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PREFACE:

A work that is already well-known needs no word of commendation.
It has made its way in the outlying districts of the Punjab, and every
Sadku who knows to read and write receives instruction from his Guru,
on this very work, so that by perusing it, he learns all that is worth
knowing of the Upanishads. It ‘embodies 2 mass of instruction which
cannot be otherwise had, unless a large number of original works difficult
to understand, and requiring the Iif:e-time of an individual, are gone
through, It is the only work of its kind in the vernacular. To
increase its utility, and to make it easily understood without any
extraordinary pains, or the assistance of Pundits, its present garb will be
unusually facilitating to those who understand the language in which it ig
written. Where the text is obscure or requires elucidation by reference
to other subjects beyond the pale of the work in hand, ample notes and
references have been given to avoid the necessity of consulting the original
works. No pains have been spared to increase its utility, and give a true
and correct rendering of the text, so that it can be confidently recom-
mended. The original work abeunds in the technicalities of the original
Sanscrit from which our author has drawn largely, and their rendering into
English has always been given in the plainest terms, so that there may be
no mistake. But no philosophy can be taken up like a romance, or a book of
travel ; it requires deep thinking, and constant reading, with patience and

tranquility of mind. The times we live in are extremely auspicious for
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works like the present. Thanks to the late Swamy Dyanand Saraswati and
other allumini, there is an increasing activity noticeable everywhere for a
study of our Skastras and what they teach jand the English education which
had hitherto turned our young men into rankfmaterialists, or scientfic athe-
ists, is now giving way for a more healthy spirit of inquiry for our ancient
philosophies. The impulse to this novel movement reeeived no mean help
from the Theosophical Society. The noble and selfsacrificing carcer of
Madame Blavatsky and Colonel Olcott for regenerating our ancient litera-
ture and faith, deserves the highest encomium everywhere. Had it not
been for their example and co-operation it would have taken several leng-
thened periods before the revival of things as they are, could have been
accomplished.

Thus then, if the present work would tend to increase the national
spirituality, if it would be the means of inviting the active sympathies
of our young men and old, and stimulate them to study our ancient writings
and the faith they inculeate, if it would stem the tide of materialism and
supplant it with the noble and high aspirations which Non-duality teaches,
if it will suppress bad karma and incite the good of our fellow-creatures,
we would think oursclves highly gratified and amgly repaid. Xt cannot be
insisted too often, that a nation without spirituality is but on the road to
ruin and self-destruction. It is indeed a sorrowful sight to find the
struggle for existence gaining a strong ascendancy over us everywhere ;
hungering for material comforts and thirst for accumulation of wealth is
omnipotent here as in Europe, we are now no longer satisfied as our fore-
fathers used to be, increased civilisation means increased luxury, that has
become a necessity and for its gratification we must have increased re-
sources and that again signifies our best attention and energies in pursuit
of wealth. It cannot be expected, the present state cf things will suddenly
collapse, no, there are cycles in the life of a nation, and all these are to be
passed as surely as night follows day, and day, night. But if our inner

consciousness mnay be roused to perceive and feel the utter worthlessness
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and unrcality of this world, and if we draw our lessons from the sad
experience of nations that have preceeded us, we may receive a check in
our headlong path to ruin. That this may so beis the carnest prayer
of the

TRANSLATOR.






INTRODUCTION.

Witit a view of facilitating an enquirer of self-knowledge to comprehend
the main doctrine of the Upanishads, which forms the subject of the
accompanying treatise, a few explanations, are needed; and it is hoped
that they will be of much help to him., Non-duality or the oneness of the
Individual and Universal Spirit is the subject to be demonstrated, and an
elaborate and critical analysis of the rival systems which look upon
them as different and otherwise, have been fully discussed. That does not
concern us for the present. What we propose is to lay down a few salient
points, to give a skeleton sketch, leaving the rest to our author. In the
discussion of his subject he has brought in, a mass of arguments from all
available sources ; the work itself is a result of a vast amount of reading,
and whatever is worth knowing of the Vedas, Mimansa, Nyaya, Sankhya,
Puranas &c., has been included in it. It contains likewise a discussion
of the merits of personal and impersonal forms of worship, and seeks to
satisfactorily account for the apparent and  seemingly anomalous dictum
of the several Purans, wherein each sets up a different form of worship and
particularly insisting upon it, in lieu of others. In this way, the different
sects of worshippers—Vishnuvite, Sivite, Ganpat, Sakta,—who have hither-
to been taught to regard his especial Deity to be superior to the rest will
find much to unlearn. Reason, and analogy, with the proofs derived from
the Shastras have been amply introduced to help the comprehension, and
to erect at much labor, a neutral ground where the most inveterate bigot
will cast away his rancor, and shake hands in fraternal love and harmony
with one whom he had hitherto looked upon asa fool and knave. Thus
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then there is much to engage the attention of the reader ;caste and creed,
stands not in the way of acquiring the knowledge inculeated here ; for we
find no mention about it by our author. The only caste he seems to recog-
nise is that of qualification, and any person having the necessary qualities
may profitably engage himself in its study. He will find much to interest
him, much to engage his attention, much to evoke his sympathy ; the
scale from his eyes will be dropped of and it is hoped, he will rouse to
realise a new existence ; the clue to solve the mighty problem of existence,
the end and aim of human life is here spoken out with as much fervour, as itg
dignity demands, and though to realise it and form the basis of turning
a new life can only happen to the fewest of the fow,—to those who have
sown the seeds of knowledge in their previous births—yet it can be
profitably made use of by all alike.

With this preamble, we enter into the few necessary explanations which
we have promised at the outset. Brakma is described as “Sat-chit-ananda,”
Sat’ signifies Existence, ‘chit’ TIntelligence and ‘anands’ Bliss. It is
therefore essentially Existent, Intelligence and Bliss.  In tho Mun-
daka Upanishad the story is related of the illustrious son of Sanaka, who
desirous of knowledge, repaired to Aungiras the sage, and enquired of
him “what that was, which being known, every thing else would be known.”
He wags told in reply, that the wise regard “the invisible, intaﬁgiblc, un-
related, colourless one, who has neither eyes nor ears, nor hands and feet,
cternal, all-pervading, subtle, and indestructible as the cause of all that
exists”. This is the Impersonal God of the Vedas, called severally by the
names of Parabrahma, Brakma and Paramatmn. Itissaid, piror to the
evolution of the objective world there was present only “Saf the oNE
ExisteNce Parabrakms without name or form, for name and form are indi-
cations of creation, and what is created is open to destruction hence non-
cternal, therefore Parabrakma being cternal is devoid of both. The three
expletives “on¢’ ‘secondless’ and ‘Existence’ (ekam, ebam, adwaitam) with

