturns to this question
time and again, thus showing that it was a

« Kumarila’s time is fixed as 590 - €650 A. D.
(Radhakrishnan’s Indian Philosophy —Vol, 11 877.)
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burning problem of the day and hence had to be
thoroughly dealt with in all agpects. Viswarupa
was a scholar of no mean repute and the self-
confidonce of Sankara can well be gauged by his
challenging him to debate with the stipulation
that the dofcatod party should give up his
Ashrama and adopt the stage of life of the other,
becoming his disciple. It is even more surpris-
ing that Ubhayabharathi, the learned wife of
Viswarupa, was chosen by Sankara himself to be
the arbiter. This reveals not only tho settled
conviction of the Master in the irrefutable nature
of his position but also his faith in the profound
scholarship and unimpeachable impartiality of
that gifted lady. It is also noteworthy as evi-
dencing Sankara's attitude to women who were
generally congidered as having no right or
capacity to study, not to speak of judging bet-
ween two learned disputants. But Sankara is
here socn agsigning to a worthy woman the
exalted and honoured position of being an umpire
in a highly intollectual discussion with her own
husband. As in the case of the Chandala,
Sankara recognized no difference of sex or caste
in tho Atman.

THE DEFEAT OF VISWARUPA AND HIS REALISA-

TION OF THE TRUTH OF SANKARA'S POSITION.

The discussion lasted for several days, and
in the end, Viswarupa had to acknowledge
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defeat which was ratified by the verdictof his
wife. Tho nobility of Bharathi is seen at its
highest in this, for she would be naturally partial
to her hugband and tho consequence of his failure
would affect her most of all. Sankara’s
magnanimity is also displayed by the fact thab
even after this, ho allowed Viswarupa full free-
dom to do as he liked, without heeding the con-
dition of the debate. Hasty or unwilling conver-
gion will do no good. Sankara himsclf in many
places of his Sutra Bhashya refers to the futility
of arriving at tho truth by more discussion and
reasoning. “A man with higher powers of
dialectics will be able to unsettle the position
held by onc and the former again could be
defoated by one of greater intellect (25)”.
Hence, the nocessity of clinging to the Sastra,
the Sruti, the accumulated treasure of spiritual
truths discovered by Rishis, who had risen to the
perception of supersensuous realities. Viswa-
rupa meditated long and was convinced by his
own realisation of tho validity of Sankara’s
teaching. This scems to be the real significance
of tho statoment of a biographer that, ouly after
the assurancoe of Jaimini that tho corvect purport
of the Vedas was what Sankara had propounded,
could Viswarupa finally accept the toaching. But
once he was convinced, he had no hesitation in
acknowledging the boy teacher as his revered
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Guru. The latter also openly and unstintedly
commoended his uncommon scholarship and
powers of argument, the only defect which led
to his defeat in tho present instance, being the
inherent weakness of his position. The strength
of Sankara was in the absolute Certitude of his
realisation. As he says in his Bhashya on the
Taittariya Upanishad “ 'his indeed is a source of
satisfaction to me that you speak of many dual-
ists being arrayod against me, a monist. I will
conquor thom all; I shall begin the discus-
gion” (20).
DISCUSSION WITH UBHAYABIIARATI AND
VISWARUPA’S SANYASA.

Viswarupa expressed his cager desire to
take Sanyasa. DBut Ubhayabharathi interposod
with the remark that the defeat was not com-
plete ag she, his wifc and half of himself, accord-
ing to the Sastras, had not been discomfited.
Ali the parties concerned admitted the force of
her contention and anothor hotly contested
debate followed. Both were worthy cownbatants.
In the end Ubhayabharathi had to yield and she
proclaimed tho Superiority of Sankara. It would
seem that she also bocame a disciple and re-
nounced along with her husband who was given
the name of Sureshwara*. A remarkable

« Life and Times of Sankara P. 43,
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dialogue woven out (in the c'assic Vartika by
Sureshwara on the Brihadaranya Upauishad) on
the slender frame of the story of Yajnavalkyn
and Maitroyi appears to be an unconscious re-
flection of tho happy married lifo of Viswarupa
and tho conversation that took placo between his
wife and himself when he sought to renounce.
A few *passages will boar out those remarks.
“Maitreyi roplied, “The dosire you havo ex-
pressed to renounce is worthy of you and appro-
printe. Kindly instruct mo as to my duty in the
matter...........eeee How can a high souled ono like
you renounce, after leaving me, your devoted
loving and virtuous wife in bondage, tied up to
woalth, without having broken my bonds. If
wealth can confer immortality, it is not fit thas
you renounce it. If it eannot holp to gain im-
mortality, of what avail, then, is it to me............
Why do you give me finite riches. Tho gift of
illugory things is no gift at all”. Yajnavalkya
replied, “You have never spoken a word agninst
my wishes and you have ovor fulfilled the duties
of a dovoted wife. Now also, you follow my in-
clinations and are ag dear to mo as cvoer. Kven
his brothors dosert the man who seoks Moksha.
By your unsurpassed devotion to me, you do not

« The whole dialogue is given in the Appendix.
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desire to leave me oven now, when I renounce
soeking Moksha.

“You cannot hear the idea of separation
from mo, as you arc intenscly devoted to me.
You wish to follow me even in the path of
Mukti, as you desire complete oneness with me.
Uma, the great Goddess, on account of Her deep
devotion to Hor Lord, the Supreme God, re-
sorfed to bocomo half His body. But you seck
with your entire soul to become tho wholo of
my soul”,

The name of Ubhayabharathiand her sacred
memory are to be cherished by tho admirers of
Sankara. Hor story is a shining example of the
tribute paid by tho Mastor ' to worthy woman-
hood.

SURESWARA'S BOOK ‘ NAISKARMASIDHI”’

Surcswara became one of the most eminent
disciples. Thoe Master instructed this highly
gifted scholar in the theory and practico of
Advaita. TFinding that he had perfectly assimi-
lated the teaching, Sankara inspired him to
compo3se an original work summing up the prin-
ciples of the system and the result is the Nais-
karma Siddhi, an admirable text book on
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Advaita. How thoroughly Surcswara had ac-
cepted the cardinal doctrine that true knowledge
alone is the direct means to Moksha is evident
from the titlo of tho book. His admiration for
his Guru was unbounded and he has rocorded
it in several passages. Thus he says, “Finding
none superior to him, the supcrlative suffixes
denoting the highest excellence returned and
became established in that Guru. To him, the
highogt, the breaker of the tonds of the (primal)
ignorance, I bow. The Guru has revealed the
ultimate truths of the Vedas and I have no
ability to say anything therein. When the sun
is shining in all his glory, how can a glow-worm
exhibit itself”.

“By the devoted service of tho lotus feet of
Sri Sankara, I have obtained the pure knowledge,
resorted to by sages, tho knowledge which dissi-
pates the darkness of the heart”.

“Sankara, by the power of his Yoga, got the
Ganges of knowledge, flowing from the abode of
the all-pervading Vishnu, the sacred waters
which wash out the stains of Samsara. 1 duly
and with devotion served that Sankara, the
omniscient, established in the Supreme Self and
through his grace I have received from that
suprome master, endowed with all excellent
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gualities and surrounded by sages, the knowledgo
shining in tho Vedanta.

“ Our Guru, tho teacher of Gurus, removed
the darknoss of my intellect, ignorance, the root
cause of Samsara, this constant whirl of lifo and
death. Ho blessed me with the divino and pure
knowledge of the essence of the Vedanta, which
penctrates into regions inaccessiblo to the senses.
Salutations to that Guru” (27).

SURESWARA’S WORKS.

Sureswara exprossly says that tho Naish-
karma Siddhi was composed at the instanco of
his Guru. When it is remembered that Sures-
wara himsclf was one of the forcingst scholars of
the day of acknowledged merit, the value of his
tribute to Sankara cannot be over-estimated.
He was undoubtelly the most intellcctual of the
disciples of the Mastor and contributed not a
little in propagating the mnessago by his masterly
Vartikas on the works of Sankara, viz.,, the
Bashyas on Brihadaranyakopanishad and Tait-
tariya Upanishad as well as tho original compo-
gitions of Sankara, Dakshinamurti Stotra and
the Panchikarana. There is reverent reference
to his Guru in all these works. Somo extracts
are given below:—
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“Our revered Guru, following the footsteps
of the vonerable teachers in the line, composed
a commentary on the Upanishad of the Kanva
recension, which reviews and sums up the pur-
port of all the Vedas for the purpose of confer-
ring lasting peace on worthy aspirants. I salute
my Guru, the pure and blessed Lord descended
from the great sage Atri. The intellect of my
master is a veritable ocean, the repository of
countless jewels, gems, and other treasures.
His reasoning and speech for the requisites for
churning. Sraddha, firm faith and devotion
make up the fast rope. Steadfastness is the
gtrong post. Mercy to all is the effort. The re-
gult of the churning with the help of these
materials was the nectar of knowledge, tasting
which the mortals, buffetted by the waves of life
and death, became immortal and attained
Moksha.

“Our Guru composed a most excellent com-
mentary on the Kanvopanishad which confers
lasting good to the worthy aspirants, shines with
many logical proofs and conclusions, inconbro-
vertibly refutos the arguments of tho faithless
and harmoiously reveals the purport of all the
Upanishads to be the oneness of the Atman.
Following it, this substantiation has been made
by me on that commentary depending on faith
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and devotion to the Guru as my only help in the
great task.

“The resplendent rays of his pure renown,
like the soothing beams of the full moon on the
cloudless sky have spre.d throughout. His infi-
nite mercy brought reliof to tho suffering. The
sophists had to disperse and run away hither and
thither, routed by the thunderbolt of his mighty
words. I bow down in all reverence to that
most revered master and seek to analyse his
commentary.

The leader of the pilgrims to Moksha is Sri
Sankara, the prince of monks. His disciple,
.Sureswara, on account of his devotion to the
Master was able to comprehend the deep mean-
ing of his commentary and -wrote this
Vartika”(28).

SURESWARA'S ORIGINALITY AND INTELLECTUAL
INDEPENDENCE.

In spite of this deep devotion and reverence
for the Master, Sureshwara does not slavishly
adhere to everything that the former has written.
In not a few places, he interprets in an indepen-
dent manner departing from the commentary of
Sankara. Thus, a passage of the Brihadarany-
opanishad is taken by Sankara a3 referring to
the father’s last dying testament to his son
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while Sureswara tries to show the greater suit-
ability of another interpretation. His explana-
tion is that the passage refers to the parting in-
junctions of a person to his son before taking
Sanyasa. The wide freedom given by the Master
to his disciples is evident. . He allowed them
full freedom to think out for themselves and
hold on to those opinions which they arrived at
by the exercise of their chastened reason.

PADMAPADA AND HIS WORK THE
“pPANCHAPADIKA".

Next to Sureshwara in the work of the pro-
pagation of the Master’s teaching was Padma-
pada, one of the earliest disciples, whose devo-
tion was second to none. He wrote a gloss, the
Panchapadika, on Sankara’s masterpiece, the
Sutrabhashya. Only a fragment of the gloss is
extant; but it is enough to show the deep,
penetrating and comprehensive outlook of the
author and his vast erudition. He had the pri-
vilege of studying the Bhashya thrice from Sri
Sankara and hence the value and authoritative-
ness of his Panchapadika, in understanding the
inner import and implications of the teachings
of the Master.

Viswarupa’s instance may be taken a8
typioal of the controversies Sri Sankara had to
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engage in during the yearsof his active propaga-
tion of the Sanatana Dharmy. By his unrivalled
knowledge of the soriptures, inimitable powers
of argumentation, sweet reasonableness and
above all, tho living realisation, back of all these,
the master met with success wherever he went.

THE PASSING AWAY OF SANKARA'S MOTHER,

One of the most important incidents in his
career, perhaps the most touching of them all,
happened soon after. While living the calm and
unruffled life of a teacher initiating and instruct-
ing his disciples, he suddenly had a premonition
of his mother’s impending death. At once he
left everything and went in hot haste to his
native place. His mother was in her last
moments. Her delight knew no bounds, when
she saw her beloved son, who had been absent
from her for such a long time. Sankara's feel-
ings could well be imagined. The mother had
heard of the pure fame of her son, who had be-
come a rospected teacher to many and she asked
him to do the last duties of a son. It is said
that Sankara at first spoke to her of the ultimate
Reality, the Nirguna Brahman and the oneness
of the Atman and Brahmaun. She confessed that
the teachings were t0o high and subtle for her.
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He grasped the situation at once and like the
true master came to her levol. He then and
there composed a moving song graphically des-
cribing the glorious form of Vishnu, listening to
which the mother felt intense and cestatic happi-
ness and passed away in that mood. In the
words of the Gita she had the blessed destiny of
a Yogi who depats with concentrated mind, full
of devotion to the Liord. Sankara performed all
the rites enjoined by the Sastras, though the
Sanyasin being above all Karma is not only not
bound by any such obligations but is even for-
bidden to do them. The extraordinary filial
piety and affection got the better of all such con-
ventional rules, intended for the guidance of
ordinary monks. Sankara went to tho spirit of
tho laws, as he knew well their purpose, scope
and limitations. The sacred spot where the
funeral rites wore performed is still pointed out
to the pilgrim and bears witness to the loving
homage of a dutiful son to his venerable mother.
Sankara carriod out into practice the tcaching of
the Sruti that the mother should be revered and
honoured as God. The famous saying of Sankara
about the unsurpassed unselfishness and pure
love of the mother reverberates through the ages
“There may be many bad sons, but not one single
bad mother (29)”.
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SANKARA'S MARCH THROUGHOUT INDIA
AND HIS SPIRITUAL CONQUEST.

Sankara’s life is thus an object lesson of
intense devotion to and love for the mother.
Then followed a period of intense activity for
the spiritual revival and regencration of the
whole of India. He walked on foot from Rames-
waram to the Himalayas halting for several days
at important places* on the way meeting the re-
presentatives of the Sectarian faiths and discus-
sing with them. His method was to let them
explain_ fully their views and the proofs they
could bring forward to substantiate their propo-
sitions. If they accepted the Vedas, he would
show that their quotations were onegided and
that there were many other passages which went
against their conclusions and the sound principle
was to barmonise all the parts of the authoritative

« Chidvilasa furnishes the following information
regardirg Sankara’s sojourn in Ananthasayanam
(Trivandrum) during the course of his travels. He
went to Anantasayanam, a veritable Vaikunta on
Earth. There the Lord Maha Vishnu reciines rapt in
His own Mahatmya. The master, Sankara. adored
with great devotion the God Ananthapadmanabha and
praised Him in the following words ; —

¢ He stayed there for a fortnight. Ramarija the
Prince, most valiant, with his army, welcomed the
master and reverenced him with deep respect.”
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scriptures. Thus, the Sun-worshippers who in-
sisted that the Sun alone was Brahman and cited
the famous text ¢this Sun is Brahman’, were
silenced by Sankara’s numerous quotations from
the Sruti, stating “I'he Sun shines from fear of
Brahman’, ‘the Sun shines not in Brahman,
because it is through the light of Brahman that
the Sun shines’, etc. Then, he would show the
way of reconciliation and point out that Brahman
alone is the ultimate Reality, but that the wor-
ship of the Sun as Brahman will lead one to
that higher, transcendent Realisation. Similarly,
with the worship of Siva, and other Gods. The
mistake lies in thinking that Brahman is the
Sun or any other God and that God alone.
That is but a partial view. It lowers the ideal,
besides being the root cause of fanaticism and
sectarian quarrels, even leading to the spilling
of blood in the name of God. In this way,
Sankara gave a wider view to the followers of
Sectarian creeds, liberalising their outlook. A#b
gomo time he supplied the rational justification
for their modes of worship and thought and
gave them a higher vision. This process is that
which is employed in the Sutra Dhasya also.
For instance, he accepts the Bhagavata position
that the supreme Lord is the cause of causes,
from Whom the world emanates, in Whom it
runs for a time and finally withdraws and thab
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He is All-knowing and All-powerful, Ever-free
and All-pervading. He also agrees with their
view that devotion to the Lord brings down His
Grace and leads to Moksha, by conferring true
knowledge. DBut, the belief that Sankarashana,

the jiva was born of Vasudeva and other peculiar
doctrines following thereon cannot be valid, as
they contradict the oxpress declaration of the
Sruti that the Jiva is not created (30). With
those, like the Buddhists and the Jains, who did
not accept the authority of the Vedas, Sankara
argued on rationalistic principles alone.

THE PANCHAYATANAPUJA,

The then prevailing forms of worship were
brought by the genius of Sankara under five

heads he systematized, reformed and linked them
to the truths of Advaita. Thus, the purified

modes of the adoration of the Sun, Siva, Vishnu,
Ganapati and Devi, which have come down to
our own days, the Panchayatanapuja, as it is
called, owe their origin to Sankara. The
Mantras and the symbols of the Puja are well
intended to bring Advaita into practice. The
Master in this respect was true to the best tradi-
tions of the Sanatana Dharma, as proclaimed in
the Gita. “Who soever comes to Me (the Lord)
through whatsoever path, I reach Him, All are
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struggling through paths which, in the end, lead
to Me'.

HIS STERN ATTITUDE TOWARDS THE
KAPALIKAS AND OTHER SUCH SECTS.

