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Vidyavachaspati V. Panoli's Works 

Upanishads in Sankara's Own Words' - Volsl to N 
Gita in Sankara's own words Vols.I & II 
Adi Sankara's Vision of Reality 
(A Discovery of Truths Hithert~ Unknown)· 

About Mathrubhumi 
This hallowed daily of Kerala, which 

is the third in India from the point of view 
of circulation,was founded Eighty years ago 
at Calicut, for inculcating a sense of patri­
otism in the minds of the people of this land . 

As regards the publication wing the 
company has, of late, taken a decision that, 
as far as possible, books of classic nature in 
every branch of learning only should be 
brought out. The unprecedented success 
proved by the three classics mentioned 
above shows that books of everlasting val­
ues will never fail to reach noble minds. 

About·the Author 
Vidyavachaspati Panoli has, with 

courage and commensurate scholarship 
came forward, to render in excellent Eng­
lish Sankara Bhashya on the Upanishads and 
Gita . Not many have the vision, nor the 
passion, nor indeed the erudition needed for 
the great undertaking. The author places 
India in debt, the West under obligation, the 
world's spiritual literature under gratitude. 
The works are the product ·of a life-time 
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study. 
Upanishads in Sankara's own words' 

Voll lsavasya. kena,katha and mandukya 
Upanishads with the Karika of 
Sri.GaudapadaAcharya (on Mandukya) - Rs.245/­
Vol.II.Prasna,Mundaka, Taittriya and Aitareya- Rs.375/-
Vol.III. Chhandogya ................................. - Rs.585/-
Vol.IV. Brihadaranyaka ........................... - Rs.485/-
out of print New edition will be published soon). 

Gita in Sankara's Own Words' 

Vol.I Chapter I. to VIII .................... - Rs. 96/-
Vol.II Chapter IX to XVIII ............... - Rs. 96/-
( out of print. New edition will be published 
soon). 

ADI SANKARA'S VISION OF REALITY 
<A Discovery ofTruths Hjtheno Unknown) .... Rs.175/-

This book which upholds the 
teaching of Sri. Adi Sankara in all its 
pristine purity is the product of critical • 
study and researches of many decades. 
It exposes the myths about Sri. Sankara 
and points out boldly how the sanctity 
of the message of the Acharya has becorne 
diminished on account of the interpola~ 
tions th~t have crept into his works. It is :. 
cogent presentation of an erudite writer 
whose scholarship about Sankara literature 
is unsurpassed . 

For trade enquiries :­
Sales Manager - Books 

Mathrubhumi 
Calicut - 673001 
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May thoughts of goodwill come to us from all 
directions, without any obstruction or 
restraint, leading us to higher ideals, so that 
we may be recipients of divine protection 
without any hindrance from day to day for our 
well-deserved growth. 

~ fE{-1 -:=t" ~ c£~'"Ac1 I: 

~F@ ;,: qcsrr ~: I 
°' 

~ fkt ·-H~i I t-m 3i fl:~.=\ fq : 

~f@ :=il" ~ II II 

May Indra. with the opulent power of divine 
hearing, be prop1t1ous to us. May the 
Omniscient Pu~an be propitious to us. May 
GarU<)a, with His irresistible weapons, be 
propitious to us. May Brhaspati be auspicious 

to us. 
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LI. Governor 

MESSAGE April 07, 2003 

I am happy to learn that Adi Shankara Jayanti Mahotsav is 

being celebrated from May 4-6, 2003. 

Shankara Jayanthi Mahotsav is being celebrated since 1992 in 

a benefiting manner, by the Adi Sankara Vedanta Pratishthanam. Adi 

Sankara, scholar, philosopher, sage and saint, belongs to the global 

galaxy of mastenninds. 

Adi Sankara Vedanta Pratishthanam, Orissa, is functioning with 

the objective of spreading and propagating the Advaitic message of 

Adi Sankaracharya, resusciating the ancient Vedantic Heritage of 

Bharat Varsha and promoting inter-religious harmony which is very 

much needed at present throughout the wortd. 

My best wishes for the grand success of the celebration. 

I 

le( c, ,. (_(( c-•·~ 

( K.R. MALKANI) 
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Sri Sri Jagadguru Shankaracharya Mahasamstanam 
Dakshinamnaya, Sri Sharada Peetam, Sringeri. 

V.R. GOWRI SHAN KAR, BE. OIISC. AMIMA .. 

Administrator 
Sri Sringeri Malh and its Properlies Sringeri • 577 139 (Karnataka • India) 

May.-5, 2003 ~ (:,3e 

Sri K Ramamurthy 
President 
Adi Shankara Vedanta Pratishthanam 
Ors.No. IVA-29/4, Unit II 
Bhubaneswar751009 
Orissa 

Dear Sir, 

Camp: 

Received your letter of 1st April announcing the celebration of Adi 
Shankara Jayanti Mahotsav from 4th to 6th May and placed at the Lotus 
Feet of His Holiness with your pranams. 

His Holiness is happy about the souvenir to be brought out by you on this 
au~picious occasion. 

Prayers are offered for the successful completion of the functions and the 
gracious blessings of His Holiness are conveyed to you all to continue 
your noble service and help the individual to take the path indicated by the 
spiritual values of life. 

Sri Sharada Chandramouliswara prasadams and Asirmanthrakshatas 
blessed by His Holiness are also enclosed. 

You~ sincerely 

~'~~~ 
(V.R. GOWRISHANKAR) 

Phone Ott. 08265-50123 Aesi. 08265-50192 . Fax: 08265-50792 

Date: 

Bangalore Res 080 86 
• • 01698 
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H.H.Swami Mukhyananda 

Belur Math, Howrah (W.B.) 24th Feb. 2003 

~~N~m~ h 
I have received your letter of 11.2.03 requesting a Message from me to t e 

Shri Shankara Jayanti Annual Souvenir for 2003. • 
I have also received and gone through with keen interest, the Shri Shankara J ayan;~ 

Annual for 2002 on the topic of Adi Shankara and His Relevance, published by the A 1 

Shankara Vedanta Pratishthanam, Bhubaneswar, under your able guidance. The articles 
are very scholarly and informative. 

_Adi ~h~~ was a great spiritual genius as well as a perceptiv~ philoso~her, wh~ 
combined m his hfe and works saintliness and devotion to truth with a rational an 
scientific approach, which enabled him to place philosophy and religion on a firm scien­
tific and realizational basis. 

He established the spiritual harmony and unity of religions on the basis of Advaita. 
He proclaimed the true nature of man as the immortal Atman, transcending body and 
mind, and established its identity with the Infinite Sat - Chit - Ananda, Brahman, the 
source·and ground of the universe. He also showed the paths of realizing the same· 

Shri Shankara deals with universal principles in his writings ; he had also sublime 
poetic talent and vision and has composed many beautiful and inspiring stotras, divotional 
as well as philosophical, besides his profound philosophical works and commentaries. 

Shri Shank.ara worked for the integration of society and its spiritual regeneration. 
His life and works are relevant today in the modem context as they were in his own times 
over 1200 years ago-rather his universal, rational and scientific thought and Advaitic 
approach are more relevant today to compose the differences and to enable mankind to 
realize its divinity and the supreme divine Reality in different ways and understanding 
and without conflicts. 

You are doing very good work to spread the great life and beneficial thought of 
Shri Shank.ara through these Annuals and other spiritual activities. With blessings and 
best wishes. 

Yours own 
Sd/-

(Swami Mukhyananda) 



Sri K. Ramamurthy, IAS (Retd.) 
President 

TATTVAMASI 

Bhubaneswar 

MESSAGE 

l\ 
I have been associated with Adi Shankara Vedanta Pratishthanam for more than decade. 
~ate D. M. Mishra, the founder President of this Institution requested me to take'°'interest 
m the activities of the organization. I readily agreed. 

Sri ~iranjan Rath. Secretazy has done yeoman service in spreading the message of 
Advaita Vedanta. Almost every month a scholar is invited to deliver lecture on 
Vedanta/any topic on the spiritual lore of this land. Every year on the auspicious occasion 
ofShankara Jayanti Day eminent Professors from India and abroad are invited. They give 
~ectures on all the thred days. All these lectures have great value in understanding Adi 
J1ankara'_s Philosophy. A Souvenir is also publi_shed every year by this ~anisation. 

any enunent scholars and spiritual persons 'Wl"lte for the same. These articles are of 
extra Ordinary value to the members and others who get free copies. 

~ have presided over most of the monthly and annual meetings. I have personally 
enefited from these. 

1 ain ~ure that this organisation is slowly and steadily reviving in Orissa the interest in 
Advaita Philosophy. 

1 Wish all success to this organization dedicated for this noble cause. 

(K. RAMAMURTHY) 
PRESIDENT 
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Editorial 

·t and /overs 
Heartiest greetings and soulful good wishes, to all Shankan es 

of the glorious spiritual heritage of this sacred land. Adi Shankata Vedanta_ 

Pratishthanam since 1992, has been unceasingly bringing out Shankara Jayanti 

Volumes containing scholarly articles by eminent personages. 

This year's volume carries one article on the Vedic conception of God and 

seven articles featuring various aspects of Shankara 's writings and philosophY. 
. con-

The volume starts with a comprehensive and analytical article "Vedic . 
. d •• MaharsJ, 

cept,on of God in All Its Aspects" by H.H.Srimat Swami Mukhyanan aJt 

an exponent of Advaita Vedanta and the Acharya in Belur Math, Kolkata. 

"fhe second article is " Hastamalakacharya II by Dr. Satyadeva Mishra, v;ce­

Chancellor, Rajasthan Sanskrit University, Joypore. The learned author has ablY 

unravelled hitherto unknown facts of Hastamalakacharya 's life and philosophY• 

Then follows articles by Dr. C.S. Ramakrishnan, Dr. Minati Kaf, 

Sri P.V.N.Swamy,, Dr. S. Revathi, Dr. R./.lngalalli and Dr. B.S.B. Joshi 

Thus the volume is so designed to provide our discernig readers, varioLJ5 

facets of Shankara's writing and philosophy. It is hoped that the present volume 

would be well appreciated by the readers. 

SANKARA JAYANT/ 
6th May 2003 

Prof. BIJAYANANDA KAR 
Editor 



FROM THE DESK OF GENERAL SECRETARY-_____ _ 

The l}shis or the Vedic Sc!ges were seers of Truth. They were living mostly in 

forests or qn river banks. They preferred simple life with austere habits, that made 

their minds free from worldly cares and anxities. Thus endowed with mind unruffled 

and susceptible to the higher values of life, they were constantly engaged in 

dialogues and debates on the mystery of universe and life. The awe-inspiring phe­

nomena of nature - clouds gathering, thunder, lightening , sun rising and setting, 

moon waxing and waning-tormented their impeccable mind pouring out metaphysi­

cal questions; who is the author of this mysterious universe ? Who am I ? How am I 

related to the creator and creation ? What is the meaning of life ? 

To unravel the mystery, the Rshis dedicated their lives to deep contemplation 

With unrelenting moral disciplines. This enabled them to ris~ above the drudgery of 

conventional formalities. They pierced through the mystries of life and universe and 

realised the TRUTH. They discovered the inexorable Cosmic Moral Law" Rtam", 

that governs the working process in the Cosmos and realised the all pervading 

divinity in man, unity in existence and unity in God and Man (Brahman and Atman). 

Through self introspection and self analysis they achieved SELF KNOWLEDGE, the 

saving kowledge. Through intuitional vision they realised the unity behind and be-

r0 nd all this apparent multiplicity. 
The Supreme Wisdom of the fish is has been preserved unalloyed in the Vedas 

and_ Upanishads . These corpus of scriptures are apauruseya, nitya and svatah 

Pramana . 

... . ,. 
~~= ~ ~E;!I{: 
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The Vedic literature, which covers Mantras, Brahmanas, Aranyakas and .. 

Upanishads, is regarded as the earliest composition of humanity . The Mantras are 

the oldest aspect of Vedic literature and have been classified into four major 

collections(Samhita) -i) Rigveda Samhita (ii) Yajur Veda Samhita (iii) Samaveda Samhita 

and (iv) Atharva Veda Samhitii. Most of the mantras are addressed to the gods or 

cosmic deities.that guard and function in different planes of existece. The Brahmanas 

prescribe elaborate rituals like Rajasuya,Asvamedha,Agnishtoma for attaining earthly 

sovereignty or heavenly joy. The language of Brahmanas are also symbolical signify­

ing cosmic phenomena. The speculative and iquisitive spirit.of the Brahmanas Jed to 

the conception of Brahman as the ultimate Reality. 

The Aranyakas and Upanishads transcend the Samhitas and Brahmanas in 

their value. The Upanishadic seers were not only ascetics but also philosophers. They 
raised perennial questions as to the creation of the universe and one's relation to it 

inwardly and outwardly. The creation hymn of the Rigveda and Nasadiya Sukta pio­

neered the quest for the Absolute and in the BJhadaranyaka Upanishad the Asvamedha 

sacrifice is contemplated as a process of the universe. Thus the Upanishadic seers 

turned their search inward. The philosophy of the Upanishads is based on logic and 

intuition. Dialogues, and discussions on the relation between the one and the many, 

the problem of cause and effect relation and its implication on the ontological status of 
both cause and effect, the primacy of BEING and the dependent status of beings and 

so on have st"!ctured a total and integral philosophy. Total because it comprehends 

everything sentient as well as insentient through the knowledge of the ONE and inte­

gral because everything of which BEING is the essence is dependent on and also 

sustained by it. The Upanishads repeat again and again the oneness of jiva and 

Brahman(jiva-brahma-aikya). 

The principal Upanishads are lsa,Kena,Katha,Prasna,Mundaka,Mandukya, 
Taitiriya,Aitareya,Chandogya and Brlhadaranyaka. These contain sacred wisdom •. -. 

the highest spiritual TRUTH (brahma vidya) Acharya Shankara wrote lucid and mas­
terly commentaries on these Upanishads. The central teaching of the 

Upanishads.according to him, is summed up in three propositions 1) Brahman is the 

sole reality 2) the jiva in its essential nature is Brahman and 3) the world of plurality is 

ii 



, 
illusory. Through these commentaries he interpreted the wisdom of the Rshis. The 
Rshis summon everyone· to break the veil of ignorance and strive delegently to 

realise the DIVINITY within him. 
This is the eternal spiritual pilgrimage, from creatureliness to blessedness,from 

bondage to freedom. 

Srnvantu visve amrtasya putrah 
aye dhamani divyani tasthuh, 

Vedahametam purusam mahantam 

aditya-varn~m tamasaparastat 

Tameva viditva atimrtyumeti 
nanyah pantha vidyate ayanaya 

X X X X 
Uthisthata jagrata prapya varan 

nibhodhata : 

Ksurasya dhara nisita duratyaya 

durgam pathastat kavayo vadanti 

X X X X 

We express our deep sense of veneration and gratitude to Sri K.Ramamurthy 
IAS(Retd.) Patron - in Chief & President of ASVP and Sri K.C.Chand IRS(Retd.) 

Vice-President, whose blessing and goodwill have been encouraging and inspiring 

us to march ahead for achieving the avowed goal of the Pratishthanam. 

Our reverential gratitude are due to Prat D.A. Gangaahar Head of the Deptt 

of Philosophy & Religion,Benaras Hindu University Varanasi, who has lovingly taken 

much pain to be with us tor three days. We have been amply rewarded by his 

erudition and oratory. 
We offer our deep sense of veneration and gratefulness to Dr. Sathyamurthi 

supdt. A.S.l.,Bhubaneswar who has kindly graced the inaugural day. Our rev­

erential gratefulness goes to Dr. N.C.Panda, noted educationist and Literateur and 

iii 
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, 
Dr. A.C.Sarangi, Vice Chancellor Sree Jagannath Sanskrit University.Puri whose 

august presence in the succeeding two days has added grandeur to the function. 

We are extremely grateful to Prof. Bijayananda Kar,Ex-Prof of philosophy, 

Utkal University and the working President of the Pratishthanam for his weighty and 

valuable Editorial and careful editing; Personally I owe to him much for his wise 

suggestions and ready wit at crucial moments. 
Our heartfelt thankfulness are due to all our learned contributors, whose 

scholarly articles have enriched the value of this volume. I convey my sincerest 

gratefulness and indebtness to Sri U.S.Murthy, a dedicated and committed soul 

ever ready to help for any noble cause. I further, on behalf of the Pratishthanam, 

extend my heartfelt thankfulness to all advertisers, sympathisers and donors, but 
for whose generous help and co - operation this function would have been hardly 
possible. Our sincerest thankfulness are due to H. H. Swami Dharma 
Prakashanandaji, the President & the Secretary, Sivananda Sanskritika Kendra, 

Bhubaneswar and the Members of the Divine Life Sor;iety for their hearty 

co -operation in providing us the hall and other necessary accessories freely. 

My personal thankfulness goes to all my colleagues and fellow brothers for 

their dedication, selfless service and timely assistance. Sri Srinivas 
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The Vedic Concept of God in All Its Aspects 
Part - I H.H.SRIMAT S\VAMI MUKH-YANANDAJI MAHARAJ 

W rem the most ancient times man 1 all 

over the world has conceived of a powerful 

being or beings supernatural or • 

quasisupernatural, controlling the affairs of 

the world. These conceptions have varied 

from time to time, and from clime to clime, 

but the basic idea of a powerful controller 

has remained whether conceived crudely 

or in a· refined manner It was man's inher­

ent curiosity to understand himself and his 

environment, and his need for physical and 

psychological succour in a strangely hos­

tile and benevolent environemnt that gave 

rise to a conception of God. These are the 

factors again which have stimulated his 

enquiry into the nature of God and His re­

lationship • to the universe and its beings. 

These conceptions of God have evolved 

over the ages simultaneously with the • 

growth in the knowledge of man about him­

self and the surrounding nature, and influ­

enced by social and political developments. 

Primitive Conceptions 
In the beginning.conceptions of God 

were of the character of jus~ response· to 

stimuli from external environment - in other 
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words, instinctive. Because they were 

instictive, the primitives at times had pro­

found intuitive glimpses to Truth, which they 

could not fully understand or rationally for­

mulate. They could not seprate them from 

other crude tribal conceptions at the intel­

lectual level. But they gave very direct and 

forceful expressions to these glimpses. 

However God's existence was as­

sumed, based on faith that was never ques­

tioned. A conscious enquiry into God as 

the cause of the universe sets in at a much 

later stage and that again in only some parts 

of the world and some civilizations. For the 

rest, conceptions of God rested on the 

stimuli-response basis, sometimes rein­

forced by sublime mystic insights and pro­

phetic utterances. As such they could not 

have any universal rational-appeal or philo­

sophical and sciecntific value . They had 

only religious value to the followers of 

different cults and faiths, affording them psy­

chological and emotional satisfaction. Even 

where a rational enquiry was instituted, in 

most cases such enquiries could not get free 

from the hold of religious theology . They 

often got involved in religious terminology 



and symbolism, and gradually relapsed into 

dogmatic and credal sectarian views be­

cause passions and prejudices-racial, tribal 

or national prevented the growth of a uni­

versal vision. 

Three Stages in the Conception of God 

In the early stage we find that man 

and his world are the central theme of the 

picture, and the God who created them in­

tervenes physically in the affairs of humans. 

He has all the qualities of goodness and 

failings of humans, only on ~ large scale, 

but is powerful. The anthropomorphic con­

ceptions of humans, their desires and pas­

sions, cling to him. He has a definite form, 

has an abode, has human qualities and is 

moved by hatred and jealousy, has likes and 

dislikes, favours some and pours his wrath 

on others. He has his sons, daughters, an­

gels, prophets, chosen people, and so on. 

And Satan opposes Him. He is like a pow­

erful autocratic king who does not brook 

other gods or any opposition. 

It is only at a later stage that man tries 

animate and inanimate, live.move and have 

their being, and He loves all His creation 

equally. But, He •is still a person based on 

faith, and generally male. 

At the third stage, man shifts from 

human-centred conceptions of Personal 

God to Truth-centred philosophical enquiry. 

God sheds even His 'He' - ness and remains 

as the Truth and ground of the phenomenal 

universe, the infinite impersonal spiritual 

Realityin all Its glory, inspiring the function­

ing of the universe and its beings from 

within, and receiving their homage as the 

Source.It is the home to which all will return 

in_the end for rest. The final rest is achieved 

when the individual being realizes its unity 

and identity with the universal Reality. This 

also means cessaton of all outward move­

ments. There is no duality in the Infinite, and 

hence no movement, no want, no fear or 

sorrow: 'What delusion.what sorrow can 

there be to him who realizes the oneness 

of all Existence?' 2 It is 'Peace that passeth 

understanding'; para shanti (supreme 

peace): moksha(freedom from all limita-

to shed his anthropomorphism and gradu- tions); and nirvana(cessation from all phe­

ally ris~s to a purer conception of God as nomena). 

the source, sustenance and refuge of the The Uniqueness of Vedic Conceptions : 

whole universe and all its beings, human· or We find all these three types of con­

non-human. God is divine. In Him all things, ception of God - especially the second and 

2 



third stages - reflected in the Vedic litera­

ture. Yaska an ancient Vedic etymologist, 

classifies them in his Nirukta: the anthro­

pomorphic or natural (adhi-bhautika '),the 

divine or supernatural (adhi-daivika) and 

the philosophical or transcendental 

(adhyatmika), culminating in the "highest 

conception of the absolute spiritual Infinite 

(nirguna Brahman) in Vedanta or the • 

Upanishads, which form the last portion of 

Vedas. 

In comparison with the conceptions 

of God in other parts of the world, the con­

ceptiol')s in the Vedic literature- the earliest 

extant living literature in the world- are 

unique in that a sort of enquiry or conscious 

quest is associated with them from the very 

beginning. They are not mere groping 

apprehensions or instinctive beliefs . The 

conceptions posited of a Personal God are 

often questioned and analysed deliberately. 

Progressively new solutions are offered to 

overcome logical difficulties· and to satisfy 

psychological and emotional needs. 

Another line of enquiry runs parallel 

to these conceptions to meet the philosophi­
cal requirements of Truth and the actual 

existence of a supreme divine Being. These 

two conceptions - religious and philosophi­

cal, the Personal God (deva) and the Im-
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personal Reality (sat)- run parallel, meet, 

intermingle.and coalesce. As reflected in all 

Hindu thought, all through the Vedic litera­

ture the approach to problems is synthetic 

and comprehensive. n-.a approach is inclu­

sive and not exdusive; taking care not to 

leave any loose ends. The conception of 

God leads to the conception of the 

absolute Reality (Brahman). Again, God is 

derived from and treated as the phenom­

enal manifestation of the absolute Reality, 

giving God thus an existential status. They 

are two aspects of one and the same 

Reality, Brahman (the infinite spiritual 

Reality): 'Dual are manifestations of Brah­

man, the formed one ·~¥,Jr and the formless 

one.'3 They are the saguna (phenom­

enal _or with attributes) and the nirguna 

(noumenal or absolute) aspects of one 

Brahman, Saguna Brahman is Personal 

God, the Creator and Lord of the universe 

{ishvara), posse;sed of all divine qualities; 

and nirguna Brahman is the pure spiritual 

Ground of the universe, which gives sub­

stance to the universe and makes its mani­

festation possible. 
To be more accurate, Brahman, the 

single Reality appears to us in Its phenom­

enal aspect as God, universe, and the 

living beings, while remaining all the time 



as the impersonal Reality, their essence and 

substratum. Brahman is called lshvara 

when thought of with ma.ya or prakriti, _Its 

inherent, creative, divine Power.4 In other 

words, when the creative.divine Power maya 

is kinetic as prakriti, Brahman is seen as 

Tshvara. It is this divine Power again which 

manifests as the universe on the substra­

tum of Brahman. 5 And according to the 

Vedic thought this phenomenal appear­

ance of the universe is evolutionary in 

character, 6 with God presiding (adhyaksha) _ 

over and evolving it7 through cosmic law 

and order in terms of Truth ([ta and satya). B 

Satya (derived from sat, Existence, Truth 

Reality) is never haphazard; It is always 

perfect and orderly, and the path to the Di­

vine is paved with Truth9. Hence law, order 

and reason are inherent in the universe, and 

these are also the means through which we 

can discover the Truth or Reality.1 O 

a conscious being ( chaitanya) and not ar 

inert existence Uada). As such God can be 

equally described as She or It, and can be 

thought of in all relationships such a~ 

father, mother.son, daughter, brother, sis­

ter, master, lord, friend, and even as enemy 

( in the case of Ravana, for example), tc 

establish emotional communion with the 

Divine to suit Ofle's nature. From diff~renl 

standpoints God in Vedanta is 

extracosmic, intra-cosmic and supra-cos­

mic- as the pure non-dual absolute Reality, 

in relation to which no relativity or any touch 

of duality can be posited.12 he is also tran­

scendental and acosmic (nishprapancha). 