which Parabrakma is always connected are only for differentiating it
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from bodies similar and dissimilar. That is to say, as It is one and
secondless, and there exists not another body of Its kind, inasmuch as It is
eternal,—while the world and its contents are non-eternal—It has only one
indication. But a sect of Buddhists (Madhyamiks) contend that in the
beginning there was present ‘dses’ or nothing instead of ‘Saz.” Virtually
they teach that nothing produced everything, which is clearly impossible.
Now if it be said, as Parabrakma also existed in the beginning, whence
did the materials come from which the world was ushered into existence !
The reply is as steam exists potentially in water, so was Prakriti, Maya
or Ajnana, so many names of matter residing potentially in the supreme
DBrakma. To be more explicit, Parabrhma is the supreme force residing
within Matter in its primordial condition, or cosmic state. Thus then,
we have both Matter and Force, or Matter and Motion, as the Western
Scientists would have it, to satisfactorily account for whatever that exists.
So much in common with the Materialist only, the difference is yet more
marked. For, while Materialism discards any hereafter, the Vedéntin
looks upon metampsychosis as the inevitable lot of humanity, and as life
means suffering and an incessant struggle, he wants to crush the seed
which produces the tree of life, and lays his axe at its root, so that there
be nothing left to produce it again.

We purposely refrain from entering into the arguments both for and
against, as they have been amply dealt with by the author, ours is only
a pencil sketch and this the reader is requested to keep in mind. Now
then with regard to intelligence ;—there are three states of consciousness
called respectively the waking, dreaming and dreamless slumber. It is
said, that consciousness of all the three conditions is one, the difference
consists in the multiformness of the objects which consciousness covers :
in other words, the several acts of cognition brought about by the sensory
organs (sight, hearing, touch, smell, and taste) relate to one consciousness,
though the objects which that consciousness takes possession of, to render

* them perceivable, may he many and varied ; and what is one is always

eternal ; hence the Supreme Brakma being eternal is also Intelligence. In
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the Mundakya Upanishad, Brahma is described as “neither conscious
nor unconscious” neither is it cognizor, nor the object cognized ; the purposé
of all that is to shew that it is knowledge in the abstract, indicating cog-
nition and not the subject of cognition ; for that would be incompatible
with truth and infinity. Now infinite cannot be marked or limited by any
thing in any direction, and a knowing subject must have objects and
cognitions to limit it, hence Parabrakma is not a cogniser. Moreover in
that case, a dualism would be involved, for whenever there is conscious-
ness there is relation and rleation, implies dualism. In this way, the
knowledge of the Supreme Brakma like the heat in fire is “the abstract
essence itself.” Man derives his powers of discovering or discerning from
reflection of intelligence in the internal organ, (antakaran) or mind. Now
this reflex intelligence is a reflected shadow of the Intelligence of Brakma,
which for its close proximity sheds its lustre, in the same way as a red
flower kept close to a crystal sheds its color on the glass and it appears
red ; or to quote a familiar illustration as a needle is moved by a magnet
when held close toit. Thus then, Brakma is self-luminous ; and all
objects derive their luminosity from it. The word Intelligence is here
intended to convey a very wide meaning. It may be taken for vitality, or
life essence too. Because, it is universally present—from the insentient
molecile of atomic dust to the huge Andes or Himalayas, from the rank
weed infesting a stagnant pool of rain-water collected in the road-side
ditch to the gigantic Banian, and from the tiny fly “dancing and frisking
before our eyes” to man, each and all has its particle of vitality—its in-
dividual unit of intelligence, which keeps it in its present condition of
activity ; all are equally dependent on Brakma hence its another name or
designation is “‘the source of all.”

Brahma is likewise described as bliss. ‘Bliss’ signifies cessation of
misery. As in deep sleep, when there are no dreams to trouble him, a man
cuts off his connection with the objective world, and is perfectly insen-
sible to pain, he may therefore be said to be in the highest enjoyment

of felicity, and his personal experience also goes to establish it; since on
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rising from sleep he exclaims “ I was sleeping happily I knew nothing
then ;” or in the conditicn of being absorbed into Brakma. Here ecvery
thing is joy, and there is no pain. We all have it in common. TIgnorance
is an obstacle to cur perceiving it, and if that can be destroyed by know-
ledge, all illusions are at an end, the relation we establish with our
connections and worldly goods lose their hold, and we are on the road to
Nervana,

The importance of knowledge is thus clearly established. But of all
knowledges, that which tends to knew the nature of self is paramount,
and this is called a crewn. But we may be asked, how can Matter have
any resemtblance to Ignorasce and why is it called se } We proceed to
answer.

Ignorance is called in the Veda, as neither existent ner non-existent,
and something indescribaile. ‘Existent’ inso far as it is everywhere pre-
sent, for no one can say that he I';nows every thing, consequently he is igno-
rant ; and ‘non-cxistent’ because knowledge drives it away, and with that
object it has been described as antagonistic to knowledge. It is quite.
distinct from real, and unreal as neuter is neither male nor female. In thig
way, though .Iguomnce is universally present, it cannot be mistaken for
Brakma which also is universally present; likewise there is another simi-
litude, for both of them are declared to be unborn. Because Brahma is
eternal, and Ignoiance is not—for with the advent of: knowledge it dis-
appears, or is reduced to non-being, therefore it is unreal ; while Brahma is
Real,—therefore, as Tgnorince cannot be particularized one way or the
other, as it is neither real nor unreal, neither existent nor non-existent,
and as it cannot be said to be with or without shape, it is hence indescrib-
able. It cannot be contended, want of knowledge is Ignorance. For,
want is negation, non-existent and unreal, while knowledge is positive,
existent and real, therefore they cannot be connectod with each other.
Ignorance abounds in darkness and knowledge abounds in luminosity,
that again constitutes another difference between them ; and for this
darkness which is identical with insentiency, Ignorance and Matter

B
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are one. What has just been said in regard to Tgnorance applies equally
to Maya. Buat Maya is called illusion, and it may be asked why ?
Because it is the very nature of illusion to make an uureal substance
appear real, like objects seen in a dream.

Illusion can be removed only by knowledge, hence the imp'emtive
necessity of acquiring Self-knowledge canunot be too often repeated. We
regard the world as something real, and hanker after the acquisition of
property, and accumulation of riches with the false hope that they will
procure bliss and felicity. Tt is an illusicn to think so. Likewise the
attribution to Self, of bondage, and to regard him as an agent or instrument,
or one who is a doer of works is also due to illusion. *“All our sense, per-
ceptions, the cold in the hand, the smell in the nose, sight and hearing
are illusions yet essential to existence.” For asin the instance of a snake
created in a rope,—an illusion of sight—the mistake is removed when the
rope is fully known, so the mistaken attribution of bondage ccases only
with thorough knowledge of Self.