The great Master could, however, not
tolerate the low, vile practices passing in the
name of religion. There were horrible sects
like the Kapalikas and the Bhairavas, to whose
detestable methods of human sacrifice and
bestiality in various forms, Sankara was a strong
and uncompromising fee. They, of course, tried
every means, fair and foul, to kill the Master.
Wo hear of the attempts of the Kapalika, Ugra-
bhairava and the Bhairava, Krakacha and his
followers in this direction. But tho loving and
devoted vigilance of Padmapada and other disci-
ples provented any untoward accident. The
Mastor was successful in his untiring efforts and
these sccts could not raise their head for a long
time after Sankara.

THE ESTABLISHMENT OF CENTRAL MONASTERIES
IN INDIA.

The need of organization was also felt by
the Master to achieve solid and lasting results.
Thus, we find him establishing Mutts in four of
the cardinal points of India, Sringeri, Dwaraka,



42

Puri and Badari. The first to be started was at
Sringeri, on the Tungabhadra, associated with
the austerities of Iishyasringa of Ramayana
fame. Sankara with his disciples reached there
in the course of his wanderings and found it an
ideal place for a monastery on account of its
charining scenery and serene spiritual atmos-
phere. He placed Sureshwaracharya as the first
head of the Mutt. A temple dedicated to
Sarada, the Goddess of Learning, was attached
to the Mutt. Sankara stayed a considerable
time there, training his disciples and teaching
them the highest truths of the Vedanta by
example and precept.

TWO MORE DISCIPLES:—HASTAMALAKA.

A few more disciples had joined the Master,
and two of them attained to prominence. Their
stories are interesting. During his travels, he
had been to a place called Sri Bali, near
Gokarna. I.earned Brahmins formed the
majority of the population of that place. One of
them accompanied by his son came to see
Sankara. The boy was peculiar in his ways and
passed for a dunce. He would never utter a
word and seemed dull and listless at all times.
Hence he had not yet been initiated into
Upanayanam, though he had long overpassed
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the proper age. But the Master at once recog-
nized the worth of the boy and asked him
affectionately the reason of his strange behaviour
which wag misunderstood by others. The reply
was a song of wisdom voicing the sure convic-
tion, of the identity of the Soul with Brahman.
The poem is extant and inspires in the roading.
The father and other onlookers wondered.
Sankara besought of the father the gift of his
son, who ever lived in the highest scale of reali-
sation like Jada Bharatha and could not descend
to the level of ordinary life. The father was
convinced of the truth of the Master’s statemient
and allowed the extraordinary boy to stay with
him, though he had the natural paternal grief to
part with his son. Sankara gave the appropriate
name of Hastamalaka to the boy, signifying that
his realisation was as living and tangible as a
fruit in one’s hand. He was given the charge
of the Mutt at Dwaraka.

TODAKACHARYA.

The last, though not the least, of the four
great disciples, wasg Giri. At first, he appeared
dull-witted and slow of speech. The redeeming
feature in his character was his exemplary devo-
tion to the Master. He delighted in serving
Sankara and attending to all his needs. The
Master loved him tenderly and would not begin
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his instructions to his disciples until Giri could
be present. Some of them did not understand
the reason of the Master's conduct, as they
slighted Giri's capacity to grasp the teachings.
Sankara was aware of this and once asked that
simple and humble disciple to express what he
had learnt that day. To the astonishment of
the scoffers, Giri answered in a few verses
composed on the spot in the charming Thodaka
metre. In commemmoration of this incident,
he was called Thodakacharya by the Master.
His conception of Sri Sankara is evident from
the following extracts from his simple, inspired
versos.

“T'he glow of the glorious Sun of knowledge,
my Guru, dissipated for good the darkness of
my soul, caught in the whirling wheel of
constant birth and death. The devoted groups
of disciplos, taking refuge at his feet, became
endowed with knowledge, self-control, modesty
and all other excellent virtues and established
themsolves in freedom from the bonds of
Samsara. To that Great Guru, the supreme
benefactor, I bow down for ever and ever ”.

“ Thou art the refuge of the teachers of the
most excellent teachers. None, however, wise
can equal thee. Thou art the treasury of the
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highest truths and lovingly blesseth those who
take refuge in thee. 0O, gracious Master,
Sankara, be thou ever my refuge’. The great
lights, assuming various forms, wander about to
peotect the world. Thou shineth in full glory
and splendour like the Sun; O, gracious Master,
Sankara, be thou ever my refuge (31)”.

His own ideal seems portrayed when he says
that the disciple after being illumined by the
grace of the Guru and attaining the Suprewme
goal of life, desires only one thing, that he
should pass the rest of his life in true joy and
real happiness in the company of his Guru, the,
gole duty left for him being the devoted service
of his-gracious master for ever and ever (32).

Thodakacharya has an honoured place
among the chief disciples of the Guru, who
placed him as the head of the Math at Badari.
It may be noted in passing that the Rawal, the
revered priest of Narayana, the Guardian Deity
of the place, has over been a Malayala Brahmin,
nominated by the Maharaja of Travancore.
Such a practice from time immemorial shows
the loving remembrance by Sankara of his
motherland.

The Math at Puri was placed under Padma-
pada, who was unsurpassed in his devotion to
the Master.
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These four Maths are still flourishing even
aftor twelve centuries and there has been not
even the shadow of a quarrel or jealousy
between them. Eash keeps to its own jurisdic-
tion, fixed by tho Master and never interferes in
the province of the other. The heads of these
monastories keep clear of secular power and this
explaing their rotaining the pristine purity and

prestize. Thoy still cxert their bencficient
power for good.

THE MASTER'S MISSION FULFILLED.

The master was now butb thirty two years in
age. DBut he felt that his mission had been
accomplished. He¢ had made the Sruti, the
backbone of the Sanatana Dharma, casily acces-
gible by his lucid and authoritative comment-
arios. The meaning of the Sariraka or the
Brahma Sutras, a scaled seccret to many, had
been disclosed. The message of the Gita had
been made popular. Several sma'ler works,
- suited to tho layman, had been composed. The
whole of India had been traversed and the
purification of institutions and men was
going on in full vigour. Disciples had been
trainod and cquipped to carry on the work.
Monastories had been started to per-
petuate the traditional teaching. Sureswara’s
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description of the Master seems to refer to the
glorious period of the consummation of his
work,

“Thoe entire earth has boccome enveloped by
the shining rays of the pure renown of the
disciples of Sri Sankara. Even the Sun, the
giver of licht to the universe, pales into insigni-
ficance before the resplendent rays of that Sun
of gpirituality and knowledge. To that most
glorious Sun, Sri Sankara, I bow with all my
heart and soul (33)”.

Great mon pass away as mysteriously as
they aro born. There are scveral vorsions of
the last days of Sri Sankara. The following is
one of them.

Sri Sankara felt that his mission had been
fulfilled. One day he announced to his disciples
that he had determined to lay down his body
and that they might ask of him any of their
doubts. Then all the Sanyasin Sishyas had a
strange experience. They looked at the glowing
face of their beloved Master to put to him the
questions for which they wanted solutions; but
thoy felt that the doubts had been fully cleared
fromn within and that thore was no need of any
formal verbal questioning. Secing them silent,
Sudhanwa, the royal disciple who had served
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Sankara throughout with exemplary dovotion,
besought that the Master might deign to sum up
his essontial teachings so that they may hold on
to the sawne at all times. Sri Sankara replied
that, at his own revered Master’s bidding, he
had once summarised the substance of the
Vedanta, which he would repeat to them. This
final message runs as follows:—

THE FINAL MESSAGE.

The five elements, carth, water, fire, air
and ethor express not my real nature. I am
neither these nor the senses and I am not a
compound formed of the elements and the
senses. They are ever changing and disappear
completely in deepslcep. I anr above and
beyond all changes, and I persist for ever. I
am the One without a second, the Blissful, the
Ever free.

I am above all castes, creeds and duties.
For e, thore is not even the need of concentra-
tion, meditation, and other practices enjoined
by the Yoga Sastras. All that is non-self,
depends on me. The super-imposition being
removed, I alone persist, the One, the Blissful
the Lver-free.

I own no father, mother, nor the shining
Gods. I do not socek the celestinl regions,
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acquired by merit. The scriptures themselves
proclaim that I have no need of the Vodas, the
Bacrifices or pilgrimages, as evidenced by the
state of deep sleep, where those do not exist or
Samadhi, superconsciousness, where they are
transcended and I stand as the eternal witness.
I alone persist, the One, the Blissful, the Ever-
free.

The different sects, religions and philoso-
phies, the Sankhya, the Saiva, the Pancharatra,
the Jaina, the Mimamsaka and others do not
disclose my real nature; they are but partial
views of my becomings and look not deep at my
pure being. I alone persist, the One, the
Bligsful, the Ever-free.

Above, below, within, without, middle,
east, west, or other parts do not comprehend my
real nature for I pervade throughout like cther
and have no parts. I alone persist, the One, the
Blissful, the Ever-free.

I am neither white nor black, ncither red
nor .yellow nor of any other colour. I am
neither stout nor lean, neither a giant nor a
dwarf, I have no form, light alone being my
form. I alone persist, the One, the Blissful,
the Ever-free.
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I have no teacher nor scripture, no disciple
nor teaching; there is neither thou nor I nor
this universe. I am beyond all changes, the
knowledge Absolute; I alone persist, the One,
the Bligsful, the Ever-free.

I am beyond the three states, the waking,
the dream and deep sleep. 1 am above the
consciousness which accompanies these states.
These states are within the pale of ignorance
and I am beyond them. I alone persist, the
One, the Bligsful, the Ever-freo.

I pervade everywhere, the eternal Reality,
Self-evident, self-existent and depending on
none clse. Hverything other than me, this
entire Universe, sinks into nothing in my pre-
sence, as it depends on me. I alone persist, the
One, the Blissful, the Ever-free.

I cannot even be termed the one, for that
implies the idea of two. Then how can there
be two. I am neither the Isolated nor the non-
isolated. I am neither the void nor non-void,
for I am without a second, the non-dual, the
One, the Blissful, the Ever-free .
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Then Sankara assured them that he” would
be present whenover they remember him
and wherever Vedanta was taught, practised
and propagated. Soon after he gave up his
body. The disciples felt the presence of his
immortal spirit all the more and continued
vigorously their beneficent spiritual ministry.



PART II.

SANKARA'S WORKS.

The works of Sankara consist of commen-
taries on amnciont sacred texts and original
troatises, both in prose and poetry. The com-
mentaries constituto the major part and are
models in style and arrangement. They are a
valuable asset to Sanskrit literature.

The important commentaries are those or
the Brahma Sutras, the principal Upanishads
and tho Bhagavad-Gita.

Sankara is an ideal commentator. He
givos at tho very outset a bird’s cyo view of the
whole work s0 a3 to acquaint the student with
its contonts. The brief remarks introducing
each of the scctions of the text commented
upon arc of great help to an intelligent under-
standing of the passages. The connection of
the preceding and the succeeding passages is
gshown in every instance to facilitate a correlated
grasp of the subject. No obscure or difficult
word or sentonce is slurred over. Alternative
explanations aro suggested where they - appear
to be reagonable and necessitated by the passage
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under consideration. This has stimulated the
students to original thinking and his own direct
disciples have been thus inspired to think for
themselves and find out interprotations other
than those given by the Master. The important
topics of the book are brought up for discussion
in appropriate places and the conclusions are
impressed on the mind of the teacher. Funda-
mental propositions arc stated in brief whevever
necessary and detailed explanations follow.
Padmapada calls them the Sangrahavakya and
the prapancha, that is, formulas and explana-
tions.

Some characteristics of his works may be
noted. As his disciple Padmapada says, they
are elear, sparkling in style and deep and
suggestive in sense. This opinion is enlorsed
by Vachaspathi Misra, one of the acknowledged
masters of classical Sangkrit who himsclf wrote
effective and charming prose. In hisadwmiration,
ho goes so far as to say that his own gloss on
Sankara’s commentary is like tho dirty drain
water which becomes pure whon connocted and
mado one with the pure Ganges water of the
Bhashyn of Sankara (34).

Sankara is never verbose. He chooses the
right word and expresses the maximum of
thought in the minimum of words. Yet, he is
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never obscure. There is no mistaking his
meaning. The force and vigour of his expres-
sions and the clarity and depth of thought reveal
the Master.

The method gencrally followed is that of a
dialoguo in tho form of questions by an intelli-
gont and carnest student and answers to clear
his doubts. Thus the whole subject is threshed
out and made easy to understand in all aspects.
The position of the opponent is stated so very
ably and fairly that it would seem there is no
way out to escapc from the conclusions urged
by him or to meet the objections raised.
Sankara himself speaks of the utility of this
method and its superiority over the dry reason-
ing followed by logicians (35).

Padmapada has the following account of the
master's method of exposition. * In his treat-
ment of subjects, the commentator adopts the
following method for the easy comprehension
of the students. The person who objects is
decomed to be present there and his objections
aro put forth in the form of questions by that
person. Then the objections aro met by answers
set forth by the commentator expounding his
own views. First, an objection is introduced
and then the answer follows. This is the
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treatises (36)”.

The sturdy indepondence of Sankara is
revealed by the fact that there is mno
mangalacharana or invocation to God in the
beginning of most of his works. In the
Sutra-Bhashya, he himself says that a word or
phrase like Atha canbo used only when it stands
in logical connection with the sentence and not
otherwiso for the mere considoration its sound
is considered to betoken good. That the
practice of mangalacharana was in vogue in the
days of Sankara is evident from the gloss of
Padmapada where he discusses this very question
as regards the Sutra-Bhashya, He says in sub-
stance that when the commentator has, in the
very beginning, treated of the Atman, tho
sontient One, free from all kinds of obstruction,
thore can be no hindrance in the progress of the
work and its successful conclusion’”. The
purpose of the Mangalacharana is, in fact, only
to ward off all obstacles in the path and bring to
fruition the work attempted”. He concludes
‘“ Bhagavan Bhashyakara (Sankara) is in the
forefront in following the virtuous practices of
the good (37)”.
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BITA-BHASHYA.

“The great glory of Sankaracharya was his
preaching of the Gita. It is one of the greatest
works that this great man did among the many
noble works of his noble life—the preaching of
the Gita and the writing of the most beautiful
commentary upon it”. Vivekananda.

THE GITA A TEXT OF THE BHAGAVATA
SCHOOL AND ALSO A SUMMARY OF
THE VEDIC TEACHING.

In the very beginning of this work, Sankara
quotes a sloka from the Puranas describing
Narayana as the supreme Lord, who is beyond
the undifferentiated, the Maya, from which the
cosmic egg was born. It is interesting to see
that, in the Sutra-Bhashya, Sankara begins his
summing up of the doctrines of the Bhagavata
School by giving the substance of this very verse
in almost the same words. The Lord is dos-
cribod as the Kver-puro, the Ever-free and the
All-knowing in two places in this section of the
Sutra-Bhashya as in the introduction to the
commentary on the Gita. Hence it seems that
Sankara rogarded tho Gita as a text of the
Bhagavatha School, a view suggested in modern
times by the eminent scholar Lokamanya Tilak.
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But Sankara goes further and says that the Gita
contains the essence of the whole purport of the
Vedas. This brings into relief the fact that the
Gita containg no trace of the peculiar ideas of
some divisions of the Bhagavata School such as
the four Vyuhas, Vasudeva, Sankarshana,
Pradyumna and Aniruddha.

THE TWO-FOLD VEDIC DHARMA-PRAVRITTI
AND NIVRITTI.

A fundamental idea is enunciated in the
introduction that Vedic Dharma is two-fold,
embracing the way of action and that of renun-
ciation. Tho former leads to worldly prosperity
and the latter confers Moksha. These two paths
were taught for the maintenance of the World
by the Lord to two different types of created
beings. The conception of the Avatar is also
elucidated. ~The Lord manifests Himself to
establish this—Dharma again whenever Virtue
(Dharma) declines on account of selfishness and
vice (Adharma) gains the ascendancy:” Sri
Krishna was such an incarnation and imparted
that twofold Vedic Dharma to the world for its
benefit through Arjuna, who was endowed with
many virtues. Being accepted by such a person,
the Dharma will flourish.

The Pravritti Dharma leads to prosperity
here and hereafter, But it also conduces to
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purity of mind, if done without any prompting
for the fruit and (with a mind) dedicated to
God—The man of purc mind becomes fit to get
the true knowledge which directly confors Mukti
or Liboration and Bliss Supreme. The Nivritti
Dharma lcads one to that goal immodiately as it
presupposes self-knowledge and renunciation.

Sankara says that tho Gita treats of this
two-fold Dharma and also expounds in detail the
naturec of the Supreme Lord, Parabrahman.
These arc the subjects dealt with and their
knowledgo serves to realise the aspirations of
man and the purpose of human life.

THE SANKIIYA AND THE YOGA.