God is also the infinite spiritual 

Reality (Brahman) from which the universe 

emerges, in which it rests, and into which it 

merges back, leaving no trace behind, like 

waves in the sea. The Taittiriya Upanishad 

defines Brahman precisely in this manner.13 

The universe is not something apart from 

Nature and Definition of God: God, either in substance or in existence.14 

In Vedanta, therefore, God should mot God is to be meditated upon as the tajjalan 

be taken merely as an extra-cosmic Crea- in silence, says the Chandogya Upanishad15. 

tor 11 of the universe, creating the universe It is the same idea as in the Taittiriya but 

out of nothing by an act of will, as in Semitic put in an aphoristic fromula, using the first 

religions. Neither is God a mere He. He is . syllables of the words : Tasmin jayate liyate 

both personal and impresonal. He is only a aniti ( That in which the universe is born, in 

convenient description to show that God is which it merges, in which it vibrates/ 

4 



breathes/ lives). The Vedanta Sutras begin 

the enquiry into the nature of God or Brah­

man (athato brahma - jijnasa) with this very 

definiti~n ; 'Janmadi asya yatah, That from 

which the origin and so on of this manifested 

universe.' 

Evolution of the Concept of God 

in the Vedas : 

After this brief introduction we shall • 

now try to trace the evolution of the con­

ception of God in Vedanta from the early 

Vedic times. By this we do not mean any 

choronological development of the concep­

tion, but only logical and psychological, 

since the various conceptions overlap from 

the earliest period from time to time. Just 

as in modern times too various conceptions 

of God exist side by side, even at that time 

they e~isted side by side . In historic times 

too among Vedantic systems the subtle 

philosophy of Advaita (non-dualism) came 

first to prominence.next Vishishta advaita 

(qualified non-duali~_m) and then Dvaita 

(dualism), to spread it among the common 

people. ,It is also said that Krishna 

ovaipayana l Vyasa collected and rear­

ranged the Vedic hymns (samhitas) in 

ancient times and classified them into the 

present four Vedas to serve different 
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purposes. So we can only seek to trace a 

logical, and not a chronological, evolution­

ary process in the Vedic literature. 

(a) Vishvakaraman: The first logical 

conception of God in the Vedic literature is 

that of Vishvakarman ('the architect and 

builder of the universe') ; Who is our 

Father, our creator maker; Who every place 

doth know and every creature. By Whom 
1alo~ to gods their names were given; to 

Him all creatures go.to ask Him'. 16 He 

builds the universe just as a carpenter builds 

house from wood (as in early times). But 

then, questions arose : Where was the 

material for the building? Where were the 

living beings? Does He evolve these things 

out of Himself? 'At the time of creation what 

was His basis? How and whence did He 

start creation, the great Vishvakarman, the 

Seer of all ? How could He extend the sky 

above and the earth below? His eyes are 

everywhere, His face is everywhere, and 

He ·is of all hands and of all feet. He, that 

one God moves His hands and wings 

(imagination) and creates the sky and earth. 

What was that forest and what was that tree 

(material) out of which have been manu­

factured the earth and sky? 0 wise ones, 

enquire into these in your mind and realize 

on what basis He created the universe.'17 



(b) 'Hiranya~a;bha : The enquiry w_as 

made and we come across -the next con­

ception of God as the Hiranyagarbha/ He 

who has the luminous germ of the universe 

(hiranya = (brilliant like) gold; garbha = 
(womb, foetus, germ), That is, Mahat or the 

cosmic Intelligence the germ of the universe , 

within Himself (as it were in His womb). This 

could be compared to the hen's having the 

egg within itself, created out of its own body. _ 

This cosmic germ or egg (anda) comes out 

of Hiranyagarbha, evolves and manifests as 

the universe with all its beings. 

Hiranyagarbha is also known as Brahma 

(the great Creator), and the universe is His 

cosmic egg, called brahmanda,Prajapati, 

the Lord of creatures, is also one of t~e 

epithets of Hiranyagarbha/ Brahma. 

In the beginning Hiranyagarbha alone 

flourished and He was the Lord (pati) of 

all that was born. This earth He settled 

firm.and heaven established. He is the 

giver of life and strength, whom all gods 

and beings worship and obey; whose light 

and shade are life and death; .... who by 

1-f is own glory is the one Lord of all that 

breathes and is their ruler ......... What 

other God than He shall we adore with 

oblations? 18 

When it develops into a chicken the 
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egg resembles its parent. : Si_rnila~ly-, 
I 

Hiranyagrbha also must have a similarity to 

the universe. As such, He is called Virat in 

His cosmic form. He is Brahma, tha vast. 

From different functional points of view 

Hiranyagarbha is called differently, such as 

Virat, Brahma, Mahat, Mahan Atman . ' 
Sutratman and Prana. Just as the hen is 

both outside the egg, and again is poten­

tially in the egg, Hiranyagarbha also is both 

within and without the universe and encom­

passes it as well. He is extra cosmic, and 

also intra- cosmic. That is , He is within the 

cosmos as Mahat and the cosmos is within 

Him as Mahat in a subtle, germ form. The 

seed is in the tree , and the tree is in the 

seed in a subtle form. 

(c) Purusha; But like the hen and its 

egg , which develops into the chicken do 

the two, Hiranyagarbha and the universe, 

exist separately? Then, where do they 

exist ? Or is Hiranyagarbha immanent only 

and is exhausted. in the universe? And such 

other questions begi~ to impinge on the 

mind. The answ~~.already latent in the 

conception of Hiranyagarbha, is made 

explicit in the conception of the Purusha 

(the supreme Being). When the conception 

of the Purusha arose sometimes 

Hiranyagarbha was considered as proceed-



ing from the Purusha, 19 and evolving the 

universe from within as its inner soul or 

sutratman20. 

The ' Purusha-Sukta' declares : 

All this universe and its beings are only a 

part a quarter of the Puru~ha; three quar 

ters of the Purusha transcends all mani 

festation (Padoasya vishva bhutani 

tripadasya amritam div,). All this what 

ever exists is Purusha only, whatever was 

in the past and whatever will appear in 

the future (Purusha evedam sarvam yat 

bhutam yat cha bhavyam). It is a reflec­

tion of His glory (Etavan asya mahima); 

He far excels His glory (Ato jya-yamshcha 

piirushah). The Vi rat is born from the 

Purusha-the manifested cosmic universe 

(Tasmat virat ajayata).21 

Like waves in he sea the universe arises 

from ·t~e Purusha. The waves are only a 

small part on the surface and the vast sea 

beneath is waveless, and is th~ support and 

substance of the waves. The wave form is 

only a condition or state of the sea, and not 

a separate thing in itself apart from the sea. 

In these three conceptions of 

Vishvakarman, Hiranyagrbha and the 

Purusha, we have the conceptions of God 

as extra-cosmic, intra-cosmic and supra­

cosmic , and as the source of the universe. 
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Vishvakarman is extra-cosmic, standing 

outside the universe and building it as it 

were; Hiranyagarbha is both extra-cosmic 

and intra-cosmic. The universe is part and 

parcel of Him, and though manifesting out­

side of Him , it comes out of His own being 

and is similar to Him in being and nature. It 

is not something separate from Him. Nor is 

He separate from it; He is the Virat,He acti­

vates it from within as the cosmic Energy 

(prana) or cosmic Ego (mahan a._tman). 

Purusha is supra-cosmic and is the source 

of the universe. The universe is only a part 
of His glory and is not an entity different 

from Him; it is like the sun and its rays the 

sea and its waves . We may note that 

Vishvakarman is personal; Hiranyagarbha 

is cosmic and personal and Purusha is 

supra-cosmic and personal impersonal, 

which later on paves the way to the conception 

of the absolute impersonal Advaita. 

(d) Aditi and Vak: Along with these 

conceptions of God in masculine terminol­

ogy, we also find in the Vedas God con- • 

ceived in feminine terms. The conception 

of Aditi the Mother of gods , as the all-per­

vasive Infinite is significant . Says Max 

Muller in his English translation of the Rig 

Veda; 'Aditi an ancient god or goddess, is 

in reality the earliest name invented to 



express the lnfinite;not the infinite as the 

result of a long process of abstract reason­

ing, but the visible Infinite; visible by the 

naked eye, the endless expanse beyond 

the earth, beyond the clouds, beyond the 

sky'. The root meaning of Aditi is 'bound­

less',' unbroken', 'indivisible' or'infinite'. The 

Rig Veda describes Aditi in these terms; 

'Aditi in these terms; 'Aditi is the celestial 

sphere; Aditi is the inteime~iaryspace; Aditi 

is the mot~.e~the father, the s~n ; Aditi is all 

gods, the five classes of beings, the cre­

ated, and is again the cause of crea­

tion.'(1.89.1 O) 

Similarly Goddess Vak (Word or 

Logos personified) is conceived as the all­

pervading divine Power which empowers 

and animates all gods and beings. She is 

the saguna aspect of Brahaman (lshvara). 

In the Rig Veda Vak declares: 

I move about in the form of Rudras, Vas us, 

Adityas, and all gods ..... I am the Queen 

of the whole universe, the bestower of all 

wealth. I am the knower of the Truth, the 

first among the worshipful. The gods have 

placed me in various regions, as diverse 

are my abodes,and I exist in various living 

beings. All things eat, breathe, see and 

Upanishad, 4.1 ). I make them great ..... I 

have entered the heaven and earth and 

all beings and exist in numerous ways ... 

Having created all the worlds and beings I 

move freely like the wind. I thus exist in 

my glory above the skies and on the 

earth.(10.125) 

In the foregoing conceptions of God 

and also that of Narayana (the supreme 

Being residing in all beings as the Self)22 

which is similar to that of Purusha, there is 

an echo of God as infinite and impersonal 

and as the indwelling Self of all beings, a 

view that later developed in the Upanishads 

as the impersonal spiritual Infinite, Brahman. 

Side by side with these evolutionary 

cosmic conceptions we find two other 

streams of thought all of which later culmi­

nated in a confluence, a grand 

synthesis.This synthesis isreflect~deven in 

the Rig Veda in the famous dictum: ' Ekam 

sat vipra bahudha vadanti, Truth/ Existence 

is· One ; the sages describe It in various 

ways.'(1.164.46) 

Concept of God and Gods 

as Rulers of the· Universe 

While thus the middle stream of Vedic 

thought seeks a Personal- Impersonal God 

hear only through me .... I teach gods and in relation to the universe on a logical basis , .. 
men the highest Truth (compara Kena• giving Him impersonal functional names, a . -· ' 
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side stream running parallel to it seeks psy­

chological satisfaction in conceiving various 

persona~d~phenomenal aspects of divine 

Power, who intervene in human affairs, look • 

after their welfare, satisfy their emotions, 

and control the forces of nature. These are 

gods like Indra, Mitra, Varuna, Agni, Vayu 

and Surya. Even in this conception their 

perso~ality is vague. Often they are the 

embodiments of the forces of nature, or their 

sonal aspect He tontrols things from within 

as the inner Ruler (Antaryamin) pervading 

everything as the great cosmic Law (ritam 

briha~. According to the Katha Upanishad 

'He is in man, in the gods, in the space, in 

the sky; He is in whatever is born in water, 

born on earth, born in space, and born in 

heavens . He is the great cosmic Law.'23 

His great cosmic Power (prana) vibrating, 

the whole universe, along with everything 

controllers or-presiding deitie_s. Natural ob- in it, is projected forth (yadidam kincha 

jects like fire, wind, sky and earth form their jagat sarvam prana ejati nihsritam - 2.6.3). 

bodies and they, their inner soul. They are 

the guardians of the universe(Lokapalas), 

performing different functions. These gods 

may be likened to government functionar­

ies in Jfie governance of the universe. 

Though the repository of all power, the 

gover~ment remains personal -impersonal 

and operates through personal functionar- • 

ies like the king and ministers to whom the 

powers are delegated. They act on behalf 

of the government in a personal manner, 

controlling different departments. 

The supreme God stands for the king, 

·who is the sovereign as well as the highest 

functionary. He is the supreme Ruler of the 

universe; and He delegates His power to 

other gods. In His personal aspect God rules 

from outside, as it were; but in His imper-

9 

H~ is the inner law of being of things, of all 

that exist, and none can transgress it. He is 

the great Fear (mahad bhayam) as the cos­

mic Law, which everything obeys implicitly. 

He is like a raised thunderbolt (vajram 

udyatam}ior fear of whom all the forces of 

nature, all the other gods perform their re­

spective functions. 'For fear of Him the fire 

burns.the sun shines.the rain pours.the wind 

blows.and de~th stalks everywhere.'(2.6.3) 

By the force of the immutable Law 

(prashasana) of this abiding supreme 

Reality the sun, the moon and the earth 

(and all other thigs in the universe) are held 

in their proper places and perform their func­

tions duly.24 He is the unseen immortal 

Ruler abiding within all these beings as their 
~ 

Self and controls them (yah sarvani bhutani 



antaro yamayati esha te alma antaryami 

. amritah-3.7.15). 

God and Gods as the Self 

Thus by a gradual penetration of 

exterior gross manifestations, God is con­

ceived as the very Self of arlbeings, which 

makes things what they are. The • 

Brihadaranyaka Upanishad declares, 'He 

who worships God or gods as apart from 

the Self does not know the truth; he is like a 

beast to the gods to be enjoyed.'(1.4.10) 

Interactions with other streams of 

thought lead to the gods being seen as as­

pects or manifestations of the same su­

preme Reality. They are raised to the sta­

tus of the supreme God by turns and in 

hymns sung to them the other gods ar de­

scribed as subordinate to Him. Yaska ex­

plains the origin and nature of these gods : 

Mahabhagyad-devataya eka atma 

bahudha stuyate; ekasya atmano anye 

devah pratyangani bhavanti; itaretara 

janmano bhavanti; itaretara prakritayah; 

karmajanmanah,atmajanmanah ..... Atma 

sarvam devasya. It is because of the 

great glory and infinite facets of the Di -

vine that the one Self (Atman) is extolled 

in many ways. The other gods (devas) 

come to be sub-members of the one Self. 

They are mutually born fro_m one anoth·er; 
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they are of one another's nature; they 

originate according to their function 

(karma); they are born of the Self ..... The 

whole essence of any god is the Self 

(Atman) only.25 

In different contexts the same God appears 

differently or is viewed differently as Indra, 

Mitra,Agni, Vayu, orVaruna.26The one Es· 

sence (asuratvam) runs through all these 

gods (mahad devanam asuratvam ekam).2i 

The Philosophical Quest for God 

as Reality or Truth 

On the other side of the middle 

stream, runs parallel to it the rational philo· 

sophic enquiry about the nature of the im· 

personal Reality or Truth (sat), which is the 

source of all God, gods, the universe and 

its living beings. 

In the very early stages of the Rig 

Veda(10.129) its·elf, the Rishi questions in 

the 'Nasadiya Sukta' about the nature of the 

Reality before creation:28 

Then there was neither Aught nor Nought, 

no air or sky beyond. 

What covered all ? Where rested all? 

In watery gulf profound? (1) 

Nor death was there, nor deathlessness, 

nor change of night and day. 

That One breathed calmly, *self-sustained, 

nought else beyond it lay . (2) 



(* it was neither nothingness, nor insentient 

material entity.) 

Who can predicate anything about 

the pre-creation nature of 

Reality ? It remains indescribable 

in Its own nature: 

Who knows, who ever told, from 

whence this vast creation rose? 

No gods had then been born-

who then can ever the truth disclose?(6) 

Whence sprang this world and whether 

framed by hand divine or no-

Its Lord in heaven alone can tell, 

if even He can show." (7) 

(*even the Lord is post-creation in conception.) 

All our views are post-creation, even 

of God, for who saw the First One being 

born?29 But still from the phenomenal point . 

of view some relationship between Reality 

and manifestation has to be conceived with­

out which the mind, being itself an emana­

tion from _Reality, feels lost and restless as 

Reality impinges on it all the tfme. Hence 

the po$er: 

The kindling ray that shot across 

the dark and drear ·abyss­

Was it beneath? Or high aloft? 

What bard can answer this ? 

The answer follows ; 

Gloom hid in gloom existed first-
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One sea, eluding view: 

That One, a Void in Chaos wrapt 

by inward fervour grew. (3) 

Within it first arose desire, 

the·primal germ of mind: 

Which nothing with Existence 

links as sages searching find. ( 4) 

One kindling ray from that One {tadekam) 

gives rise to mighty creative cosmic forces; 30 

There fecunding powers were found, 

and mighty forces strove-

A self-supporting mass beneath, 

and energy above. (5) 

Part - II • 
Various questions that assail the mind 

of the vedi·c investigator.are deliberately 

discussed.analysed, and their solutions 

sought in the later Vedic_ literature - the 

Upanishads, which are called the Vedanta 

or the last portions of the corpus of Vedic 

literature. The thought - process of the 

Vedas as knowledge (from vid 'to know') 

also reaches its culminatfon1 (anta) in the . r, • -

Upanishads. From this point of view also 

the .Upanishads are called the Vedanta. 

Experiencer the Central Core 

What is the relationship between the 

One and the many? Where do both these 

aspects, the noumenal and the phenom-



enal ,converge? What is their relationship that the subject and the object are the two 

with the investigator? Is not the experiencer • poles of one and the same Reality. The ex• 

the central core in all these problems? The ternal search for the absolute and infinite 

ultimate Reality, God in His personal or im- Brahman-which mind and speech fail to 

personal aspects, all gods and nature itself 

- all these have a subject- object relation­

ship w~th the experiencer. Alt' conceptions 

of Reality are his. Without the experiencer, 

all talk about their existence _becomes ab­

surd; all problems become meaningless. For 

even to affirm,negate,doubt or characterize 

their existence, the experiencer is neces­

sary. Then what is the nature of the 

experiencer? Is it that the secret of Reality, 

God and nature somehow lies hidden in the 

experiencer himself as his inmost and inti­

mate essence? What is the nature of the 

experiencer, our inmost Self ? 

The Relationship between 

the One and the Many 

The search for the Unity of all exist­

ence or Reality (Brahman) and Its realiza­

tion in !he Self (Atman the locus of all expe­

rience) predominate the Upanishads. With­

out the unity with the Self, the experiencing 

subject.Brahman merely remains an object, 

an incomplete objective infinite; and 

without the unity with Brahman, the Self is 

reduced to a point of mere individual sub­

jective consciousness. It is soon realized 
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comprehend-culminates in Its discovery as 
the omnipresent Self of all existence, hid­

den in all things and beings inspiring their 

functioning and that of the universe. Instead 

of being merely a remote inference and an 

object of logical thought-process, Brahman 

is intimately experienced as one's innermost 

Self (antaratman).1 Says the 

Shvetashvatara Upanishad;'The one su· 

preme divine Being, the attributeless Ab· 

solute is hidden"in all beings (as their in· 

most Self). He is the all-pervasive indwelling 

Self within all (and energizes the whole uni· 

verse and inspires and guides its function· 

ing), the witness of all their activities , and 

the Reality beyond the three gunas.'2 

The sage Shandilya expresses his 

realization of the Self thus: ' This is my Self 

within the heart, smaller than a grain of rice 

than a grain of barley, than a mustard seed, 

than a grain of millet, or ·t!1an th:e kernel of 1 

grain of millet; the Self within my heart is 

gr.eater than the earth, greater than the mid­

region, greater than heaven.greater than all 

the worlds. This is Brahman. •3 The Katha 

Upanishad declares; "This Self hidden in 



the heart of all beings is smaller than the 

smallest particle and greater than the 

greatest entity. •4 We find the same idea 

echoed in the Shvetashvatara Upanishad; 

'Subtler than the subtlest, the Creator 

abides in the minutest germ, manifests 

this whole variegated universe and also • 

enfolds it within Himself ..... •5 

The Great Equation 

The great equation 'Atman= Brahman' 

and vice versa is discovered and declared in 

the maha-vakyas (great utterances) in the 

Upanishads. The Mandukya Upanishad de­

clares: This Self is Brahman.6 The 

Brihadaranyaka Upanishad points out that 

one can experience one's Self to be Brah­

m an ,7 like the sages Shandilya and 

Vamadeva . But this 'I' is not the ego in me as 

the corporeal individuaibut the Essence that 

is in me, you, and all other beings and things 

as their substratum. 'Thou art That Reality', 

assures the Chhandogya upanishad.B The 

lsha Upanishad and the Bhagavadgita point • 

out that it is not mere solipsism or subjective 

visualization of all beings and the universe in 

oneself. 9 On the contrary, it is a direct reali­

zation of one's Self in all beings, 1 O thus rein­

forcing each other and removing any mutual 

shortcomings.It is a direct awareness 

(aparoksha anubhut1) of the ur:iity of all exist-
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ence. Brahman is pure universal Conscious­

ness within au, 11 according to the Aitareya 

Upanishad.. The source of all existence and 

experience, that Oonsciousness enables eve- . 

ryone to reveal (bha) himself. 

Brahman and the Universe 

According to the Taittiriya Upanishad, Brah­

man is of the nature of absolute Existence­

Qonsciousness-lnfinity. 12 It is the basis of 

all relative existenc~knowledge and bound­

less manifestation on the phenomenal 

plane. But from the absolute Infinite the rela­

tively infinite universe has emerged without 

infringing the character of the infinite Brah­

man in the least as affirmed in the invoca­

tory verse of the /sha Upanishad: Purnam -

adah, piirnam-,idam:purnat purnam . --
udachyate; Purnasya purnam adaya, 

purnam-eva avashishyate. And as this uni­

verse has for itS' substratum Truth (satya­
sat stands for Truth as well as existence , 

for Truth alone exists), it is phenomenally 

and rationally apprehended by the mind as 

an evolutionary process. The unmanifest, 

subtle avyakta projects grosser manifesta­

tions 13 by stages guided by the cosmic Law 

nand Order (rita).But it is not a straight-line 

evolution, but a cyclic process 14 of evolu­

tion and involution, like the cycle of the seed 

and the tree. In the process, more and more 



of the hidden Truth is manifested. There is is highly wonderful and indescribable 

no hiatus or disjunction anywhere in exist- (maha-adbhuta anirvachaniya - rupa). 

ence. 1.t is the appearance of the continu- There is an interesting parallel in the 

ous, unbroken (akhanda) Existence as dif- Bhagvata: ' Receiving energy from Thee 

ferentthings at different levels from the sub- ·(the infinite Brahman), the Pu rush a 

tlest to the grossest one leading to another (lshvara) of infallible power, along with niaya 

(compare: H20 and its various forms such (avyakta) holds _within Himself the Mahat 

as water, ice, vapour, frost, dew and fog}. (Hiranyagarbha or cosmic Ego), signifying, 

As the Katha Upanishaddescribes, as it were, the embryonic state of the 

The elements are subtler (superior and . univer~~- Backed by the same maya°.this 

more pervasive) than the senses (for the Mahat projected from within itself the 

senses along with their objects are golden sphere of the universe provided with 

evolved from these subtle elements), the 

mind is subtler than the elements, the 

intellect (buddh1) is subtler than the mind 

the cosmic Ego(Mahan Atman) is subtler 

than intelligence, and the Unmanifest . 