Having thus done with Ignorance and Illusion it remains only to
consider Matter or Prairit.. The best definition of Matter is that which
occupies space, but a Tedantin says it to be indescribable. Because we
are so little acquainted with its nature and properties, and the ways in
which it works that the above epithet is very appropriate. Matter is
said to possess three attributes. These are the Satwa or good, Raja or act-
ive and Zwaa or dark ; and asevery object in nature is derived from the
¢lements ether, water, fire, air and earth, therefore all of them have
these properties more or less. In one sense, the so-called properties are
nothing else but distinet forces, and we have thus a parallel of the
forces of attraction, and gravitation etc. Now this can be established in the
following wise :—

It is said, the first (Satwa) is light, the second (Tama) is heavy
and the active force. Now Satwa and Tama can do nothing till - over-
powered by Raja. Thus then what is light has an upward motion,

as gases, glazing fire &c. ; the sensory and active orgaus for their acute
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perception and ready prehension are likewise said to be derived from the
Satwavic quality. It is likewise possessed of luminosity. Motion is due
to the active q.unlity or Raja. Tt induces action everywhere. It sets
the air in motion. The mind for its unsteadinesss is also said to be a product
of this quality. ZTamae issaid to be heavy, because it obstructs the lumi-
" nosity of Satwa, hence Ignorance is said to be a product of ZTawma. The
first and the last have no velocity or motion, till acted npon by the
second, which also receives a check from the heavy Tama, so that Baja or
the active quality caunot lead Zama anywhere and everywhere ; for by its
force Tama counterbalances its action, hence there is no breach in the order
and synchonism of natural laws. We have here a satisfactory explanation
of intelligence in Nature. It is a sterotyped argument of anthropomorphism,
that law signifies a law-giver, and as there is a display of intelligence in
natural laws, that proves the presence of mind, and for that mind
to remain therc must be a requisite body, hence God almighty has.
a hody etc. But a pantheist says, such a ecreator can neither be in-
finite, nor all-pervading, his pervasion must be limited by his body, for he
cannot be present everywhere at the same time.) The especial pleadings
of both these views need not coneern us, as they are beyond the scope
of the present notice. We thererfore pass on to consider the elenients.

At first sight, it may appear strange that our forefathers were taught
to believe the so-called elements as simple bodies. That would imply
their ignorance of physical science and chemisty notably. For, we in our
time have been taught by Western Science to regard water, air, and earth
as compound. There is Hydrogen and Oxygen in water ; air containg oxy-
gen and nitrogen besides an admixture of carbonic acid &e., and earth
is a mixturc of several substances. DBut there is no necessity for such an
appreheusion, for their clements find no place in Western Science. The
so-called elements of the West are liable at a future period, when chemical
analysis and synthesis will have attained more perfection, to be decom-
posed or resolved into other simpler substances. But with regard to our

classification, that shall never happen, It is said, the clements of which
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we have knowledge and which wé are accustomed to use for our daily
wants are different from what they were in the beginning, hence we have the
subtle and gross elements. / The latter are a result of peculiar form of
mixture called quintuplication (panchikarana) as follows :—Divide each
element into two equal parts; of the remaining ten parts, take the
first five of cach element and divide into five equal parts, then
leaving the undivided sccond half of each element, add to the above
mentioned four parts, the second halves of the other four elements, each
to each. Thus then we have one element each, an eighth part of itsélf,
while the rest is made up by the other four elements.” And their presence
1s demonstrated in the possession of qualities which nalturally belong
to them. That is to say, ether is said to possess the quality of transmitting
sound, while air has sound derived from its cause ether, besides its indi-
vidual property of touch ;in the same way fire has sound, touch and form ;
water—sound, touch, form, snd taste, while earth has sound, touch, form,
taste, and smell.  From the same elementary combination have originated
the seven abodes placed one above the other, Bhur, Bhuvar, Swar, Mahar,
Janas, Tapas, Satya, and the s:ven nether spheres, one below the other
scverally called Atala, Vitala, Sutala, Rasatala, Talatala, Mahatala and
Patala, together with Brahméinda, the v+ varieties of physical bodies
+with their adequate food and drink.

In respect to air and water we find them mentioned in the Sruti
Mimansa, Naya, and other systems, that they are compound and not simple
bodies. Their composite nature is easily demonstrable. For instance, water
if left to stand will deposit a sediment of mud which is nothing else but
carthy particles. Even in the clearest sample of water it is easy to detect
the presence of carthy salts. But this cannot be practically proved in the
case of the other four elements. Moreover, it is said that some of the five
(vutas) elements in their subtle form have been mixed with similar subtle
atoms of a sccond element, and have thus helped the production of the
gross, while other atoms have produced similar results without any mixture.

In short, the gross is a changed condition of the subtle with and without
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a blending of their atoms. In the gross elemeuts we have a prolific
cause for the material universe.

What is ether ? The atmosphere which surrounds the globe does not
extend beyond thirty or forty leagues, and diminishes in substance, in
proportion to its elevation above the earth’s surface. It is therefore not
very high ; beyond it, is the planetary ether of physicists and astronomers.
It fills all space, and is drawn into the intorstices of the solar systems,
the stars, nebulac etc. It is all-pervading. It may be called a fluid,
but it resembles the air we have, though much rarefied than it. In
calculating the speed of heavenly bodies, resistance of ether is taken into
account by astronomers, hence it is impossible to deny its existence.

Thus far we have been mainly concerned in introducing our readers
to the signification of the technical terms abounding in the philosophy
which forms the subject of the present treatise. Without a proper compre-
hension of the terms that will frequently occur, it is impossible to
master the subject in all its details, hence it was necessary that they
should be explained. We purpose now to touch upon the cardinal doetrines
of Vedantism. Thege are, besides non-difference of the Jiva and Brahma,
the doctrines of Zarma and fnetumpsychOsis.

‘Karma’ is the collective totality of works good and bad which an
mdividual performs in life. They determine his future existence both
subjectively and objectively. That is to say, in proportion to a person’s
merits, he inberits a better sphere of existence after death. That may
bring forth an abode in heaven, but after the consummation of happiness
he is sure to be hurled back to an objective life. Actions are transient,
and their fruits are likewise so, for the properties of a cause are trans-
mitted to its products. Hence to abstain from works is of paramount
importance. But it may be said, it is impossible for a man to live without
doing any thing either by the active organs—hands, feet, etc.,—or by the
mind ; even if he turns into an ascetic and retires from the world, to live
in a mountain cave, certainly the necessity for appeasing calls of hunger