Before beginning his interpretation of the
text of the Gita, Sankara discusses the question
of the truo import of tho tecaching of the Gita.
Docs it inculeate Jnana or a combination of
Jnana and Karma? From his commentary it is
evident that some tcachers were of opinion that
the Gita taught a combination of Jnana and
Karma as the mcans to Moksha. Sankara
ccmbats this view. It would seem that the
advocates of this theory meant by Karma the
rites cnjoined Ly the Sruti or Smriti or both.
They weore performed with a view to reap the
fruits thereof. Sankara distinguishcs and says
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as follows: The ordinary man works with the
sense of egoism, that is, with the idea that he is
tho doer. e identifies himgelf with his body,
mind as well as with his relations, friends and
possessions and is affected by anything befalling
them. It unnerves him and makes him stray
from his path of duty, his swadharimna, and take
to tho works forbidden to -him. Thus Arjuna is
moved by the thought of the baittle depriving
him of his own people and so sorrow and delu-
gion overpower him. He is ready to give up
participating in the just war and sceks to
embrace the lifc of a mendicant. KEven the
person, who perforing his swadharma is actuatoed
by the sense of ‘I amn the doer’ and ho scoks the
rosults of his work., Thig leads himn to accu-
mulate merit and the reverse, which cause
ceasoless future births, agrocable and disagree-
able and there is no oscape from this chain.
The teaching of tho Gita begins from a higher
standpoint. It shows the defects of these two
ways of action. We should discriminate
between virtue and vice and cling to the former.
We should regencrate ourselves. We should
know that the soul is different from the body,
the senses, the mind ete. All the works we do
should be dedicated to the Lord and we should
have no attachment to the results. This is the
path of Yoga or Karmayoga, taught in the Gita.
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The performances of such selfless work in the
spirit of an offering to God make for the purity
of the mind. The pure mind is fit to grasp the
true knowledge of the self as one and the same
in all and that knowledge makes one free. The
true knowledge of the self is what is known a8
Sankhya. Hence, Yoga or the path of
Karmayoga is a means to Sankhya or Jnana,
tho knowledge of the Supreme Reality.

After getting that knowledge, some may
still remain in the world engaged in work like
the Lord Sri Krishna. But their work is solely
and wholly for the benefit of others and never
for themsolves as the idea of the petty self
clinging to or lodged in a particular body has
been entirely transcended. Janaka and others
like him must have worked in this manner, if
they had already acquired the realisation of -the
Self. Otherwise, their work must be deemed to
have been to acquire purity of mind, the indis-
pensable prerequisite to the knowledge of the
Self. Thus it is clear that Sankara assigns an
important place to work in the scheme of
Moksha. He docs not condemn Karma or action
according to the Sagtras done with motive or the
desire for the result in the case of the person
who does not or cares not to know anything
higher. Selfless work performed as an offering
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to or worship of the Lord is approved as a means
to attain knowledge. It is noteworthy thab
Sankara admits the possibility of work by the
freed souls and cites Sri Krishna's action as an
example. It is not at all contrary to Jnana.
But to call it action will be a misnomer, as two
essential elements orvinarily associated with
work are wanting, that is, the fecling of egoism
and the degire for the fruits. The views of
Lokamanya Tilak do not seem to essentially
differ from those of Sankara in this matter
oxcopt i1 the emphasis nocessitated by the cir-
cumstances of the time. Tho Mimamsakas
insisted on the performance by all of rituals and
sacrifices which would lead to heaven after death
and asserted that there is no other goal in life.
Passages dealing with the knowledgo of the self
woero either meaningless or subservient to those
enjoining action. So Sankara had to chock the
tendency to nogleet tho crost-jowel of the Vodfts,
the Jnana-kanda. But ho did not decfy the
Karmakanda, he only showed that that was not
the final goal taught in the Sastras. He teaches
how such works should be performed to lead to
that end. Tilak’s appeal is to a nation which
had becomo idle and indolent in the name of
religion. So, he has laid stress on Karma Yoga.
He also trics to make out that Sri Krishna
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speaks of those "who work for the world’s good,
after attaining Moksha as superior to those who
abstain from any such action. Sankara’s dis-
tinction as we learn from the Sutra-Bhashya is
between those who are comnmissioned by God to

work oven after attaining Moksha and those who
are not so authorised.

As a specimen of his interpretation the
following may be cited.

First the conncection with the preceding
passage is given to serve as an introduction.

“Why dost Thou (the Lord) confer the
devotion to knowledge (Buddhiyoga) to Thy
devoteo? And what is that obstacle in the path
leading to Thee which the devotion to knowledge
that Thou bestoweth on Thy devoteos serves to
remove ? In answer to this question the Lord
says:” Then follows the text.

“QOut of my pure grace towards those
(devotees) I, seated in their innermost soul,
destroy the darkness born of ignorance by the
bright lamp of knowledge”. The commentary
follows:—* Out of mere grace, that is out of
morcy, desirous that they should attain bliss, I
dwoll in the hearts of the devotces who
are ever engaged in thinking of the Atman;
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I destroy the darknoss of ignorance,—-the inex-
plicable illusory nescience due to indiscrimina-
tion (of the Self and the non-Self) by the lamp
of knowledge. Such knowledge is born of dis-
crimination. The lamp is fed by the puro oil of
disintorested devotion, fanned by the wind of
decp incessant meditation on Me, the Lord,
furnished with the wick of right intuition, re-
fined by the cultivation of Brahmacharya and
other exalting disciplines, held in the receptacle
of the Chitta which is without any (worldly)
attachment, placed in the wind proof enclosure
of tho Chitta (mindstuff) turned away from the
gonsc-objects and untainted by attachment and
aversion, and shining with the light of right
knowledgo generated by incessant practico of
concentration and meditation .

As an instance of Sankara’s exposition
accordiag to the spirit of the text, the following
may suflico. The following is his interprefabiew
of the 13th sloka of the VIth Chapter, where the
words “Tixing his gaze on the tip of tho nose”
occur, “The man, who practises yoga should gaze
as it wore on the tip of his noso; here we have
to understand that the words ‘as it were' are
also meant to be supplied in the text; for the
Lord means to prescribo, not the very act of
‘gazing at the tip of the nose’, but the fixing of
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the sight within (by withdrawing it from
oxternal objects): and this, of course, depends
on the steadiness of mind. If, on the other
hand, the very act of ‘gasing ab the tip of his
nose’ were meant here, then the mind would be
fixod only there, not on the Atman. But, as a
matter of fact, the Yogin is to concentrate the
mind on the Atman, as is stated in VI 35 ; that
ig, ‘making the mind dwell in the Sclf (Atman)”.
Honee, the words ‘as it were’ should be supplied
to make the purport clear”.

We shall cloge with the commentary on the
55th sloka, of the 11th Chapter. According to
Sankara, “this verse sums up the essential
teaching of the whole Gita-Sastra, which should
be practised, as it leads to the Iighost
Beatitude”.

~, “Ho who dooes works for Me, who looks on
Mo, as tho Supreme, who is devoted to Me,
who is free from attachment, who is without
hatred for any being, comes to Me, O Arjuna”.

A servant works for his master, but he does
not look upon that master as the highest goal for
him to reach; but My devotec works for Me
and also considers Mo as the Supreme Goal. I
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am this Supreme Goal. He is devoted to Me;
he serves Me in all ways, with his whole heart
and soul. He is not -attached to :wealth, to
progeny, ta friends, to wife, to kinsmen, or'to
pleasurcs; he has no (selfish) clinging towards
thom. He cherighes no emmity for any being,
even though that being may have done groat
injury to him. Such a man comes to Me. I
am his Highest Goal and he secks nothing else.
This is the bencficial teaching I have to offer
you”,

It may bo scen that practice and thoory,
work, devotion, and knowledge, arc harmoniously
taught here to rcach the Lord, the Highogt
Goal.

THE CHHANDOGYA-UFANISHAD BHASHYA.

The Cemmentary on this Upanishad cpablés
onc to have a clear conception of the views of
Sankara on the diffcront forms of meditdtion
and worghip, which foim a considerable part of
thc text.

‘In the very beginning, the relatlon of the
Upasams to the Advatta, thc final purport of all
Upanishads,-is shown:—



66

“In this section (of the Vedas) dealing with
the knowledge of the ononess (of the Soul with
Brahman), the Upasanas (meditations) con-
ducing to prosperity, as well as those having as
their subject, Brahman, with attributos, leading
to results approximate to Ultimate Liberation,
are described. These Upasanas increaso the
eflicacy of work and are related to the factors of
work. 'T'he similarity between these Upasanas
and the knowledge of the oncness lies in the
fact that they treat of the same transcendent
Brahman and are also mental in charactor.
‘What, then, is the difference between the two ?
The knowledge of the Advaita frees one from
the natural sense of differonce of the docr, tho
means or instruments of work, the result cto.,
suporimposed on the actionloss Atman. It is
just like the Superimposed knowledgo of the
snake, etc., on a rope, etc. That it is a ropo
ete., and not a snake cte., becomes clear when
it is examined under proper light. On the other
hand the nature of meditation is as follows.
Somothing prescribed by the Sastras is taken up
as a prop (for our ideas to cling to) and the
mental current of ideas flows steadily and con-
tinuously on it as its basis without boing
obstructed by contrary ideas. These forms of
m cditation purify the mind and make the real
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nature of the Atman shine (in tho proper

manner). They aroe therefore helpful to the
Advaita knowledge aud can be pursued with
oase, as there is something (for the mind) to
cling to. So, these forms of meditation are
treated of in the very beginning”.

It is intoresting to note how Sankara
oxplaing the words Devas and Asuras oceurring
in the toxt. He takes them as significant
cpithots. His comments aro given below. ““T'he
terms Deva comes from a root meaning bright
or shining’. DBy Dovas are meant the actions of
tho Senses lighted by the Sastrag that is, actions
performed through tho senscs, following the
injunctions of the Sastras. The Asuras are just
tho contrary. They take delight in following
the objects of the senses. They are naturally of
tho nuture of Tamas, darkmnoess........ They always
try to overpower the manifestation of thoe light
of the actions done in accordance wish™THO
Sastras........ In the samo manner, the Devas,
shining with the light of discrimination of
objects according to the Sastras, are striving to
get mastery over the Asuras, the powers of dark-
ness. Thus, this conflict between the Devas
and the Asuras for mutual mastery is going on
in overyone from time without beginning just as
a long drawn mutual strike for supremacy”.
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This idca is.’developed by Sankdra in his com-
mentary on the Brihadaranya Upanishad.

Tho onunciation of an important principle
is found whon ho says. “The fruition of an
action, good or bad, depends on the factors of
place, timec and causation, propitious to ifs
manifostation. Many times, the mind of an
ordinary man is apt to be perplexed as the
effects of good and evil do not seem to follow in
immediate scquence to tho action. Sri Sankara
agsures that every action produces its inevitable
result, but that there are three cssential factors
to be takon into account when we considor the
question of its manifestation.

A doubt often haunts some earnest aspirants
Btriving for realisation. Bankara gives expros-
'‘sion to such a doubt in the foHowing pflssfwe
“The doubt may arise that this result (of more
and more exalted life following from the medi-
tation taught) may be only for great men :of
previous age and ‘not for those of the present
times. And the solution of the doubt is given
thus. ‘“Any one who meditates at any time
(now -or’ hereafter) will get the prescribed
result”. So, the aspirant can proceed with the
assurance that the means taunght by the Sagstras
are cffective at all times and not merely at 'any
-Fartieular cpoch”,
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The following comments on a well-known
passage of this Upanishad illustrate the illumin-
ating nature of the remarks made by Sankara
bringing out in full the hidden suggestions in
the inspired words of the scriptures. The
passage runs thus: ‘“ When the food (ahara) is
pure, the Satwa element gets purified. When
the Satwa element becomes pure, the memory
becomes steady and unwavering. The gain of
such a memory results in the breaking of all the
knots (of the heart)”. The commmentary runs as
follows: “Now the means for the proper mani-
fostation of the knowledge (of Brahman) are
taught just as the cleansing of the mirror is
prescribed for the clear reflection of the face.
Ahara means that which is gathered in. The
knowledge of the sensations such as sound eto.,
is gathered in for the enjoyment of the enjoyer,
the Self and that knowledge constitutes the
ahara mentioned here. The purification «thy
knowledge. which gathers in the perception of
the senses is the purifying of the food (ahara).
The word (purification of food) means the
acquiring of the knowledge of sensations freed
from the taints of attachment, aversion and
delusion. Such knowledge being purified, the
Satwa material of the possessor of it—the internal
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organ—will become purified. And the Satwa
being purified, an unbroken memory of the
Infinite One who has been known in His real
nature, will result. When that memory has
become steady, all the bonds of ill wrought by
nescience and hardened by the constant hammer-
ing on the experiences of innumerable births,
these bonds of the heart are rent asunder. As
this is the gradual result of the purification of
the Ahara, that purification should be attended
to with great care”.

We shall conclude the review of this
Upanishad-Bhashya by citing the eloquent
passage commenting on the text * The man with
an Acharya, a Teacher, gets the true knowledge”,
The Conmentary reads: “In the same manuer,
tho Jiva is carried away by thieves in the shape
of virtues, vices, etc., from Pure Being, the Solf
‘ot ute Universe, into the forest of the body—
consisting of fire, water and food, filled with
wind, bile, phlegm, blood, fat, flesh, bone,
marrow, semen, worms, wine and feeces and full
of all sorts of pairs of opposites, like heat and
cold, having his eyes bandaged by delusion—
fastened by the noose of longing for wife, son,
friend, cattle, ralatives and other visible and in-
visible objects of sense,—shouting out in many
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such exclamations as that ‘This am I, this is my
son, these my relations, I am suffering pain and
feeling pleasure, I am in delusion, I am learned,
I am ignorant, I am righteous, I have many
relations, I am born, I am dead, I am old, a son
is born to me, my wealth has perished. Ah! I
am done for! How shall Ilive? What shall
be my fate? What my refuge?” And then by
some stroke of good fortune due to some of his
past good deeds, he finds a compassionate person,
knowing the Supreme Self, Brahman and having
his own bondage removed thereby. This
gracious man shows him the way of recognising
the discrepancies of the World. When the Jiva
loses all affection for worldly things, the bondage
of illusion having been removed by means of
such exhortations ag ‘you are not of the world,
the son, etc., do not belong to you, you are the
Pure Being, That art Thou” ete., etc., he finally
reaches back to the True Self of Being, Jike-the
inhabitapt of Gandhara, who had lost his way
and found it back by the advice of a kind person
who knew the way, and becomes happy and
successful. This is the meaning sought to be
conveyed by the declaration, “one who has &
T eacher gets the True Knowledge ”.
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THE BRIHADARANYA UPANISHAD BHASHYA.

This Bhashya is as vast in extent and
importance as the text of which it is a Com-
mentary. The subjects dealt with are innumer-
able and various and the mode of treatment is
such as to bring out all the relevant facts in full
relief. A good many of the topics are of
practical value to the aspirant to perfection.
The stylo used throughout is of an unsurpassed
lucidity, rare grace and matchless beauty. It
stands second only to the Sutra-Bhashya. Nay,
scholars have not been wanting who place it en
a par with that magnum opus of the great
master.

The introduction is a perfect model of its
kind. It reads thus: “The text beginning with
¢ Usha va, Asvaiya' is the Upanishad portion of
tho Vajasaneyi Brahmana. This brief commen-
tary thereon is begun to expound the knowledge
ot tne~onenoss of the Atman and Brahman to
those who seek to free themselves from the
constanf round of birth and death, the Samsara.
This knowledge is the means to destroy
ignorance, the root cause of Samsara. As such
knowledge absolutely annihilates the Samsara
with its cause, it desesves the name of an
Upanishad, which has this root meaning. Since
the troatise deals with the knowledge, it is also
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called an Upanishad. It is composed of six
chapters. Being taught in the forest, it is an
Aranyalka, a forest-treatise and being bigin size,
it is the Brihadaranyaka.

Now, we shall explain its connection with
the Karma Kanda. The entire Veda is devoted
to reveal the means not known by direct percep-
tion and inference to get good and avoid evil;
all human beings naturally seek these two ends.
We do not resort to the Vedas to know the way
to get good and avoid evil in tho caso of objects
within the ken of the senses, because our direct
pevception and inference enable us to find out
that way. Without the conviction that there is
the Atman, which persists aftor death and con-
tinucs life after life, no one would soek to attain
tho good and avoid the evil in a future life.
Woe thus find that the materialists who deny the
existence of the Soul do not care for the means
conducive to good in future lives........ Ong,.zks
has the conviction that there is a Self which
gets into relation with a future body, would seek
to be informed of the means to attain good aud
avoid evil in connection with that. body. The
Karma Kanda of the Vedas is introduced to
aequaint him with those means. But the cause
of -that desire to attain good and avoid evil is
the ignerance -regarding the Self, which
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manifests itself as the idea of one's being the
actor and the enjoyer. It is the knowledge of
the nature of the Self as being identical with
Brahman that removes this ignorance. And
that knowledge is not revealed by the Karma
Kanda. Until ignorance is removed by that
Knowledge, a person prompted by such natural
defects as attachment and aversion to the fruits
of his actions, will act even against the injunc-
tions and prohibitions of the Scriptures. Thus,
under the powerful urge of his natural defects,
he will accumulate in thought, word and deed a
great deal of adharma, unrighteousness, pro-
ducing harm, visible and invisible. This will
lead him to descend in the scale of evolution,
reaching down even to the State of stocks and
stones. In some cases, the impressions made by
the teachings of the scriptures will prevail, in
which case he will accumulate in thought, word
-~-and deed a predominance of Dharma, righteous-
ness which will contribute to his well-being and
progress.  This Dharma is two-fold, that
attended with understanding and that which is
merely mechanical. The latter will lead him to
the attainment of the world of the Pitris ete.
Dharma with understanding will lead one to
W orlds beginning with that of the Gods and



ending with the 14, Hiranﬂgat a, the
primal Being, Kapan”

When Dharma balances adharma, one
becomes a man. Thus this chain of Samsara,
transmigration, beginning with the State of
Hiranyagarbha and ending with that of Stocks
and Stones, which a person with the natural
defects of ignorance etc., attains through
Dharma and adharma, depends on name, form
and action (and is relative in its nature). ‘lhis
relativity, without beginning and end like the
Seed and the Sprout, created by ignorance and
congisting of the superimposition of action, its
factors and its results on the Self, is the grand
evil. Hence for the removal of the ignorance
(the root-cause of this evil) of the person who
is disgusted with this relativity, the Briha-
daranyaka Upanishad is revealed in order to
inculcate the Knowledge of Brahman which is
the very opposite of ignorance (andtveriy
destroys it)”.