(avyakta) (creative power'of the supreme 

Being, Purusha),is subtler than the cosmic 

Ego, and Purusha is subtler and more 

pervasive than the Unmanifest,avyakta; 

there is nothing higher that transcends the 

Purusha, the Infinite. That is the culmina 

tion and that is the supre~e Goal.'15 

On the macrocosmic scale the Ego is 

represented by Hiranyagarbha, and the . 

Unmanifest by the inscrutable primal 
• T ~ ~ 

energy-·matter, prakriti or maya, the great -creative Power of Purusha as lshvara, which 

outer coverings (that is, enclosed in differ­

ent layers of cosmic existence of varying 

subtlety. •16 

The Atman Is to Be Realized 
Because everything of the manifested 

uniyerse is Brahman, 17 by knowing That -

the Self or Brahman - everything of this 

(phenomenal universe) becomes known;18 

Therefore the Atman is to be sought after, 

is to be enquired into and realzed; 19 'O, dear 

one, the Atman is to be seen•20 - 'the Atman, 

which is the direct and immediate Brahman, 

the innermost core of one's being .•21 Then 

knowing this true infinite immortal nature 
' 

man rises above all sorrow, all delusion, all 

.,fear (shoka , moha, bhaya) and remains in 

his blissful nature 22. 
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Interrelationship of 

Man, God and the Universe 

Though from the noumenal 

(paraniarthika) point of view everything is 

Brahman alone and there is nothing other 

than Brahman,23 from the ·phenomenal 

point of view we need to examine the 

mutual interrelationship of living beings 

Qiva), the universe Oagat) and God as the -• Lord of the universe (Brahman as lshvara). 

What must be the attitude of man towards 

these and how should he conduct himself? 

These question also occupy the mind of the 

Upanishadic Rishis. On the basis of their • 

insights, great thinkers built up systems of 

philosophy, all of which come under the 

name Vedanta. As already explained, in 

these systems all the three aspects of God 

as extra-cosmic (Dvaita), intra-cosmic 

(Vishista-advaita), and supra-cosmic 

(Advaita) are propounded an_d paths of re­

alization delineated. 

These are not really mutually exclu­

sive conceptions ,but are only indicative of 

man's psychic journey from the external to 

the internal until its culmination in the reali­

zation of the Atman, the supreme Reality, 

as the inmost core of his personality. These 

are different stages of psychic evolution and 

ternal psychic states are projected exter­

nally as seen in a mirror or as in dreams 

where the ego projects its own universe 

which, though internal.appears to be out--side of one self, says Acharya Shankara in 

his Dakshinamurti Stotra. 24 Similarly, though 

we apprehend this projection of the universe 

empirically as an evolutionary process 

within an externalized space and time with 

a causal relationship we need to remember 

that space, time·and causality themselves 

are the products of maya, the principle of 

relativity and divine Power that makes the 

Absolute appear as relative.25 

Man's personality is a viewing point, 

and his conception of the external world 

depends on how he views himself. When 

the locus of his personality is in the body 

(deha), he finds there is a corresponding 

concrete external universe of which his body 

is a part, and there is a Lord of the universe 

with a divine form and attributes, separate 

frC?m the universe and its beings, ~hich are 

dependent on His will. This is Dvaita, dualism. 

When the locus of his person_ality is 

in the living soul within the bodyUivatman}, 

he sees the uni~erse animated by a soul. 

That Soul is God, whose body is the univef3'E, 

and its living beings: The souls of all beings 

not external independent realities. The in- • are parts of God, who is the universal Soul 
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(paramatman), the Soul of spuls. He con­

trols the universe and the souls from within 

as the antaryamin or sutratman, just as the 

individual soul controls the body from within. 

This is Vishishta - advaita qualified non­

dualism. 

Finally, when the locus of man's per­

sonality is in the Self, the· Atman, tran­

scencung the body and soul, the universe 

and God are transcended in Brahman, 

which is the inmost Self or the Atman in 

all. The bodies, which are parts of God, 

are seen merely as the manifested glory 

of the one Self or Brahman the sole Real­

ity, the sole infinite spiritual Existence. This 

is Advaita, non-dualism. 

Hanuman, the great devotee of God 
in His incarnation as Shri Rama, says to 
Him: 'O Lord, when I look upon myself as 

the body, you are the Master and I am Your 

servant; When I think of myself as a soul,l 

am a part of you; when I realize that I am 
the Self,verily I am You, this· is my convic­
tion.'26 

These three main conceptions of 
Dvaita, Vishishta-advaita and Advaita are 

interspersed with several shades and 

grades of views according to man's psychic 

or emotional necessities; but all those views 
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are comprehended by one of these three 

main concepts. 

Gpd in Popular Religion 

Apart from these philosophic and 

quasi-philosophic conceptions, there are 

popular versions of these conceptions in the 

ltihasas and Puranas, which Hinduism 

accepts as a secondary authority to meet 

the devotional needs and practical spiritual 

life of people at different stages of mental 

growth, understanding and capacities. 

These ltihasas and Pura.nas render abstract 

philosophic conceptions of Truth into pictur­

esque and poetic, living deities with divine 

and philosophic attributes for the sake of 

worship and meditation in people's daily life. 

They have given inexhaustible inspiration to 

art, architecture and sculpture; music and 
song; poetry and literature.innumerable 

hymns and joyful rituals and festivals, and 

have permeated people's lives through and 

through . In one word,they render philoso­

phy into living reiigion. 
According to the Kularnava Tantra, 

'Those people of weak intellect who are not 

able to realize the absolute, attributeless 

Brahman are helped to think of It through 

improvised forms with attributes. '27 The 

Mahanirvana Tantra has this to say with 

regard to Kali; 'To facilitate concentration 



of mind, to help in subtle meditation and_ to 

hasten the fulfilment of aspirations, the su­

premely glorious formless Kali, the Mother 

of Time,28 is invested with forms consist­

ent with Her attributes and functions.;29 

The Evolution of the Concept of Deities: 

Brahman in relation to the universe is 

ishvara, the Lord, with the threefold functions 

of creation.sustenance and dissolution or . 

reabsorption of the universe. In relation to 

these three functions, He is a Trinity 

(Trimurti). These threefold aspects are per­

sonified into three separate deities: Brahma 

(Projector),Vishnu (Protector) and Shiva 

(Dissolver). They carry out the functions of 

srishti (projection),sthiti (protection/ main-' 

tenance) and /aya (dissolution). At the next 

stage, they are conceived as male 

deities.and the powers (shaktis) through 

which they function are personified into their 

female counterparts or spouses. Gradually, 

from philosophic conceptions they descend 

to be popular deities or gods_ with their own 

families and retinue (subsidiary powers). 

tions of projection, protection, and dissolu­

tion of the universe. Then He is identified 

as the manifestation of the impersonal 

Brahman, the supreme Reality. The female 

counterparts are also similarly sublimated 

to the power of Brahman , like maya and 

prakriti. Thus to the followers of Shiva, 

Vishnu, Ganapati,Surya, Kumara, and 

other deities, the respective deities cease 

to be mere subsidiary gods, but represent 

God (lshvara) Himself performing all the 

threefold functions. Ultimately, in thier true 

nature they are thought of as, and identi­

fied with, the supreme absolute Brahman 

Itself. 

Similarly, those who conceive the su­

preme God as female (Devi), as Mother in­

stead of as Father of the universe, identify 

the Devi with the conception of lshvara and 

attribute to Her the threefold functions of 

the Divine30 just as the followers fo 

Brahma.Shiva, Vishnu and other gods do 

in the case of their deities. The Devi is then _ 

thouht of as the maya Power of Brahman 

(Maha-ma.ya, Shakti), and is ultimately iden-

Then again the curve takes an upward turn . tified with the absolute Brahman (Brahman­

and by a process of synthesis.abstraction mayi), based on the principle that Shakti 

and refinement each god is raised to the and Shaktimat (possessor of Shakti) are -philosophic conception of lshvara or the non-different, be.ing. inseparable. In the 

supreme Lord performing all the three func- Tantric literature.Shiva (not one of the Trin-
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ity) stands for absolute Brahman and Devi 

islshvari, His Shakti responsible ·for crea­

tion, in place of lshvara. Shiva·is Maha-kala 

(the great potential Time or Eternity), and 

Shakti is Maha-kali (the great kinetic Time, 

who dances forth the universe on the bosom 

of Shiva, the still Eternity). Shiva and Shakti 

are non-different like light and its brilliance. 

Brahma, Vishnu and Shiva-the Trinity- are 

looked upon as Her three forms. Devi is also 

conceived in many popular forms with dif­

ferent names and attributes such as Durga, 

Lalita, Meenakshi, Chandi, Kali and Parvati. 

God and His Shakti are often thought • 

of together with prominence to Shakti as in 

Uma - Maheshvara, Lakshmi - Narayana, 

Sita - Rama, Radha - Krishna, Uma-pati, 

Sita - pati and Lakshmi - pati. Shiva and 

Shakti are also thought of in the combined 

half- Shiva (male) and half- Shakti (female) 

form as the famous Ardha-na~i-ishvara. The 

Trinity of Brahma, Vishnu and Shiva are also 

fused into a single popular· form of 

Dattatreya with three heads and six hands. 

The deities are also thought of together in 

combined names such as Rama- Krishna, 

Shiva-Rama-Krishna, Shiva-Rama, Rama­

Gopal and Rama-lshvara (Rameshvara). 

The process was current in Vedic times 

also.31 

Meditation on Deities : 

As already discussed, the Reality is 

beyond names, forms and genders, but can 

be conceived in any manner tci facilitate 

meditation. The Shvetashvatara Upanishad 

declares: 'This supreme One is neither 

w?man nor man, nor is This neuter. It is ,., 

connected with the particular body in which 

It dwells and is described as such.'32 So 

the Divine can be described in au ways for 

It manifests in myriads of ways: 'Thau art , 

woman, Thou art man, 'Thou art boy d an , 
the girl too; Thou art the old man tott . • 

ermg 
with a stick,Thou art manifest every h w ere 
in myriads of forms. •33 

All subtle things share this char 
acter-

istic as we see in empirical experience too. 

The life principle itself is neither male 
nor 

female1but works through male and fel'llale 

physical bodies and in asexual plants d 
. an 

micro-organisms. Similarly, electrical en 
. . ergy 
1s neither a fan nor a light bulb nor a rn t 

o or, 
b~t works through different machinery and ( 

manifests its power differently s 
. . • • o the 

divine spirit animating all these f 
Orms 

may be conceived or addressed in 
. • any 

suitable way. Tha1 is how God is adctre 
ssect 

as our Mother, Father.Friend, and so on 1 D' • • he 
ivine Mother also is similarly conce· 

IVed 
as male or female and beyond both : ' 
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l Think of the Divine Mother as of male or 

female form; or meditate on Her as the 

formless Reality with the attributes of . 

Existence-Consciousness-Bliss~•34 

Since God is all-pervading , He can 

also be contemplated in non-human 

forms of animals, plants or images 

(pratima) with or without form. Different 

images and figures made of gold are 

• nothing but gold. Similarly, all forms .of 

God are nothing but God. He may -also 

be meditated upon in objects like the sun, 

the sky and time, which reflect some of 

His characteristics (pratika) such as 

all-pervasiveness, detachment, equality 

for all, removal of darkness ( of igno­

rance) and the source of life and activity. 

He can also be meditated upon as word 

symbols (Logos) like Om, knowing full • 

well that the supreme Reality is beyond 

words and thought (avak-manasa­

gocharam). In fact, there is no symbol 

that can really represent It 35 • 
What is important is divine commun-

i~n anti a rapport with the divine Reality, 

and not the form in which It is conceived,, 
• 36• 

worshipped or meditated upon as a help. 
Thus a man may have very high intellectual 

conceptions of God and yet be of demo­

niac nature.and there may be another very 
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saintly by worship with inner fervour of God 

through a stone image. As Swami 

Vivekananda pointed out, 'Religion is the 

manifestation of the Divinitty already in 

man. '37 Divine qualities are to manifest from 

within; they are not to be filled in from 

outside. The outside is only a help in this 

process. It is the lack of understanding of 

this psychological law that lies at the root 

of so much confusion and conflict in the field 

of worship of God through different meth­

ods. A person can be helpful to others, but 

stiould not violently force his ideas and 

methods on them. What is important in food 

is nutrition and not the names and forms of 

various dishes. The Reality is thought of 

differently because of different tastes, tem­

peraments and stages of development of 

persons; but the object of love and worship 
is the same all-pervading divine Reality. as 

the Shiva-mahimna Stotra puts it, 'O Lord, 

due to variations in tastes, people think of 

You in different forms and names and fol­

low different paths, whether straight or me­

andering; but, ultimately, Thou art the only. 

goal of all people, just as the ocean is the 
one goal of all reivers. •38 The Hindu hym­

nal literature is full of such universal senti­

ments. To quote another from Shri Hari­

sharanashtakam,' Some describe Shiva as 



--

the goal of meditation; some say it is Shakti 

(the Divine Mother); some say it is Ganesha; 

some say, verily, it is Surya. But, 0 Lord, 

everywhere in all these forms Thou alone 

art shining.'39 

The Nature and Significance of Deities : 

These different deities with their myri- • 

ads of forms, statuses, families and retinue 

serve, so to say, as containers and purvey­

ors of the Sat-Chit-Ananda Brh~an (infi­

nite Existence Consciousness-Bliss); they 

serve ~s objects of worship and adoration 

to bring the Sat-Chit-Ananda Brahman 

within the reach of all, accor.dingg to their 

own inclinations, temperaments and capaci­

ties. They intimately live, move and have 

their being among people and give them the 

needed emotional and psychological satis-

faction. 
Though God can be conceived and 

worshipped in any form, certain forms have 

become convenient and useful and avoid 

confusion in social life. They have been 

visualized and adopted by saints and sages 

and have been handed down to us by tradi­

tion. They are often conceived symbolically 

abstract science in concrete terms. Or they 

could be thought of as similar to working 

models to facilitate easy comprehension 

and appreciation· of subtle phenomena, like -

models of atomic structure or of the DNA 

molecule. However, one should not imag­

ine that the conceptions of God or gods 

are only imaginary and have no phenom­

enal existence. Though like currency bills 

they may be apparently imaginary and 

artificial, they have an empirical value. 

Again, though an aeroplane is an artificial 

thing, it serves the purpose of taking people 

to the destination. A simple ladder helps 

us ascend to a higher level. The Real­

ity behind the conceptions of God is like 

the gold that supports the paper currency. 

The ultimate Reality is not insentient or mate­

rial, but of the nature of universal Conscious­

ness operating fn all beings. It abides as 

the Self in all beings. It abides as the Self 

in all beings and insentient things. It 

responds to devotees by appearing in the 

very forms in which It is conceived and 

approached. It is this same Reality that is 

apprehended by our minds in several 

with divine attributes and philosophical prin- ways on the phenomenal plane through 

ciples ~md are of great help in meditation. deities receiving our worship. 

In some respects these conceptions may Again, to illustrate from modern 

be compared to popular descriptions of sciece; Our views of matter have changed, 
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reducig it to subtle energy-particles. Still that 

does not preclude its manifest~tion as atoms, 

molecules,elements,compounds and vari­

ous articles of daily use·: Further, our ideas 

of many of the laws governing energy, ma­

te ri a I bodies, time and space have 

changed. But the old concept are also true 

to a certain extent and serve the purpose 

as far as they go. Each view has its own 

validity and unique purpose in its limited field 

of operation (sva-kale satyavat bhatt). Simi­

lar is the case on the spiritual plane. 

It may be mentioned in passing that 

the 'scientific' view of things, which itself has 

been ct.langingfrom time to time, is also just 

Of the standpoints valid in its own par­one 
ticular ·field. Neither is it the only view of 

phenomena possible , nor is i~ cotermino"us 

with Reality. Th~ Bhagavata says: ' That 

frorn which a thmg originates, into which it 
. 0 1ves, and in which it abides in the in­d1ss 

ediate stage - that alone is Real The 
terrn • 
modifications have a mere phenomenal 

. tence ...... A state from which another 
ex1s 

originates and into which it is dis­state 
d is also relatively called real.'40 'We solve , -
Pt as true the causal order and enu- • acce -
t·,on of the categories upheld by the mera 

different exponents, just as they put it; for 

they are all equally reasonable from differ-
- -----­"' . 

ent points of view. •41 

God Listens to His Creation 

It should always be kept in view that 

the Reality is not only impersonal absolute 

Brahman, but, as far as Creation is con­

cerned, It is also the personal lshvara under 

whose guidance the whole universe consist­

ing of the living arid the non-living evolves. 42 

lshvara listens to His creation, for He says; 

'I am the Father of this world, the Mother, 

the Sustainer, and the Grandfather (imper­

sonal Reality); the Purifier, the one thing to 

be known, the Om (the Word), and the Scrip­
tures.' (.He is also) ' the Goal, the Support, 

the Lord, the Witness, the Abode, the Ref­

uge, the Friend, the Place of originonJmerg­

ing, the Storehouse (of all power), and the 

Seed Immutable (of the universe).'43 

In the Gita the Lord further assures 

devotees that He accepts and grants their 

prayers in the very form in which they wor­

ship Him,44 and also favours them in the 

way they approach Him.45-He is the es­

sence that runs· through all forms in the 

universe, like the thread in a necklace of 

beads. 46 The Bhagavata also emphasizes 

this truth.47 The Gita is the great charter of 

spiritual liberty, freedom of worship and 

equality and fraternity before the Lord. He 

is close to His creation and resides in the 

j 



heart of all beings. 48 He is easily pleased its continuance ceases, according to the 

and is easily approachable by all who want . will of the Lord.'53 The whole of manifesta-

Him alone,49 the greatest sinner not ex­

cluded. 50 The Lord is our very own, our very 

Self.51 

tion - God,gods,universe and all the living 

beings - is permeated through and through 

with Brahman, which abides as the Self -In the Gita the Lord has declared that (Atman)of all. This realization and living in 

He appears to devotees in the form in which • that light is the highest wqrship (para pu[a). 

they worship Him, for He infills and perme- Notes and References - Part - I 

ates the forms conceived by their minds, 1. 

though He Himself is without form, just as 2. 

the formless water when poured into con­

tainers of different shapes assumes their 

forms. Not only that; He Himself assumes 

special forms of His own accord and lives 

among men from time to time when there 

is neect,52 like water freezing into icebergs 

o:ndassuming shapes and forms in the form­

less ocean. Thus though there are apparet 

forms, the content of all the containers is 

the same water, the same infinite Sat-Chit- 3. -Ananda Brahman. 

Brahman, the supreme Reality, is in-

finite and indivisible and is of the nature of 4. -absolute Sat-Chit-Ananda. Time and space 

and all other phenomena are derived from 5. 

It, through its creative divine Power, prakriti 

or maya. 'The projection of the universe in 

its varied forms goes on for the experience 

of the soul through an unbroken succes-

sion of causes and effects until the term of 

22 

'Man' denotes a human being. 

Tatra ko mohah,kah shokah, ekatvam 

anupashyatah.-lsha Upanishad, 7 

(Keep ing in view the general reader's 

convenience, the international system of 

spelling and diacritical marks for Saskrit 

are not fully-used here. The usual spell -

ing is adopted. However long vowels are 

indicated by a stroke above (a,i,u) and 

hard consonants by a dot below (!,9,1)). 

And the visarga by 'h'.) 

Ove vava brahmaro rupe, murtam 

chaiva amurtam cha. - Brihadaranyaka 

Upa!_lishad, 2.3.1. 

Devatma-shaktih.-Shvetashvatara 

Upanishad, 1.3. 

Miy;m tu prakritim vidyat mayinam tu 

maheshvaram; Tasya-avayavabhutaih tu 

vyaptam sarvam idam jagat. (Know maya 

to be the prakriti and the Supreme lshvara 
~· - -

the Lord of ~aya. He permeates the 

entire universe and its beings through His 



6. 

7. 

8. 

9. 

10~ 

11. 

maya, like parts of His body.) -

Shvetashvatara Upanishad. 4.1 o. It is to .. 
be noted that though lshvara is personal 

varishtham. - Mundaka Upanishad, 2.2.11.' . - - - - • . . 
15. Tajjalan iti shanta upasita.- Chandogya 

Upanishad, ·3.14.1. 

He is infinite and universal, and not a par- 16. 'Vishvakarma Sukta: Rig Veda, 10.82.3. 

Rig Veda, 10.81.2-4. ticular individual. 

Muodaka Upanishad, 1.1.8, 2.1.2-3; 

Taittiriya Upanishad,2.1. 

Compare Bhagavadgita, 9.10. 

Rig Veda, 1 0. 190. 1. 

Satyena pantha vitato devayanah. -

Mundaka Upanishad, 3.1.6. . . 
Mundaka Upanishad;,.3-.1.5-6. 

In Vedic thought there is n~ conceptiori of 

'Creation' out of nothing.It is srishti (pro 

jection) of subtle components into gross 

manifestation, like the seed into a tree. In 

17. 

18. 'Hiranyagarbha Sukta:Rig Veda, 10.121.1-3. 

19. 'Hiranyagarbham janayamasa purvam. -

Shvetashvatara Upanishad 3.4. 

20. Compare Gita 14.3; Bhagavata, 11.6.16. 

21. Rig Veda, 10.90. 

22. Atma narayanah-parah. - Mahanarayana 

Upanishad, 13.4. 

23. Nrishad varasad ritasad vyomasad abja 

goja ritaja adrija ritam brihat. - Katha 

Upanishad, 2.2.2. 

24. Brihadaranyaka Upanishad, 3.8.9. 

the very early Vedic stage, it was like con 25. Nirukta, 7.4. 

struction out of pre~existing materials . 26. . . 
Later on the subtle Prakriti lmaya Power 27. 

became the material cause of the universe 28. 

Hence God is known as the srishti-karta, 

Projector of the universe, and not 'crea 29. 

tor'. The words 'Creator' and 'creation' are 

used in this sense in this article. 

Rig. Veda, 1.164.46. 

ibid., 3.55.1: 

'Song of Creation' Original SanskritTexts, 

trans. J.Muir, 5.356. 

Ko dadarsha prathamam jayamanam. -

Rig Veda. 1.164.4. 

12. Prapanchopashamam shantam shivam 

advaitam. - Mandukya Upanishad,- 7. 

30. During worship in Devi temples the Devi 

as maya Power is extolled as the Shakti 

or spouse (Vallabhl) of lshvara, who by 

Her very glance projects forth millions of 

universe(i'kshana srishti brahmanda-koti 
13. y-ato va imani bhutani jayante, yena jatani 

jivanti, yat prayanti-abhisamvishanti. -

Taittiriya Upanishad, 3.1. 1. 

14. Brahmaiva idam vishvam idam 

23 

Tshvara-vallabha). This concept of projec 

tion of millions of universes by the maya 

.. 



Power comes up now ad then in Vedantic 

texts and the Puranas. 

Part - II 

1. Yat sakshat aparokshat brahma, ya atma 

sarvantarah.-Brihadaranyaka t)panishad,3.4.1. 

2. Eko devah sarvabhuteshu gudhah 

sarvavyapi sarvabhiita-antaratma; . 

Karmadhyakshah sarvabhiitadhivasah 

sakshi cheti keva/o nirgunashcha. 

- Shvetishvatara Upanishad 6.11. 

3. Chhandogya Upanishad, 3.14.3. 

4. Anor-aniyan,mahato mahiyan atma asya 

ijantornihito guhayam. - Katha Upanishad, 
1.2.20. 

5. Sukshmatisukshman kaliiasya madhye 

vishvasya srashtiram aneka rupam; 

Vishvasya ekam pariveshtitaram ... 

-Shvetashvatara Upanishad, 4.14: 
6. • : ~yatn-atmabrahma-Mai:!dukya Upanishad,2. 
7. Aham brahmasmi (I am Brahman).-

Brihac:/aranyaka Upanishad, 1.4.1 a. 
8. Tat-tvamasi.-Chhandoya Upanishad, 6.8.7. 
9. Sarvan·bh- - --

_ 1 utan, atmani eva anupashyati · 
- lsha Upanishad, 6. 