and thirst, of defeecation, and urination, and sleep must yet continue so
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that if works cease to produce re-birth, literally no one can be freed. To
avoid this difficulty, knowledge is credited with powers of destruction.
But all works eannot be destroyed. Apart from the daily and occasional
rites, and forbidden works,or those sanctioned in the sacred writings, there
are other works viz., accumulated, fruetescent and current :—that is to say,
the first refer to works which have accumulated in several previous births,
the second refer to those which have resulted in the present life and
have already commenced to bear fruit, while the third comprise the works per-
formed in the present life. They will bear fruit in a future life. The
fruits of accumulated and current works are destroyed by knowledge
of Self and his identity with Brakma. But the fructescens, can only be
exhausted by enjoying their results during the present life. It is beyond
the scope of the present notice to enter intodetails. Suffice it to say,
that in this ‘Karmaic law,’ we have a satisfactory solution for the
puzzling questions which so often harass us. We mean, in the instance
when “virtue starves” as said by Pope in his Essay on Man, or a learned
and able person with difficulty scraping together the means of a sorry meal
for himself and family, and struggling on from day to day, not knowing
when and where his troubles are to cease ; or a young and handsome wife
suddenly deprived of her husband in the heyday of his youthful career ;
of a poor widow, poor and friendless, aged and infirm, suddenly deprived
of her son, who was her prop and support and the main-stay of life.
Now instances like these can be multiplied indefinitely, they are too common
to escape the attention of any one, but what we have said will suffice.
Here the prarabdhakarma is the key. ‘Fructescent works’ have already
commenced to bear fruit, and as that fruit is to bring forth pain and suffer-
ing or the reverse, according to the nature of previous works, consequently
an individual is seen unaccountably to suffer while another who is worth:
less, has for his portion all material comforts. In the case of children
dying, there is the same operation of the karmaic law. But it is said
that a person may, apart from physical circumstances, for his bad karma,

be born blind, deaf or dumb and thus be a cause of anxiety to the parents.
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In this way, it will appear that heaven and hell are relative conditions
of happiness and misery brought forth by the deeds of an incividual. But
opinions differ, for which a Vedantin is bound to accept the teachings of
his Sacred Scriptures ; he necessarily pins his faith with the truth, there
taught, He may look upon the blissful abode of the seven upper spheres
already mentioned, as a result of merit or good works, but after their con-
summation he must revisit earth in human shape and rehabilitate a body
that must be a net result of his unexhausted karma. Kapilab on the other
hand, lays down the doctrine of a man’s being reincarnated into a beast
or Deva, in proportion to his demerit or merit. Buddhism teaches, after
humanity, there is no more retrogression ; that is to say, when a human
being dies he must always be human in his furture reincarnations and not
take his chance with beasts and birds, or vegetables and stone.

Though equally believing in Karma, yet Kapila maintains with much
show of reasonand strength of argument, his doctrine of Bhavanamayasarira.
A person in his deathbed is overtaken with a fixed thought ; if he i§ a
lover of horseflesh, his mind will be centered in a horse, so that when he
dies, his astral body assumes the desired body of a horse. In this way, &
person may be a rogue all his life, and yet escape the torments of subject-
ive or objective suffering. In his last moments, his thoughts may overtake
Brakma, Vishnu, Shiva or any other Deva, and sure enough he goes there
to reap happiness. A practice still prevails in Bengal and other countries
to bawl out the name of Ganga, Narain and Brahma intothe ears of a
dying person ; to one who is unacquainted with its signification it may
‘sound unnecessary and cruel. But there is a fixed object in view, it
means the momentous question of sending that person’s soul to be re-
ceived in heaven. If perchance, the reiteration of name does come to
occupy his mind so as to be moulded after it, if it would direct his mind
mentally to worship or remember his mantram given by his spiritual pre-
ceptor, he is saved from hell-torments.

The question of heaven and hell, is a relative existence, Our ancient

writers are not véry unanimous. Each author has made ample mention
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of them, but there are others who maintain quits an opposite doc?riné'. Foi
instance, heaven and hell are for the enjoyment of happiness or suffering of
misery. But who iz to suffer ¥ Let this question be first answerd. A
Vedantin says the Atma or seventh priuciple is neither an agent or
instrument, heis passive, and does no works, he isneither subject to re-birth,
consequently death cannot affect him, and he is free, therefore he is not
subject to pleasure and pain. Under such circumstances the Atma is clearly
ueither responsible for the works performed by the Jiva in his carcer on
earth, nor is it necessary for him to appear on the day of juldgment to re-
ceive his sentence—ef eternal happiness or eternal dammation in hell-
fire, as taught by the Christian Church. Ours is much simpler and more
reasonable. It is said, for enjoyment or suffering, a body is required, not
the subtle astral body, but the physical body which we have all got, hence
it consequently follows, reincarnation is the scene of fruition as it is for fresh
action. In this sense, there is neither heaven nor hell beyond the world.
Heaven and hell are in our own keeping. By turning the mind away from ob-
Jects of sensuous gratification, if we live for others, abolishing all selfish
ends, and reverently perfom all virtuous actions, we do what is best for
weak and frail man to do. The reverse of what we have just been saying
leads to a life of ineffable misery innext. Existence itself is admitted as a
twain condition in which both happiness and misery are the unavoidable lot
of all and every one of us ; a man rolling in riches attended by servants in
rich livery, living in a style befitting his rank and means, courted and
flattered by his friends and relations may appear happy to all of us, but
you will find, that he is in fact as miserable as an average human being
without his advantages. Perhaps he is childless, or the slave of an in-
satiable thirst for accumulating more wealth, or he is a miserable wretch
so far as heaith is concerned, or he may be very unfortunate in his wife ;
no one loves him, none eares a straw for his person, all his relatives are
80 many parasites anxiously waiting for the hour of death, so that
they ay be remembered in his last will. Such is the rule. Here we can ex-

pect no unalloyed happiness ; the poet’s dream of love and bliss are too holy
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to have a place here : our journey through life embraces a long period of
time, of which a part goes in acquiring the usual training and experience to
befit us in this up-hill struggle; another part is spent in fulfilling Darwin’s
law of survival of the fittest. In this way, isspent the best part, landing us
now into the ladd of reflection, and decripitude, with hairs hoary sitting re-
verently as a crown for all the struggles we had in the past. Now if in all
this, we maintain an unflinching honesty,—honesty of word, deed and thought,
we are then more than human. Show us the man who will say that he has
been honest all his days, from the time when he arrived at years of discre-
tion and we say that he is an exception. No doubt there are men, who are
fit to be worshipped in every sense of the word—men who have retired from
the sad turmoil of an empty and deceitful world to study self, to meditate
on the mystic ¢ Oy, or to dwell in Samadki. These sages or wisemen or
call them more properly theosophists, guard our destinies, a wide range of
philanthropy actuates them, nationality they know not, man is the object
of their solicitous care, and to teach and instruct is a favorite occupation
with them. We cannot say that the world has become denuded ‘of them,
but their number is extremely few. The present writer has the good for-
tune to know one, who is his preceptor, and he can hardly express his grati-
tude adequately to Baba Purdumun Sing, Sadhu Nirmala.