The necessary topics to be mentioned in the
very beginning of a Vedantic treatise are four
in number. The subjectmatter of the treatise,
the purpose served by the exposition of that
subject, the connection between the subject and
the purpose and the person for whom the
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treatise is intended are to be dealt with. It will
be noted that in the above introduction, Sri
Sankara has briefly and yet adequately brought
in all the four topics and thrown ample light on
them by the luminosity of his exposition.

The cause-effect relation is clearly and suc-
cinctly explained in the following passage:
“An offect is produced only when there is a
cause and no effect is produced when there is no
cause........ Whenever a cause produces an eflect,
it does so by destroying another effect it pro-
duced just before. The cause, by destroying
tho previous effect, does not destroy itself. The
effect is present in the cause even before mani-
festation, for otherwise the offect can never
manifest itself. The ideas of dostruction and
croation as well as of non-existence and existence
mean only non-manifestation and manifestation.
An offect patent in the cause serves to obstruct
the manifestation of other effects. Hence, the
necossary operation of the factors of an action
has its utility for one who wants the manifesta-
tion of an effect. No one exerts for a non-
existont thing. Therefore the effect exists even
before its manifestation,  Separable or in-
separable connection is possible only between
two rpositive entities, not between an entity and
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a non-entity, nor between two non-entitios.
Hence the effect does exist even before it is
manifested. The effect is non-separate from the
cause’.

A famous prayer of this Upanishad, which
has almost become universal, assumes a higher
value and deeper significance, when understood
in the light of Sankara’s comments. The text
reads as follows :—* From evil lead me to good ;
from darkness lead me to light and from
mortality lead me to immortality ”. Sankara
explaing: “I'rom evil lead me to good. Here
evil means death, that is our unchastened acts
and thoughts. They are evil and veritably
death bocause they lead us to the lowost depths
of degradation. “Good” means the acts and
thoughts as regulated by the scriptures. Thoey
constitute immortality as they take us to the
State transcending death. Hence, the gist~-oi
the passage is  from evi! deeds and thoughts,
lead me to the deeds and thoughts as regulated
by the scriptures, that is, make me endowed
with the qualities of godliness; make me im-
mortal. In the same manner, ‘from darkness
lead me to light’ means the following. By dark-
ness is meant ignorance as it is of the nature of
a veil, That causes death and so it is really
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mortality. ILight is immortality, that is know-
ledgo which is quite contrary to ignorance. As
it is luminous, Knowlodgo is light. That is also
immortality, because it is imperishablo in its
vory nature. Thereforo, ‘from darkness load
me to light’ moeans, make mo roalise the fruit of
Sadhana, tho godly State of Prajapati. The first
Mantra, ‘from ovil lead me to good” leads one to
Sadhana which one had not taken to before.
The second mantra ‘from darkness lead me to
light’ takes ono to the Stago of Siddhi, fruition,
because even Sadhana partakes of ignoranco.
The third mantra ‘from mortality lead me to
immortality’, gives the combined moaning of tho
first two Mantras and is quite clear”.

Thoe utility of work is shown in tho follow-
ing passages. ‘“All things spring from definite
causes and wo also see variety in the Universe.
$ince it is the accepted view of the Vedas,
Sinritis, reasoning and tho conscnsus of human
exporience that happiness, sorrow cte., are tho
results of ono’s work, the gods or Iswara or time
do by no moans hinder the fruition of work;

they are but factors in bringing about tho effect.
Work, good or bad, that one does cannot mani-
fest without the help of factors such as the gods,
timo and Iswara, and even if it did manifest, it
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would not have the rowor to produce results,
since it is the very nature of work to spring
fromm many causos such as tho different factors.
Honce, the gods, Iswara and othors being
auxiliaries to work, thero is nothing to shako
our faith in the attainmont of tho rosults of
work. The inherent powor of work cannot bo
chocked. But there is no fixity about the rela-
tive predominance of work, time, destiny, and
tho nature of things. It is inscrutable and
throws ono into confusion. Somo say that it is
work alono that counts in bringing about
results. Othors assort that it is destiny,
that plays the important role. Somo
othors will have it that timo is the only factor.
Thore are thoie who give primacy to tho nature
of things. The opinion of some is that the
combination of all these contributes to the frui-
tion of work. The Vedas, Smriti and reasoning
uphold the suporiority of work and declato *good
results from good work and evil from ev1l work".,
Evon though each of these may ho.vc a little
predominance in its own sphore whon the
others aro for the time being held up, still it
holds good that work nccessarily brings about
its results, since the Sastras and reason proclaim
tho importance of work",
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As an example of the connection between
two sections which is invariably shown by Sri
Sankara, the following introduction to Section V
of the Second chapter may be cited “The
Section on Maitreyi (Scction IV) was introduced
to indicate the means to gain immortality. Tho
Knowledge of the Self constitutes the means.
When the Self is Known, the whole universe is
known, and the Self is dearer than everything.
Therefore the Self should be realised. The way
to this realisation on is set forth by the state-
ment that the Self should be heard of, reflected
and meditated upon. The Self should be heard
of from the Guru and the Scriptures and
reflectod on through reasoning has been given
in the passage furnishing arguments in support
of the proposition. ‘““All this is but the Self”,
that is, that the universe has sprung from the
Self, remains therein and dissolves back into the
Self. Now the validity of this argument may be
‘quostioned. It is to remove this doubt that
this Section is begun. As there is mutual help-
fulness-among the parts of the universe includ-
ing the earth and as it is common experience
that those things which are mutually helpful
spring from the same cause, stay therein and
dissolve into the same thing, so this universe
consisting of the earth etc., on account of
mutual helpfulness among its parts, must be



81

like that. This is the moaning which is
expressed in this Section also; aftor tho proposi-
tion “‘all this is but the Self” has been supported
by the reason that the universe has its origin,
continuance and dissolution in the Self, the
meaning is concluded with the present Sectiowu,
which preponderates in Scriptural ovidence”.

The cffect of the realigation of tho oneness
of the Atman and Brahman is stated thus:
“Liberation consists in idoutity with all and is
the result of the Knowledge (of Brahman).
“He transcends desires”. ‘Ho becowes freo
from ovils’, that iy, devoid of both merits and
demerits. He is ‘ cstablished in foarlossnoss’.
Fear is an effoct of ignorance. Ilence, tho word
foarloss must be construed as donying the cause,
ignorance, through its effect, foar. ‘Established
in fearlossness’ thorefore means that ho is no
moro under the sway of ignorance. The identity
with the all is the result of Knowledge and
manifests itself in this way. All roelative
attributes have fallen away and the Self stands
revealed in all glory. The Atman is the light
that is Pure Inteliigence arnd revoals everything
by its own intelligence. As this identity with
all is Its nature, therefore all objects of desire
have been attained, bccause the Atman com-
prises all.  All objects of desire aro but the Self
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in another form. So thore is nothing to be
desired for ono who knows the Self in its rcal
nature. He sees all as the Self, ho sees that
thero is nothing differont even by a hair’s
breudth from tho Solf. The Knowor of
Brahman becomes free from doubts and remainsg
in tho firn conviction that ho is tho Sclf of all,
the Suprcme Brahman. Such a man is the real
Brahmana, in tho primary sense of the word,
that is, a knowor of Brahman. This is the
highest ond of man, tho culmination, the
Supremo good. Attaining this ono achieves all
that has to be achieved and becomes a knower of
Brahman. This is the teaching of the entire
Vedas. He who knows the Sclf as the fearless
Brahican becomes tho fearless Brahman. This
i8 tho purport of tho whole Upanishad pub in a
nutshell ”.

Well has it boen said by an eminent
scholar;- Prof. 8. Kuppuswami Sastri, *Sri
Sankara's  Bribadaranyaka-Bhashya is tho
groatest of his commentaries on the Upanishads
in tho scnse that the great Acharya shows in
this Bhashya, in a very tolling manner, how the
groat truth of Brahman-Atman identity forins
the main purport of all the Vedantic toxts in
gonoral and this great Upanishad in particular”.
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The Bhashyas on tho other Upanishads
have the same excellences found in the Com-
montaries on the two major Upunishads noted
abovo and noed not be soparately considoroed.

BRAHMA-SUTRA BHASHYA.

Tho Brahma-Sutra Bhashya is acknowlodged
by all competent critics as tho mastorpiece of tho
groat Mastor. It is fully worthy of that authori-
tativo and systomnatic text-book of Vedanta
which it explains so lucidly and admirably.
Tho style rises fto a majestic dignity, oclassic
elegnco, concentratod powor and soul-stirring
cloquenco rarely met with in combination in any
other book in litecature. The illuminating com-
ments reveal the wouderful depth and compro-
hensivenoss of the Sutras.  Swami Vivekananda,
writos, ‘“‘tho groat glory of Bhagavan Bhashya-
kara Sankaracharya is that it wag his gonius
that gave the most wonderful oxprossion to tho
ideas of Vyasa'. .

The gommentary begins with a  masterly
introduction  well-known as tho Adhyasa-
Bhashya wherecin the master establishes
supor-imposition as a matter of fact and not as a
theoretical hypothesis trumped up to explain
some proconceived metaphysical dostrine. Tho
very first sentonco of this introduction consists
of two parts. The first part sums up all the
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possible objections that can be brought against
tho fact of superimposition and the second part
refutos them. His statomont is as follows: ¢ It
is well-known and stands to reason that the

subject and the object, which have for their
spheres the notion of ‘I’ and ‘ thou * respoctively
cannot be identified since they are as opposed to
each other ag light and darkness. It needs no
mention that the attributes of the Subject, the
Sentient Self and the objoct, insentient matter
cannot be idontified. Henco, the super-imposi-
tion of the object and its attributes on the
subject, tho Sclf, whose ecssence is pure intolli-
goncoe as woll as the Suporimposition of the
subjoct and its attributes on the object ought to
be logical impossibilitics and. hence untruo”.
Tho above contuing the gist of all the objections
against Sankara's view. The brilliant intelloct
of tho master shines forth in all its splendour in
havirg anticipated all that can bo raid to rofute
hig view and he has expressod them clearly in
half a scntence. Then he mcets the objection
thus “Even though it appears as logically im-
possible, we see as a matter of fact that it 1s
natural on the part of all beings on account of
their ignorance, not to distinguish between the
two, the subjoct and the objcet, which arc recally
quito contradictory and to superimpose the one
and its attributos on the cther and its attributes,
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and thus mixing up the real and the unreal to
uso such expregsions as ‘L am this or that’ and
“this is minc’ and to think and behave accord-
ingly ", Sankara thus appeals to common
experience to refuto the objections stated in tho
boginning. As ho has said clsowhere ¢tho
question of unreasonableness does not arise in a
matter of fact. A fact is a fact and has to be
taken as such”.

It is interesting to note that Swami Viveka-
nanda, the great apostle of Vedanta in modern
times, had so completely grasped, assimilatod and
roalized the teachings of Sri Sankara that the
thoughts of the latter are found in the specches
and writings of tho former in a form suitod to the
needs of the present age. Thus, in his historie
address on Hinduism delivered at tho Parliament
of Religiony at Chicago, there is a masterly ex-
position of thoe Adhyasa Bhashya. The follow-
ing passages are noteworthy. ‘Nor is tho soul
bound by tho conditions of mattor. In its very
essence, it ig free, unbounded, holy, pure and
perfect. But somehow or other it finds itsolf
tied down to matter and thinks of itsclf as
matter. Why should the free, perfoct and pure
being be thus under the thraldom of matter is
the next question? How can the perfoct soul
be deluded into the belief that it is imperfect ?
He (the Hindu) is brave enough to face
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the question in a manly fashion : and his answor
is: “I do not know. I do not know how the
porfect being, tho soul, came to think of itsclf
as imperfeot, as joined to and conditioned by
mattor. DBut the fact is a fact for all that.
It is a fact in everybody’s consciousness that one
thinks of onesclf as tho body”. The lecturcs on
Maya dolivered by the Swami in London also
constitute a luminous clucidation of the themes
in tho Adhyasa Bhashya.

To return to the introduction of Sri Sankara.
After explaining the various definitions of super-
imposition and detormining its real nature, the
master procoods to show that it leads to the
ignorance on which all our knowledge, cmpirical
and scriptural and all our activitics rest. Our
oxperionce has as its starting-point the primal
error that idontifies the Self with the body,
sonsos, mind, ete. All cognitive acts presuppose
this falso identification, for without it the pure
Sclf can nover assumo the role of a Knower and
without the Knower, the means of right know-
ledgo cannot operato. Hence the means of
knowledge and the secriptural injunctions and
prohibitions portain to the sphere of ignoranco.
They are relative in valuo and are valid only so
long as the ultimate Truth, Brahman, is not
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realizod. It is remarkable that Sri Sankara
secks to prove that the omnpirical knowledge of
man is in no way difforent from that of animals.
A cow flies away from the man who confrouts
it with a raised stick in hand while it ruus with
joy towards one with a handful of groon grass.
In the same manner, human beings, who pride
thomsolves on their superior intolligenco, try to
escupe from porsons wildly shouting at them
with drawn swords whilo thoy approach to
welcome those who appear friondly to thon.
Thoe behaviour of animals is admitted by all to
bo based on ignocance. Ilence, the conduct of
man in such circumstances shows that it has
also as its basis the same ignorance of tho real
naturo of tho Solf”.

Although a porson will not engago in a
seriptural act without a Knowlodgoe of the Sclf
which i3 separate from tho body and persists
after physical deoath, yet ho cousidors hts Self
not in itg pure nature but as an actor, onjoyer
etc. Thus ho is also within tho pale of
ignorance. Superimposition is taking a thing
for what it is not. It is that which prompts the
notions of action and enjoyment with rogard to
tho Pure Being, the Sclf. Man is thus in ignor-
anco, identifying his Self with his body, senses,
mind or with his relations or friends and thus
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suflers all kinds of misery. It is with the
purpose of uttorly annihilating ignoranco, tho
root-causo of all ovils by inculcating the frue
knowledge of the identity of the Solf with
Brahman that all the Vedantic toxts are taught.
This is tho object aimed at by the Drahmna
Sutras ",

Thus, the Adhyasa Bhashya, summarised
abovo, sorves as an introduction not only to the
Brahma Sutras but also to all treatises dealing
with the Vedanta Sastra, as Padmapada remarks
in his gloss on the Commentary. Tho naturo of
superimposition and its wide scope and far-
reaching effects boing rightly understood, the
othor topics of Advaita becomo oasy of compre-
hension.

The commentary on the very first Sutra
shows tho penetrating vision of the master which
can soe the depth of thought undorlying the
text, The Sutra reads thus ‘Then therefore
the enquiry into Brahman (should be taken up)".
Sri Sankara explains, after an adoquate discus-
sion, that tho word ‘then’ means ‘after the
attainmont of the pre-requisites for the Know:
ledge of Brahman, the four virtues’ mentioned



89

in the early part of this book. They are the
Sine-qua-non, tho indispensablo coxcellences to
be acquired before turning to the onquiry into
Brahman. The word ¢thercfore’ signifies that
because tho results obtained by sacrifices ete.,
are transient whereas tho offoct of the Know-
lodgo of Brahman is lagting, one who secks tho
etornal good should exert to attain the right
knowledge of Brahman”.

The Second Sutra defincs Brahman by
declaring that Brahman is that omniscient and
omnipotent cause from which the origin, the
sustenance and the dissolution of this universe
proceod. It isshown in the third Sutra that the
Scriptures alone form the means of the right
Knowledge of Brahman and the proposition laid
down in the Second Sutra is corroborated by the
testimony of the Scriptures. In the fourth
Sutra, it is stated: ‘The proposition that
(Brahman is to be known only through the
Scriptuzes and not independently by any other
means is established) bocause it is the main
purport of all the Vedanta toxts’. The com-
mentary on this Sutra is exhaustive. The views
of the opponents, ospecially the Purva
Mimamsakas, are refuted by & thorough and
gearching examination of all the texts they bring
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forward to prove that tho Vedas deal with action
alono. It is conclusively shown that all the
Vedanta texts deal with an independent topic,
Brahman and that those texts are tho only proof
of Brahman, as it i3 not possible to know if
through any other source.

The DBhashya on the first four Sutras
together with the Adhyasa Bhashya may be con-
sidered tobe an independent treatise. A careful
study of this part of the commentary will give a
~ correct knowlodge of the Vedanta. Innumerablo

are the books that have beon composed to
explain this portion.