10. Sarva bhiJtasth - .. •· •· am-atmanam sarva bhutani 
cha atman,· B . -

•••••• - hagavadg1ta, 6.29. 
11. Prajnanam brahma. -Aitareya Upanishad, 

3.1.3. 

12. Satyam-jrianam-anantam brahma. -

Taittiriya Upanishad, 2.1. 

13. 

14. 

15. 

16. 

17. 

18 . 

19. 

20. 

21. 

22. 

23. 

24 

ibid. 

See Gita, 8.16-9; Bhagavata,11.24.21-7. 

Purushat na param kinchi~sa kashtha sa 
para gatih. -.Katha Upanishad, 1.3.10-1. 

'Purusha' is used in several senses such 

as a man, a person, a male and the soul 

which dwells in the body (pura). In the 

Upaishads and the Puranas it is often used 

for Brahman / Atman and lshvara, which 

is different from the concept of supra­

cosmic and personal-impersonal Purus ha 

in the ' Purusha Sukta' of the Vedas, 

though later on it paved the way to the 

Upanishadic conception. 

Bhagavata, 11.6.16. 

Sarvam kha/u idam brahma.-Chhandogya 

Upanishad, 3.14.1. 

(Tasmin) vijnate sarvam-ida_m vijnatam 

bhavati. - Mut;,daka Upanishad, 1.1 .3; 

Vijnanena irJam sarvam viditam. -

Brihadaranyaka Upanishad, 2.4.5. 

Sah anveshtavyah,sah vijijnasitavyah. _ 

Chnandogya Upanishad, 8. 7 .1. 

Atma va are drashJavyah. -

Brihaaaranyaka Upanishad, 2.4.5. 

Yat sakshat aparokshat brahma ya atma 

sarvantarah - ibid. 3.4.1. 

lsha Upanishad, 7; Taitti_riya Upanishad, 2. 7. 

Brahmaiva idam vishvam idam varishtham. 

- MutJdaka Upanishad, 2.2.11; 

-- ......__ 



Aitadatmyam idam sarvam. -Chhandogya 32. 

Upanishad, 6.8.7; Ekam-eva advitiyam.­

Chhandogya Upanishad, 6.2.1. 

Naiva stri na puman eshah 

na chaiva ayam napumsakah; 

Yat yat shariram-adatte 

24. Vishvam darpana-drishyamana-nagari tena tena sa yujyate. 

tu/yam nijantargatam, pashyan atmani - Shvetashvatara Upanishad, 5.10. 

mayaya bahiriva udbhutam yatha nidraya. 33. Tvam stri tvflm puman asi 

- Oakshinamurti Stotra, 1. 

25. Maya-kalpit~ desha-kaia~kalana 

vaichitrya chitrikritam. - ibid,2. 

26. Oeha-buddhya tu daso'ham • 

jiva buddhya tvadamshakah; 

Atma-buddhya tvameva aham 

iti me nishchita matih. 

27. Nirvishesham param brahma 

Sakshatkartum-anishvarah; 

Ye mandah te anukalpyante 

savishesha-nirupanaih. 

28. Kala = time ; Kali is Time personified, for 

in Time everything comes into existence, 

flourishes, and decays. 

29. Manaso dharanarthaya 

shighram sva-abhishfa-siddhaye. 

· Siikshmadhyana prabodhaya ... 

arupayah kalikayah 

Kalamatur mahadyuteh, guna-kriya­

anusarena kriyate rupa-kalpana. 

30. Srishti-sthiti vinashanam shaktibhute 

sanatani. - Chandi or Oevi-mahatmya. 

31. Compare: Gods like Maitra-Varuna and 

Vishvedevas (all-gods). 

25 

tvam kumara uta va kumari; 

Tvam jirT]o dandena vanchasi 

tvam jato bhavasi vishvatomukhah. - ibid.4.3. 

34. Pumru-pam va smaret devim 

strirupam va pi chintayet; . . -Athava mshkalam dhyayet 

sat-chit-ananda /akshanam. 

35. Na tasya pratima asti yasya nama mahad­

yashah. - Shvetashvatara Upanishad, 4.19. 

36. It is generally thought that we please God 

by out prayers, and we praise Him in high 

terms about His wonderful nature and 

qualities. But it is not God who is benefited; 

nor does He stand in need of our praise. 

It is we who are benefited and uplifted 

psychologically. We are shaped by our 

conceptions and attitudes with which we 

are imbued when we worship God. 'Yat 

dhyayati tat bhavati. What one meditates 

upon, that one becomes.'Yadrishi 

bhavana yasya siddhih bhavati tadrishi. 

As are one's sentiments and feelings, so 

will be one's attainment.'Tht is the 

psychological law. The external object of 

-



37. 

38. 

worship is only a help for concentration; it 

is out feelings and approach that are im 

portant. God is all-pervading and infinite 

and is present everywhere in all beings 

anye shaklim ganesham apare tu divakaram vai; 

Rupaistu tairapi vibhasi yatah tvamekah .. 

- Shri Hari-sharanashtakam, 1. 

40. Bhagavata, •11.24.17-8. 

and entities. He responds to olb'fove and 41. ibid., 11.22.9. 

sentiments. So whether the object of wor- 42. Gita, 9.1 0; see Bhagavata, 11.22.17-8. 

ship is a highly relined conception of God • 43. Gita, 9.17-8. 

or a stone image, it is our inner senti­

ments and feelings that determine the 

psychologica_l results that accrue, such as 

a calm and joyful state of mind.noble char­

acter, and divine vision, and even in ex­

ternal results such as help in times of 

need, since God is omnipresent and • 

knows our mind and attitude. It is not the 

intellectual conceptions but the emotions 

of the heart and character that count. 

The Complete Works of Swami 

Vivekananda, 9 vols.(Calcutta : Advaita 

Ashrama, 1-8,1989; 9, 1997), 4.358. 

Ruchinam vaichitryat 

riju-kutila nana pathajusham; 

44. Yo yo yam yam tanum bhaktah 

shraddhaya architum ichchati; 

Tasya tasya achalam shraddham 

tam eva vidadhami aham. 

- ibid., 7.21;see also 9.23. 

45. Ye yatha mam prapadyante 

tamstathaiva bhajami aham - .,4.11. 

46. • Mayi sarvam idam protam 

sutre manigana iva. • ibid., 7.7. 

47. See Bhagavata, 3.9.11 ;3.24.31. 

48. - - -- -lshvarah sarva- bhutanam 

hriddeshe arjuna tishthati. -Gita, 18.61. 
49. Tasya aham sulabhah partha 

nityayuktasya yoginah.- ibid., 8.14. 
50. 

Nrinam eko gamyah tvamasi 51. 
See ibid., 9.22.26.30-2; 10.10-1; 18.66. 

Aham atma gudakesha 
payasam arnava iva. 

- Shiva - mahimna Stotra, 7. 52. 
sarva- bhutashaya- stihtah- ibd., 10.20. 

ibid., 4.6-8; 9.11. 
39. Dhyeyam vadanti shivam eva hi kechit 53. Bhagavata, 11 .24.20 . 

....... • 
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Sri Hastamalakaca~ya 
<· • 
. \· • .. 

~- ; ·,," . 

-d·• ,, >. '.-i. 

~hri Hastariaiaka was one among • 

those four devoted disciples of 

Sri Sankaracarya, who have been consid­

ered as the Master Architects of Advaita 

Philosophy, and revered as the great soul 

for past eleven centuries. It is recorded in 

the Samnyisotpatti, that_ P[thvidharacary.a 

was his another name and h~ was the first 

Acarya of the fourth· Matha i.e. Sringeri in 

the south.1 Hastamalaka-stotra is the only 

work ascribed to him.This is small metrical_ 

work consisting ot only 12 verses.The 

verses are so pregnant with metaphysical 

meaning and spiritual experience that, 
, ' I' -

according to one tradition, Sri Sank~ra him-

self wrote a commentary of them 2-Besides _ 

Sankara's commentary, there are also two 

other commentaries. on this_st<;>tra, one by 

Anandaprakasabhattaraka~ and the other 
• 4 d k-by Svayamprakasa Muni. Anan apr~ as~ 

has also referred to some other umdent1: 

f. d tater on the Hastamalakastotra Ie commen . 
. h' H t-malaka-tika5. Even a cursory in Is as a . - • 
glance at the Hastamalakastotra ·and the 

commentaries ther.eon would show that it 
• t not only the quintessence of 

represen s 

Dr. Satya Deva Mishra 
Vice Chancellor 

Rajasthan Sanskrit University, Jaipore 
I' • 

Hastamalaka's immediate experience, but 

also set forth some of the fundamentals of 

Advaitic thought. The verses constituting the 

Hastamalakastot;a are also famous as 

Hastamalaka,because they express as 

clearly the Paramatma-tattva (Absolute 

Principle) as if an ama/aka (myrobalan) on 

the palm of the hand. 6 Before we analyse 

these verses in the order given in the 

Hastamalakatika of Anandaprakasa 

Bhattaraka, it is necessry to give in brief 

the few events associated with the life of 

Hastamalaka as referred to in the , . 

Sankaravijayas of Vyasacala 7 and - ,. 
Anandagiri,B Sankaradigvijaya of 

Madhavacarya 9 and the the introduction -of Anandaprakasa's gloss on the 

Hastainalakastotra. 1 o 
,I' " 

Once the eminent sage, Sri Sankara, 

accompanied by his disciples reached Sri 

Bali, a villag,e i:iear Gokarna and inhabited 

by three thousand Brahmanas. An affluent 

Brahmana, namely Prabhakara, together 

with his sick son, who was thirteen years , . 
old,approached Sankara in the hope of get-

ting him cured. The father bowed down at 
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,,, , . 
the feet of Sri Sankara and made his son to 

do the same. The latter like 'the fire hidden 

in the ashes' did not get up and remained 
, . 

prostrated before the lotus-feet of Sankara. 

When the sage lifted up the boy, the father 

asked, 11 0 Lord ! Let me know what is the 

cause of his inactivity (Jadavatta). Thirteen 

years had so far passed without his 

avabodha (knowledge). He did not learn the 

Vedas . Somehow the investiture with the 

sacred thread had been performed. The 

playmqtes would abuse him but he would 

not come forward for playing. Even the 

physical harm inflicted on him would not 

evoke any kind of anger.11 Sometimes he 

would take his meals, while at other times 

he would not do so. He acted always 

according to his own will, and did not abide 

by others' instructions. And thus he was 

growing up with his own karman.11 

Having thus listened to the words of 

that Brahmana, the supreme teacher, ,, 
Sankara, asked the boy II Who are you ? 

Why do you behave as the possessed one?" 

In reply to these questions, that great soul 

(mahatma), dwelling in the body of that boy 

spoke twelve verses, which as we have 

stated above, are known as the 

Hastamalaka or Hastamalaka-stotra. These 

verses deal with the nature of the Atman 

and maintain the identity of the individual 

self with the supreme Soul. 'I am that Self, 

which is eternally conscious ( Sa 

nityopalabdha svariipohamatma), is the re- • 

frain of the first eleven verses. The author 

pours forth his immediate experience of the 

Self in these verses, and explains in terms 

of similies and metaphors how the world of 

dualityderives its existence and vitality from 

the non-dual Self. 

It is said in the first verse itself that 

the Atman, which is devoid of all conditions 

(nirastakhilopadh1) like ether, is the source 

of the ac'tivities of the mind and sense­

organs, just as the sun is the real cause of 

the activities of all human beings.12 By the 

analogy of the sun, the author seeks to ex­

plain that as the sun is the casual factor of 

the activities o_f human beings merely 

through the presence of its proximity, the • 

non-dual Self is also so in the case of the 

activities of the mind and sense-orans, sim­

ply because of its existent proximity.13 

The second verse 14 points out that 

the mind, sense-organs and worldly objects 

are inert and hence they owe their respec- , 

live functions to and depend on that one 

and immoveable Self, which is of the na-

ture of the eternal consciousness. The Self -

is essentially different from the mind and 
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sense-organs, and source c;>f the latters' 

existence and manifestation. It is therefore 

said in the next verse 15 that Self is the mind 

of the mind and the eye of the eye. The ex­

istence of the mind, sense-organs and 

worldly objects cannot be different from the 

Self, in as much as they are superimposed 

on the latter. It is an established fact that 

the superimposed objects have no sepa­

rate existence and manifestation apart from 

the substratum. The self is transcendent 

and therefore it cannot be known through 

the empir.ical mind or any other means of 

empirical knowledge.16 

The jiva or individual soul is the 

appearance of the Self in the mind, and it is 

not different from the Self, as the appearan·ce 

of the face seen in the mirror is not different 

from the face on the neck. The Self perme­

ating in the different minds is the one and 

the same and there is thus an underlying 

identity among all individuals.17 The 

appearing distinction of the prototype 

(bimba) and the reflection· (pratibimba) 

between the jiva and he Atman remains only 

till the existence of the mind.The soul attains 

its non-dual and ever conscious nature im­

mediately after the fire of knowledge burns 

the mind, just as the real oneness of the face 

is restored on the removal of mirror.18 

29 

It has been said above that there is 

only one Self among all bodies. But it may 

b~ objected that when there is an empiri­

cally known difference among the individu­

als in the form of 'I' and 'You', how can be 

oneness of the Self? In reply to this objec­

tion, our author says that the Self which is • 

self-established consciousness (svatah­

siddha-cetah) and luminous (prakasa­

Svarupa) is, in fact one, but appears to be 

many due to different minds, just like one 

and the same sun seems to have splintered 

up into multiple forms because of the differ­

ent platers full of water. 1 g, 

When it is observed that the one very 

Self is among all bodies, why the Scriptures 

declare the Self to be the enjoyer of the fruits 

of ths and other worlds ? This is illustrated 

again on the analogy of the sun. As the sun 

seems to be following both the moving and 

unmoving conditions of water, so also ap­

pears the non-dual Self to be the follower 

of the modifications of various minds. 20 It 

is the mind that undergoes changes, but be­

cause of the false identification of the Self 

with the mind, the modifications of the lat­

ter are wrongly ascribed to the former.21 

Just as a single sun, which is the light 

of all eyes, illumines all objects without any 

sequence, so does the non-dual Atman 
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• simultaneously illuminat~the multitude of 

minds, and enables them to cognise the 

-world of duality.22 The self is not only the 

mind of the mind etc. but also the main 

stream of all lights. The sun illumines the 

sense--organs and makes them- fit to per­

ceive the objects, but this sun, too, cannot 

do so unless it is illumined by the Atman.23 

In other words, the sun also owes its ca­

pacity of rendering worldly things manifest 

to the Self, which according to the Scrip­

tures, is the light of all lights.24Toe Gita also 

proclaims that the Self alone is the light of 
the sun, moon and fire.25 

The nature of the relation between the 

Self and the objects is explained in the tenth 

verse. Though the Self with its existence and 

consciousness is present among all objects, 

the objects are not related to it, just as the 

ether pervades worldly things without any 

relation.26 That the Self is ever pure and 

unrelated to the mass of universal objects 

is also declared by the Scriptures.27 

it is covered with the cluster of clouds, so 

also appears the Self in bondage to those, 

whose vision is over powered by igno­

rance. 28 In other words, the Atman is al­

ways free from bondage, but because of the 

avidya or ignorance, which has veiled its true 

nature, and projected out and superimposed 

on it. the characteristics of the mind i.e. 

kartrtva (doership), bhoktrtva (enjoyership) 

arid pramatrtva (knowership), it seems to 

be in bondage. 29 

The concluding verse reasserts the 

non-dual character of the Atman and makes 

it clear that the plurality and inconstancy can 

be only figuratively applicable to the Atman, 

because these,_.in fact are the atttributes of 

the limiting adjuncts and media of appear­
ance. 3° 

It is quite evident from these verses 

that their author was not an ordinary human 

being, but a sage who had realised the true 

nature of the Self because of the sravana 
I 

Why does the Self feel pleasure and 

pain, undergo bondage and transmigrate 

from the one to another body, if it is uncon­

ditioned and unrelated? In answer to this 

question, Hastamalaka introduces the 

ajnana (nescience) and says, as the igno­

rant one thinks of the sun without light when 

manana and nididhyasana practised in the 

previous births. He was a jivanmukta like 

V~madeva, and inhabiting the body of the 

boy in order to exhaust the stored impres­

~i~ns of the past actions (prarabdhakarmas)~ 1 

•• • He had crossed the ocean of births and 

deaths, and was· here to help others attain . 
their immortal status. The worldly objects 
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were unable to please or displease him, 

because he was aware of their illusory 

character. 
Anandaprakasa Bhattaraka has 

raised some important questi9ns in his com­

mentary on the above verses. A brief refer­

ence to a few of them would show how these . 

verses solve some of the complicated prob­

lems pertaining to the Advaita doctrines. 

In the second verse it has been main­

tained that the mind and sense-organ 

depend for their activities on ·the Self. But 

the question is ; whether the self has any 

association with them or not? If the first 

alternative is accepted, there would be a 

contingence of sansaragatva (relatedness) 

and savayavatva (particleness) in the 

Atman. And in admitting the second alter­

native of non-association.the Self cannot be 

held as the inspirer of objects. Thus the 

statement of the above vei:e is disputed in 

both of its alternatives. Anandaprakasa 

commenting on the third verse refutes these • 

objections. He says: As the self, in fact, is 

unrelated to the said objects the 

defects.mentioned in the samyogapaksa 

( the alternative of association) dash to the 

ground. Turning to the second alterantive, 

he points out that the question of association 

arises only between the two d~fferent things. 
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The minds and other objeels are superim­

posed on the self, just as the snake on the 

rope, and as the snake has no status apart 

from the rope, tbe mind etc. also have no 

different existence apart from the self. The 

relation between the self and the objects is 

thus of identity and how can one assume 

any kind of relation within a thing itself? The 

worldly things depend for their existence and 

functions on the appearance of the Self. In 

other words, the Self relates itself and 

imparts existence and energy to the mani­

fold objects. of this universe through its 

appearance· pervading always the latter 

and hence the defects of non-association 

do also not arise-32 

The Self, objects some opponent, can 

be either different or non-different from the 

mind and sense-organs. If it is held differ­

ent from them, it would become delimited 

(paricchinna), and if it is accepted identical 

with them, there would be no difference 

between the Self and the mind etc. Thus 

~he absoluteness (paramatmatva) of the 

Atman is impossible in both cases. This ob­

jection, says Anandaprakisa, can also be 

answered with the first two lines of the third 

verse which are as follows: 

manascaksuraderviyuktah svayam yo 

manascaksuradermanah caksuradih. Here, 



Anandaprakasa interprets the word viyukta 

as vyatirikta (different) and maintains that 

as the Self is different from the mind etc, 

the defect pointed out in the case of iden­

tity would not arise. The oefect of delimita­

tion would also not occur, because the Self 

is the mind and so on. It means that though 

the Self is different from them, they are not 

different from the Self ,because they are the . 

display of the ignorance of the Self 

(atmajnanaparikalpita) and so essentially 

the Self itself, as the nacre-silver is the sil­

ver in essence. 33 The great sage, Vyasa 

also says that there is nothing different from 

the Self, but the latter is different from all.34 

_ Commenting on the second verse, 

Anandaprakasa Bhattaraka has criticised 
I 

the views of the Carvakas, Bauddhas, 

Mimam~sakas and Vaisesikas about the 

nature of the bodha (knowledge).35 The 

Samkhya view of the plurality of the Self has 

been refuted in the commentary on the Sth 

verse. 36 That the consciousness is the very 

nature of the Self is discussed in detail in 

the gloss on the second verse. 37 All these . 

require a detailed and independent study 

which naturally falls beyond the 
. scope of 

this paper. 

While concluding we may la· y t 
' s ress 

on this -~oin~, that whatever may be the fate 

of the historical data describing th l"f 
' e I e and 

activities of Hastamalaka, his work, the 

Hastamalaka-stotra, itself gives an ample 

proof that he was a jivanmukta and had 

come over this earth to lead us to the shore 

of Immortality, and abode of Eternal Bliss. 

Notes: 

1. Sannyasotpatti, pp.2 and 4 (The 

manuscript in my possession is one among 500 

Sanskrit manuscripts preserved in my family) 

2. Cf. pp. 163 ff. Vol. XVI of the Works ,, ~ 

of Sri Sankaracarya, Sri Vani Vilas Edition. 

3. Hastamalaka-tika. Government ori-

ental Manuscripts Library,Madras, Manuscript 
No. R. 5187) 

4. Hastama/aka-s/oka-vyakhya (Gov-

ernment Oriental Manuscripts Library, Madras, 
Ms. No.R 3324(f)) 

5. Cf. pp. 4 and 1 o of the 
Hastamalakatika. 

6. Prakasayante parama.tmatattvam 

karasthadhatripf?alavad yadekam.slokastu , 

hastamalakah prasiddhastatkarturakhyapi 

tathaiva vrtha ( Vyasacala: Sankaravijaya: 

l 2.24. (Government Oriental Manuscripts 

Library, Madras Edition,p.195). 

7. lbid.pp.191 ff ). 

B. Sankaravijaya of Anandagiri, 
pp. 250 and 267. 

_ ... 9• Sankaradigvijaya of Madha-
vacarya, 12, 47-53. 

10. Cf. Hastamalaka-tika, p. 2. 
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Laksminrsimha has also mentioned . 
Hastamalaka in his Visvadesika-kavya : cf. 

S. Narayansvami Sastri's introductory pagE! iv 

on Nrsimhasrama's Vedanta-· tattva-viveka, . 
Mysore Edn., 1955 A.O. 

11. Kridaparah krosati balavargah 

tathapi na kriditumesa dhavati. balam hathan 

mugdhamimam niriksya, santadayanto' pi na 

rosameti (Vyasacala : Sankaravijaya, 12.19). 

12. nimittam manascaksuradiprav_rttau 

ni ra s ta khi/opa dhira ka sa ka /pa h. 

ravirlokacestanimittam yatha yap sa 

nityopalabdhissvarupoh amatma. (Hastamalaka, . 

v.1.) 
13. yatha khalu savita 

svasannidhisattamatrena sakala-

pranipravrttihetuh tadadayamapi svasnnidhi 

sattamatrena sakalamanscaksuradi­

pravrttihetuh (Hastama/aka • tika on v.1.p.5.) 

• 1'4. (Hastimalaka, v.2.) 

15. manascaksuraderviyuktah svay~m 

yo manascaksura-dermanascaksuradih. (ibid, 

v.3). 
16. manascaksuraderagmyasvarupal) .... 

prakasasvarupo' pi-nanaiva dhisu. 

Saravodakastho yatha bhanurekah sa[J ..... .ibid 

v. 6.) cf. 'eko devah sarvabhiitesu gudhah' , 
(Svetasvatara Up. 6. 11) 'k!§etrajnam capi mam 

viddhi sarvak~etresu bharata ! (Gita 8.2.) and 

av.ibhaktam ca bhutesu vibhaktamiva sthitam.' 
(ibid 13.15.) 

20. yatha surya eko'pyanekascalasu 

sthirasvapyananvagvi-bhavyasvarupal). Calasu 

prabhinnasu dhisveka evam (Hastama/aka, v. 7.) 

21. 'dhyayativa leliyativa' (Br. Up. U. 
3.7.). 

22. yathanekacaksuprakaso ravim 

kramena prakasi karoti prakasyam. aneka dhiyo 

yastathaikaprabodhaf;i (Hastamalaka v.8.) 

23. vivasvatprabhatam yatha 

rupamaksam prag[h}hati nabhatmeka vivasvan. 

yathabhatamabhasayatyak~amekam (ibid. V.9.). 

24. 'tameva bhantamanubhati sarvam' 

(Katha. Up. 5.15) (tasya bhasa sarvamidam 

vibhati (ibid) . 'tadeva jyotisam jyotit,' (MuQdaka 

Up. 2.2.10.) and 'yena suryastapati tejaseddhalj 

25. yadadityagatam tejo 

jagadbhasayete 'khi/am. yaccandramasi 

yaccagnau tattejo viddhi mamakam (Gita 15. 12) (ibid) cf. yato vaco nivar-tante aprapya manasa 

sah (Tai. u.2.u. 1.) • and 'jyotisamapi tajjyotih tamasaf1 paramucyate'. 