To return from this digression to our subject, we find it laid down, that
with death we part with our physical body just as a snake casts of its coil.
Our conceptions and Karma remain impressed in the body called subtle or
astral (inga sharira) which is again subjected to re-inearnation. It is every-
where the unanimous opinion that the astral body continues to come and
go till emancipation. This is a very shadowy duplicate of the gross
body, and has seventeen characteristic features. The five vital airs—ZPran
and the rest; five sensory organs,—sight, hearing cte.; five organs of
action—hands, feet, mouth, anus and genitals, together with mind and
intellect [the human soul and animal soul] constitute the linga skarira.
By the practice of Yoga it can be projected out at a distance from the
physical body, wherever a Yogee wishes it to be; in this way even the

natural barriers offer no impediment to its passage,
¢
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The roader will find it mentioned in its proper place the need of a con-
tinued residence with a Guru, supporting him by begging and satis-
fying him in all manner by doing menial services, never troubling him
even for food but waiting to receive whatever he offers, neither asking
for instruction but bidding his time and pleasure—even these require
no ordinary amount of patience—by a pupil duly qualified for receiving the
necessary instruction on Brakma Vidya. Under these circumstances, it
is casy to conceive, why the number of such qualified pupils have been
getting less and less day by day. One must leave the world to all intents and
purposes, and lead a life of absolute purity before he can acquire that know-
ledge. If it be asked what is the necessity for knowledge ? For if the Jiva
be one with Brahma, and if the natural felicity and intelligence of the
latter be alike a part of the former, there is no reason why a person is
to make such a sacrifice ; or it may be argued, as in common practice, we do
not trouble ourselves any more concerning a thing already got; similarly
the felicity of Brakma and destruction of misery being already present in
the individual, there does not exist any paramount necessity for the
acquisition of knowledge. Put the reply is, as a person with a piece of
gold in Lis hand forgets about it and is seen to busy himself in its search,
and when pointed out by another, he recovers it to all intents and purposes,
though it never left his possession and he had it already ; similarly the en-
veloping or concealing power of Ignorance hides the perception of felicity
whieh naturally belongs to him and knowledge alone enables him to recover
it. Then again, that knowledge, as it is antagonistic to Ignorance, which
again is nothing more or less than matter, destroys the materials out of
which tiile sced for the future body of the individual is to grow, hence being
removed from the fetters of consecutive re-births, he will abide for ever
in the Brakma whose sole essence is joy. Destruction of grief is eagerly
sought after by man, no matter whatever may be his position, and
as it can only be effected Ly knowledge, we have here another ineentive.
But it may be replied, that for every kind of misery there are particular
remedies, therefore the application of remedies is equally capable of destroying

it. Clearly, to say so, is a mistake. For instance, medicine removes or cures
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8 great many diseases, that is true indeed ; but there is no certainty that
the disease would not return again in the life time of the individual; in the
same manner pangs of hunger and thirst are removed by a good dinner, and
drink, but there are yet a good many miseries which refuse to be destroyed
and there is no remedy for them, beyond knowledge. When a person loses
his only son, his grief knows no bounds, and ne remedy is more potent to
destroy his grief save the knowledge, that his so-called son was nobody ;
that it was a mere illusion which tied him in bonds of affection ; that it is
the ordinary lot of humanity from which there can be no escape; that the
world itself is unreal and transient, and full of grief.

We are extremely selfish: without an expectation of deriving sure
benefit we never undertake a work. The authors of the Skastras under-
stood human character too well to allow it to escape their notice, hence
we find it mentioned there are ¢ four incentives.’” Of them ‘necessity’is the
last. That is to say the necessity of studying the Skastras is pointed out
in all its bearings.

The philosophy of the Vedanta embraces two subjects, metaphysics
and physics. The first has been considered in all its aspects, including a
critical review of the arguments of the other contending systems, point-
ing out their mistake and establishing truth. In the elucidation of
truth, a Vedantin’s analysis and mode of arguing is simple as it is convin-
¢ing. Our author has ransacked the whole ground covered by the
partisans of especial theories, and though he had added nothing, yet he
had, by bringing the arguments together in one place, rendered ample
service to the cause he represents, to deserve the gratitude of his 'readers.
In regard to the latter he is rather reticent, he dismisses the subject with
the remark that the world and its contents are unreal, therefore deserve no
especial or particular mention. Evidently he could not have done justice
to it, without putting in another volume before the public, and the
labor of the undertaking might have stood in his way. To every religious
minded person, the physics are unattracting. Even in the present day, we

find a conflict between religion and science. The Church in the West, had
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»
received severe wounds from the artillery brought in by science (physical) ;
these wounds are now being dressed up with eare and skill by her custo-
dians—DBibliologists ; and the recent authorised translation of the Holy
Writ has been purged of several very objectionable points. In this way, to
fit in with the facts of scientifie evolution, the six days of the world which
occupied God to ereate it, are said to cover an immense space of time. We
happily, are not similarly placed. For we have our Brahméi’s day and
night, that means time enough, and we have nothing to be ashamed of,
Turning from Physics to Metaphysics, we find a vast array of subjects,
the suw total of which is to shew the illusory nature of all phenomena ;
they are therefore unreal. The world and its contents are relatively and
not absolutely false. As in the instance of an illusion of sight, when a
person conceives the presence of a snake in a dark night, in a bit of straw,
rope, &e., the so-called snake is discovered to be false when a light is
brought to shew what the thing lying in front is. By the help of light,
person derives the necessary knowledge of the rope, of all its parts,
when the illusion is dispelled. Similarly the illusion of the world is only
removed by a thorough knowledge of Self, who is no other but Brakma.
In the foregoing instance, the reality of the site of the snake, the rope
itself, is not at all denied ; on the other hand, everywhere it is maintained
as something substantial. Because without a site there can be no illusion.
In the absence of the rope there can be no mistake of a snake. In other

words, we must have something resting on the background, so to speak,

on which to superimpose or project through a force of ignorance the neces- .

sary mistake or illusion. In the ease of the world and its contents, what
we objectively recognize through the medium of the several sensory or-
gans are so far real, having an objective existence with the usual
form, taste, touch, &c., but they are non-eternal, and it is an illusion to
consider them otherwise, for there is only one entity of that nature and
that is Brakma. Now in regard to our body, we are apt to eonfound it
and the several organs of sense, &c., with self. It is the business of meta-

physics to establish a correct knowledge of Self, and to shew that the

~
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body is not Self. Neither are the organs of sense, the vital airs, nor the
mind come under that category. They have been fully dealt upon and
with the help of the foot-motes, the reader will have enough to clear his
mind of preconceived and incorrect ideas. Therefore we need not stop for
considering them in this piace. « All our sense perceptions are illusions.”
This requires a proof and we have in Astronomy a trite illustration. Stars
are classified according to their magnitude. The higher are placed in the
ascending scale, while the lower ones are nethermost. A star of the fifth
.magnitude will make its ray of light appear in the earth at an immense

- distance of time ; all the time the light has been travelling with its
accustomed velocity to reach our globe, and the telescope can find its site
nowhere ; the rationale is, by the time it reaches us, the star itself is lost.
Now here we have a ray of light coming from a body that was existing in
the time when that light started on its onward journey, bnt since then,
the law of change has so worked upon matter, that the star is lost in the
infinity of space.