In the commentary on the 12th Sutra,
Sankara states a fundamental proposition, which
gives a cluc to an undecrstanding of his philo-
sophy. Ho says: ‘Brahman is known in two
ways, with tho distinctive attributes of name,
form, etc., and without any attributes”. After
quoting Vedantic texts substantiating this pro-
position, he concludes: “Thus, manifold texts
show that there are two aspects of Brahman,
based on ignorance and knowledge, that is,
empiric Knowledge and ultimate reality, respoc-
tively. Among these two all the conduct of the
world has the characteristic of being based on the
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differerce betwoen tho worshipper and the wor-
shipped, due to ignorance. Some of the
Upasanas of Brahman aro for gaining worldly
prosperity, and others for attaining Mukti or
Liberation gradually. Some again arc for
enriching the efficacy of work. Thesc Upasanas

differ according to the differcnce in the attri-
butes. Even though the one Supreme Soul, the
Lord, is the sole object of Upasana, characterised
by the particular qualities attributed by each
worshipper, the results vary according to those
qualities attributed by the person in question.
Though the one and the same Soul is latent in
all beings, stable and moving, still on account of
the difforence in the attributes of the Chitta or
the mind, the eternally constant DBoing, the
Atman, manisfosts differently and exhibits the
powors (of the Atman) variously. Wherevoer
there is more of the manifestation of godly
power, that object is taught as the ILord to be
worshipped”. In introducing tho 511b35q11e11t
part of the toxt, Sri Sankara doclares: ‘The
next portion of the treatise is bogun to show
that the one and the same Brahman, with and
without attributes is taught in the Vedanta texts
as the object to be worshipped and known”.

The utility of this method of treatment is shown
in the following passage: “The purpose of the
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Scriptures is to teach of tho Atman, par excel-
lence, the real Atman. In consonance with the
nature of the mind of ordinary man, the Sastra
takes wup first of all the gross material body
which is regarded by the utterly ignorant as the
Self, like the molten mectal poured into the
mould, it goes further and further ingside, treat-
ing of thig inside (reached by this means) as the
Self, until the iuncrmost, the Real Self, the
Blissful, is realised. This method is most
befitting”.

Before beginning the commentary on tho
Second Chapter, Sri Sankara gives a lucid,
sucecint and comprehensive summary of the first
chaptor. This is a characteristic of his method
of exposition and is very useful as it enables a
student to tako stock of all that has been learnt
before. 'Tho portion reads as follows: ‘ In the
first chaptor it has been shown by the exposition
of the -harmony of Vedantic texts that the
Omniscient Lord, the Ruler of all, is the cause
of the universe, just as the clay, gold, etc., of the
pot, Ruchaka (a golden ornament) ete., that He
is the cause of the maintenance of the Universe,
just as the juggler of the show He has manifested
and that He is the cause of the withdrawal of
this manifested universe, just as the earth of its
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creatures. It has also been shown that he is the
very soul of all of us. The (contrary) theories
that Pradhana (Prakriti of the Sankhyas) etc., is
the cause (of the Universe) have been refuted”.
Then, the subject matter of the Second chapter
is stated thus: ‘“Now the (apparent) objections
to the view (of the composer of the Sutras) which
geem to be supported by Smriti and Nyaya are
met and it is shown that the theories of
Pradhana ete., being the cause are supported
only by false reasoning and that all the processes
of creation cte, mentioned throughout the
Vedantic texts are sound. These are the topics
dealt with in the Second Chaptor”.

Though tho master refutes the Sankhya and
yoga in cortain respects, he approves those
portions of the -two systems which do not con-
tradict the Vedanta. His respect for the
Sankhya is evidenced by his remark that the
Sankhya is the most formidable opponent’to the
Vedanta and by refuting the Sankhya the other
gystemns which do not rise to that staturo in im-
portance and are more or less dependent on the

Sankhya are also refuted.

There is a widely prevalent notion that the
Advaitin is an idealist maintaining that only
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ideas exist and nothing else. That this view is
entircly unfounded will be evident from a study
of tho commentary of Sri Sankara on the Sufras
28 to 31 of Section 11 of the Sccond Chapter.
Those Sutras contain a refutation of a school of
Buddhists who hold the above belicf wrongly
attributed to the Advaitis. Sri Sankara says:
“The view of these Buddhists that external
objects do not exist is untenable. Why is it not
tenable? Since we expericnce the external
objects like the pillar, the wall, the pot, the cloth
etc. It is not right to hold that a thing of ex-
perience does not exist, It would be like a
porson who has taken food and feels relieved
denying his having taken food and feeling relief.
How can wo give credence to the opinion of a
person who, after having scnsed an oxternal
thing by his own senses, denies its existenco as
well as his having experienced it? By all valid
proofs, external objects are oxperienced. How
then, can one deny their existence? The very
nature of consciousness by itself proves the
existence of external things different from con-
sciousness, because men are conscious of things
or objocts of perception and none is conscious
of his perception by itsGlf as an extornal object’.
With regard to the argument advanced by some
Buddhists that the external world is like a dream,
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the master remarks: ¢ There is difference
between the droam state and tho waking state’.
What is the difference? One is cancolled and
tho other is not. The thing expericnced in
dream i3 cancelled whon onc wakes up and he
roalises that his exporicnce in droam was a delu-
gion. DBut the things experionced in the waking
state. tho pillar etc., are not thus cancclled in
any state whatever. The experience in dream
is a kind of memory whereas that of the waking
stato 18 a real perception. So, the latter
experionce cannot be rejocted as untrue”.

“In the fourth section of the fourth Chapter
of the Brahma Sutras, there is an aphorisin to
tho effect that, though the liberatod soul gets
almost infinite power and knowledge after attain-
ing Moksha, he will not have tho power of creat-
ing, ruling and dissolving the universe, because
that power belongs to Gol alone. It is ecasy for
the dualistic commentaries to explain thig Sutra
since they hold that the Jiva is a subordinate
goul and so can never have the infinito power
and total independence of God. ILetus scc hew
Sri Sankara elucidates tho text. e says: “A
question arises as regards the powors of those
who by worshipping the qualified Brahman, <. e.,
Brahman with attributes attain conjunction with
the Supreme Lord preserving their own mind.
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Are those powers limited or unlimited ? There
are scriptural texts which may seem to lead to
the conclusion that their powers should be
unlimited. But this Sutra says: ‘“‘except the
power of ruling the universe’”. Without the
power of creation etc., of the universe, all other
powors such as anima etc., are acquired by the
liberated. The function of ruling the universe
belongs to Iswara, the eternally perfect Lord.
Why ? Because the scriptural texts mention
that He alone is the cause of creation etc. The
Supreme Lord alone is engaged in ruling tha
Universe. The texts relating to creation point
to Him alone. The adjective ¢ever-perfcct’
shows that only God is meant (and not the
liberated Souls) in this connection. Further,
all the scripturos say that the powers anima cte.,
of the liberatod are due to the search aftor and
worship of God. Therofore they have no place
in the ruling of the universe. Lastly, on
account of their possessing their own minds, ib
i8 possible that the wills of the liberated souls
may differ, so that when one of them desires
creation, another may desire destruction. -The

only way to avoid this conflict is to make all
wills subordinate to some one will. Therefore
the conclusion is that the wills of the liberated
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are dependent on the will of the Supreme Ruler,
God”.

““Thus we see that Sri Sankara maintains all
the hopes and aspirations of the dualist intact,
and at the same time propounds his own solu-
tion of the problem in consonance with the high
destiny of divine humanity. Those who aspire
to retain their individual minds even after
liberation, and to remain distinct, will have
amplo opportunity to realize their aspiration and
enjoy the grace of the qualified Brahman. But
none of these ever become equal to God Him-
solf. Those, however, who attain to that State
where there is neither creation nor created nor
creator, neither Knower nor Knowable nor
Knowledge, neither I nor thou nor he, neither
subject, nor object mnor relation, have gone
beyond everything, beyond ‘where words can
reach nor mind’, to that which the Srutis«leclare
as ‘not this, not this’”.

Of all the works of Sri Sankara, the Brahma,
Sutra Bhashya has had the largest number of
glosses. Vachaspathi Misra’s famous gloss, the
Bhamati, was explained in detail by Amalananda
Swami of the 18th Century in his well-known
Kalpataru, which called forth the celebrated



98

Parimala of the great scholar, mystic and philo-
sopher, Appayya Dikshita in the 17th Century.
It is curious toread in the Nyaya Ratnavali that
by the Vedanta Sastra is meant the group of five
treatises, that is, tho Brahma Sutras, Sri
Sankara’s Bhashya, tho Bhamati, the Kalpataru
and the Parimala. This reveals the authorita-
tive character ascribed to those works by eminent
scholars. The Panchapadika also has had its
glosses upon glosses. No work of the Master
has had this firm hold and fascination on the
minds of the scholarly world than this great com-
mentary on the Brahma Sutras.
—:0-0:—

OTHER WORKS:

Innumerable are the original works of Sri
Sankara and unecqual in size, ranging from one
verse to hundreds. It would seem that the
master feit that the commentaries on the scrip-
tures would satisfy the needs of only a small
part of humanity, that is, the scholars alone.
Those learned treatises were too elaborate, con-
troversial and subtle for the ordinary man.
The large heart of the master yearned to make
available to all, the inspiring truths of Vedanta.
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Hence the compilation of independent works
acquainting the layman with the principles and
practice of Sanatana Dharma. The style used
is simple and the method direct and forcible.
Among the prose works belonging to this group,
we shall consider a fow.

1. Ajnanabodhini. This book scems to be
intended for those who are mere beginners in
the study of Vedanta and whose Knowledge of
the Sanskrit language is meagre. 1t gives in
brief the leading principles of the Vedanta as
woll as the Sadhana or the means to realize
them in practical life. This treatise may be
rocommended to those who carnestly seck a
Knowledge of Vedanta without entering into
longthy discussions and hot controversics. A
few extracts are given beclow. To the soul who
has beon awakened by true knowledge, these
words of approbation are addressed: ‘‘dp to
now, you had boen groaning under the bonds of
Varna, Ashrama, rules of conduct, the Sastras,
eta. Now, you have got out of the net work of
this world just as a mighty lion which hag
broken the cage and made itself free and happy".
It is boldly stated that the realized Soul is not
even under the sway of Prarabdha, that Karma or
action which gave birth to the present body and
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is ordinarily conceived to persist till this body
is given up. The part played by various means
to realisation is thus described. “By Scriptural
Knowledge, the idea of ultimate reality con-
ceived with regard to the body, world etc., con-
stituting the non-sclf will be given up. By
direct realization, the fceling of oneself being an
actor and enjoyer will disappear. By the des-
truction of Prarabdha, the pheromenal world of
relativity will no longer make itself felt. Thus
the maya, the Ignorance, created by oneself, will
depart from one and the Atman will shine in
full and true glory'. ‘It is declared that the
retaining of the body by a jivanmukta, who has
attained final realization is for the good of the
world. His very sight destroys sins, loving
service rendered to him confers good and
constant association with him, listening to his
words of wisdom, conduces to Moksha, libera-
tion’.

2. Atmagnanopadeshavidhi, The method of
treatment adopted in this work shows that it was
composed as & guide to competent Sadhakas in
the jnana marga. The way to discriminate the
Self from the non-self, the body, mind, intellect
etc., is clearly detailed and the practice of medi-
tating and concentrating om the Self is
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offectively taught. We learn from this work
that Vedanta is not a system of dilectical meta-
physics but the efficient means of the realization
of the Supreme in this very life. The gloss of
Anandagiri, the famous and faithful interpreter
of all the important works of the Master, brings
out into prominence this characteristic of the
treatise. A few quotations will show the nature
of the book. “The Atman is said to reside in
the hearts of all beings, because it is realized
as the witness of the intellocts of all. Asa
matter of fact, the omnipresent and impartible
Self cannot be contained in the intelloct. It is
like the ether which cannot be contained and
held in a particular receptacle. The self is like
pure light and the intellect is like clear crystal.
Though the intollect is devoid of light, it appears
to be luminous by he presencet of the luminous
Self. Hence, the contact between the Sclf and
the intellect is supor-imposed. Though the
intellect etc., are but instruments, thoy are
illumined by the light of the Self and function
in their respective spheres. The sun cannos be
revealed by any other light. In the same
manner, the Atman, the illuminator of all in-
cluding the intellect, cannot be revealed by the
intellect. Wakefulness, dream and slecp are but



102

states of the intellect and not of the pure and
changeless Self. The Atman is the innermost
and nevor changes like the externmal things.
The Atman is to be realized in the fourth State,
the State of transcendenco, beyond wakefulness,
dream and sleep. The Atman needs no proof to
establish existence. The Atman existing and
taken for granted, one secks for proofs ete.
How to prove the one who proves? How to
know the Knower? Iven the Vedas do not
determine the Atman as such but only scok to
remove the superimposed attributes wrongly
ascribed to tho Atman. Then one realises tho
oneness of the Atman and Brabman. He indecd
is tho sage who realizes in his own experience
this ideutity. He has awakened from tho sleep
of ignorance by the grace of the Guru and is
freed from the bonds of Samsara. e has
attained the goal of lifo and is truly blessed’.

8. Atmanatmaviveka. Though brief in
extent, this work is vory clear and serves as an
elementary manual to introduce the inquirer
into the realm of Vedanta. Some passages will
illustrate the nature and utiiity of the work.
“What is the cause of the passions, anger, lust
etc? Kgoism; What is the cause of cgoism?
Indiscrimination. = What is the cause of
indisorimination? Ignorance. @What causes
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ignorance ? Ignorance is not caused by anything.
lgnorance is beginningless, indefinable as exist-
ence or non-existence, and mado up of tho three
gunas, Satwa, rajas and tamas. It is destroyablo
by true Knowledge”. “Kven though not
possessed of the four Sadhanas, the pro-requi-
sites for an enquiry into Brahman, tho Grihasthas
(householders) incur no sin by discriminating
botween tho Solf and the non-Self. On the
other hand, it will be most beneficial to them”.
This shows that thore were some at the time of
Sankara who hold the view that it was harmful,
nay, sinful, fur the Grihasthas to take to the
study of the Vedanta. As Swami Vivckananda
gays: “Still the idea was that the Upanishads
talked only of tho forest life of the rocluse and
g0 woere only for the Sanyasin. But Sankara
was kind and says that even Grihasthas may
gtudy the Upanishads, it will do them good, it
will not hurt them”.

Qankara’s concoption of falschood ‘or un-
reality is revoaled by tho following definition.
“That which does not persist in all the three
periods of time, past, present and future, is
falso”.

The Sat, Chit and Ananda nature of
Brahman is thus explained. “What is Sat?
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That which cannot be cancelled by anything in
the three period of time, and exists as the same

always. And chit? That which shines by itself
without the help of any other light and lights up
all the things superimposed on it. And what is
Ananda? That which is the abode of Supreme
love and unsurpassed excollence”.

He who thus realises with unshakable con-
viction that he is Brahman, the Eternal, Puro,
all-knowing and ever-free is the jivanmukta,
free even while living in the body.

4. Panchikarana. This is the shortest of
the extant prose works of Sri Sankara. And yet
it clearly explaing the means of attaining the
grand experience of the identity of tho jiva, the
individual Self and Brahman by meditation on
the inspired mahavakyas of the four Vedas and
the Pranava, the Om. The gradual process of
projection from the Supreme cause is also des-
cribed. No other work of the Master gives in
such a brief compass the Sadhana for Brahma-
jnana. It thus assumes an importance which is
borne out by the fact that the great Sureshwara-
charya thought it worth while to write an ex-
planatory Vritti on which also there is a fine
gloss. Besides this Vritti there is the tika by
Anandagiri, the wellknown interpreter. The
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Panchikarana is used as a text for daily medita-
tion by many Sanyasing. Tho nature of ignor-
ance is thus explained”. “It is neither existent
nor non-existont nor both these; it is neither
different nor non-differont, nor both these; it is
neithor with parts nor without parts, nor both
these. We can only say of it that it vanishes
by the realisation of the identity of Brahman
and the Atman”. Samadhi is defined in the
following manuer: *“I'he state of remaining in
non-differentiation or onencss with the recalisa-
tion that I aw the Brahman, tho Ever-existent,
the Pure, the All-knowing. the Tree, the
Bligsful, is Samadhi”,

Sri Sankara’s poems stand as a class by
themselves. Their ring is unmistakablo. The

great Master does not strain at creating an
effcct. The muse is ever at his service and the
most befitting and beautiful word and number,
phrase and fijure, come to him spontaneously.
Not even a syllable is to be found added for the
sake of embellishment and yet the divine charm
of his poems is unparalleled. The languagé and
thought are vigorous and direct. Every tone of
that music is firm and produces its full effect.
We seem to hear once again the Sublime verses
of the poetic Upanishads in the setting of
classical Sanskrit. As Sri Aurobindo says:
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“These poems are admirable litorature combi-
ning a supreme philosophical genius with a re-
markable literary talent, embodying the highest
possible thought, using well all the weighty,
compact and sparing phrase of the classical
sanskrit speech, achieving the harmoay and
noble elegance of its rhythms. These merits
are seen at their best in poems like the Viveka-
chudamani attributed to Sankara and there we
hear even, in spite of its too abstract turn, an
intellectual echo of the voice of the Upanishads
and the manner of the Gita ”.

We shall consider some of the important
poems of Sankara.