- 17. mukhabhasako darpane 

drsyamano mukhatvatp[thaktvena naivasti 

vastu. cidabhasako dhisu ji~o'pitadvat •••• 

(Hastama/aka, v.4.) 
18_ yatha darpanabha.va abhasahana!: . 

mukham vidyate ka/panahinamekam. tatha 

dhiviyoge nirabhasako yat,. (ibid v. 5:) 
19. ya eko vibhati svatassiddhacetalJ 
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26. samastesu vastus -

vanusyutamekam samastani vastuni yanna 

sprsanti. viyadvat sud a 
• 

suddhamacchasvarup;a// (Hastamalaka V.10). 

27. 'asatJgo na hi sajyer (Br. Up. 

3.9.2) and asrwo hyayam purusafj (ibid 4.3.15.) 

28. ghanacchannacJ_rstirghanacchanna-

markam yatha nisprabham manyate 



catimudhah. tatha baddhavadbhati yo 

mudhadrsteh (Hastimalaka, V.11.). 

29. moghas'a moghakarmano 

moghajnanavicetasa!). rak~asimasurim caiva 

prak,:tim mohinim srita~ (Gita, ij. 12.) 

30. upadhau yatha bhedatasanmani-

nam tatha bhedatasanmaninam tatha bhedata 

buddhibhedesu te'pi.yatha candrikanam jale 

cacncalatvam tatha' piha visrio (Hastama/aka, 
V.12.) 

31. C.f Anandaprakasa Bhattaraka : 
Hastamalakatika, p.3. 

32. manascaksuratmanyadhya5 fattvena 

tadvyatirekena sa.tiapratiyorabhavadadhyasta· 

tadatmyasambandhasya bhavaccidabhasa· 

vyaptimantareria ·manascaksuia.diprav[tfYanU· • 

papattestatpravartakatvamupapadyate. (ibid on 
V.3, p.8.) 

33. ibid, p.9. 
34. 'Vyatiriktam na yasyasti -vyatirktO' 

khilasya yah' (quoted by Anandaprakasa in hi5 . 
commentary on V. 3). 

35. Ct. pp. 5 ff. 
36. Ct pp. 12-13. 
37. Cf. pp. 6-7. 

ABANDONMENT 

The essence of all spirituality Is contained In this phrase: 'complete and 
utter abandonment to the will of God'. 

We must offer ourselves to God like a clean, smooth canvas and not worry 
ourselves about what God may choose to paint on It, but ~teach moment, 
feel only the stroke of His brush . . . tt Is the same with a piece of stone. 
Each blow from the sculptor's chisel mak~ it feel- If It could - as ff It 
were being destroyed. As blow after blow descends, the stone knows 
nothing of how the sculptor Is shaping It. All It feels Is a chisel chopping 
away at It, cutting It and mutilating It. For example, let's take a piece of 
stone destined to be carved into a cruclflx or a statue. We might ask It: 
'What do you think Is happening to you?' And It might answer: 'Don't ask 
me. All I know Is that I must stay Immobile In the hands of the sculptor . .• 
I have no Idea what he Is doing, nor do I know what he will make of me. 
But what I do know Is that his work Is the best possible. tt Is perfect. I 
welcome each blow of his chisel as the best th/pg that could happen to 
me, although, ff I'm to be truthful, I feel that every one of these blows Is 
ruining me, destroying me, and disfiguring me.' • 

Jean Pierre de Caussade 
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Sri Sankara - An Overview 

• <Jl,anga iala lava kanika pita!/ even a 

tiny drop of Ganges water consumed, purifies 

us thoroughly. Likewise even a few random 
r - , .. 

reflections on Sri Sankara are enough to 

waft our minds to ethereal heights. , ,.. . 
Sri Sankara, is indeed a name to con-

jure with. He is not so much a person as a 

phenomenon. To think of him is a challenge 

and an inspiration. How difficult it is to de­

scribe him ! 'Yato vacho nivartante', whence 

words beat a hasty retreat. The Upanishad 

like the Maya he so stoutly champions . He 

is anir',(achaniya, beyond definitions. 

He is a brilliant oxymoron. Great-con­

traries meet and mingle in him smoothly. 

Take his age for instance. Youngest among 

thinkers he is oldest in wisdom. He lived only 

for thirtytwo years, and that too on the in­

stalment plan, so to say. He was to have 

died when eight, but the encounter with the 

crocodile and the consequent adoption of 

Sannyasa, gave him an extension of eight 

years. Next, Vyasa, impressed by the mag­

n if ice n ce of his commentary on the 

Brahmasutras, granted him a further lease 

of sixteen years. But in this all too brief span 
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of_ life Sankara has produced and be-

queathed us an immensity of ideas that 

defies the passage of unrelenting time. Like 

diamond his thoughts are forever. 

We are strongly reminded of Sri 

~ak~hinamurti; the Guru of Gurus, of whom 
Sri Sankara is considered lo bun mpficn. 

Dakshinamurti is very young and the disci­

ples at his feet are quite old. Sitting under 

the ageless banyan tree he teaches the lofti­

est truths in silence. With unparted lips he 

transmits the unspoken word. And the grave 

doubts of the disciples are completely dis-, . 
pelled. As Sankara is the mirror-image of 

Oakshinamurti the duplication undergoes 

also a lateral inversion. Dakshinamurti per­

manently abides in the North on the Hima­

layas, looking towards the South, but' ,.. . 
Sankara hails from the southernmost part 

of India, Kerala, and darts towards the 

North. Dakshinamurti is static, whereas ,, , 
Sankara is dynamic, he is ever on the move 

I 

traversing the whole of Bharatavarsha 
' 

south to north and east to west, again and 

again. And in contrast to Dakshinamurti how 

eloquent he is . The Vedanta Kesari's roar 



is a clarion call to every one, even to gen­

erations unborn, to awake, arise and strive 
for the highest. .,. 

That Sankara took his birth in Kerala 

is significant. In the scheme of the Divine 

nothing happens by chance. Kerala is the 

land the redoubtable Parasurama reclaimed 

from the western sea. So it is the youngest 

part of India. No wonder Kerala has pro­

duced a number of geniuses who are in the 

forefront of modernity. And Sankara leads 

them all. The profound truths he has pre­

sented to the world are so modern that tod_ay 

great scientists find their insights tallying 

beautifully with Sa~kara's postulations. A 

Schrodinger, for instance, can speak of the 

Ultimate Reality as Consciousness ' which 

is a singular without a plural.' We can imag-. ,. 
ine Sankara nodding approval pointing to 

In none of his prolific writings does he speak 

to himself. Only towards the end of the Sutra 

Bhashya he ma~es an oblique reference . . 

'How can one deny the heart-felt experien~e 

of another as possessing Brahman-kn9wl­

edge while still in a body!' 

No doubt we have a number bf .,. / . 
Sankara Viiavams describing Sankara's 

life and teachings; but they were all written 

long after his time and naturally they co11-

tain conflicting details. But all of them agree 
I' , . 

that from very birth Sankara was conscious 

of his lofty mission in life. Wl:lile boys of his 

age lost themselves in games he knew- he 

was born to lead mankind to the blessed 

ness of unexcelleble peace. Dauntlessly and 

steadfastly he dedicated himself to the quest 

of the Absolute and joyously shared his 

grand discoveries with all his fellow beings. 
the Upanishadic assertion 'ekam eva 
~dvitivam', the one without a second. In 
s· 

ankara the old emerges as the most . 

To appreciate the magnitude and 

revolutionary character of his achievement 

we must remember the context in which he 

took his birth. The practice of Vedic religion 

had got degraded to an exercise in barren 

and outmoded ritualism. The orthodox 

Vedists had little to offer to counter the clever 

arguments of the heterodox atheists. Nor 

were other faiths satisfying. Buddhism, for 

instance, had started with the marvellous 

enlightenment of a Siddhartha, but with the 

modern. 

1ndeed the stupendous task accom­
plished by his razor-sharp intellect and 
boundless • • · 

vision 1s a marvel even to the 

'.11°st acute of mind and spirit. And with other 
illustriou 

s personalities of the world he 
shares th 
lit e mystery that veils his personal 

e. To be self ff · · 
-e acing 1s part" of greatness. 

~ 
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passage of time it too had degenerated into 

vitanda vada a spiritual ju-justu, a negative 

approach to all standpoints and indulgence 

in sophisticated licentiousness. In sum false 

doctrines misguided the common people. 

It was Sankara's remarkable feat to climb 

the Everest of Upanishadic wisdom and 

thence bring down for the benefit of humanity 

the sacred waters of eternal life. Sanatana 

Dharma, the perennial philosophy of bliss, • 

he re-established on firm foundations. 
It is to be noted that his way of think­

ing and exposition has set a model for: all; 

subsequent philosophers. The uncompro­

mising Absolute he taught no doubt chal­

lenges· our intellectual acumen. And ex­

pounding transcendent Bra~man usually 

lends itself to obscurantism. But Sankara's 

writing is always prasanna gambhira, lucid 

and deep. Without in any way diluting the 

grandeur of the truth he invites us to follow 

him in a language that is pointed and pre­

cise, pleasant and powerful. 

His approach is three-pronged-
!' - - -srutya, Yuktya, Svanubhutya. To establish 

any verity he presses into service the triad 

_ the sublime Upanishads, brilliant reason­

ing and undeniable personal experience. 

Like a true scientist he does not accept 

anything contrary to reason. If a scripture 

says fire is cold, reject it outright, he de­

clares. But he points out that reason has its 

limitations. It cannot operate when dealing 
. / 

with the transcendental. There the Sruti, the 

insight of the Rishis, the Mantradrashtas 

reigns supreme. It has to be accepted 

wihtout reservation for the seers had no axe 

their own to grind. Yet the crowning authority 

for any principle is the aspirant's own inner 

experience . Reality is realization. ,. 
In the field of reasoning Sankara's 

Purva paksha is famous. When dealing with 

any proposition. he first marshals arguments 

that the opponent can present. In fact these 

arguments are often superior to what the 

other one can think of . So much so we tend 

to feel that these arguments are valid. Then 
, . 

comes a bolt from the blue. Sankara makes 

a few master strokes and demolishes this 

spate of arguments. He presents us the 

Siddhanta,the irrefutabl~ truth. ,. . 
Sankara is known as the 

Bhashyakara, because of his immortal com­

mentaries on the three canons of Vedanta 
' 

the Prasthanatraya - the Upanishads, the 

Brahmasutras and the Bhagavad Gita. 

These are the works that call for a close 

and intensive thinking for which the com­

mon but sincere reader may not be 

equipped. So the _ever-compassionate 
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Sankara has produced the prakarana Bhinna ruchir hi lokah men differ in tastes, 

Granthas, independent, systematic manu­

als like Viveka Chudamani, Upadesa 

Sahasri and Atmabodha. In these the sub­

lime obiter dicta of the Upanishads are re­

presen_ted in a charming lyrical form. ,. . , . 
Sam karoti iti Sankarah - Sankara is 

he who carries the nectar to the thirsty 

seekers. Even after writing Prakarana 

Granthas Sankara must have felt that he 

had not done enough to bring the common 

folk into the Divine net. Hence his devotional 

missiles. Poems like the lilting 

Bhajagovindam delight equally the toddler 

in his grandma's lap and the ·nonagenarian 

grandpa in the easy chair. These verses 

dance their way into the chanter's and lis­

tener's hearts and instil into them a longing 
for the holy and the Supreme. 

It is often protested that there is a 
grave contradiction in dyed-in-the -wool 

Jnani like Sankara preaching and practis­

ing Bhakti. This delusion occurs due to an 

under-valuation, of Sankara's intelligence 

and sensibility. Sankara was a Dhira in its 

double implication- wise and brave. His wis­

dom was universal in its reach and he had 
th: courage to apply it to all situations. 
Jnana, the Vichara Marga he extolled as the 

royal road to Liberation. But he was also 

~are that this might not be the path for all. 

aptitudes, equipments. Hence the path of 

devotion too forms a national highway. Love 

comes natural to every one of us, and the 

intensification of this love to the extreme is 

the parabhakti, whic_h is parama prema 

rupa. So he declares Moksha karana 

samagryam bhaktireva gariyasi, among the 

techniques for emancipation devotion alone 

holds the supreme place. Both the paths of 

Jnana and Bhakti culminate in the same 

ineffable Infinite. It is only little minds that 

see a difference between Pure Jnana and 

Pure Bhakti. 

Sankara never touched anything that 

he did not adorn. So the Bhakti literature 

he has produced is not only profound but 

also mellifluous. Sivananda Lahari and 

Saundarya Lahari are monumental tributes 

to the agony and ecstasy of the votary seek­

ing the Ultimate in its personal and imper­

sonal aspects. 

Far from rejecting the need for ritual­

istic worship, • he purged religious practice 

of their excrescences and raised them to 

the pedestal of adorable sanctity. He came 

to fulfil and not to destroy. Not a fanatic 

wedded to a single faith he became the 

shanmata sthapaka, he established the six 

modes of deity w~rship. If today we are able -
to derive solace and a sense of gratitude 1 

:: 
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by observing Vinayaka Chaturthi and of India on foot, and engaging in thrilling 
Sivaratri, Janmashtami and Rama Navami, 
Saraswati Puja and Durga Puja, we are in­
debted to the vision of Sankara who could 

debates hundreds of illustrious scholars 
belonging to different faiths. His confronta­
tion with Mandana Misra is a masterpiece 

lead us to Nirguna Brahman through the revealing his sense of humour and invinci­
stairs of Sagunopasana. For, to Sankara all ble debating skill. 
religious practices and all forms of devotion Sankara was essentially an integra­
stem from the same underlying Advaitic tor. He took the best and the positive in every 
truth. With moral purity and impartial rea- field of human endeavour and by a marvel­
soning he never compromised, but he left it 
to the devotee to choose the deity most 
appealing to him. We find Sankara visiting . 
every famous temple from Sadri in the north 
to Rameswaram in the south, from 
Jvalamukhi in the west to Kamarupa in the 
east. If in some shrines the deity happened 
to be a bit cruet, he did not hesitate to use 

lous alchemy moulded it all into a captivat­
ing symphony. Very often he is accused of 
being prachana bauddha - a cryptic 
Buddhist. The fact is that he did not have 
any qualms in absorbing into his system of 
philosophy what is true and graceful in 
Sakyamunrs exposition. Even the purer fea-

his yogic power_s to transform the Presence tures of Tantra he accepted and presented 
• to on·e of benign grace. us the magnificent Sri Vidya. 
in h . , . 

Again t ere 1s a misunderstanding The more we look at Sankara's life 
that Sankara frowned on Karma Marga. The and work the greater grows our wonder how 
fact is !hat both jnana and Bhakti generate a youth could blaze such a trail that is so 
• the conviction th':.t it is the Lord who is the 
Karta and Bhakta and we are but tools in 
His hands. When a poet writes a poem it is 
ridiculous for the pen to claim that it is writ­
ing the poem. The pen is only an instrument 
in the poet's hands. We too are but instru­

ments in the hands of the Divine . Hence 

are we told to work you have the right, but 
not to the fruits thereof'. This realization 
gives the selfless worker tremendous dy­

namism. In his brief life how much work 

superbly universal in form and content. 
Other philosophers may quarrel with it, but ,, . 
Sankara's Advaita has quarrel with none. 

, . 
No wonder all philosophers after Sankara 

. ,. . 
have to be either pro-Sankara or anti-, . , 
Sankara. In no way can they ignore Sankara 

or dismiss him lightly. In the fullest sense 

of the term he is Jagadguru, the world 

Teacher. He is nonpareil. Vasantavad 

/okahitam charan, like the spring he is ever 

Sankara performed, Traversing the whole on the move for the welfare of the world . ... •~ 
♦ 
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, An Analvtical Studv of 
Sankara's Mohamudgara 

I . 

~ arikara propagated the jnana line of 

sadhana which is fundamentally different 

from all other sadhanas . This may be called 

atmopasana. Self is the highest reality. The 

Vedantic experience is' I am Brahman'. The 

self or Atman is not to be taken as subject, 

put it is something which transcends both 

subject and object, and is beyond all 

relational experience. Non-relational appre­

~ension is a thing of direct experience . 

Sarika_ra has emphatically stated that jnana 

or knowledge is the only way to salvation. 

Aparok~anubhuti is our goal. The direct 

apprehension is not the awareness of any 

object by the subject, the awareness is the 

very essence of the thing to the cognised. 
Up • d \ anisa s say brahma veda brah maiva 
bhava~,· to know it is to be it. 

Sankara has laid down means and 

meth0ds of self realization . There are four 
pre-requi ·t si es to Brahman knowledge. 
These are ab 1 so utely necessary to know 
the Truth Th 

• ese pre-requisites are:-
1 Disc· • 
• nmination between eternal and 

non-eternal ( ·ty- . 
ni amtya vastuvivekat,) Brah-

Dr. Minati Kar 
Ex professor of Sanskrit (Indian Philosophy) 

Visva Bharati , Santiniketan 

man is real and all other things are unreal 

and illusory. Discrimination is the first and 

foremost of all disciplines . 

2. Relinquishment of fruits of enjoyment 

in this life or next life (ihamutraphala 

bhogaviragah). All empirical objects are fi­

nite in nature . Therefore they cannot gen­

erate permanent happiness. Renunciation 

comes after discrimination . Hence it is ab­

solutely necess~ry for an aspirant. 
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3. Six gems such as control of mind 

(sama), control of the senses(dama). 

cessation of sense engagement (Uparati) 

endurance (titiksa), contemplation 

(samadhi) and faith (Sraddha) are the 

means to salvation. Control of the mind and 

senses are absolutely imperative for Brah­

man knowledge. Control of the mind en­

twined with faith. in the statements of the • 

vedanta as taught by the teacher gives rise 

to realisation of the supreme Truth . 

4. The desire to be liberated (mumuksutva) 

helps one to get rid of the bondage and 

suffering. The purpose of vedanta is ending 

the ignorance relating to the object of knowl-
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edge and attaining the joy of one's own true 

nature. 

Non-attachment and relinquishment 

should be practised by an aspirant. These 

two give an inward pull from the external 

sensuous objects and thus helping the mind 

to stay. in a state of calmness. The mind 

once controlled and disciplined becomes a 

fit receptacle to know the truth. 

There are many stotras where 

Sankara has projected the status of the 

world and meaninglessness of this worldly . , . 
life. Once in the morning Sankara was go-
i~g to take a dip in the rive~he heard some 

students repeating the rules of grammQr. 

He thought the precious morning time was 

to chant the name of God, arid these stu­

dents were wasting their time repeating the 

rules of grammar. So in carpatapanjarika 

Sankara rebukes them saying ' Ohl fools 
utter the name of Govinda, when death 

comes the rules of grammar v.iill not be your 

saviour'. r 
In Mohamudag·ara Sankara has p~o-

pounded his basic philosophy of non-attach­

ment, hoW one should lead his life in this 

mortal world and worthlessness of the 

enjoyments of this world. 
Hankering after material objects en-

hance the desire for the enjoyments of and 

happiness in the empirical world-Gita says 

' when one ponders over the material ob­

jects of sense interest there is born in man 

an attachment for them, from attachment 

rises passion (kama), in the face of pas­

sion arises rage (Krodha) . From rage is 

produced distortion of values(sammolJ) 

from distortion of values emerge memory. 

lapse (smrti bhramsah) from memory lapse 

comes loss of reason (buddhinasaN and 

from loss of reason he perishes'. 

41 

Renounce, Oh! fool your ceaseless 

thirst and desire for hoarding wealth. Incul­

cate non-attachment. You should remain 
calm with what may come through deeds 

performed in previous lives .Devote your 

mind to righteousness". 
In this world wealth is the cause of all 

misery and it brings no permanent happi­

nes·s. Acquisition of wealth gives rise to false 

ego. In Brhadaranyakopanisad Yajnavalkya 

desirous of renouncing the world wanted to 

bestow his earthly possession to his two 

wives Maitreyi _and Katyayani. Maitreyi 

• 
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asked ' will this wealth give me immortal­

ity." Yajnavalkya said/" am~tatvasyatu 

nasasti vittena!1there is no hope of immor­

tality through wealth." Yogavasistha 

Ramayana says "acquisition of wealth is • 

sufferig, protection of it suffering and its loss 

is also suffering . Hence wealth and riches 

-cannot bring eternal happinessr 
,,. 

t '! ,... • 
~-'IFN \lf.ttf feWI 

;r-rra1 ~m: ijijr€rm: ~ I 
~ . "'"" ~r~rcr ~rl'\ll'm' \lr@: 

«~l qr f?if{ffl urn: n \ n 
'You should remember wealth and 

riches are the root of all misery. It only bring 

grief. Even a rich man fears his son . Eve­

rywhere this is the position'. 

world is really a strange place. Who are 
e? • 

you ?, From where have you corn • 

Ponder on these things carefully. ~ 
In this world everything is in an eter· 

nal flux. Whatever is impermanent cannot 
- or 

be the real truth . Vairagya 
• ·tual desirelessness is helpful towards spin 

realization. The body passes through dif· 

ferent phases like childhood , youth and old ' 

age . What once passes away never returns 

To realize this truth realization of Brahman 

Always through ignorance one pon­

ders over the reality of the world. Through 

avidya one gets attached to the false rela­

tion of this world. In reality there is nothing • 

except Brahman. This world is false like a 

mirage. 

Do not boast ol your youth, friend and ' 

wealth. Time steals everything swiftly in a .­

wink of an eye. Abjure that this world is an 

illusion and rest yourself in Brahman, th8 

ultimate TRUTH. 

Hindu sadhana points out that to realiz8 

the ultimate truth, there is absolute neces' 

sity to discipline the mind. In the Gita Arjun8 

says, "mind is very fickle and it is difficult t0 

control like the wind". The six enemies are 

desire (kama), anger (krodha) greed(lobha), 

infatuation(moha) and jealousy (matsarya)· 

AIJ our joys and sorrows, anger,illusion are 

~ ~ qif.=ij( ffl ~: 
. .... <:fl ,...,... 

ffllT(lSttit N" Ni~: I. 
~ ~ q( fij awfffl-

~ ~ ij~~ V@: ll t; II 

'Who is your wife?, who is your son ? This 
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created by the mind itself. These six enemies 

cause endless misery in this world. To get rid 

of these enemies repeated practice of tam­

ing the mind is necessary. Upanisads sa~lnto 

blinding darkness they enter who follow the 

path of ignorance." 

qif'f Sffi~ ~ int· 
~tfEfRi{f~ 'ffcPf cfi1'~ I 

3lk+t~ 1-1-R(l;rr {if-
~~· ~lf w-a' ~~t: II ~ \l II 

"Give up desire, wrath and lust ; give up 

delusion and greed. Think who you are. 

Those who do not have self knowledge are 

fools . They go to hell and suffer inces­

santly". 
The proximate instrument to Brahman 

knowledge is renunciation. Vicara or con­

stant meditation is necessary. The darkness 

of ignorance can be removed by the light of 

caitanya, the self effulgent one. Ignorance 

, makes the absolute appear as relative and 

one as many. The Maya with its gun as is 

hard to overcome. One who takes refuge in 

Brahman can overcome Maya. Theref~re 

vairagya is absolutely necessary. Vairagya 

and moksa are interwoven together. 

Vairagya is total dispassion by seeing fault 

i~ the object of desire seen or unseen. 
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Make temple or tree your home. 

Clothed in deerskin use the bare earth as 

your bed. Avoid all gifts and sensuous 

enjoyments. He is blessed, who can be con­

tent with dispassion. 

Vedanta says as each individual is 

Brahman or Atman there should not be any 

distinction of caste and sex. In the empiri­

cal level we are faced with strife and mental 

agony. Our visions are clouded and the 

tranquility of mind cannot be established. 

Rigorous mental ·discipline is necE:1ssary, so • 

that the aspirant can realize equality with 
, . 

all beings. Sankara has pointed out there is 

no plurality of selves. There is only one self 

without a second. 