To connect happiness and misery with Self is a common mistake,
universally present. We find it commonly said by all classes of persons, and
there is hardly any exception ¢ I am very miserable” He is very happy.”
These are a few of the instances in common use daily with all individuals
according to their experience of grief or happiness. Opinions are divided
according to the several Schools of Eastern Metaphysicians. From the
Vedantin’s standpoint happiness and misery are created by Jiva,—upon the
relations created by him. They are not Jswar’s productions. For instance,
a father has his son residing abroad on foreign service, his neighbour has
also one of his sons in a similar service, distant from home. Now when the
father of the first son, receives intelligence of thedemise of his son, by a person
returning from that country, he is extremely depressed and his grief knows no
bounds ; similarly that other father is elated with the information that his
son was doing well and intended shortly to return home laden with wealth,
accompanied by a large retinue ; but the fact is otherwise, his son was ac-

tually dead, while that other son was very prosperous. But the man who
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gave the wrong information owed a grudge to the family and that is why
he put the father into unnecessary grief, but when the mail brings the
good tidings, in the hand-writing of the absent son hitherto taken for dead,
his father is extremely delighted. Thus we find, that the relationship of
the first. father with his son artificially created by him, is the source of
his grief and happiness. If the son were the seat of such grief and happi-
ness, then for every son, each father would feel pleasure or pain, but that
is not the case. But how is this relationship artificially created ¢ By
the internal organ. It may be argued the ties of affection are natural
and it is improper to call them artificial. For throughout nature we find
even in the lower animals the same feelings for their young omes. That
indeed is correct. But what is here sought to be conveyed amounts to
this :—/swara’s creations are natural. While those of a Jira are artificial
or imaginary. If Jswara would have created happiness in those who are
called sons, another father would have felt equally for all sons of other
persons equally with his own. Thus then, an imaginary connection or
relationship created by Jive in his internal organ through the medium of
Maya, leads him to be a source of his own misery. The conclusion is
therefore evident, that all objects have neither pleasure nor pain in them;
but what pleasure or pain we vainly attribute to them is due to our igno-
rance. This can only be rendered plain by example. Wealth is generally
believed to be a source of happiness. If it were so, all persons having
wealth ought to have been happy. But is this really the case? By no
means.

We all know how fireflies are attracted in autumn to the light
of a lamp, they dance and frisk, hover and fall into the fire, you cannot keep
them off ; to them it is a pleasure thus to be present near the fire. If fire
were endowed with such pleasing sentiments or say happiness, everyone
would have likewise felt it. In the cold winter with a bitter frost, and
sharp winds blowing, it is indeed extremely pleasant to sit by the fireside,
but when the dogdays come and the hot blasts try our nerves, we never

think of fire, we avoid it and court water ; this should not be if any subject
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had in it the particles of happiness on misery. The rationale according to
the Sidhanti is, when a firefly is actuated with a desire of touching fire,
its Boodh: loses its changibility, and by a relationship with it and desire,
it is made steady, when perception of happiness is realizod. When a per-
son desires for an object, a relation is established between his desire and
the internal organ, it loses its unsteadiness, and therefore he cognises
felicity. Thus we find happiness is not situated in a subject, the same
thing may be a source of happiness in some and pain in others. We all
know the function of the internal organ is never fixed, or steady, it is ever
changing according to the subject which demands its attention : it is
therefore said to be subject to birth and death. But knowledge is not so.
What is knowledge? This is the subject of Vedanta. Knowledge is
Self. That is the shortest and best answer. But it may be argued, know-
ledge is only an attribute or quality of Self, through which he discovers
all objects. In that case the question is whether that knowledge is eter-
nal or transient ? If the answer be in the affirmative that will establish
Self and knowledge identically the same. For Self is eternal and not-self
non-eternal. Therefore to say knowledge is eternal brings it in the same
category with Self. You cannot regard knowledge as a distinct substance
from Self, in that case it will be non-eternal ; so that to speak of knowledge
as eternal and yet distinct from Self, will be clearly impossible as indicating
existence of properties directly opposed to one another. If on the other
hand it be contended, knowledge is notself. ‘Not-self’ is insentient,
and devoid of intelligence, as for instance ‘a jar’ It is non-eternal
too. Because when a thing is non-eternal it is insentient. Therefore
knowledge cannot be maintained with any show of reason to be non-eternal;
on the other hand it is eternal. But there is only one substance that is
eternal and secondless and that is Self or Brahma therefore knowledge is
identical with Self. Apart from what we have been saying there are other
considerations leading to the same conclusion. For instance, ‘a quality of
a substance may or may not .be present all along. It may appear in'a

subsequent state of development, remain for a short time, then disappear.
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We find this notably in flowers and fruits. The rich juice and sweetness
of several edible varieties of fruits are only produced in a subsequent stage of
development when they are ripening. In the prior stages these qualities
were absent, as they will disappear when over ripe. Therefore starting
with these premises, if knowledge were a quality of Self, he would be some-
times conscious and at others unconseious, at least his quality will be
short-lived ¢ e., transient. But since knowledge is eternal in duration,
his resemblance with Self is complete.

What continues in all conditions of time is called cternal. We have
only three divisions of time—waking, dreaming, and profound slumber. In
all these states knowledge continues. Even in the condition of profound
slumber the continnance of knowledge is proved by individual experience
of felicity. A person on rising from sleep execlaims ““ I was sleeping happily,
I knew nothing then.” This should never follow, if there is no actual
perception of felicity, and the subsequent remembrance is a fact of positive
knowledge ; for an unknown thing never crosses the memory. The sensory
organs have no relation with knowledge. For in that sleep, the senses
are at perfect obeyance ; they cease to carry on their functions yet there
is no absence of knowledge. Thus then knowledge is cternal and as Self
never exists without it, they are therefore one.