1. Vivekachudamani is a complete treatise,
a masterpiece on Advaita Vedanta. Only a
Sankara could accomplish the gigantic task of
giving a clear exposition of the Advaita philo-
gophy and at the same time soaring to the
highest height of supreme realisation in a brief
work of 580 verses. The greater part of the
book is in the form of a dialogue between the
realized and competent Guru and an earnest
and worthy agpirant, seeking to free himself
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from the bondage of Samsara. The opening
verse emphasises the need of good works and
thoughts to attain Mukti, freedom. ‘“Mukti
cannot be attained except through the good deeds
and merits of countless births”. The imperative
necessity of striving for mukti is shown thus:
“The fool who does not exert for attaining mukti
in human life verily commnits suicide, because he
kills himself by choosing and clinging to unreal
and vain things”. The dirsct means to attain to
Mukti is givenin the following verse”. Without
the realisation of the identity of the Atman,
one’s Self, with Brahman, Mukti can never be
attained whether one studies Sacred lore, Sacri-

fices to the Deovas or does works or worships
gods”. The attainment of the goal depends pri-

marily on the competence of the seeker and
time, place and other means are but aids in this
regard. “It is declared that the fruition of
internal calm and other virtues depends on the
intensity of renunciation and yearning for free-
dom, Mukti". The characteristic of the great-
souled ones is thus described: “The nature of
the ma-nauimous is to exert of their owu accord
to relieve the sufferings of others. ILook at the
moon which voluntarily soothes and relieves the
earth parched by the burning rays of the scorch-
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ing sun”. The need of sclf-exertion to attain
Mukti is beautifully explained in the following
verses “Sons and others (heirs) may free the
father from his debts by clearing them on his
behalf. But nonoe other than oneself can free
[0) 1T TR from tho hondage of Samsara ”.
“The load on one's head can be shifted off to
others and thus one can get relieved; but the
torture of hunger and thirst cannot be shifted
and relieved by anyone other than oneself”.
Who is fit to attain to Moksha? The master
says: “The delusion that one is the body ete.,
is the real death leading to utter destruction.
He who has completely freed himself from this
delusion becomes worthy to attain the high status
of Mukti, Froedom”. The means to attain to
Moksha is given in this verse. “To free oneself
from the bondage of Samsara, the wise man
should diseriminate the Self from the non-Self.
By rosorting to this discrimination, he comes to
realize his Self as Absolute Existence, Knowledge
and DBliss and thus he becomes supremely
blissful”. The conceptions of the Self enter-
tained by different types of men are thus dis-
tinguished. “The unenlightened person deeins

that he is verily the body, while the educated
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man identifies himself with the aggregate com-
posed of the body and the limited individual
Self. The illumined sage endowed with true
discrimination and Knowledge is fully persuaded
that the Self is one with Brakman and ever
abides in the conviction and realization that he
i8 verily Brahman”. What are the factors to be
heeded most by the Seeker after Moksha, Free-
dom? “The mind becomes pure by the ripening
of discrimination and renunociation and then one
is fit to attain to Moksha. Hence, the wise
Seeker after Moksha should first of all exert
himself to strengthen these two factors, disori-
mination and renunciation." The Seeker after
Moksha should strain his utmost to purify the
mind., When the mind has become pure,
Moksha is within one’s grasp”. The direct
cause of Moksha is stated in this verse. “The
realization of the identity of oneself with
Brahman is the cause of freedom from the bonds
of Shnsara. By this realisation. the wise attain
to Brahman, the one without a Second, the Bliss
Absolute”. ¢In the state of the highest realiza-
tion of the Supreme Truth, the Oneness without
a Second is alone real, since there is nothing
other than the Self”. Eloquent are the exhorta-
tions to the Seeker to be ever conscious of bis
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real nature. ‘That which is beyond -caste,
custom, family, and race, devoid of name, form,
good and evil, transcending space, time and
objects, that Brahman art thou, meditate on
this in thy inmost soul. That Supreme
Brahman, which is beyond the reach of words,
but accessible to the eye of the pure conscious-
ness; which is the embodiment of Knowledge,
the Eternal Being, that Brahman art thou,
realise this in thy inmost Soul. That which is
free from birth, growth, development, decay,
disease and death; which undergoes no modifi-
cation and yet is the cause of the projection,
maintenance and dissolution of the universe,
that Brahman art thou, meditate on this in thy
inmost soul.” How can one reach this State?
The master gives the following advice. “Even
after the Truth has been intellectually learnt,
there still persists the strong rooted impression
that one is the agent and the enjoyer which is
the cause of transmigration. That impression
has to be utterly destroyed by constantly living
in absolute identification with the Supreme
Self. This is the Mukti with the attenuation of
impressions, described by the fages”. Realising
thy own Self, the Witness of the mind and its
modifications and constantly meditating on the
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positive thought ‘I am He, the Supreme Self ”,
conquer the persisting identification with the
non-Self ”. The Sage who seeks Supreme realisa-
tion must give up the idea of pleasing society or
following the inclinations of the body and the
senses. He should give up even the bondage of
scholarship in sacred lore”, for all these are
hindrances to his attaining the goal. “The quest
after Self-realisation is hindered by the countless
desires for things other than the Self. When
these desires have been destroyed by the cons-
tant devotion to the Self, the Atinan manifests
in all its splendour”. “First of all, Tamas has to
be destroyed by Rajas and then the latter by
Satwa. When purified, Satwa is also destroyed.
Hence, we should do away with the Superimposi-
tion, the cause of all ills, with the help of Satwa”.
“So long as there is the least trace of poison left
in the body, there is no hope of regovery.
Similar is the effect of the faintest shadow of
egoism on the Yogi’s Moksha.” Steadfast devo-
tion to the Ideal is emphasised. “If the mind
strays from the Ideal even in the slighest degree,
and goes after external things, then it falls lower
and lower just as the play-ball inadvertently
dropped on the staircase bounds down from one
step to another lower and lower”. The fallen
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man invariably comes to ruin and is seldom seen
to rise again. Suoch is the dire effect of even the
slightest inndvertence. Henoce the necessity of
eternal vigilance to attain one’s end, freedom,
“To realise oneself a3 the self of all is the means
to get rid of bondage.” The realisation of the
Sage is graphically desoribed. * The Sage
realises in his heart through Samadhi the
Brahman, the Eternal consciousness, the Bliss
absolute, beyond all bound beyond all compare,
beyond all qualities, limitless like the sky, with-
out parts, the absolute, the perfect. The Sage
realises in his heart through Samadhi, the Brah-
man, devoid of the changes of Nature, beyond all
thought, equal to all, yet having no equal, im-
measurable, whom the Vedas declare, the essence
of our existence, the Self of our Self, the perfect.
“The Sage realises in his heart through Samadhi,
the infinite Brahman, beyond all decay and
death, the positive Being beyond all negations,
all names aud forms, the calwn, the Eternal, the
one”. What is the tangible result of the Know-
ledge and realication of the Self? “Being ua-
ruffled by anything that may happen is the im-
mediate visible effect. The sage is freed from
unreal things. He ocannot be moved to do any

selfish action. The absence of the sense of



113

egoism is the characteristic of the Sage. The
mind is no more tossed about and does not raise
ripples. His soul is wholly merged in Brahman
and he attains eternal bliss.” To the jivan-
mukta, free even in this life, the ideas of I and
mine do not arise in the case -of his existing
body. He does not brood over the past or care
for the future. He is ever in the transcendent
state of the realisation of oneness with Brahman.
He lvoks with an even eye, seeing Brahman
everywhere. The universe and the individual
Self are not seen apart from Brahman. He who
has realized Brahman can no more be attached

to Sense-objects. If a person has such an attach-
ment, he has not realized Brahman. “Even the

prarabdha, the work which has produced this
body, does not affect him who having realized his
identity with Brahman, ever remains in that
state of realization.” It may be noted in®passing
that this is the boldest pronouncement on the
difficult question and reveals the master’s view
based on his own experience. In the very next
verse he adds: “To the sage who lives in identi-
fication of the Self with Brahman, the one with-
out a gecond devoid of all limiting adjuncts, the
very talk of the existence of Prarabdha is as
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meaningless as the idea of a relation with the
objects witnessed in a dream to the man who
has awakened”. The Prarabdha holds sway only
80 long as one identifies oneself with the body.
The sage of realisation never identifies himself
with the body. Hence thore is no prarabdha
governing him. It is declared that ‘even the
teachers and scriptures help one but indirectly.
The wise one crosses the Samsara by the aid
of his pure intellect illumined by the grace
of God’. 'The conclusion of the Vedantic scrip-
tures is thus summed up. “The settled verdict
of the Vedanta is that the jiva and the whole
universe are Drahman alone and that Moksha is
the state of abiding in Brahman, the indivisible
Being”. The realisation of the disciple is des-
cribed innoble verses of charm and magnificence.
We shall quote a few of these. “My mind has
vanished and all outgoing activities have melted
away by realising the identity of the Self with
Brahman. The majesty of the ocean of the
Supreme DBrahman, replete with the currents of
the nectarlike bliss of the Self, can neither be
expressed by words nor conceived by the mind.
Inan infinitisinal fraction of that ocean, my
mind has melted like a hailstone getting

merged in the sea and it is now fully satisfied
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with that essence of bliss. I am the Self of all,
I am the all, I am beyond all, I am the One
without a Second. I am absolute and infinite
Knowledge. I am Bliss without a break. This
splendid majesty of the Sovereignty of the Lord-
ship of the Self, I have attained by thy un-
bounded mercy and grace. Salutations to thee,
O! Glorious and magnanimous teacher, Saluta-
tions to thee again and yet again.” Having
blessed the disciple with the highest realisation,
“The Guru marches on purifying the whole
world, with his mind steeped in the ocean of
Absolute Bliss”. We shall close with the con-
cluding verse. “ For those who are afflicted in
their weary passage in the world with the scorch-
ing heat of the noon-day sun while wandering in
delusion through deserts in search of water to
quench their burning thirs, this voice of Sankara
points out within easy reach the Sweet and
goothing waters of ambrosia, the Brahman, the
One without a Second which will give them
eternal peace and bliss.”

9. Prabodhasudhakara. In this work of 257
verses, we find a wonderful harmony of jnana
and Bhakti. The wrong notion entertained by
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many that Advaita or non-dualism is incom-
patible with Bhakti or devotion will be dispelled
by a careful study of the poem. The fifth verse

says: “The means to attain to Mukti are three-
fold, renunciation, Self-knowledge and devotion.”

It is declared that ‘if one does not discriminate

between the Self and the non-Self and is not
conscious of the perishable nature of the body

all his learning is in vain.” Worldly wisdom is
reflected in these lines. ‘““So long as you have
wealth and ability to help cthers, every one will

be your friend. The moment you are wanting
in these, all will turn hostile.” How can the

mind be restrained? “ By the control of the
motion of the prana, by the company of the good,
by the renunciation of sensual desires and by
devotion to the Lord, the mind gradually gives
up its vagrant vagaries and attains to calm”.
‘Who is the really blessed man in this very life?
“He who is endowed with the supreme wealth
of renunciation, tranquility and desirelessness
and is pleased with whatever befalls him is in-
deed blessed on earth.” Renunciation by itself
will not confer happiness unless it be accom-
panied with knowledge which can be effective
only by the instructions of an illumined master.
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“The inner soul cannot bo purified without devo-
tion to the Lord. Hence, the necossity of devo-
tion. ‘“Progressivcly, the devotee soes the Lord
in all boings and all beings in the Lord. One
who has reached this stago is the best of devo-
tecs” God is with and without attributes. Both
these aspects ave true. "T'ho cyes which see the
phenomenal world and its things cannot reveal
God. So, the Lord granted the divine vision to
Arjuna to witness His universal form. ‘‘The
Grace of the Lord is boundless. Birth, beauty,
position, age or reputition are not taken into
consideration by the Lord. Though the sky
seems vacant, it raing and blesses the parched
earth thirsting for relief. So also the Gracious
Lord, who is beyond vision, words and mind,
blesses the earnest devotees by raining the in-
mortal waters of absolute Knowledge and bliss.”
Thig i3 the fitting conclusion of this remarkable
pocm.

3. Vedanta-Kesari. This is also called the
Sata-Sloki, as it consists of a Century of verses.
The current of thoughts that should ceaselessly
flow in the mind of the Sadhaka who aims at the
Knowledge and realisation of Brahman is charm-
ingly portrayed in this famous work which has
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been commented upon by Anandagiri. The
opening verse describes the unparalleled great-
ness of the Guru. “No comparison can be found
anywhere to depict appropriately the gracious
Guaru, the giver of Knowledge. The magic Stone
which converts iron into gold cannot however
confer on it, its own virtue of turning baser
metals into gold. But the good Guru makes the
disciples who resort to him verily like himself.
Thus the Guru is incomparable and unique.”
Many of the fundamental ideas of the Upanishads
are brought home to the reader by the exquisite
method of presentation. Thus the eleventh
verse reads as follows:—“There are two kinds of
things in the world, the apparently pleasing and
the lasting good. The former breed all ills and
lose their charm in a short while. Fools alone
go after them. The lasting good is Brahman,
the abode of supreme bliss and the wise choose
to cling to that alone. Thus has it been declared
in the second valli of the Katha Upanishad.”
The life of the Seeker after Liberation, Moksha,
is depicted in the following verses. ‘“When he
walks about, the person who thirsts for Moksha,
conceives that he is a wave of the ocean of the
Supreme Self floating hither and thither and

when he does not move, he is convinced that he
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is a pearl threaded on that Supreme Brahman,
tke Absolute Knowledge. When he senses any-
thing he feels that he is sensing the Self. Deep
gleep is to him the immersion in the waters of
bliss. Thus he passes his days in the -world”.
Without taking formal Sanyasam, one can live
the life of a householder and yet reach the goal.
How can this be done? Sri Sankara says:
“Just as a guest lives in a house having no
attachment to it, knowing full well that his home
is elsewhere, 80 the man of discrimination
will abide in the body Unaffected by physical
pleasures and pains, as he is fully persuaded that
be is the Self and not the body. Like the clouds
which come and go, the body and all other things
pass away. Being convinced thus, he will be
ever at ease.” How can one make this world a
very heaven ? The Master says thus, elucidating
a Mantra of the Sama Veda. “Dedicating every-
thing to Brahman is what is meant by charity.
Being without the least shadow of anger is for-
giveness. The firm conviction in the existence
of the Self is faith. Truth is verily Brahman.
By these four virtues, charity, forgiveness, faith
and truth, one can break the bondage caused by
the opposites of these and attain to the immor-

tality of the gods in this very life.” What leads
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to Sin? The teaching of the Gita on this sub-
Ject is expanded in the following verse. “First
of all desire dawns upon the mind of man.
Then he resolves to possess the objects of his
desire. He proceeds to grasp them through his
sonses. Thwarted in his course, anger sets in.
When he gets wealth, he thinks of appropriating
it and becomes greedy. Those three, desire,
anger and greed are the causes of sin. Hence,
the wise man should give up thess and devote
himself to the constant contemplation of the Self.
“Food offered to the gods and guests becomes
nectar conferring immortality. Otherwise the
food cne appropriates to himself is in vain. He
who takes food mercly for the sake of alding to
his flesh is verily taking poison leading to dos-
truction. Such a man who cares not to dedicate
to gods and guests is really eating sin and bo-
comes a caue of 8in.”" Tho glory of the Self is
described in this verse. “The light of the Sun
or moon by itself does not réveal objects to us.
This is not strange sinco the Sun or tho fire
cannot reveal themselves but through the eye

directed by the sentient Self. Hence the Self
is the Light of the oye as well as of tho Sun,
moon and other’luminaries” It is proclgimed
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that the realisation of the Self does not depend
on caste, profession, status, age, sex or any other
consideration. ‘“Any one, whoever that person
may be, can have the realisation of the Self,
with the conviction ‘I am that Brahman’. Such
a one has become truly wiso and becomes a jivan
mukta, having gone beyond all doubts and delu-
sions and living in the Supreme Self, the abode
of eternal bliss. The realisation of such a one
is in this wise: ‘I am Existence and Knowledge
absolute. I am thereforo neither the hody nor
the senges nor the mind. I am not the intellect
or the vital air. All these are transient and

perishable, That I am not the house, son, rela-
tion, ficld, wealth otc., needs no further mention.

Iam the Witness, the Sentient, the Soul of
Souls, the Substratum of the universe, the bliss
absolute "

4, Atmabodha is a manual of 68 slokas deal-
ing with the Knowledge of the Self. The special
feature of this work is that it deals in detail
with the three direct aids to rcalisation, Sravana
or hearing of tho Truth from the proper Guru,
mananda, or the continuous reflection upon the
Truth that has been heard and nididhyasana or
the constant meditation on the Truth so heard

and reflectdd upon. The characteristics of the
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jivanmukta are also well portrayed as well as the
Supreme bliss that attends the Knowledge and
realisation of the Self. A few quotations are
given to show the mode of treatment. By re-
peated reasoning, the pure, innermost Atman
should be discriminated from the sheaths in
which it is, as it were, encased, just as rice is
separated from husk by means of repeated thresh-
ing. Though the Atman is ever all-pervading,
yot it does not manifest everywhere. It shines

only in the pure intellect, just as an object is
reflacted only in bright surfaces. As people do

their work by the aid of sunlight, so the body,
genses, mind and intellect function in their res-

pective spheres by the presenco of tho Sentient
Self. As a lamp docs not require tho aid of

another lamp to reveal itself, so the Atman does
not require any other Knowledge to reveul itself.
As I am different from the boly, | have no birth,
decay, destruction cte., and as I am not of the
senses, I have no contact with senscobjects. As
I am not the mind, I have no pain, attashment,
aversion, fear etc. The Vedas declare *“The
Atman is not the senses or the mind. It is ever
pure”. The constant meditation of the Truth I
am Brahman’ destroys the dire torments caused
by ignorance just as the sovereign remedy, the
elixir of life cures all discases”. “Though the
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Atman is ever attained, it appears as unattained
on account of ignorance. When ignorance is
removed, the Atman seems to have been attained,
just as a necklace on one’s person which one
thought as lost though it was there all the time”.
Tho Yogi who hag attained Self-Knowledge sees

with the eye of illumination everything in his
own Self and the Self as the One and the all.