~fi{i~~ 
• r. ~ 

in if ~ Fm~ I 
\ff {{qm: «~ ~ 

c11~0~4~U-tl'~ M&JJcq+( ll ~ ~ 11 
' ) 

"Do not be attached to friend and foe, 

son and kinsman. Do not put your effort in 

peace and war. If you aspire to the realm of 

Visnu,look upon everything as equal". 



--=-=---
- se have been 

In vedantasara the . e non Toe world with names and forms cannot 

be denied in the empirical level-Relative 

world is only illusion. It is called 

d!stanasta§ivarupa. In the Gita it is said just 

. . di Restraints ar 
explicated very v1v1 y. . the truth 

. -) speaking 
violence (ahimsa ' - ) celibacY . r (asteya , 
{satya), non-stea ing ession 

as one thread passes through many gems 

and it holds the gems together, Brahman is 

d non-poss 
(brahmacarya) an ces are 

observan 
(aparigraha). The t (santosa), 

) ntentmen 
cleanliness(sauca , co scriptures one and is present in every being. It is also 

the locus and sustainer. Different religious ... 
t dy of the d 

austerity{tapas), s u . of the Lor 

(svadhyaya) and worshtP ractical ar· 

{pranidhana). Postures are pd feet vit 
sects quarrel with each other being intolerant. 

The self or the Atman is in inseparable \ 
connection with all. h nds an rangements of a 

- .k-sana etc. tl'l 
padmasana svasti a . . the brea 

- - - • restraining d Pranayama 1s ka) afl 
. i\ing(pura 

by exhaling{recaka) inha ahara meaf15 

retaining (kumbhaka). praty ·r obiect5• 
th01 \ 

withdrawal of senses f ram h non-dU8 
- . • dent e 

Visnu or Atman dwells in you, me and in Dharana is holding the min mental now 
- . d·tation or -dni everything. In vain you are intolerant show- principle. Dhyana 1s me 1 . sarna . 

·nc1ple- t,t 
ing wrath and impatience. See the Atman toward the non-dual pn . Above ei9 

• • of mind. an in yourself and in every being and give up 

the knowledge of separateness. 

Vedanta has advocated astangayoga 

tor the concentration of mind, though it has 

refuted the duality expressed in yoga 

system of P~ilosophy. The astanga y~ 
are : - restramt(yama),disciplines of • the 

development of the personaHty {niyama), 

posture(asana),breath control {pranayama), 

withdrawal (pratyahara), fixation(dharana), 

meditation(dhyana) and concentrati~n 
(sama.dhi). 

means concentration . d bY 
b practise 

subsidiary parts are to 8 •nd. 
S of fTll 

aspirant for one-pointednes 

'S{{O{tt{{~ ~{~~ ~~ \ 
M~lM'=~-lil"~~-,~ '"': ... 

~~'ij~-~ \\ ?.\9 \\ ~: 

-~1{{~~ r1I 
enses fro 

• d ands {1 
"Withdraw the min • oiscer 

. . breath- t 
their objects. Restrain the tlY repei 

constan 
the real 1rom the unreal.~ 
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the name of God. Take the restless mind. to 

the state of samadhi. Steadfastly apply your 

mind to this universal rule". 

In this world nothing is constant ex­

cept Brahman. Everything is changing every 

moment like the flickering lamp. Yaska in his 

Niruka has mentioned six stages of trans­

formation of every object. It is born Qayate), 

it is (asti), it grows(bardhati), it matures . 

(Parinamati), it decays (apak~iyati) and it 

Perishes (vinasyati). Vedanta emphatically 

declares that in this universe nothing is 

static. The empirical consciousness yield­

ing to the reality of the body and other 

constituents have got a firm hold on us. 

Therefore it is hard to conceive the idea t~at 

nothing is permanent. From our daily expe­

rience it can be observed that day by day 

man comes nearer to death. Everything is 

transient as the ripples in the stream. 

~~~-mf~(!!'-lITTRR(!f 
~"rf.:re-+rfa-m-q=q q © f:{_ I 

, . 
Sankara says in one of his stotras in 

childhood suffering never comes to an end. 

The child has no control over his body. Day 

and night passes away crying. In youth ven­

omous snakes of senses kill the discrimi­

native power. W~en old senses lose their 

power of judgement. Aftlictions experienced 

in every day life brings ·the realization of 

finitude and worthlessness of desires. This 

reflective thinking agitates the mind. 

efiT ij' ~M:M4ldi'¾rat 
tT~ ffi~ocr wfTffit P,q;:a1 I 

" "· . ,-.,.. ~ 1:4,jj, lid' ~-a,na tfit 
" C °"\ ~ ~rn ~01 if d{UT •'H'hf If t 11 ... 

' • I) 

"Why do all these things bring distress 

to your mind ? Is there no guide to hold you 

firmly by hand and instruct you on birth and 

death"? 
Hindu tradition emphasizes spiritual 

knowledge to be effective must be trans­

mitted by a Guru .. Upani~ad says~ acaryavan 

'purusoveda'. Man is enlightened by a . ~ . f?rf.[ oim;?:fril~ 
~tli ~i)q:,$_ij =q «~~ II ~ II . 

(fb} 

prece ptor. Sankara has stressed the need 

Just as water drops on the lotus lead 

slips away similarly the life of man is un­

certain All human beings are subjected to 

ego, disease and gtief. 
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of spiritual Guru who can guide the mortal 

being in the right path.The preceptor who 

has direct apprehension of Brahman 

(aparoksajnanavan) is fit person to dispel 

the darkness of ignorance of his disciple. It 

is through the compassion and the guidance 



of the Guru.the disciple is able to know the 

highest TRUTH. Therefore the Absolute 

Truth can hardly be had without the assist-

,r 

Sankara says in these twelve slokas 

I have given advice to the disciple to follow 

the right path . Those who do not have dis-

ance of a spiritual teacher. criminative knowledge they suffer the evils 

!WR~-A~"4=<ti: of samsara . 
• ~~~im:1 
"'" f;f'a:· 
~-itr-Rt- '-H((c( In conclusion it may be said that 

~<rm ~iA'-4~ ~ II ~ c; 1.~-: e:;, mohamudgara is an excellent piece of stotra 

"Depend on the lotus feet of your Guru 

and in no time free yourself from the bond­

age of the world. Control your senses and 

mind, and see the Lord within your heart." 

which has almost become proverbial. It is 

an eye-opener to all ignorant persons. From 

its name it can be inferred that it acts like a 

hammer in the minds of all men and women. 

• - It basically teaches non-attachment and • filqi4:flfti:fiPl<l ~ ~11,q1111j ~ ~~T: I 

'lfqf fira ~ Ridcfi@ ~ -i{cfi4~cfi¥:( ll renunciation Guru's lotus feet delivers one 

:; 

from the perils of his unreal world . 

....... • 
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Thus was a silly grammarian 
Lost in conning rules 
Cleansed or his narrow vision 
And shown the light by Sankara's 1 . 

apostles.· 

== 
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Viveka Chudamani - The Crest Jewel of Wisdom 
r ,. - -

(By Sri Sankaracharya) 

W/ iveka chudamani, the crest jewel of 

Wisdom is a Prakarana grantha__,a work 

lucidly explaining the vedantic concepts 

enshrined in the Upanishado/ Bhagavad 

Geetha etc. It is a valuable compendium 

since a basic sine-quanon for a proper study 

of Vedanta is a correct grasp of fundamental 

terms definitions emb0died in Vedantic lit:­

era tu re. According to Swamy 

Chinmayananda " to one making a deep 

study of Viveka chudamani, no other help 

is needed" 
There are 581 verses and a bird's eye 

view of the work is highlighted. The great 

Acharya has presented the subject in t_he 

form of a lively conversation between an 

erudite scholar and an ;nthusiastic student. 

The slokas reveal how Sankara the poet and 

Sankara the philosopher harmoniously 

blend in as much as mellifluous poetry ex­

plains abstruse truths with apt analogies. 
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P.V.Narayana Swamy, 
Bangalore 

Liberation is not possible merely 

through either karma , or Jnana or rituals 

or through learning. Only through the reali­

sation of identity between the individual self 

and the Universal self is liberation possible. 

There are no other means, 

J1011iu ~qfil~q c1/41ql~•H-iieeil{ 

~ MT f11Qi~lt4 ~ II 

The melodious music of the Veena 

combined with the performer's skill may 

enthrall an audience. But it cannot contrib­

ute to the knowledge of the Self. So also 

sastras can only be of help up to a point 

beyond which it is one's own effort which 

counts. 

3Jitj $1 I cl Q{ ffl ~ A Gi.fic-51 I 

~sftf~~~Rcq:;c-51 11 

Without intelligently grasping the truth 

of the Supreme the study of the sastras 



becomes an exercise in futility. Having real­

ised the truth too further study is no 

less so. 

sense of touch. It indiscriminately rubs 

against other elephants, trees etc unmindful 

of the pit dug and camouflaged to catch it. 

Moth is attracted by flame and meets witti 

da.~t;tR.<itq~~ll-l'1'1bQl"11\&f~ doom.The gluttonous fish bites the bait and 

,.~.;:. B • • • meets with death. The bee with a wonder-
&ll 41 i:fil 4kHi iijd ~&t~ci ~ ~ . 

ful sense of smell collects honey with pains-
a.ifififil: k' ff T ~ ta mg e arts. he honeycomb along with 

A treasure hidden in the bowels of the earth 

can be retrieved by serious efforts involv­

ing digging, removing supernatent stones 

etc. It cannot be recovered by calling it by 

name. Similarly the Self screened by Maya 

can be attained only by first getting instruc­

tions from a Guru, to be followed by inde­

fatigable practice of reflection, meditation 

etc by oneself. It cannot be perceived by 

concatinated arguments or hair splitting 

logic. 
The Acharya with consummate poetic 

skill dramatically presents a lamentable pic­

ture of man's doom when he, instead of 

controlling his sense organs is enslaved by 

them. The deer has an innate love for 

melodious sound. A hunter capitalises on 

that catching it at an unguarded moment 

when being fascinated by sound of music 

produced by the hunter it is oblivious to the 

world. An elephant has a weakness for the 

the bees becomes a prey to man's vandal­

ism. In each of these instances the animal 

comes to grief through excessive affinity to 

one sense organ.When man is simultane­

ously influenced by all the five sense organs 

can he ever hope for liberation ? 

48 

II 



One's own ego in association with the 

body, takes the role of performer, enjoyer 

sutterer etc. Also jointly with the three gunas 

satva, rajas and tamas assumes the three 

states of consciousness, the waking, 

dreamlike and the deep sleep condition. The 

vicissitudes of life are the characteristics of 

the ego, not Atman which is ever in a state 

of bliss. 
Nescience, avidya or maya is 

unmanifest and symbolises the Lord's 

power to delude. At the micro level it asso­

ciates with jiva and at the macro level with 

Tswara. we cannot see electricity except 

through it's manifestation as heat, light etc. 

So also maya can only be inferred through 

it's consequential effects in the form of 

vasanas, impressions. 

fl ?I I lll fl ?I I ~ 4 I fcli cfil ;if 

~~,w~?11~41fcltc:t11 ;fr 

fll~·llll-1%'f ~4iklii:61 ;fr 

'-l~i½91SF1cfci.fl4~Qt 11 

Maya is neither_ existent nor 

noneexistent . It is neith~imilar nor d_is­

similar. It is neither a part nor a whole. It is 

a great wonder and is indescribable. Knowl­

edge of Brahman drives away the delusion 

that is maya. Th_e very term maya means 

that which isnot - 'Yaa maa saa maya' 

Everything other than Brahman is ~ 

nonself. To illustrate further nonself is con­

stituted of body, mind, ego, satva rajas and 

tamas with all their different permutations 

and combinations in the form of multitudi­

nous manifestations of thoughts and ac­

tions, the gross elements, in fact the whole 

universe inclusive of maya. To realise Brah­

man all that is unreal ( in a relative sense) 

as detailed above have to be perforce ne­

gated/ transcended. In short Anatman is 

solely due to maya because of the 

nonapprehension of reality. -
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The Atman is man's basic substratum 

behind his ego .and a witness to all his 

actions in all the three states of waking, 

dream and in the deep sleep condition. 

Atman as pure consciousness is aware not 

only of the presence of thoughts in the mind 

but also the absence (of thoughts). Human 

intelligence can see, conceive, thoughts 

flowing in the mind but Atman can Asee• the 

absence of thoughts too. Atman sees all but 

is seen by none. Atman provides the where­

withal for man to act in accordance with his 

vasanas and gunas . Atman pervades the 

universe but is pe_rvaded by nothing. The 

relation between Atman and Brahman is 
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beautifully brought out thus. 

" "' ~ ::J" ~~ ~ -i\llkt ;n- ltil~d ~ '-I C-4(1 

~ ~ ;n- ~tri{l@" ~:I 

RtJ\~J4,4sfq t:1~G4ti;~ -

~ ~~er. ~ fc:41kR ~4lt_n 

Perform· tutes the first offshoot of leaves. 
t the tree. The ance of work helps to wa er . 

• • p nas are the tree trunk 1s tlie body. ra . 
the twigs, ' branches. Sense organs are d 

The ups an sense objects the flowers. . . 1 
• The ind1v1dua downs of life are the fruits. this 

• h I lessly on jiva as a bird 1s perched e P 

tree. 

\. 
Space pervades everything. Space in a pot 

merges with the universal space when the 

pot is broken. The act of merging has noth­

ing to qo with pot. So also Atman housed in 

the tabernacle of the human body can 

attain.l~_rahman when the body falls. As an 

entity Atman is widely different from the 
body. 

-• f 
he problem o " 

The only solution for t wledge 

Ignorance and the lack of discrimina­

tion between Atman and Anatman are the 

root cause for bondage. Man's haplessness 

in this context is entanglement with the 

octopus grip of vasanas as brought out in. 

~ ~-~rn~~-:1'8t ~ am-- ~&'~"'~u 

wr~ %~nn~-~ -~ ~: 
-~~~iRcl~: 

~ ~: 

,. ~,fur~~ ~ 
~.,itfitl~t!~ ~ ~ -. . 

For the tree of Sams·a!~te~:da­

m_ental cause (seed) is ignorance, Cont~ct 

with the body is the sprout. Desire consti-

-

... n of kno 
ignorance is the acqu1s1t10 discrimi· 

proper 
which in turn arises from _ •s 5 eef11• 

. . . d Atman I 
nation by a purified min • Annarnaf1 

ingly covered by five sheaths • k sa (vital 
- maya o I kosa (food sheath), Prana (menta 

ya kosa I 
air, sheath,)1 Mano~~a (intellectua 
sheath), Vijnanamaya kosa a (bli55 

- ya kOS d 
sheath) and Ananda~a and obscure . 
sheath). It is like water tn a P .5 cleared 

• h moss' r . in tote, by moss. When t e n wate 
though o water appears. The moss sheat115 

ISO the · ti is independent of it. So a . to do wit 
.... oth1ng 

covering the Atman have n separate• 
- It gether 1·"'· the Atman which is a O gets 1v 

as he , When man negates the koS 

erated. athS thLl5 

The negation of the shet·on of t116 
• rna, ·t 

paves the way for the afflr heaths, 1 

- the 5 I' Atman. Being distinct from t of inte 
btles ·e has to be realised by the su f itself 1 

. ess o 
lects. The Atman is a w,~ 
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swasakshi. The Atman is a silent witness of us to understand Brahman (1) transcenden­

bodily activities too. In other words That tar, (2) Sat - reality (the only one) (3) 

which manifests in the three states of con- Adviteeyam- one without a second, (4) 

sciousness. That which is seen inwardly as Visuddham- purity personified, (5) Vijnana 

a long vista of impressions imJ:?rintfJon t~e 

ego, That which is a witness of the ego, and 

That which is ultimately seen (felt) as pure 

existence, knowledge and supreme bliss -

That is Atman . Illuminating every thing It 

ever is never not. Devoid of division It is a 

homogeneous all pervading entity present 

every where and at all times. To put it suc­

cinctly Brahman and the divine spark in us 

The Atman are one, not two. 
A description of Brahman follows • 

:·_3@": tR ~ ~<\IA.a\ii 

fa~4fa$1l.\fJ;:{ ~ 
!J ~ 11-a ~ I tJ ;a fc. 81 .\ ~ fsfii4 
~ ;i:.:a•U .\w&{-l-1-E<:t~Q '( 11 

. , _ ... ____ _ 

31~q it &fit>~.\ Rc4 J.f oll i4 

~Rt: ~ ~~Rti i:4cfii~ll 

ghanam- a gargantuan mass of knowledge 

(6) Niranjanam-absolutely without taints (7) 

Prasantham-peace nonpareil,(8) Adi anta 

vihinam-with_out begining or end, (9) 

Akriyam- associated with no activity, (10) 

Nirandharanandarasaswaroopam- the quin­

tessence of sup_reme ineffable bliss, (11) 

Nirasthamayakrithasarvabhedam-tran­

scending all maya - created delusions, (12) 

Nityam-eternal. (13) Sukham-intrinsic hap­

piness, (14) Nishkalam-without any parts, 

(15) Aprameyam-immeasurable, {16) 

Aroopam-formless, {17) Avyaktam­

unmanifest (18) Anakyam-nameless, (19) 

Avyayam-changeless and {20) Jyoti 

swayam-self effulgent. The epithets men­

tioned above are only indicative but by no 

means exhaustive because Brahman can­

not be described adequately by words or 

conceived in thoughts. 

The significance of the mahavakya 

•rat Tvam Asi- That Thou Art " is to be un­

derstood by going into the lakshyartha-im­

plied meaning-rather than vakyartha-literal 

It should be understood that Brahman meaning. Jiva plus upadhies or vasanas ie 

i~ qualityless but the following fea_tures help . maya or ignorance in a micro scale consti-
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tutes man. lswara plus maya in a macro di­

mension is Brahman. When maya the com­

mon factor is nullified the self in man and 

the universal Self - Brahman are one and 

the same. 

vasana and deha va.sana . Going after the 

world will involve one less in Atman and 

more in samsar~. Study of sastras merely 

mechanically without possessing a pure 

mind, will only make the seeker miss the 

One should meditate on the follow- forest because of the trees. Getting obses-

ing aspects of Brahman. Brahman has no sive with the care and comfort of the bodY , 

caste, creed or family lineage. It is beyond 

space, time and causation .. .lt can be per­

ceived by the eye of wisdom only. Being a 

homogeneous mass of consciousnes~_. it is 

beyond all sorrows occasioned by hunger, 

thirst, revulsion for the unpalatable , 

fascin~tiori for the agreeable. old age and 

death. It is the basic substratum of the uni­

verse and an immeasurably immense en­

tity by itself . It is changeless and so free 

from decay. It is free from distinctions , calm 

like a waveless sea, ever free and indivis­

ible. Brahman signifies O many in one and 

one in many■• It is beyond the normal logic 

of cause-effect relationship. It is infinite, free 

from maya and is everlasting supermundane 

bliss. Brahman in fact is everything and be­

yond It there·is nothing. The realisation of 

Brahman comes as a sudden flash. Once:. 

man realises Brahman there is no, 

samsara for him. 

Three types of shackles prevent man 

from realisation.They are loka vasana,sastra 

is to be scrupulously avoided. 

The Acharya advocates sravana, 

manana and nidhidhya.sana to overcome 

the afor8$aid obstacles. Vide sloka 281 

~ ~ ~ ~-~::. 

~: !.4IA,(<(lt41,(-IIQ91<f ~ II 

Realise th$ Atman by study of scrip· 

tures-sravana . Reason it out in your own 

mind and intellect-manana. Attain knowl­

edge by dint of your own personal experi­

ence ln abiding by what you hear. Learn and 

contemplate- (nidhidhyasana) 

.Eternal vigilance is the price of liberty 

in a political context. It is no less so in a 

spiritual situation too. Even for a moment 

man should never fumble)alter or fall in his 

quest. Once fallen, the damage can be pre­

cipitous like a ball slipping and falling down 

the staircase continuously. 
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To recognise the entire universe as 

the self is the "open seasame" for libera­

tion-. Viveka and vairagya are the two wings 

to enable the seeker to soar_ high into the 

realms of Nirguna Brahman through 

Nirvikalpa samadhi whe~e-in there is a to­

tal cessation of thoughts in the mind which 

is not a consequential void, but ineffable 

bliss. In Nirvikalpa samadhi, the knots of 

ignorance in the heart are broken asunder 

for good. The knots pertain ·to spiritual ig­

norance , desires and activities Successful 

meditation entails serenity,. e::0ntrol:ot sense· 

organs and total· avoidance of mental pre­

occupations whatsoever. The samadhi has 

it's grand final in " the complete realisation 

of the self by the self in the self". The sig­

nificance of samadhi can be understood 

from the fact that reflection is hundred 

times superior to listening,_ meditation 

hundred thousand times superior to reflec­

tion and samadhi infinitely more so than 
meditation-vide .-

Fl iac:fi~cfr~-1 &i I RJ;rr ~i 
~~-kt"i'q&ict"l~d ~ I 

_,;:i..,.1 ;;q_..,\!,lf ¼ <nd lU &i911,. I cl : 
!,k~~<-U ;:a..i_ftj ~ PITTi ~ II 
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Constant and continuous attention to 

keep the self in the focus of one's mind 

should be the clarion call for realisation. Until 

the very last stage one cannot afford to for­

get Brahman even for a moment. The self 

B~ahman - is Indra, Siva, Vishnu and in fact 

everything in the universe. When the light 

of knowledge about Brahman shines , the 

darknes~ of ignorance is exterminated. 

A man of • realisation does not care . 

for the body which is in a way the warp and 

woof of his prarabdha. 

"fhe traits <Df a jJvanmukta are detailed 

and are somewhat analogous to the 

sthitaprajna that the Lord speaks about in 

chapter-II of the Bhagavad Geeta. 

Sarikaracharya adds __ .a jivanmukta forgets 

i totally thephenomenalworld.Though physi­

cally living, all his 'experiences are centered 

on the concept of oneness with Brahman. 

His relationship with the body is like that of 

a shadow. If the shadow is persecuted nothing 

happens to the body. He does not regret 

the past, shuns the present and does not 

long for the future. Even the worst type of 

rake will have orily respect for his mother. 
So also a jivanmukta will not be affected by 
even an iota of vasanas. 

For a jivanmukta the sarichita karma­

unaccumulated fruits of past actions-get 



dissolved like a in a dream, the activities in 

which come to nought after waking up. As 

regards agami karma, - results waiting to 

fructify in future- they get automatically dis­

solved because karma affects the ego only 

and a jivanmukta is sans ego. With regard 

to prarabdha karma, if an arrow is dis­

charged at a cow, mistaking it for a tiger, 

the arrow does not stop it's course. So also 

the prarabdha karma invariabl-y works it's 

way but the jivanmukta is unaffected. Thus 

he is free tom the totality of karma-bondage. 

The student finally overcome by the 

ecstacy of spiritual fervour exclaims " The 

splendour of Brahman replete with the nec­

tarine essence of the blessed Self caused 

by mind merging into it's infinitesimal part 

like a hailstone in the ocean, leaves me ab­

solutely contented and happy. Where has the 

plurality of the world vanished ? How did such 

• t ?" an inexplicable experience come o pass . 

Overwhelmed by uncontrollable emo­

tions of transcendental joy the student in 

grateful words of thanks prostrates before 

the Guru saying 
~ .... ;, -, -· ,. ~~-- - . --

~ci~1m ~ra~~&51(?..( -

~~~4Ri I 
~- {le(qffi:~f6ifi4· 

i:fiat~ .lilml~ ¢s~ ~ II 

"I neither perform nor make others do so. I 

neither experience nor cause others to un­

dergo experience. I neither see nor cause 

others to see . I am the luminous Self". 

The Guru too advises as a parting 

shot " At all times, in all places, under all 

circumstances spend your time always con­

templating on and revelling in the Self ". 