The ‘necessity’ for knowledge is emancipation. Works and devotion
are quite powerless in that way, they may lead to a better abode but they
cannot make a person free from future re-births. There are various opi-
nions on the subject : but from a Vedantin’s view there can be no freedom
from metempsychosis without knowledge, so a theosophist has nothing
proper for him to do. He is beyond the pale of works and devotion.
They are only the nethermost rungs by which the top of the ladder is to
be reached. Good works make the mind pure, and remove its blemishes,
devotion helps to make it steady, they are therefore only means to the
acquisition of knowledge. All works are undertaken with a distinct desire
of reaping their benefits hereafter. That means re-birth, but a theosophist

has no desire of continuing his existence ; he abstains from Karma. He
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waits only to see his cup of fructescent works—which have already com-
~menced to bear fruit, and have produced his present existence—drained ;
he is no hurry about it, he does not wish for his death to come at once
and make him free, but patiently abides his time. Prior to knowledge,
whatever acts he had undertaken, and what have already been done
cannot produce any more fruits, for they are destroyed by it. It is
for inculeating this grand truth that we find an emphatic mention in all
treatises dealing on the Vedanta, that a wise person has no more need of
works and devotion, when he has obtained a thorotxghknowl%dge of Self ;
as a result of that, he exclaims “ I am Brakma.” Justas a torch is extin-
guished by a traveller when he arrives at the door of his own house, or
as the husk is thrown away after the grains have been gathered.

It will thus be found, that knowledge and works with devotion are
naturally opposed to each other. For which the former brings on eman-
cipation, the latter an objective existence in a better sphere, or its
reverse, according to the merit of the works and the dignity of the object
worshipped. It remains also to be observed that with thorough knowledge,
actions are incompatible. Why? Because Self is regarded by a person
engaged in works, as an agent and instrument. e is apt to exclaim T
am doing virtuous actions and their fruits must be my portion.” A wise
person has no such desire, he is devoid of virtue and wvice, happincss and
misery, and he knows Self is unconditioned, the Absolute, Brahma. As
regards devotion, a theosophist knows not any distinetion of worshipper and
the object worshipped. He knows everywhere there is the same play of
that one Intelligence which is nothing more or less than Brahma. Ience
he has no inclination for devotion. To look upon Sclf as subject to the
bondage of future re-births is the greatest of all mistakes, which knowledge
only dispels. And in this, there is nothing unique ; for as we have had
occasion to nvmntion, Just as a snake is removed from a rope, when it is
fully known, so knowledge of Self establishes his oneness with Brakma, and
he is eternal and free. As for the destruction of the snake, knowledge of

the rope- aloue is enough for the purpose, so in regard to emancipation,
D
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knowledge of Self alone is capable of bringing it about, and there is no
need of works and devotion. In the Skastras, knowledge is called eman-
cipation. It means, knowledge alone is a source of release. “And works
and devotion are not included in it.

At first sight, one is bewildered to find works, (good, of course) and
devotion are helpless. They are helpless in cutting off the-chain of conse-
cutive re-births. That is in strict accordance to the Karmaic Law which
knows no exception. Beeausc every action must produce a fruit; the
meritorious works in this way bear good fruits, which a person to enjoy
must reincarnate in a better sphere ; after their consummation he is hurled
back into an earthly existence, to reap what he had sown in the past. Simi-
larly the bad works lead to a nether sphere. Works and devotion are
simply means to knowledge. If it be said, no theosophist in that case, can
ever sueceed In attaining emancipation. Prior to his knowledge he had
been engaged in devotion and good works, and they must necessarily sub-
ject him to re-births. The reply is, there is no neced for that; save and
beyond the ¢ fructescent works’ which have commenced to bear fruit, and
which terminate with the present life of the individual, knowledge is capa-
ble of extinguishing the seeds of past karma which are to fructify hereafter.
The natural acts of cating and sleeping, and satisfying the natural calls
are a matter of habit, they cause him no injury. Because there is an
absence of desive in him.  In other words, he is never desirous of eating
this or that, or discarding another, makes no choice of his bed. Tt would
thus appear that desire plays no insignificant part either in our present or
in determining the future life. But opinions are divided, and the reader will
find the arguments for and against, in the usual place. In connection with
this subjeet, it is worth mentioning, there are two extreme views advocated
by their respective partisans, »iz. :—Restraint and Immunity from restraint.
The learned author of the Panchadasi upholds the first, as there are others
of equal authority maintaining the latter view.

In the Brikadaranyakopanishad we find it mentioned, a theosophist

liberated In life is absolved from works good and bad, unsoiled by sinful
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works, uninjured by what he has done and left undone. Anandagiri
says :—“The theosophist so long as he lives may do good and evil ag he
chooses and incur no stain, such is the efficiency of knowledge, The com-
mentator of the Vedantasara Nrisinha Sarasvati reviews it in the
following words :—Some one may say, it will follow from this that the
theosophist is at liberty to act as he chooses, that he can act as he likes,
cannot be denied in the presence of texts of Revelation, traditionary texts
and arguments like these ‘not by matricide, not by paricide.’ ¢ e that
does not identify not-self with self, whose inner f{iculty is unsullied,—he,
though he slay these people, necither slays them, nor is slain’ He that
knows the truth is sullied neither by good actions nor by evil actions.’......
In arswer to all this we reply : True, but as these texts arc only eulogistic
of the theosophist ; it is not intended that he should thusact.” Thus then,
we find the supporters ¢f Immunity from restraint basing their authority
on the Vedas and Upanishads advocate Yatkestackarana, forgetting the
impossibility of such freedom of action in a person who has acquired the
supreme wisdom.

Frequent mention has been made of Illusion, and it requires a pass-
ing notice before we close. The source of an illusion is ignorance. A trite
example is to mistake a rope for a snake. But it may be asked, how is it
produced. There are several ways to account for it. For instance, a
Naiyayike would say a person must have the impression of a snake seen in
a previous period of time, and a defect in his sight. Given these two con-
ditions and the snake illusion is sure to follow. In other words, when a
person has seen a real snake in the past, its impression remains ever after-
wards, it may be roused by the stimulus of an object resembling it, or by
the force of words adequately representing it, so that in the dark when he
comes across a bit of string, that stimulates the dormant impression of a
snake seen in the distant past and he fancies he has a snake in front of
him, which he avoids either by running away, or avoiding it anyhow ; or
he may have defective vision and that also brings it about. But on the other

band, it cannot be urged that a person whose sight is good, is not liable to
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be the subject of a similar illusion ; therefore this view is not a correct one.
The Vedantin accounts for it in quite a different way. His method is
called. * The indescribable.” In the visible perception of an object, the
internal organ plays an important part. When a substance is seen, its
cognition takes place by the internal organ establishing a connection with
the object through the sense of vision ; then it assumes the shape of the
object to be cognized, drives away the ignorance resting on it, and at the
same time illuminates or cognizes it. * The stock illustration of this
is that of water flowing from a well or tank by means of a narrow open
channel, emptying itself into tho square beds with raised edges into which a
ficld is sometimes divided, for the purpose of irrigation, and assuming the
shape of those beds. The illuminated internal organ is the water, and: the
operation is called an evolution or modification of that organ.” In the
case of an illusion when a rope is mistaken for a snake, the function of the
internal organ projected by the oyes, establishes a conneotion, with it,
but the obstacles or defects as they aro called (darkness etc.,) do not de-
termine the modification of that organ, as to make it assume the shape of
the rope, consequently its envelopment of ignorance continues to be present.
No snake is actually created in it, for if it were so, a light brought to
discover what the thing lying in front is, discovers no more snake, but only
a bit of string ; this should not be ; therefore we find, knowledge of a rope is
an obstacle to the existence of a snake: so long as we do not know it to be
g0, the snako created or superimposed on it, by the force of ignorance, exists
to all intents and purposes (relatively though) to the individual subject to
that illusion. Then again, it cannot be said, no ‘snake exists in the
rope, for on appealing to individual experience, it will be found, that in all
such instances men have been known to behave exactly as they would, if
they had a real snake before them. Since therefore you cannot particularize
one way or the other, ¢ Snake is or is not existent” it is called ¢ indes-
cribable” It is a modification of ignorance, or better still, its changed
condition. There are two causes at work for its production and discovery.