That which pervades everywhsre, above, below
and on all sides, which is Existence, Knowledge
and Bliss Absolute, the Infinite, the liternal, the

One without a Second, know that to be Brahman.
Gotting a particle of that unbrokeu and ever-
lasting Bliss, all beings becowme blissful, Know

that to be Brahman., That by which the Sun
and other luminous bodies are illumined but
which ig illumined by none, That which illumi-
nates all, Know that to be Brahman.” ¢“The
Sage sees the All-pervading Brahman, that
Absolute Existence, Knowledge and Bliss."”
The ignorant do not perceive It like the blind
not secing the resplendent Sun” The All-
pervading and All-sustaining Atnan, the Sun of
Kunowledge, rising in the heart of the purified
soul, dispels all darkness and illuminates every-
thing”.
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APAROKSHANUBHUTHI.

This grand work of 144 simple, charming
and pregnant verses contains a complete system
of Sadhana for the aspirant aiming at the highest
spiritual realization. It is declared in the very

beginning that the desire to do Sadhana will
arise only by the due performance of the duty

entailed on one by his birth and status as well as
by a life of austority and dovotion to God. The
imperative need of proper reflcction for the
dawn of true knowledge is emphasized: “One
should think in this wise. Who am I? How
has this universe sprung into cxistonce? What
is the cause of all this phenomena ? Iam neither
the body nor the senses. I am the One, the
Subtle, the Knower, the Witness, the Pure
Being, the Indestructible”. Ignorance and
Knowledge are finely distinguished in a few
verses. ‘“Tho Atman is the eternal Being and
the boly is the transient unsubstantial. To
identify them, as is generally done, is the cras-
sest ignorance that can be conceived.” The fool
thinks that he is the body and suffers all ills.

“The wise man realises “I am the Brahman, the
Eternal, the calm, the Absolute Existence,

Knowledge and Bliss. I am not the ovor-
changing and perishing body”. This is true
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Knowledge. ‘“When all beings are known as the
Self, there is no more any sorrow or delusion”.
The realization of the true Self cannot be reashed
without constant practice. Hence, the earnest
enquirer after true knowlelge should meditate
on Brahman to attain his goil. TFifteen aids to
such meaditation are enunciated and explained.
It may be noted that this enumeration is unique,
being found in no other work. Yama, Niyamny,
renunciation, silence, Space, time, Asana, Mula-
bandha, equipoise of the body, fixing of sight,
Pranayama, Pratyahara, Dharana and Samadhi
constitute these fifteen aids. The names of
eight of these are the same as the eight limbs
mentioned in Patanjali’s yoga. But the defini-
tions differ essentially. A few examples will
make this clear. Yama is defined as the control
of the senses by the perception that everything
is Brahman. That posture in which Brahman
canbe constantly meditated is the Asana and not
other so-called Asanas which hinder the true
bliss of the Atman. Tothink of Brahman by the
mind and restrain all mental modifications is
Pranayama. The other Pranayama involving
the closing of the nostril is for the ignorant and
merely causes torture tothe nasal organ. Tosee
the Self in the senses and merge the mind in the
Atman is Pratyabhara. Wherever the mind goes,
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see the Brahman there and hold the mind there.
This is Dharana, To remain in the thought ‘L

am the. Brahman’ is the real Dhyana conferring
the Bliss Supreme”. The description of the

other aids is also peculiar. Thus renunciation
is defined as the giving up of tho Universe as it
geems by the constant vision of the Sentient Self
which confers instant Moksha. The Silence
which is the goal of the yogis is that where
words together with the mind fall back unable to
attain it. Tho wise man should constantly re-
sort to that silence. Verbal silense is prescribed -
for undeveloped souls. That in which there is
uot another in the beginning, middle and end
and by which all this is ever pervaded is the real
retreat. Get the eye of Knowledge and see the
Universe as Brahman. This is the fixing of the

sight and not the looking at the tip of your nose”
The vain talk of high thmas without pra.ctma.l

realisation is decried in the following verse.
“Those who are expert in discourse upon Brah-
man but have not realized Brahman, being
intensely attached to the things of the World,
are indeed most ignorant. They cannot escape
the wheel of constwnt transmigration.” The
aspirant is exhorted not to turn his mind for
even half an instant away from the contempla-
tion of Brahman. He should have as his models
Sanaka, Suka and other Sages who remained in
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constant contemplation of Brahman.” The wise
man should reduce the visible to the invisible
and contemplate on the ultimate Reality, the
Brahmia. Thus he will remnin in eternal bliss
with his mind saturated with the nectar of
Brahmw. Thoe last verse gives the assurance
that the devotiae of God anl Guru will with ease
and spead attain to the highest realization.

From the above, it will be seen that the
works of the Master deal with the leading topics
of the Vodanta, differing froin one another only
in the methol of treatment and the manner of
approach. All of them point to the same goal.
They are intended to lead the earnest aspirant
to the realisation of the ultimate Reality, the
identity of tho Jiva and Brahman. How well
Sri Sankara has succeeded in this self-imposed
task is evident from the rapid propagation of his
works throughout India and their popularity
which has been not only unwaning but also
steadily growing with the passage of time. The
words of Madhusudana Saraswathi, an acknow-
ledged authority on the Vedanta philosophy,
soem to express only the sober truth when he
says: “With all his Sutras (meaning both
aphorisms and threads), Vyasa was not able to
string together *all the ideas of the Vedas.
Sankara, however, without any Sutra whatsoever,
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suoceeded in threading all those ideas.” Such
is the tribute rendered to the genius of the great
master by an eminent scholar and sage. The
testimony of Swami Vivekananda is equally
emphatic. ““The greatest teacher of Vedanta
philosophy was Sankaracharya. By solid reason-
ing he extracted from the Vedas the truths of
Vedanta, and on thsm built up the wonderful
gystem of jnana, that is taught in his works. He
unified all the apparently conflicting descriptions
of Brahman and showed that there is only One
Infinite Reality. He showed, too, that as man
can only travel slowly on the upward road, all
the varied presentations are needed to suit his
varying capacity.”



PART III.

TEACHINGS.
[ EXTRACTS FROM SANKARA'S WORKS.]

GOD.

The Lord is the Friend and Well-wisher of
all beings, the selfless benefactor of all, the
Dweller in the hearts of all creatures, the Dis-
penser of the fruits of every aciion and the
witness of all thoughts and feelings. Yoga is the
power of God comprising omniscience, omni-
presence, omnipotence, etc. The Supreme Lord
is the Omniscient, who knows and ordains.

The attainment of true knowledge is through
the Grace of God alone.

One, who knows God’s real nature, is blessed
and gets godly powers (by His Grace).

The All-knowing God, through His two
Prakritis, higher and lower, is the cause of the
Universe. It is a matter of common experience
that the Self is dear to every one. As the Lord
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is realised by him as his own Self, He is dear to
the jnanin. (In fact, the Lord is the Self of all
and should be doar to all. DBut, the truly dis-
corning alone know this and hence they alono
hold on and cling to God as dearer than every-
thing clse). He, who resorts to God, tho Self of
all, is indeed a high soul.

The Suprome Iord is Kala, as He is the
Ordainer of cven timeo, the Controller of all.
He, who is disgustod with this constant whirl of
birth and death, is alone competent to gain the
knowlodge of the true nature of God. None else
is fib to attain that knowledge. The deluded do
not perceive the Lord, though Ho is quite within
tho range of their mental vision (for He is their
very Self. 'They are deluded in various ways,
thoir minds being forcibly drawn away from
Him by the desire for enjoyment of objocts, seen
and uusecn. They are indeed to be pitied.
Those who aro endowol with the eye of wisdom,
born of competent and proper evidence, do
perceive ITim.

None, except the Supremo Lord, has the
power of absolute and unfettered lordship in the
past, present and future,
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Even the immori;aflity of the Devas is but
relatively long existonce. Their godly powers
are derived from the Supromo Lord.

The Suprome Lord dwolls in all bodies with-
oub any adjuncts.

God cannot be cognised by Common ex-
porience. Ilis true naturo is revoealed only by
the Sruti and it is the dircct purpose of the
Sruti to make this revelation.

The knowers of the Science of Yoga declare
that it is by the Grace of God that even the
yogins acquire the direct knowledge of tho past
and the future. Such being tho case it goes
without saying that the etornally perfect Lord
has eotornal knowlodgo.

MAN.

Ordinary man is under the sway of delu-
gion. The common nature of ordinary man
prompts him to act under the impulses of attach-
ment and aversion. Thus, he abandons his
proper legitimate dutics and takes up the work

prescribed for others, as the mood sways him.
The ordinary man of indiscrimination considers

desire as a friend in the beginning when he is
prompted by attachment to grief when he meets
with that result.
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Some are born with renunciation and dis-
passion as thoir nature while some othars are
naturally attached to work with dzsire for the
fruits. These latter not only do not take to re-
nunciation but are also averse to knowledge.
To see action in the actionless Self is a deep-
rooted oharacleristic of ordinary man. He
identifies himself with the aggregate of the body
and the senses and in his ignorance attributes
works to the Self and thinks that he is the doer.
The mode of thought of the ordinary man is in
this wise .“I am the doer; this work has been
done by me; I must enjoy the fruits of this
action”. He thus attributes the actions of the
body, the senses, etc., to the Self. This false
ascription of the actions of the body and the
senses o the a~tionless and changeless Solf is
common to almost all humanity, so that even a
(book) lea.rned man thinks that he is the doer.
The wnora,nh man, who identifies himself with
the aggregate of the body and the Senses thinks
that he is resting in a house, on the ground or
on a scat. The man, who sees the body as the
Self cannot conceive that he is residing in the
body that is really separate from him. But the
man who sees his Self as distinct from the aggre-
gate of the body etc., can certainly realise that
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he is all the time residing ina body. On account
of the ignorance of their own real nature which
partakes of the nature of God, men in general
do not resort to God. All beings are born

subject to delusion and ordinary man is no
exception.

Human birth, which is a means to reach the
goal of life, is indeed very difficult to get.

Man is truly man only when his mind is
able to discriminate between right and wrong,
If his mind has become incapable of such dis-
crimination, the man is lost. By the mind’s in-
capacity to discriminate, man is rondered unfit
to realise the object of human life.

The pure man is one who is endowed with
both internal and external purity.

The able mwn is one who is able to, decide
rightly and promptly on the proper course of
action in matters demanding imnmediate atten-
tion.

Wisdom and ignorance are incompatible
with each other. Wisdom pertains to the real
and lasting good and ignorance to the apparently
pleasing.
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The ignorant man who thinks of the body,
the senses, etc., as his own Self, is prompted by
attachment and aversion to do good as well as
evil. Ho is convinced that he is born and will
die. But the wise see the Seclf as distinct from
the body, the senses etc., and utterly give up
attachment and aversion. 'They are therefore

completely freed from virtue and vice, resulting
from attachment and aversion.

A man of discriminalion is indeed very
rare. Among inrumerable beings, one perhaps

will be a discriminating person, as is the case
even now.

The ignorant will not follow the example of
the wise. The actions of the ignorant are
swayed by attachment, aversion and other pas-
sions. Some people are seen even to rosort to
black magic. Also, nature compels the ignorant
man to act and he cannot desist from it.

By the power of good deeds, knowledge and
memory manifest themselves in virtuous persons.
In the case of sinful persons, both knowledge

and memory remain clouded on account of their
sinful deeds.

Purity of the intornal instrument, the mind,
is the giving up of deceit, dissimu'ation,
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dishonesty, etc., in one’s dealings, with others,

in short, fair and just conduct in one’s relations
with others.

It is seen that some are born endowed with
a capacity for cortain particular works such as
painting etc., while othors have no capacity even
in tasks involving very little effort. So also, in
tho matter of enjoying the senses, some are ex-
perts and others lack that skill. All this is due
to the revival or non-revival of past experience.

Wherein lies the superiority of man? In
his capacity to attain to knowlcdge and to ac-
complish "works according to the dictates of the
Sastras. It is in man that the Self manifests
itself fully. Being enriched by discrimination,
man can discern the future and see beyond.
From 1nortality, he ean rise to immortality. As
regards other animals, hunger and thirsf consti-
tute their sphere of consciousness. Man alone
is specially competent to work for prosperity and
liboration.

Perfection and enjoyment present t!cem-
selves to men in such a tangled manner that the
dull-witted cannot discriminate Letween them.
The wise, however, reflect on their relative
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value and gladly choose perfection as it is far
superior to enjoyment.

As in the past the first embodied being was
afraid of being alone, s0 even now men in general
fear to be alone. The removal of that fear was

in the past as it is in the present by mcans of
the right Knowledge of the Self.

One, who does not know the real nature of
the Atman, is led by the natural defects of
attachment and aversion to cling to the results
of his action. He proceeds to act oven trans-
gressing the injunctions and prohibitions of the
Sastras. Thus, by the preponderant urge of the
natural defects mentioned above, he goes on ac-
cumulating in thought, word and deed in an in-
creasing proportion evil (vice) which causes him
undesirable consequences visible and invisible,
This makes him go down in the scale of evolu-
tion and he may descend even to the level of
stationary objects. Semetimes the impressions
produced by the Sastras predominate. In that
case, he accumulates more and more in thought,
word and deed, an abundance of good (virtue).
This good is of two kinds, with knowledge and
without it. The Second takes one to the abode
of the Pitris. The first leads him higher and
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higher to the spheres beginning with that of
gods and ending with that of Brahman. When
good and evil, virtue and vice are balanced, one
is born as man. The Sastras, (though they are
of universal application) are specially applicable
to human beings.

DESIRE AND ATTAGHMENT.

Desire is the enemy of the whole world and
leads to all kinds of evil. Desire, when
obstructed in any manner, turns into anger.
Degsire arising, Ragas emerge and prompt the
person to act. The lament of the afflicted, after
they have engaged in service, and acted under
the influence of Ragas is heard to this effect : “I
am made to work by the prompting of desire.” If
is verily by the influence of desire that one
commiits sin.

The uprising of desire and anger is inevi-
table during life, for the causes that bring them
out are infinite. Hence, we should never relax
our efforts in the assurance that we have con-
quered them.

Desire is the thirst after objects of the
Senses, previously enjoyed and found pleasurable
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when they are again seen, heard or remembered.
Anger is the repulsion towards inimical and
painproducing objects, a'ready suffered, when
they are again seen, heard or remembered.

The uprising of desire is shown by the hairs
standing on end, the pleasure spreading over the
eyes, face ete., and the mind being tossed about,
intoxicated by it.

The rise of anger is manifested by violent
tremor. the shaking of the body, profuse pers-
piration, the biting of the lips the redness of the
eyes, etc.

Desires are indoed caused by dwelling on

thoughts of sense-objects.

Desires are beneficial to none. The Seekers
of thn objects of desire never attain Freedom.

By renouncing desires, the Seer, Steadfast
in meditation, attains peace.

Desire is that which prompts one to seek
and get that class of objects, which caused him
pleasu-e formerly, under the impression that it
will be a source of pleasure. Similarly, hatred
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is the aversion to that class of objects which
gave him pain on previous occasions.

The root of all evil is the attached contem-
plation of sense-objects. The natural working
of the senses is accompanied by attachment and
avorsion,

The enemy can be slain only by knowing
his haunts. The Sonses, the mind and the
intellect form the bhabitations of desire. Desire
must be chased away from these abodes.

Attachment and aversion obstruct the good
and right path just as robbers on the way to our
destination.

No one can pursue pleasure and yet seek
Moksha.

SENSE-CONTROL.

Without attaining right knowledge, the seed
of attachment cannot be destroyed. Hence, to
reach that end, steadfastness in knowledge should
be cultivated.

True happiness consists in the withdrawal
of the mind from attachment to sense-objects
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and not in the attachment to them. Such attach-
ment is indeed misery. If there be such attach-
‘ment, there connot be even the slighest tinge of
happiness.

He, who seeks the imperishable bliss in the
Atman, should withdraw his senses from the
atraction to sense-objects which gives but
momentary pleasure. It is evident to those
who see that bodily complaints are due to sense-
enjoyments. Knowing full well that there is
not even the least shadow of real happiness in
worldly objects, one should withdraw the senses
from pursuing the mirage of sense-objects.

It is a matter of experience that the utterly
ignorant alone delight in sense-enjoyments, like
the animals.

Self-control is the control of the aggregate
of the kbody and the senses by restraining their
natural propensity to get off in all direction and
by training them to walk solely and exclusively
in the right path,

SADHANA.

In the Science of religion, the characteristics
of the person who has attained the goal are
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taught as the Sadhanas, the means to the
aspirants, since these characteristics (natural to
those who have reached perfestion) can be
acquired by effort and exertion.

The person, who pursues an end prescribed
by the Sastras, is forewarncd that he should not
fall under the sway of attachment and aversion.
When tho aspirant conquers attachment and
aversion by the .practice of discrimination and
right thinking, then he will see and act accord-
ing to the Sastras and not under the sway of his
unregenerate nature. Being wiso by the instruc-
tions of the Sastras, he knows beforehand that
desires prompt him to evil.

Non-injury, chastity in thought, word and
deed “etc., are aids to attain knowledge. Hear-
ing of scriptural texts, pondering over their
meaning and meditation thereof lead one directly
to knowledge. They constitute the means for’
the realisation of Brahman.

Those who strive for Moksha can be said to
have become perfect. Moksha results from the
total giving up of all desires.
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The means to attain Self-knowledge are the
excellent virtues such as humility, endowed
with which one becomes fit to know the Self.
These virtues themselves are styled knowledge
as they are means to attain that Knowledge.
The knowledge of the Supreme Reality is the
result of the ripe and full development of
humility and other virtues, which have been
spoken of as the means to attain knowledge.