~ i-1'{~) S4iH I at cif .. -Jr 
~fiii'f¾s-11R~~.:a ffio: 

'1i...;1'-446Q~~1R~:~ -

!:lc:cU:NRi ~4~~ fl 

Ignor~nc~ is the root of this bondage - natural. 
b~t begmnmgless and. endless. Binh. death. sickness. 
disease. old age, pain _ ignorance creates these 
for the enjoyer lthe ego). 
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'L-IJe Concept of <J;vanmukti in ::zl.dvaita 

3'1~H1.:a•f5,N@dl~ -:Ak4fci~li4~~l: 

~~'1-lqGq~ icfiidl4414-i:4'l(.\I~ I 

~ lll'=r i:l2fci2fq.rr: i@cIT f.n:a8fi 
~ ~~ ~h};{l~i4{<\4i II 

i) Of the different schools of Vedanta, 

the concept of Jivanmukti is unique to the 

Philosophy of Advaita. The other schools 

do not admit it, and even question it, on the 

basis of the argument that this is a contra­

diction in terms. It is according to them, un­

reasonable to postulate that while the Jiva 

is embodied or imprisoned as it were, it is 

also in a released state {moksa) at the 

same iime . Release or mok~a can occur 

only with the destruction of the body, which 

is called " videhamukti " . But Advaita as­

serts that this state of being realised for the 

Jiva while yet embodied is possible and 

more than that, to keep the tradition of pass­

ing the knowledge gained through self-re­

alisation, this state of j_iyanmukti should logi­

cally also be admitted. 
ii) This concept holds that while the 

Jiva strives to attain the direct knowledge 

of Brahman - the ultimate transcendental 
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reality beyond the spacio-temporal confines, 

it is not necessary that with the attainment 

or this inana, the fall of body of the realised 

soul should also be co-terminus. 

iii) No doubt, the Jiva strives to attain 

this knowledge which is in itself release or 

moksa - so says the sruti texts -

~~~.~:,31:f~~ 

etc., but having attained it, to exhaust the 

prarabdha karma (which is a portion of the 

saricita karma) that has started or to com­

plete the experience of the prarabdha karma 

that has commenced yielding result in the 

form of the present body, the jiva has to 

continue to reside in the body. The time­

interval between rise of direct knowledge 

of Brahman { ~) and the fall of the physi­

cal body of the jnani is the sta!~ .of 

jivanmukti, however small or infinitesimal it 

may be. 

iv) The usual example cited is the 

potter's wheel which continues to spin, even 

after the effect (pot) of the action, namely, 

the spinning of the wheel has been 

achieved. More than anything the state of 



liberation while, embodied is admitted be­

cause it is experienced says Sarva jnatman 

in his Sariiksepa Sariraka. As the shadow 

of duality is experienced it is also accepted. 

And the trace of avidya (avidyalesa) is up­

held to account for the shadow of duality. 

And these views are based on one's expe-

rience, 

:-. -if\q~@i~(qi~(ffil '51cfnt: 

r 
~o;r~mfra-:1 

tr~~: 
cltM~:TT ~: ~ 11 

Samksepa Sariraka. 4.43. 
/" . - • 

This view is based upon Sankara's bhasya 

wherein he states that one's experience of 

the realisation of Brahman and also the 

embodied state at the same time cannot be 

questioned by the other. 

3lN'q'fflfuc&a~ ;1.tg\"tjGI cnlf~-mR 
fsFm ~ aJ ~ ~ I ~ fu ~ ¼M4Sk'44 

~~'q'~~~, 

lar body. This body has come into existence 

through prarabdha karma. Thus the rise of 

this knowledge regarding Brahman will not, 

destroy prarabdha karma. But the accumu­

lated merits and demerits ( sancita) will be 

annihilated. No future merit or demerit would 

accrue, as the realised soul would not per­

form any karma with a sense of agency and 

whatever he does will not bind him. 

To the one who is in the realm of 

avidya, the jivanmukta may appear to per­

form some activities. But from the stand­

point of the jivanmukta it is only the mind 

that performs the activity This is the essence 

of Bhagavad-Gita texts -

·~: fsh441u11f.r~: ~ffl: I 
~i$ifil(f¾~k4f~~lf,=<:@' 113.27 

- c\ctj~tllf61ait?r~: I 

~l~~~~lIB:rr~~ ll 
• ~; ''· 

Bhagavad Gita 3.18. 

The text of the Mur:i9aka -~~~ 

~ ~ GWit ( 2.28) and the Gita text 

~: Bclifi4ffot ).(f4Bk~{<-.d ~~ ( 4.41) 

speaks of destruction of all karmas in the 

case of a realised soul. But it must be added 

here that the knowledge of Brahman can­

not remove the Prarabdha karma. This is 

because a soul has attained the knowledge 

of Brahman by being present in a particu-

It comes to this that in order that the 

prarabdhakarma may be experienced there 

is the need of the physical body. On these 

grounds the state of jivanmukti stands to 
reason. 

Our land is known as ~ The 

word 'tmr etymologically means " men of 

spiritual enlightenment", that is, those who 

revel in the ultimate reality, which is self­

luminous pure consciousness. ~ ~fur 
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«IT: - m@T: And this term js metaphori­

cally applied to our land, which abounds in 

such persons of spiritual enlightenment. 

India, therefore, means not a landmass 

geographically not a race denotatively but 

a culture, a language and a literature that 

are distinctive. It is an idea that world mat­

ters not, but the spirit within, does. There 

have been jj_vanmi.Jktas and will be in our 

land for redeeming others by their personal 

example and precepts.In the Bhagavad -

.9it.a.. Lord Kr~na says that those who are 

conversant with the Upani~adic teachings 

(~:) and have intuitive knowledge of 

B hman ( oi=IGl~T;r:) impart this knowledge 
ra . , . 

to the worthy aspirants, when t~e as~1ra~ts 

draw near to them, with rever~nce. 
~ mo, q I cR" qf{SI ~~-::r ifqm I 

~ ~ w-r mf.r-, Bi'c&~M-i: 

Bhagvadgita 4.34 

I. ed soul if he is not embodied 
Area Is • . 

. t knowledge. If one 1s embed-
cannot unpar 

t realised the self does not 
·ed but has no 1 tence to impart the knowl-
have the cornP0 

The realised soul although is present 

in the body does not have the false notion 

of_ 'I' or 'mine' . Hence he is ~ . The 

Bfhadaranyaka text -

crom ~R:f.t~.f1 ~ lfIT~ ~ 
. ' 

~ ~ 'fflR" m- I 3i'W ~44.\'l{k 3llff: :snur: 
~~~ I, 4.4.7. 

states that just as the slough shed by a 

serpent lies on the ant- hill with the serpent 

having no attachment towards it, in the 

same way, the body of the realised soul re­

mains without having any attachment to­

wards it. Thus, the realised soul is as"ariri 

as he has no attachment to the body in 

which he continues to live. The 

Chandogyopanisadic text -

• :::r~~ m1(tn4 m:r: Bllllrn441<9l\@<~ 1 

ammcrrcr~::r fsl41fsl~ ~= s.12.1 

states that sasariratva means that the soul 

has the false notion of one's identity with 

the physical body . It is considered to be 

asarira in the sense that it does not have 

the false notion caused by mithyajnana or 

indeterminable avidya. It is with this in view 
. der to preserve and trans-

d e Hence in or • 
e 9 • ' d of .Brahman, a realised 

, , -
that Sri Sankara states -

·t th knowle ge • rnI 8 d" d state, is absolutely 
. ernbo ie 

soul in an rsed soul is one who 
. I And area I 

essentIa • . ·te of his having ac-
bodY ,nsp1 

lives in the ledge of Brahman. 
quired the direct know 
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becomes a jivanmukta over­No one 
• various stages one has to • ht There are · 

rng • before reaching this stage. There are 

• d sire to get ' culminate m the e xistence. 
migratory e . (mm;:;:n from the trans ctantIc 

\'berated 

~~~, ... , . :vo\ves ve 
cross G"t 

bstacles in the way too. The ~ many o 

sa'}s: 

ii) The second stage m ~ ) wh\Ch 
• ,~and 'h study and re1\ec\\on _ ,

1O
gg whIc 

t otmana.J. r are the dua\ constituen s . study unde 
Llj&!llOli ~~~ I 
<@dl4Nf~ra:r:rhm'~~~~ n7.3 

is mixed with Bhakti). Vedant1~a1se notio: 
ves the • dIC a preceptor remo - t the Upani~a . 

- • bh- ana) tha ana ·,) \n the Yogavasistha. sage Vasistha (pramanasam ~v R ality. Man . 
- - " dual e ,. in his dissertation to Sri Rama, speaks of texts do not teach non- . 

9 
within on 

three stages that precede the rise of or reflection consiSIS 1 . ·th a v,ew. • ·n argu,n . to 
• sonIng w, . ,s Jivanmukti Which is said to be the fourth sell on the basis of rea . teaching 

u anisadic inlS stage. ascertain that the P · vieW·P0 

T d by the a· Stage 1 : The first stage is character- valid and it is not stulti ie ht This en 

1 f thoug • 0o· ised by the attainment of intense desire to of the other schoo s O the false 
l
.b bles the asp·1rant to get over-) that the 

get I erated. This is possible by the per-

- bhavana II bB lormance of one's alloted duties obligatory lion (prameyasam 
I 

after a 

• may no Upani~adic teachings ·rd 
as Well as optional by offering their fruits to 

r ,. • ~,.+:,.. 
God. Sri Sankara in his -qw,,11~~10 says 

~~ ~-~fon401~ I 

Bllf.i ~ ~ 114 i Rii {\1!4~ II 
Thus action relating to one's stage and class 

of life performed as an offereing to God, 

cleanses one's heart; gives rise to the 

discernment between the eternal and the 

non-eternal (f.r?<41f.t~~Pci~cfi) followed by 

absolute detachment towards objects of 

enjoyment here and in the hereafter 

( ~~control of mind, ex. 
terna1 senses, asceticism fortitude, con;:: , 
centration anct faith (Uq,Rq{cfi;itr,,,.. Th 

- " "!I • ese , • X 

true. ts into the thl 
iii) The aspirant now ge . that the 

• nvictIon . n· stage of intellectual co litY, as ,de 
d al rea 11' !Jpanisads teach non- u t that teac 

nd tha • of, tical with his true nature a other pro 

ing is not contradicted by an~ not able to 
v tone ,s the or school of thought. ,e th of 

• f the tru 'OY realise within onesel .
11 

afflicted 

Upanisads as one's mind is 5~ ·,n the forf11 
- nas old habits of thought or~- one pii' 

e this, . s of 'I' and 'mine' . To overcom nsc10LI 
• a co d sues nldidhyasana which 15 rgans af"I 
nse-o mental effort to check the se 
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mind from comprehending the external 

objects; with a view to maintain the conti­

nuity of the knowledge of Brahman, arisen 

from sravana and manana. 

These three stages are known as 

jagradavastha. It is because the world of 

duality, as in the waking state is presented 

as real in these stages. In the Yoga Vasistha, 

Sri Vasistha says Sri Rama -
~ f;rcp;i- ~ocHPf-il i!lR@ ~ 1 

-ill!lolc:11:1 Fc{mil~~"dc:id-tid 116-126-52 

iv) The fourth stage is marked by the _ 

rise of the direct knowledge of Brahman. It 

is known as svapnavastha since here the 

world of duality is manifested like a dream 

state. In the Yoga Vasistha it is said:~ 

~ ~~ lf;f ~ ~ I 6-120-7. One 

who has attained this stage is known as 8i 
jivanmukta and the stage is known ;17 

jjyanmukli. • i 
'1fic:1~RtiF«fl~ c:i~.f4c:it41" :::~~ 1 
~~dkq _,H II 

But after any one of the three stages 
. of the direct knowledge of 

prior to the rise . 
. h body of the aspirant falls, 

Brahman, if t e 
. ~...mAihat happens to such a one, 

he 1s a lfl•1~~vw • A • 
. . er here nor there, asks r1una 

who is ne1th . the Yogavasistha. 
. h G·t and Rama in 
1n t e I a 1.f1 fet qi.fa'· 1 aFmf: ~: ,11-o:1 (1 • 

~mr,ef«it ~tJfff r• 11 
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Sri Rama asks 

~~c:JT~c:JT~=.:t"c:JT I 

31 i~<M4 ~ ~ "i • I cP I@ : II 

Sage Vasistha replies : 

The sins of the previous transmigra­

tory existence of that ~ whose life 

passes away from his body during any one 

of the stages of yoga are removed in pro­

portion to the degree of development he has 

acquired in that stage . 

~ JfsiiHI -'lfqd{4 mftur: I 

1{.Mcfii:tll:!ertu1 ~ '(455$dq II 

Then he lives in the world of celestial be­

ings and incarnates on this earth again. He 

is born in the house of some pious, rich, 

noble-hearted person of blemishless char­

acter: in a family of wise yogins. Having then 

rapidly passed through the stages of yoga 

he has already gone over, he reaches the 

nex_t higher stage. 

~ qfWlu)-~~~ I 

~~~~~mJTlr II 

ffir~~~II 

~I qf{qa~: Jffl" ~cfil:14q 11 

In the Gita Lord ~rsna replies Arjuna iden­

tically. 

~ a°'~1di ci1cfii:!fqfqi ~: ~: I 

~~~~~ II 
~41frt.:uqc:1~~~ I 

~~~~ 4iilMll1f 11 



mr er ~~41,j ~ ti1«fucfi~ I 

~'cfrnITWf: ~ ffe.J-{.J 11 6-41 to 43 

• ct oth· - • e of Kanch1 an 
Seshadri Svam1, Sag sin vieW 
ers. It is with these grea tpersonage 

South India has been very fortunate 

the Bhagavad Gita declares: . 7ITTtl3" I 
·~ mf PTT@" qU ' ~='5\..q"TTITti=1-t1'·-S.c:: ...........-;::"., . ~ II 