By speaking of solitude as one of the means

to attain knowledge, it is not meant that the
company of the pure and disciplined is for-
bidden. In fact, such company helps one to
attain Knowledge.

Only by great effort can the natural teridency
to externalize be checked. It is.like going
against the strong current. After that tendency
to “externalize has been overcome, we should
turn the mind to the Innermost Self.

WORK.

He who thinks that his Self is verily the
doer of work will naturally feel that he hassome
specific duties to discharge. Such a man is
therefore fitted to engagé in work.
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The path of action has to be followed first
of all; then one can take to the life of renuncia-
tion (when one becomes competent for it.)

The secret of work is to get that dexterity
by which works naturally causing bondage cease
to have that effect in his case. That dexterity
consists in being even-minded in pain and
pleasure and the other dual throng.

It is not proper for one who has not known
the Atman to give up the duties enjoined on

him. It will be wrong if such a person were to
think that he should not do his duty on the plea
that work leads to bondage. For the reason
that action sets the wheel of the world in
motion, the person on whom a duty is enjoined
ghould perform it. The import of the whole
teaching of the Grita is that one who has not
attained to the Knowledge of tho Atman should
perform the duties enjoined on hjm. Before
attaining the competence to the Knowledge of
the Atman, a man should engage in the path of
action which is his proper sphere, as that will
lead him to attain to that knowledge.

Karma Yoga is the means of reaching the
true knowledge of the Atman and consists in the
performance of unselfish work accompanied by



144

the conquest of the dualities of the sensations
of heat and cold, pleasuro and pain, ete., and
done in the spirit of worship of God. Is is the
yoga of concentration and equality while doing
work. Ordinarily, work brings about bondage
in the form of merit and demerit, virtue and
vice. By God’s Grace work ceases to bind when
it is done as worship of God. Karma Yoga is
thus the means to attain to Moksha.

Until a man has attained the competenco
to follow the path of knowledge he should
engage himsclf in work, as he is till then
qualified only to follow the path of action.
Works, done disintercstedly, cause the desiruc-
tion of the accumulated evils of the past and also
bring about the purification of the mind. The
disinterested perfor:ance of work is the means
to attain to comnpetency for jnana-yoga.

That Karma Yoga is the means to attain to
jnana-yoga has been declared in the Sruti as well
a8 in the Gita. Karma Yoga is prescribed as
the way for those who have not attained to the
true Knowledge of the Atman, since they are
still under the sway of the threo gunas, Satwa,
rajas and tamas. By proper discrimination, one
should think that he is the doer working for God
like a servant for his Master.
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Yoga is the doing of work as a dedication to
God and without any desire for the fruits and
such performance of work is a means to right
knowledge. '

Works, enjoined by the Sruti and the
Smriti are means to attain to the goal of human
life. The supersensuous knowledge of the
Atman manifests itself to one who is the seeker
of the Supreme Brahman and who is devoted to
the performance without attachment to the
fruits thereof of the obligatory duties enjoined
by the Sruti and Smriti. Before the realization
of the identity of the Atman and Brahman, the
duties prescribed by the Sruti and the Smriti
have to be necessarily fulfilled as they make for
the purification of the person. Self-Knowledge
manifests itself to a person as soon as his mind
has become pure. Hence, works should be per-
formed (as taught by the Scriptures) sothat the
knowledge of the Self may become manifest.
The Sastras enjoin the performance of works
as the means to destroy the accumulated evils of
the past in the case of one who seeks Moksha as
well as in the case of one who wishes to reap
the fruits of his works. Wisdom cannot mani-
fest to one who is obstructed in his path to
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progress by tho accumulated evils of the past. The
obligatory works enjoined by the Sastras cause
the manifestation of wisdom by removing the
obstacles resulting from the accumulated evils
of the past. Not only the Agnihotras and other
sacrifices, but also austerity, truth, control,
internal and external are Karmas since they are

even more directly conducive to bring about
Knowledge. So also are meditation ete.

The duty of an aspirant who has not known
the Self is to go on performing works to acquiro
purity of mind. Work is an external aid to
attain to Dhyana Yoga. THence, until he
becomes competont to rise to Dhyana Yoga, the
Grihastha, on whom "work - is enjoined, should
perform his duties.

An action will as a mattor of course, be
attended by its result. An act, dedicated to
God, will produce greater results than one not
80 dedicated.

The absence of the egoistic sense that one
is the doer as well as non-attachment to the

fruits of work make one freed from the bondage
of action,
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Work, which springs from ignorance and
desire and which give rise to the seeds of all
sufferings, cause rebirth. =~ Work done with
egoism and desire producos bondage while work
done without egoism and the desire for the
fruits lead to Moksha,

Tho Karma Yogi is one who concentrates
on work and does it with tho conviction that he
works for God and not for any personal gain.
Karmy Yoga, which is practised with ontire de-
voiion to God, dedicating everything to Him,
leads to Moksha gradually by means of tho puri-
fication of the mind, tho attainment of know-
ledgo and tho renunciation of all actions.

Yoga is 'the porformanco of actions without
any desire for the fruits thorcof and such Yoga
is an external aid to Dhayana Yoga. The nature
of the Yoga taught in the Gita is the concentra-
tion of the mind on the Lord with uwiversal
form and the doing of work dedicated to Him.

Karma Yoga is Yoga through Karma.
Work is done with the conviction that it is a
dedication to the Lord. It is also Yoga in a
secondary sense as such work performed with &
mind dedicated to the Lord, leads to Yoga.
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The Karma Yozi renounces all ideas of the
fruits of action even while performing them.
As the thought of the fruits of action causes
distraction of the mind, a doer of astion who

abandons the thought of the fruits thereof, will
become a Yogi with an undistracted mind.

Yoga, with the Lord as the object, means
the performancs of all actions after dedicating
them to the Lord.

The rites to be performed regularly are en-
joined by the Qastras on one who is tainted with

the root of all ills, ignorance and the consequent
desire and hatred, and who desires to seek
good and avoid evil. He follows the injunc-
tions of the Sastras and performs the rites en-
joined by them without any desire for the fruits
thereof. Even the rites designated as Kamya,
that is, with some material end in view, fall
within that category only because of the state
of mind, namely, the desire of the person per-
forming them. By themselves, they cannot be
differentiated from the obligatory rites done
without any desire for the fruits.

THE WORK OF THE FREED SOULS.

Even a knower of the Self, who has achieved
the goal of life, should work for the welfare of
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others, though he has no further duty tobe done
for his own sake. To work for the good of the
world is the only duty remaining for the knower
of the Sclf. Thus the work done by the Knower
of the Self is really no work at all for his con-
stant perception of Brahman dostroys the bind-
ing effect of any work done by him. In the
case of the Knower of the Self in whom all
ideas of duality have been replaced by the
realisation of Drahman everywhere, action
ceases to be action, (ag its binding effect has
been destroyed).

“These are not my actions. I, the Atman,
have no work to do. I am beyond it.” XKnow-
ing thus, one is freed from the bonds of action.
The man, who has got right Knowledge, will
not be bound by actions even though he does
work for the good of the world.



APPENDIX.
1
YRINAVALKYA—MAITREY! Di2LOBUE.

It is enjoined in the Sruti (Vedas) that one
ghould become a Sanyasin only after getting the
assent of the wifo and others (relatives and
friends). So, the Rishi (Yajnavalkya) addrossos
Maitreyi, his wifoe, for her approval.

“I wish to give up tho Grihasta Ashrama
(my preseut stvbus a3 a householder) and take
up Sanyasa  Please give your consent’’.

(Maitreyi repliel): “The desire you have
expressed is wo:thy of you and appropriate (in
your circumstinces). Kin'ly instruct me with-
out delay as to my duty in the matter.”

Having thus ohtained her assent, ho said to
ber as follows: “T shall partition (my proporty)
between you and your co-wife Katyayani.

Women have no wealth of thoir own.
When I renounce, (1 will have no property and
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80), you will have no means (to fulfil) the rites
‘and obligations (enjoined by the Sastras).

Beforo I become a Sanyasin, T shall there-
foro, distribute my wealth to both of you (as I
retain my property till Sanyasa).

The Scriptures enjoin that one should re-
nounce only after distributing all his wealth.
Hence, I shall partition my property.”

(Maitroyi said) ““Your resolution is befit-
ting. Only do not give me wealth. Bless ma
with that which will cortainly bo beneficial to us
like your Sanyasam (to you),

Thoe company of tho groat-souled ones will
uplift all. Iivon impure water bocomos puro
and holy when it mixes and unites with the
(sacred) Gangcs.

By your association, (I have realised) that
there is no other goal (to be sought after by
human beings) than (the "gain of) immortality.
So, I ask you whether wealth can confer or be
a means for immortality.

If the whole earth is full of wealth (and I
own it) will I become immortal on that
account ? "
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Yajnavalkya answered thus the query of his
wife. “By wealth, one cannot gain immor-
tality”, Then Maitreyi asked “If wealth will
not confer immortality, why do you wish togive
wealth to mo”. Yajnavalkya replied thus, ox-
plaining the utility of wealth. ‘Tho life of man
depends on many perishable things and wealth
18 one among them (as it can purchase those
things). But it does not conduce to immor-
tality.

Knowledge, which completely destroys
ignorance, is the only means to immortality. It
is vain to dream of immortality by wealth or
anything depending on wealth (Sacrifices eto.,
performed by mneans of wealth).

Knowledge alone confers immortality.
Work cannot be the cause of Mukti, just as fire
cannot cure heat. Work results in birth and no
cessation from rebirth is possible by that
means.”

(Maitreyi said) “The nature of the good is
to do good even to those who wrong them,
Then, what will be the conduct of the good to
those who are devoted to them.
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I must indeed have been guilty of some
offence as you desire to do something injurious
to me. 'Who olse is there who will help me ?

How can a high-souled one like you re-
nounce by binding me, your devoted, beloved
and virtuous wife, with wealth without breaking
my worldly bonds of attachment ?

If wealth can confer immortality, it is not
fit that you renounce it. If it cannot help to
gain immortality, of what avail, then, is it to
me ?

If you are kind and seek my welfare give
me that supreme knowledge you are master of.

Give me that treasure by possessing which
knowledge you have abandoned all wealth and
all that can be procured by wealth and desire to
be the¢ Supreme Sovereign, the over-Lord of
yourself.

Give me that treasure, which has no begin-
ning, middle or end and which never decreases
however much it is enjoyed and used up.
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You are master of that infinite treasure.
Why do you give me finite riches? The gift of
illusory things is no gift at all. Deign, there-

fore, to give me the substantial and Real
Wealth”,

Yajnavalkya replied: ‘I cannot give that
knowledge the onc and only means to Moksha
to one who has not riscn above the desire for
worldly goods. I had my doubts about your
real thirst for Moksha and so I offered you
wealth. If you have got the real spirit of re-
nunciation and the deep distasto for worldly
goods, receive this invaluablo and unsurpassable
Nectar of True Knowledge.

You have never spoken a word against my
wishes, thus fulfilling the ‘duties of a devoted
wife. Now also, you follow my inclinations and
are as dear to me as before.

Even his brothers desert the man who
seeks Moksha. By your unsurpassed and intense
devotion to me, you do not desire to leave me
even now when I renounce, secking Moksha.
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You cannot bear the idea of separation, as
you are intensely devoted to me. You wish to
follow me even in the path of Mukti, as you
desire complete oneness with me.

Uma (Parvathi), on account of her deep
devotion to Her Lord Shiva, resorted to become
half His body. DBut, you seek with your entire
soul to become the Whole of my Soul.”

(From Sureswaracharya’s Vartika on the
Brihadhranyopanishad-Bhashya)



APPENDIX II
SRI SANKARA'S INFLUENCE.

Jnaneswara, (1271-1296 A. D.) the greatest
Saint of Maharashtra, says in his celebrated
Jnaneswari "Just as a child, following his father,
reaches the same (place where the latter goes)
destination, so I, unworthy though I be, follow

Vyasa, after ascertaining the way from the’
Bhashyakara (Sri Sankara).

Ekanath, (1533-1599 A. D.) one of the
revered saints of Maharashtra, gives the follow-
ing account in his explanatory rendering of
Hastamalaka’s reputed reply to the query of Sri
Sankara.

“In the house of a certain DBrahman, a
(freed) soul, who was to have his last incarna-
tion, was.born by Supreme good fortune. They
could not understand his greatness............ None
could gauge the depth of his knowledge........ He
kept an unbroken silence, neither smiling nor
weeping... ........All who saw him spoke of him as
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a peculiar child but could not arrive at any con-
clusion regarding him. He was not a corpse as
there was the life breath in him. He could nof
be called blind, since he saw everything. He
never cried, even at the time of birth. The
light that cmanated from him was intense. He
had no hunger or thirst. He was above the
dual throng, joy, misery and tho rest and he had
no feeling of I and mine.

So, the parents became indifferent. He
had reached his eighth yecar. How to initiate
him into the Gayatri, as he uttered no syllable
from the time of his birth................ The father
may beat and the mother refuse to give food
and drink. His face was calm and there was no
trace of sorrow. Such was the state of the boy.
At that time, Sankara in the course of his
wanderings, came to that house, begging alms.
Many wealthy and (worthy) worshipful £rahmans
had respectfully invited the great teacher, but
he did not respond and came unbidden to this
house. Seeing the (state of the) child, Sri
Sankaracharya was filled with joy and recognized
his high state of knowledge. Wishing to hear
from him, his words of supreme wisdom, the
Acharya, who was already immersed in ecstasy
at the sight of the child, questioned him thus
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with great affection. “Who art thou, child” eto.
The Acharya told his (father) relations: “This
boy is an utter ignoramus in worldly matters.
He has no inclination to follow the path of the
crowd, (the worldly way). Give him to me, as
I know his value.” The father, that excellent
Brahman realised the truth of his words, as the
Acharya had made the hitherto dumb child
speak words of wisdom. He had the Upanayana
of the boy performed and handed him to Sri
Sankara who gave him full Sanyasa on the spot.
Even now, at the tiine of Vyasa puja, Hasta-
malaka has a high place. In the Sanyasa-
padhathi the rules for being initiated into
Sanyasa, he is greatly honoured “I shall give the
line of Gurus”. First in order, - coires Sri
Narayana  His disciple is Brahma. Narada,
the great Sage, was initiated by him. Narada
taught Vyasa and Vyasa was the Guru of Suka.
Suka instructed Gaudapada, who formulated the
rules for initiation into Sanyasa. The Guru of
the Sanyasing, Gaudapada had as his disciplo the
most revered Govindapada. He had (in his
turn) two Cisciples Vivarnackarya and Sankara.
1llumination, wisdom, surpassing power, know-
ledge, grandeur and profundity, Sri Sankara had
in full measure and he, the insight incarnate,
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was supreme, extremely liberal in giving the
grace of Self-Knowledge (to others). Ton
Gurus (Masters) are to be worshipped in Vyasa-
puja and I shall mention them according to the
order in the instructions regarding the Puja.
Four of the first Acharyas are to be honoured
first and foremost among the ten. The other
Six got their Knowledge from Sankaracharya.
First is Gaudapada Acharya and the Sscond
Govinda Bhagavat Pada. Irom him we come
to the Vivarnacharya and the Chief Acharya
Sri Sankara. From Sankara Six Acharyas took
Sanyasa. They are Viswarupa, Prithwidhara,
Sahajacharya, Hastamalaka, who was ever esta-
blished in the Supreme (Whoule), Padmapada
and Trotakacharya. These complete the names
of the ten highly revered Acharyas of the
Sanyasing, the Supreme Lights of Wisdom.
They are most eminent (Lamps) in holding to
the ideal of Sanyasa and Supremely endowed to
convey knowledge (to others). Four df them
became the heads of Maths., Sankara establish-
ed the order of ten Sanyasins and I shall give
the names of those Tirtha, Asrama, Vana,
Aranya, Giri, Parvata, Sagara, Saraswati,
Bhagirathi and Puri. The Dwaraka Matha is
on tho West Coast and Viswarupa was the
Acharya thereof. Tirtha and Asrama are the
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titles of the Sanyasins there. The Joshi Math
is in the Badarikashrama and Trotakacharya
was the head of that. Giri, Parvata and Sagara
abide there. The Jagannatha Math is on the
East Coast, wherein Padmapada was the head.
Vana and Aranya are the names of the inmates
of that Math, The Sringeri Math is in the
south, which had as its head Prithwidhara,
Saraswathi, Bharathi and Puri reside therein.
Hastamalaka was evor established in the
Supreme, reposing therein and so had no Maths
or Asramad. He was fully absorbed in tho bliss
of the Self. Tho last, Sahajacharya also had no
inclination to be in charge of Maths and the
like, being naturally in the high stale of
realisation. :

—:000:—
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ERRATA

MISTARKES AND CORRECTIONS

‘o' should be omitted after
‘back’
‘effect’ should be ‘effort’
Naishkarmasiddhi should be
Naishkarmyasiddhi
‘topical’ should be typical

after “words—"there should
be xxx

‘sorne’ should be ‘the same’

after ‘consideration’ add
‘that’

after ‘this’ delete ‘—’
delete ‘on’ after ‘realisation’
for ‘The’ read “That the’

for ‘be presencet’ read ‘the
presence’

after ‘establish’ add ‘its’
‘period’ should be ‘periods’

“‘mananda’ should be

‘mangna’

after ‘Dh ua!&"\? fh
‘Ragas’ 1 Do ‘Rajuds *
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