r . 
in having realised souls like Sankara, 

Sadasiva Brahmendra, Bhagavan Ramana, 

........ 
♦ 

~~~~Htjl~ J:fT 6 49 
~'<--" -=:N"· II . 
.:ticifG@B"~~,,~· 

' 

Unpolluted Mind 
·Build up a character, II!ake • firm resolutions; make 

strono detenninations and take solemn vows so that when l:) 

.you come out of the lake or river of the mind, you may 
not find the waters poisoned; so that the waters will not 
poison those who drink from them. Come out of the lake 
havin~.ii~fied·it altogether. Let people differ-from you, 
let them subject you to all sons of difficulties, let the~ 
revile you, but despite their favours and frowns, their '. 
threats and promises, from the lake of your mind there ~ 
should flow nothing but- divine, infinitely pure, fresh i 

water. Nectar should flow out of you so that it may 
become as impossible for you to think evil as for t_he i 
pure fresh spnng to poison those who drink from it. Punfy I 
the heart, sing_ the s.yllable Om, pick out all points of 
weakness and eradicate them. r.ome cut victorious having 
~armed a beautiful character. When the dragon of passion 
is destroyed, you·will find the objects of desire worshipping 
you just as the wives of the dragon under the river paid 
homage unto Kr~r:ia after he had killed the snake. 
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ROLE OF REASON IN THE PHILOSOPHY OF 
SRI SANKA~ACARYA Dr. R.l.lngalalli, 

r r 
1. ~ ri Sankara's monistic phi-

losophy is basically epistemological in its 

nature, because it is structured in the 

method or path of knowledge (jnana- • 

marga). Knowledge has two forms namely 

lower-knowledge pertaining to practical re­

ality and higher knowledge concerning spir­

itual knowledge. In the course of rational 

inquiryQijnasa). Sri Sankara makes use of 

empirical, models and metaphors to main­

tain the intellectual rigour: 

2_ The types of reasoning gener-
, , . - -

ally used by Sri Sankaracarya are: 

Anumana pramana (syllogistic inference), 

and Upamana(comparision). A brief analy-

. f h type of reasoning is given be-sis o eac 

low. 
. NFERENCE (anumana) :The term 
1) I , 
- I·1terally means 'knowing after. 

anumana . 
th d by which mediate 

Anumana is the me 0 

knowledge (anumiti) is derived fr~m the 
h nging relation be-

knowledge of an unc a _ . . -
·ved things (Vyaptr-Jnana). 

tween the percei . 
r ,, • k makes use of a five-
Sri San ara 

d llogism to establish the phe­
membere sy 
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nomenal character of the world . The syllo­

gism formulated in Mandukya-bhasya (4.4) 

is as follows : 

a) Pratijna (proposition) : The 

objects of the waking state are 

phenomenal. 

Hetu(Reason): Because they 

ar.e perceptible. Udaharana 

(Illustration): Whatever is per­

ceptible is phenomenal. Such 

as dream objects. 

Upanaya(Application): So is an 

object of the waking state. 

Nigatnana (Conclusion): 

Therefore the objects of the 

waking state are phenomenal. 

The structure of this inference is simi­

lar to the pattern of five-membered syllo­

gisms formulated by Gautama and other 

Naiyayikas. 

From the point of view of modern 

logic.the argument(a1) is valid because it 



u 

r 

satisfies the criterion of validity that no false 

conclusion follows from the true premises.' 

The arguments (a1 )could be expressed in 

the form of Western syllogistic inference as 

follows; 

Major Premise : All the ·objects of the 

waking state are perceptible. 

inquiry into 'Who am I ?'' the mahavakya I 

That Thou Art" is arrived at as the conclu­

sion. This is based on the process of reject­

ing the mind, senses, and the body as not 

being the Self. Using this negative mode of 

reasoning, Suresvara in his Naiskarmya 

Siddhi developed anvayavyatireka-tarka in 

which conclusion is drawn from affirmative 

Minor Premise: All perceptible objects . and negative statements. Following exam-
are phenomenal. 

Conclusion : Therefore all the objects 

of the waking state are phenomenal. 

Forms of the arguments : 

1. (x) (ox>Px) 

: . 2. (x) (Px>Hx) 

3. (x) (0x>Hx) 

4. Oa > Pa by Ul-1 Formal 

:. 5. Pa > Ha by UI -2 proof of 

:. 6. Oa > Ha by 4.5 H.C 
validity. 

7. (x) (Ox > Hx) 6 U.G. 

(Where Ox=x is an object of cognition in 

wakig state. Px=x is perceptible ; Hx=x is 

phenomenal). 

The significant difference between 

India and Wester syllogisms is the presence 

of an example in Indian syllogism. 
r • • 
Sankara has used anvaya-vyatireka 

pies represent anvaya-vyatireka tarka : 

a2) 1. Whatever is not self-luminous is 

material: for example,physical 

body. 

2. The atman is self-luminous. 

3. Therefore, the atman is not 

material. 

a3) 1. Whatever is an object of cog­

nition cannot be the atman. 

2. The body, sense-organs.mind, 

intellect are objects of cognition. 
3• Therefore.they cannot be the atman. 

. ii) COMPARISON (upamana) : 
Upamana is . 

. . a process of reasoning from 
s1m1lar case . 

s to establish probable 
conclusions Th 

. • e structure of analogical rea-
soning by com . . 

. panson 1s characterized by 
ce~tain points of resemblance between tw -

tarka in the Upadesa Sahasri. During an . 
ObJects Withe t . . o 

. u cons1denng their essenr 1 differences S . 1a 
• ome of the interesting illus-
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trations from Sankara's Atma-bodha are 'Knowledge is the direct cause of liberation.' 

considered below : But (a5) is a negative analogy to show the 

a4} As fire is the direct cause of falsity of hypothesis that the atman is active. 

cooking, so knowledge is the direct cause In reality, the atman is the saksicaitanya or 

of liberation, and no other discipline is the the witness-consciousness. 

direct cause of liberation. An important function of reason is to 

In this argument knowledge is co~- serve as a criterion for the validity of scrip­

pared with fire. The comparison is drawn tures. A correct interpretation of the. basic 

on the basis of causal mechanism involved 

in fire and cooking and knowledge and 

liberation. Thus the conclusion that knowl­

edge is the direct cause of liberation is jus­

tified. To take another example : 

a5) As the moon appears to be 

moving when the clouds move in the sky, 

so also the atman appears to be active, 

when in reality the senses are active. 

In this analogy, the atman is 

compared with moon. Though the atman 

and the moon belong to different orders of 

reality,apparentactivity or motion is common 

to botl:i. When the clouds move in quick 

succession, it appears as if the moon is 

moving. Similarly, the movements of the 

sense - organs give the impression that the 

atman is moving. 
It is important to understand the sub-

tle difference between (a4) and (aS). The 

former is a positive analogy to establish the 

truth of an affirmative conclusion that 
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text requires fullest use of reason. 

Gaudapada in his Karika (3.23} explicitly .,. 
states that scripture (Sruti) must be treated 

valid if it is compatible with reason (yukti­

yukta), and not _otherwise. If the primary 

sense of a text is unintelligible then the text • 

is to be understood through the secondary 

implication or a figurative meaning 

(Karika: 3.14}. Reason as a criterion 

takes for granted consistency in the sys-,,. 
tern of knowledge (Sruti}. In a consistent 

system every proposition exhibits the 

logical relationship of coherence in such 

a way that it is impossible to accommo­

date in it two mutually conflicting statement 

and its negation can be accommodated only 

in an inconsistent system. And such a sys­

tem cannot be the source of knowledge. 

Therefore, upapatti or intelligibility in the light 

of reasoning functions as an important cri­

terion of purportful scripture. 

Sri Sankara admits the role of reason 



to investigate truth. He himself adopts the 

principle of non-contradiction in criticizing ,. 
rival systems. He holds that Sruti (scriptural 

testimony) is superior and does not depend 

on reason. At the same time, he does not 
I' 

allow Sruti to contradict reason and percep-

tion. In the domain of empirical reality, 

empirical means of knowledge are autono­

mous and valid. Even if a hundred texts say 
,.. . 

that fire is cold, we cannot accept it. Sankara 

says: "Knowledge arises from its valid 

means and it conforms to its object just 

as it is . It can neither be produced by 

a hundred injunctions nor debarred by a 

hundred prohibitions." ,,. 
Reason and Sruti are independent, 

yet interaction between them is possible. ,.. . 

The function of reason is controlled by Sruti, 

and reason, therefore,has a subordinate 

role. Prof.Hiriyanna has made an interest­

ing observation: 'As regards the claim of 

rationalists that such truths can be reached · 

thr8gh reason, it is pointed out that there is 
(\ 

a case of reasoning when once the revealed 

truth is there. They do not know because 

they reason; rather, they reason because 

they know'. So reason by itself is incapable 

of revealing scriptural truths. At best, it may 

help to reach plausible concll;Jsions. 
, r • . 
Sri Sankara recognizes the importance 

of reason in testing scriptual statements and 

tries to confirm scriptural statements by 

logical arguments. He uses reason as a 

critical weapon against untested assump­

tions. 

He recommends reasoning (tarka) as 

an auxiliary to intuition (anubhava). He up­

holds the view of Brhadaranyaka Upani§iad 

that hearing (sravana) should be followed 

by reflection (manana) and self-enquiry 

(nididhyasana). Logical reflection is impor­

tant. It should however, conform to the con­

ceptual framework of the Upani?ads. 
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-:-

Your children are not your chfldren. 
n,ey are the sons and daughters of Life'• tonging for ltulf. 

Th•Y come through you but not from you. 
And though they are with you yet they belong not to you. 
You ,nay give them your tow, but not your thoughts, 

For tlNY heW thtllr own though,.. 
You ,nay ttou• their bodies but not their souls, 
For tJNlr sou& dw911 In IIHI ttou• of tomom,w, which you 
cannot visit, not enn In your drN,,,._ 
You ,nq.,,,... to,,. lib them, but Miff not to mu. them I/Ice you. 

For u,. go# not~ nor tMr1a with yesterday. 
You .. ,,,. t,ows from which your children a living 

.rrows.,...,,fotth. 
n- arch• .... tM mMlc upon the path of the Infinite. •nd 1M 
~ you wfth H,. might that H,. arrow• may go ndfr and far. 
Let t,endlng In the Archra hand be for gtadnna; 

your u 1M lovn the arrow that fltn, so He tovn .,_, 
ForeWNI 
the '10W that I• aubl& Kahlil Gibran, The Prophet "' - ---·-
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cJ>fct'<iut6~i ~fct~l4JIFcf 

<il§'<l4IC11cli ,gfct-<1 41'ffefif 
vi "ki i +Htl qf fGt dil "Si c8} Rf 

~'(i!JicJ>-<14 ~'<J.il .. k11SR4 
"1ft,e unimaginable, marvellous and 
. r r . 

unsurpassed way in which Sri Sankara 

caused a dynamic revival of !he Vedic reli­

gion, within the short span of a life of 32 

Years establishes beyond all doubts the fact 

of his being a divine incarnation:"As such, 

there are no two opinions on the fact that 

Sri Sankaracarya ·was completely outside 

the run of average humanity. His interpre­

tation to the Upanishadic statements and 

thoughts have brought him an everlasting 

Place in the history of Vedanta. The Advaita- • 

Vedanta, a gracious name given to the in­

terpretations of Sri Sarikaracarya has made 

a land rnark in the field of metaphysics and 

has enjoyed the universal fame. 

. The Upanishadic principles are cored 

1n the Brahmasutras of Badarayana, an~ the 

cornrnentary(Bhasya) of Sri $arikaracarya 

,. -
technically known as " Sariraka Mimamsa 

Bhasya" on these Sutras is a brilliant expo­

sition to get the core of the subject in a flow­

ery language. The cardinal features of 

Advaita Vedanta have become all the more 

effective in his impressive literary style full 

of vigour and grace ( ,nlxf 5R=rn ~ ). 

Beautiful examples marked with poetic ex-
,,,. I", --

cellences presented by Sri Sankaracarya 

exercised remarkable influence on the 

minds of readers of all times. The Vedanta 
r r. __ 

Philosophy interpreted by Sri Sankaracarya 

is flexible like anything. It can be expanded 

by way of illustrations and expositions to 

thousands of verses & passages (m-u • 

~) or can be reduced to hundred verses 

(Uc\~fftcfl\ ) .It can be minimized even to ten 

verses, ( ~l:ll~~1.fil) or even to five verses (~ 

~ or brought in esser:,ce hardly to one 

verse ( Q_cfi~~,c:ID ) or at last it can be briefed 

even in half a verse : 

¾lcnrif;f wiamfit J.l~cki ~g 

~ttitkll GfJIPtf~ vTtcIT ~ ~g 
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The Supreme Brahman_ is eternal and Brahman as noted in the Ge eta -

immutable ; as such it is the only real entity. 

Consequently the world is illusory ( from the -;:)-;:j 
point of supreme reality), and the individual -;, ~ cfclGll-r64t4g -;, ~fli:4..Qkt J.ti'6dg 
soul is Brahman and non else. These are 

the pivotal points that have shaped the 

future of Advaita vedanta. 
,,,. - r - - -Sri Sankaracarya has treated the 

illustrations as the best vehicle to carry the 

message of Upanishads even to the doors 

of comman people. He has insisted the im­

portance of examples with all the empha-, 
sis at his command.1 That is why a very 

good number of illustrations, or say thou­

sands _of examples has made his exposi­

tion easily accessible to the aspirants 

marching on the path way to .God. 

In the passage of time, after more than 

thousand years, in these modern days we 

In fine, these new examples in a way 

exhilarate the exposition of the Advaitic prin- v 

ciples by reducing the cold logic of philoso­

phy into a gracious style of poetry thus 

bringing the chief tenets into spot-light. An 

attempt is made here to high-light the 

relevancy of the modern examples by 

showing how they evince in hitting the nail 

on the head. 

The Upanishads announce with one 

voice that the Brahman is the supreme 

authority and the only substratum to the 

whole of the universe.2 Generally the ex­

ample to ilustrate this is the ether.The ether 
have many aspects of examples like is all pervasive and like wise the Brahman 
electricity, bulbs, me.chines, movies, cin­

ema screen television etc. that exercise re­

markable effect to understand the cardinal 

points of Advaita Vedanta in their right per­

spectives. Fpr example - A battle with hard 

weapons, burning scene of a village, end­

less ocean, cruel tempest and other things 

are reeled on the cinema screen. But in no 

way the white screen is affected by them. 

• This can easily bring in focus the Nature of 
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is said to be all pervasive and thus, it can 

be the substratum to the whole of the uni­

verse. 3 But, how· far this ether can be justi­

fied as the substratum to this world; be­

cause, the ether cannot stand as the base 

for a building , earth trees and so on. For 

this we can take the example of a big 

machine and the electricity. In fact, a 

heavy machine cannot be said as standing 

on the electricity; but it functions only by the 



help of electricity. Its activities are reduced 

to a full stop if electricity ceases to be . Thus, 

in its true sense, the electricity is the sub­

stratum for the machine. Simil~rly, the whole 

world is like a big machine, and it runs only 

if the supreme Brahman takes charge of 

this. In other words, the role of Brahman in 

this world is like electricity in a machine. 

The same example can be afforded 

even towards the understanding of the re­

lation of the Soul and Body. The body is like 

a machine; it functions only if the soul is 

exists in it, like the electricity in the machine. 

It is reduced to naught if the soul ceases to 

be4. The electricity, coming from the gen­

erator, passes through the wire and. then 

enters the machine. The Supreme Brahman 

too with the help of maya passing through 

various stages enters the body in its own 

procedure 5 and stands ther~ as the sub­

stratum to the same. Thus, the example of 

electricity is more effective in showing the 

sentient nature of Brahman. 

The Brahman, bereft of qualities as 

presented by the Upanishads6 is said to be 

immutable. In no way it changes by any kind 

of instrument or object of the world. In other 

words it is not affected by any wordly ob-

by the qualities of these objects. 7 This im­

mutable nature of Brahman can be illus­

trated with the screen of the cinema. A won­

derful world itself is reeled on the white 

screen in the talkies. For that enchanting 

universe in the form of movies the screen 

itself is the substratum. That screen is not 

at all uglied by the unfair qualities of the 

movies. The endless ocean is appearing in 

the screen but Uie screen is not at all satu- • 

rated by that .,ocean. Village conflagration is 

pictured wherein every thing is burnmg;the 

battle with varied hard weapons is seen in 

the movies; the tempest and its cruel ef­

fects are beheld on the screen, but soon 

after the movies are over the white screen 

is found absolutely safe or unaffected by 

any of these things. Neither it was burnt by 

fire; nor torn away by sword, flutter by the 

violent storm. That is the nature of the im­

mutability of Brahman which is- sung with 

loud voice by Bhagavan in the Geeta. 8 

The Brahman is styled as the witness­

self (sak:ii). In the body the witness-self the 

Kutastha chaitanya, the prototype, of which 

the individual self is reflection is just shining • 

and doing nothing else. Neither it is guiding 

the intellect in its functionings, nor issuing 

ject. But the whole world is superimposed order to any sense organ and never doing 

on this Brahman, yet it is not at all affected anything by itself. It is totally outside the run 
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of functionings. This kind of indifference, but 

shining can be illustrated with the big mer­

cury bulb posted at the squares of cities. 

This bulb hanging high in the air sheds 

equal amount of light on all the vehicles 

that pass by. lt may be a minister's car,.or 

a truck, a bus, a scooter or a bycycle of a 

layman the rays of the light are equal on all 

nically known as Mithya.12 However, Sri ,,.. 
Sarikaracarya insists one point with all the 

emphasis at his command that this world is 

false only from the point of the Supreme 

Brahman; in other words it is from the point 

of a realized soul and not when dealing with 

the. world.13 As far as the dream is being 

enjoyed it is noted as real itself, but the very · 

•• the vehicles irrespective of their qualifica- next moment when a person is awaken, the 

tions. Over and above, remarkably surpris- dream world is suddenly reduced to naught. 

• ' 

ing thing is that it shines even if no vehicle 

is passing through it, say at mid-night. This 

example can be called to our mind when 
we read ff1 excellent example of 

Nalakadepa given by Shri Vidyaranya in his . 

Paricadasi. 9 

The Upanishads declare with one 

voice that the Brahman alone is the real 

entity 1 O. In other words, that, which is not 

etrnal and immutable, or changeable can­

not be· real. Now, the world is neither eter­

nal nor immutable. It is observed to perish 

every moment. As such it carinot be reaI11 

as Brahman is. On the other hand the world 

cannot be void ( ~ ) like a son of barren 

( ~) who is totally out side the run of 

experience; for it is presented to our per­

ception. Thus, the world is neither real nor 

naught (Sunya) hence, it is indescribable 

(anirvachaneeya). This aspect itself is tech-
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Same is the case with the world which is 

sublated when the Brahman,, the substratum 

is tTealiizedl.lihfs aspect of principle can be 

explained with the example of the cinema. 

In the movies an altogether enchanting 

world itself is being, put forth on the 

Screen,the substratum. Innumerable 

sweets and 9!tables are beheld on the 

screen, but one can neither touch them nor 

eat them. If the sweets were real one could 

have easily tasted them, but one cannot eat 

them. If they were absolutely naught ( ~) 

like a flower of the sky ( ~ they could not 

have appeared on the screen. In fact, they 

are being beheld, but could not be taken like 

real things, and immediately when the mov­

ies are over every thing else is sublated and 

the only existing entity will be the white screen. 

They are appearing but sublated. Therefore 

they are false ( ~ or indescribable . 



A heart touching scene is being dis­

played on the screen. Some ladies are 

moved to tears as if they are sharing in the 

sufferings of the hero, but when the movies 

come to fullstop they derive consolation 

from the fact that every thing was just an 

appeaFance on the screen which is the sub­

stratum. In other words after realizing t~e 

substratum, the screen, everybody feels 

highly consoled that it was after all just 

cinema and not real.Like wise after realizing 

the Brahman, the substratum of the whole 

world, the world is sublated and proved to 

be false. 

kling or shedding minimum amount of 

light.But, the source of light in both the cases 

is electricity. This electricity itself is like the 

absolute Brahman bereft of qualities. With 

the adjunct of the biggest bulb, that sheds 

maximum amount of light, the electricity is 

called big mercury light; and the same with 

small bulbs is called zero bulbs. Similarly, 

the Brahman with Maya is called Tshvara; 

and with the adjuncts of Avidya it is called 

the Jiva. If the bulbs are removed the elec­

tricity remains as it is unaffected. 17 

Another example can also be ad­

duced to note th.e relation of Tshvara and 

The next pivotal issue of the Advaitic Jiva. Two police men are standing behind 

system is the Self. The individual self is the 

Supreme Brahman itself in its core.14 It is 

just, due to the adjunct (Upadhi) in the form 

of Avidya, the Brahman it~elf is called the 

self or Jiva. The Brahman with maya is first 

manifested in the form of fsvara. The Brah­

man when comes in contact with body is 

styled as Jiva.15 .,. ,,,. 
Sri Sankaracarya illustrates this with 

the example of the Sun and a glow worm. 16 

The same thesis can be explained with the 

example of modern bulb. The mercury bulb 

with high voltage sheds light with all the 

force at its command. On the contrary the 

bud like bulb with zero voltage are just twin-

the police inspector to wait upon him. On 

the other hand two policemen are also 

standing behind a thief to keep an eye on 

him. The difference between these two is 

that the policemen behind the inspector are 

under his control. In other words they obey 

the orders of the inspector. But, here the 

thief has to obey the orders of the police­

men who were watching him behind. Simi­

larly the Maya is totally under the control of 

lsvara and the Jiva is put under ttf.thumb of 
the Avidya.18 

Now some miscellaneous points of 

Advaita thoughts can be illucidated With 

good few modern examples. It is generally 

70 

' 
\ 

I 
' 

1 
• i, 

i 
I.~ 

f;: 
i'f' 

•• 



.; 

objected that in the system of Advaita no remitted to our ~ccounts just as the salary 

due consideration is afforded to the Karma 

theory. To this one modern example can be 

adduced. For a situation in a college an 

advertisement is given wherein the basic 

qualification is stated as the master's degrees 

like M.A. M.Sc. etc. One cannot allege 

against that advertisement that due impor­

tance is not at all given to the Bachelor's 

degrees like B.A. B.Sc. etc. For it starts with 

master's degree only. Similarly, the system 

of Advaitic thinkings starts only after re­

nouncing the Karmas.In other words the 

inevitable actions (Nitya Karmas) are meant 

for only the purification of mind 

(Cittasuddhi) 19 and an aspirant has to 

march on the pathway to realization only 

after purification. Purification is a must to 

start with Brahma- jijnasa. This purification 

is left to the tender mercies of Nityakarmas .. 

Thus we cannot shoot any al~gation 
J 

aga i,nst the Advaita Vedanta as no due im-

portance is given to the Karma theory. The 

Bachelor's degree is a qualifictin for getting 

through the examination for M.A. and the 

M A . ·f r the Lecturer post. This is how we 
. . IS 0 

of an employee is remitted to his accot1nt in • 

the bank. On the basis of these fruits of 

actions seven births of a Jiva are arranged 

in the form of his Prarabdha. He has to un­

dergo seven births if once his series of lives 

is started. This is like the video cassette 

shoot by the Almighty. Every incident has 

to take place as arranged in accordance 

with the fruits of karmas like the videocas­

sette displayed on the screen. God has the 

remote centraler, and when he presses the 

botton the life of Jiva starts functioning on 

the screen of the world. 

To get rid of this series of sufferings 

in this world one has to think of the path­

way to God. For _this he has to forbear the 

hardships of pathway and should realize 

that1],e sensual pleasures are mixed with 

the bits of griet.20 ( ~=~ ~ ). It is 

just like the advertisements displayed in the 

middle of the vital situations of the movies. 

We have to see those advertisements .,, 
though unwillingly to rejoice the forthcom-

ing joyous moments of the movies. Simi­

larly we have to endure the hardships of 

the passage of the Heaven. can find the relevancy of this example. 

one may wonder as to how these 

fruits of Actions (Karmas) are acco~nted in 

the fortune of a man. These fruits are 

Thus, these examples are highly ef­

fective in bringing the cardinal principles into 

focus. The Modern examples are highly 
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appealing to the hearts of readers. How­

ever, the Advaita vedanta is also a science 

of knowledge, and as such these illustra­

tions exercise much in understanding the 

principles in the environment of science. The 

Upanishads try very hard to explain the ex­

act nature and various facets of Brahman 

with so many similies. But the Upanishads 

are not satisfied to their mark, that is· why 

they set back f rem the job of describing the 

principles of Brahman (<rnrcmrT~3TSntcf 

tr-m'Ttl6). But if we see the same principles 
in the perspectives of these modern illus­

trations we feel more satisfied than we do 

with the similies of the Upanishads.The 

more we think in these directions of mod­

ern illustrations the less we get the tenets 

of Advaita complicated. In other words we 

have before us the modern world of science 

to exercise still more in the finding of s~ch 

examples thus to simplify or to amplify the 

tough issues of philosophy in general and 

of the Advaita Vedanta in particular. 

. In these new illustrations in a way 
exhilarate the expositions of the Advaitic 

principles by reducing the cold logic of phi­
losophy into a gracious style of poetry thus 

bringing the chief tenets into spotlight. 

1.a. ~ct,if4iftqia,~~.,-31tllm 

~ 

b. cr-.>i!Jg,>1.:1c:zi'i<1, ~ ... :rf.ic1Fm1 ~.~m. m. 
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16. ~ ~ ~ w,j-mc'l~li<li•M~~ mitftvri' 
ttf'tqila1c<1Pci,u , fa ~ • -q(Ul!l7ltl!l8: - I 
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~~: ~sii-govil:rw:.ra~m'it II 20. 

- Vidyaranya Vivarana Prameyasamgraha _ 1 
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1a,rtaa~ llf2f r&.Ft<td.cfiG« ~= , 
r.tFfatcfiirct • ~ r&.rt<tacn .. cl ~11 

~ u-cd ~i-i4cfiQi.{ ~: I 

lif44dilfct ~ ~ilH'lcfiQ<{ ~II 

Th ya,ksa asked,-'What is the highest refuge of 
e . 

vittUe? What of fame? What of heaven? And what, of 

• s?' bappmes • yudhi~fbila answered,_:_'Liberality is the ~ghest refuge 

gift of fame: truth of heaven: and good 
of yjrtUe: 
behaviour of happiness.' (Maha. Vana. 313. 69-70) 
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BALASORE DISTRICT COOPERATIVE CENTRAL BANK LTD: 

If:,:\~-- BALASORE. 

AT YOUR SERVICE FOR THE PAST 87 YEARS. t,BJ~" 
~(t,;~;•'i" 

li~•~a•n)'. 

STRIVING HARD TO BRING A NEW WAVE OF PROSPERITY AND JOY TO 
YOURUFE 

... 
YOUR CONADENCE OUR ACHIEVEMENT : 

TOGETHER WE HAVE ACHIEVED . 

S.S.Ray 
Secretary 

Ashisha Kumar Das, 
President. 

-- The Orissa_ State Co-Operative Agricultural 
and Rural Development Bank Ltd., 

_ Bhubaneswar 

. A Premier St~te level Co-operative Organi~ation purveying long term 
credit for th: last six de:a?:s thr?ugh affiliated Card Banks for agricultural 
and non-agncultural act1v1t1es with soft terms and conditions. 

. Commits to do all to serve people better in the changing economic 
environment. 

B.P. Mohapatra 
Managing Director 

~ 

Er.Brundabana Kalas 
President 

...., 

-

t . 

_ _. 
I 
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0.S.T. No. BH-11•1819 Ot.1 .◄ .95 
C.S.T. No. BHC.11·1323 Ot.1.4.95 ~ 

/ Ph.: 2502018. Fax (0674)251'550 I 
Telegram : CONAPEX 

ORISSA CONSUMERS' CO-OPERATIVE FEDERATION LfMrTED. 
Our Features : Opposite Sriya '.alkies. Post Box No.125, Unit-Ill, Bhubaneswar. 751 001 

rr To provide aJ1, types of qtJality consumer goods. 
rr Excellent Consumers service through sell service system. 
er Correctly weighed.Neat &Clean prepacklng system in. Food Grain,Grocery,Splces & Other Items. 
rr We have something lor every one and every thing for some one selling everything under one 1001. 
rr OCCf provides complete solutions in lnlormation Technology see1or as the only Cooperative Institution in our State 

$tep into: • 
Our dlferrmt Bhanjaprava Department Stores :• 
♦ BHANJAPRAVA • I, SUPER BAZAR (lnfront ol Gurudwar, Unit-Iii, Bhubaneswar) 
♦ BHANJAPRAVA SUPER BAZAR, Berhampur at Cantonment Road, Near Amapuma Markel 
♦ BHANJAPRAVA SUPER BAZAR, at College Square Cuttack. 
♦ SAHAYOG At Mochisahi Chhak. Municipal Market. Puri. 
♦ A Modem Air conditioned Excellent Sell Service counter" BHANJAPRAVA SUPER BAZAR" at Bhanjaprava Bhawan in 

the Head Olfice premises, Bhubaneswar • 
FOOD PROCESSING UNIT ; 

Recently OCCF installed one·new units named as 'Bhanjaprava Food Processing Unll" in the head office premises tor quick 
and modem packing. Through this unit the Whole spices likeJ'ee.ra, Mustard:neds,Postak,Melhi and Powder spices like Turmeric, 
Jeera & Ohania are process & packed in Poly Packe1S and rnarireted!irothe. brand name ot'Bhanjaprabha' & II also launched Dusi 

Tea in the Marl<et in·same.brandlname: • .. " Buy well, Buy better and Always buy from Cooperatives. 
Sri Jaladhar Rout Sri ~otok Prasad Mahapatra 

. . President 
Managing Director 

O.S.T. No : CLJ.I-W•955 OL 12.04.1950 
C.S.T. No : CU/Cl•W-779 OL 25.01 .1957 

~1 €QHii"~l2J ~9, WQ,--<J:<J~. 

{]Qfo'l(X;'I ~6c;¼Jln' 



-

-------------~~----------------~ r - - - -I (3~~, Ql'ui'lt i<a ~£:JGl'n' £:JQ<aQ I 
I 
I ,. 
I I ,. 
I en. 
I ~-
I •· 
I 
I 
I 
I 
I 

~21Q .c;;,QQ, ~QE;«n'<q]Q I I 
0~ 1 QQ gij i;i§g c1fa10 9fi'I QIQ'l6Q 0~1 QIQ'l ~ QOQIHlQlll:'Q f\,Q Qa &IXlii ~QIOljQ'IQ~ OIQ QQJQ §§~ii <a,.il QQQl 'W' ~~1w o1Q" I 
tx1'119'1 q_~til <a.ii QQQI, 61,]Qfl_&Q GQfll&Q tl~Q QIQ9111 l]QQ ll~IX1 QQQI QI! ixlao QQIQ rnun&Q ~I~ ~ IQlfl llX:' ~ Qlll OIQ OIQ&Q 1 

0~ 1 QIQ'I ~ QOQI! o§aQQ gll'!a oq1Qt1111£Q -(J oli, e .!>oil i}oao QQIQ Qii9 Q01H1Q1oigc§ 1 <all~ QIQ~Q m 111,n1~ ~r~ IJ.ll, QQJQ gi'1& I 
0 ere!>§ QOQQ1Q g111Q Q§§ 1 I 
Qllll 9080 QQ1Q wi~Q fl.Ill, ,11&w'1 '1111 lim 0111'10 QQ, ~m Qa, &l!l1Q1ili. GQIQl,l Qi.l11 &sixl '18£110 a~ (;j_W1 sgg 9'1QllJ QQa I I 

. 'itl~'~ q_Qtil 01.i -Q9' ~""'~ m~ QQIQ~ f\,QHQOQ gQIII QQIOl'<I,. OIQ ~I QQQI OIQ -(JQ' go ,ll&WQ QJ~Q QQll gQIQ 6~ixl OQQ 

0 f!IQ OQla& '180IO Qfll , &(l-~Q (ow '18) ri112Q1 A10Q '18, t1111 <arn 08. 1110 ow ,w, &111~ WQQI o Oil! gg_i}Q Q~91ll QQ§ 1 I 
oOGiQ ,iiQ'IQQ q 11m 81~ e , qg1 lllli1gA mi&Q ~Q QQIQ yo~1 &QQe ?291°'11 ~ -iGQ o\xl1g QQ8 lll11£Q y~1 QQIQlllli I -(JOlllJQI QG~169 I 
OQ!Qij_9 QQ!Q q_Qtil OIQ QO~ &QGQ I &QI\IIX:'Q ll~QO !?9'11!~ 6QAIGQ ijtJJQIX:I llllli/AI~ QgQQ QIQQIQ 6111Q\JIQGQ I • 

I ZIIQ. -<I. -<I"· -<I. -<lie\ tl~Q3 9ell fll~q9Q fl~l 

I ,agq 'cl99 ~ I Yl Q Q ~ '-t 'clfl91Q, 91QQq O OQ9W QQIQ 
I 

QijQl 1 

I o ~ai§~ 921Q Q~~ <3 £JQ~QQ Q~'l~Q,QQ€1 ° ~Qq_~ '!lQ6Q -~~Q '<169GgG1 ldllcl'I~~ 1 
I o miim~ '!lQ6Q ~~-' 921Q gG~I O QIQ46Q ~tlQ 6~t6Q'ii' Ci9cJ1 i;i€i 1 ·-------------------------------

With best Compliments from :-
Mayurbhanj Central Cooperative Bank ltd. 

·, At & Po - Baripada 
~ Dist : Mayurbhanj (Orissa) 
~ · Pin : 757001 

Major Highlights :-* · Business hours extended up to 4.S -• • 1 
in all Branches and Extension Count&,. 

* Sunday Banking facilities ~vailable at 
Betnoti,Udala, Karanjia and Rairangpur 

Branch. * computerized Customer Service will be 
available very shortly at Head Office & 

Baripada Branch. 
* Identified eligible Farmer Members are 

provided with different Credit Faci(ities with 

1 % less interest. 

Sri. B.K. Dash 
Secretary 

Sri S.K. Bala 
President 

©: 2431228 

·With best Comp/im 
ents from .. 

ARIFF!l'{ PVT. LTD. 

39/1. Gautam N 
agar 

Bhubaneswar 
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