Its formal cause is the particle of external ignorance situated on the rope,
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which transforms it into a snake, while the particle of ignoranee situated on
Intelligence discovers it in that changed condition.

The other doctrines of illusion need not detain us, as the reader will
find them amply mentioned and argued with all the resources of our
author’s vast erudition. Illusion and knowledge are opposed to each other.
Tllusion is & modification of the dark quality of Ignorance, while knowledge
is a modification of its good quality, which is light itself. There can be
no illusion after knowledge has once arisen,

The student of Self-knowledge is to mould his internal organ into
the modification of Brahma. Now, modification signifies. assuming the
shape of an object. In the case of foimless Brahma, how ‘can thought be
moulded after it. This is a question that is easily met. What is meant,
implies no contradiction ; you are constantly to dwell upon non-duality of
Self and Brakma, and when that has been firmly fixed in your mind, by
repeated practice, you arc indissolutely one with the subject of your
thought. In this way, “I am Brahma” is the acme of knowledge and
height of felicity. When that has been fully realized, there is no more
any hankering left after material comforts ; pleasurc and pain, hunger and
thirst, heat and cold,—nay the most adverse circumstances will fail to un-
ruffle the calm equanimity of a face radiant with beatific light. Various
are the means of arriving at this knowledge. The usual means ¢Discri-
nation,’ “Indifference’ etc., only pave the way to it; constant study, hear-
ing the precepts of a Guru versed in Brahma Jnana, consideration and
profound contemplation are the chief factors. Yoga is a sort of Self-training
that helps to make the mind unwavering and steady, and leads to the
‘same goal finally. All our Shastras, how muchsoever they may differ
in theory, are entirely of one accord so far as Mulkti is concerned ; their
processes may differ, but the finality is everywhere the same. In this way,
that staunch advocate of Materialism, Kapila, sces no necessity of dis-
carding final disenthrallment from consecutive re-births. With him, Pra-
it Sakhyatkar is supreme knowledge. The ordinary description of know-
ledge answers not the sense in which we have used it. An ignorant

o
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person is called one who has a conceit for his body ; one may be a man of
vast reading, yet so long as he mistakes Self with this or that, his physical
body or the sensory organs, he must come under the category of the
ignorant. Because he can no more be freed till his mistake or illusion is
cleared away. Thus we find the ignorant and the wise are the respective
seats of bondage and emancipation ; for the first is marked with desire, while
the last is perfectly indifferent. The potency of desire even shakes a
man of firm intellect, and whatever indifference he may have, is put to
an extreme streteh, so that he has always to keep a thorough watch, to
mount guard on the door-way of his antukaran. His desire may unruffle
him momentarily, but the firm knowledge which he has acquired can never
bring back the perception of reality in what he has once discovered to be
unreal. He knows phenomena are unreal, material comforts equally so
unlike a dull person, when he shews an indifference for worldly goods, at
best, it is but an invisible knowledge of their unreality and not a visible
perception ; or it may have been brought about by the presence of defects,
so that, no sooncr the defect is removed he is after them again, bent more for
the accumulation of 1'iches.j But the indifference of the wise is caused by the
visible perception of unreality, and if ever he shows any true regard for them,
that unreality is removed for the time being, but it cannot continue ever
afterwards. Just as a snake is removed, when the rope is discovered, and
there is not a possibility of its being mistaken again. Thus then, as a wise
man never becomes a subject of illusion after he has once discovered it,
his indifference is thercfore called firm. Whereas in the ignorant, his
indifference is apt to come and go, hence it is said to be produced by the
presence of defects. That is to say, just as a person after coitus foels an
aversion for a female and is extremely indifferent to her, so in
wealth and riches there are defects too, which produce indifference for the time
being, till a person is re-agitated with a desire of acquisition. The ignorant
look upon their self as a mine of affliction, while a theosophist looks npon
him as one with Brakma whose sole essence is joy.  But for such knowledge

to arise, there arc several grades. Hence it is said to be ordinary and
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particular. Now the particular variety comes after ordinary knowledge,
by means of what are called Indications. In comprehending the transcen-
dental phrases “That art Thou,” and their like, the meaning can only be
cleared by Indication of abandoning a part of the meaning ; for instance
¢ That’ refers to Brakma and ‘Thou’ Jiva. The proposition is to prove their
identity. But there is a conflicting element in their composition, for both
are Intelligence, yet one is marked with visibility, and the other with
invisibility, therefore by deleting them from both sides of the equation, we
have Intelligence equal to Intelligence.

The reader will constantly meet with the words Intelligence and Con-
sciousness, Self and not-self, Being and non-being. They require a passing
notice. From a Vedantin’s standpoint, there is one Intelligence pervading
everywhere ; no matter a thing may be insentient,—a bit of stone for ins-
tance, yet it is prevaded by it, and that is Brakma ; our next word is
only another name for it. Modern science traces in all substances the
presence of a subtle force called Odyle. Tt was first discovered by Riechen-
bach, who wrote a treatise on the subject but only to be laughed at. In his
experiments, very carefully conducted and including a large body of metals
metalloids and other substances, he had found the presence of magnetism
sufficient to influence a sensitive. It is everywhere present. We have
therefore sufficient grounds based on science to connect intelligence with
bodies appearing to ’\all intents aud purposes a mass of insentiency.
Self and Atma are synonymous, they refer to the principle of individuality
the perception of “I am I’ He is ¢existence,’ ‘intelligence’ and
tbliss.” What is uncreated and eternal is called ‘being’ or ‘existence.” Not-
self includes all other objects—in short phenomena ; while self is noumena.
“Non-being’ is the opposite of ‘being.’ 1t signifies unreality. What is not
eternal is called unreal. Therefore as the world we live in, with its contents,
are liable to destruction, they are unreal, while self alone is real.

Destruction of the world is called ¢ pralay’ as Mahapralay means total
destruction. But in reference to it, opinions are divided. The general
belief is thdt no such total destruction ever happens, and we have

Sankhyakar’s protest against it.
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It was not intended that the whole ground covered by the accompany:-
ing work should figure in this preliminary notice. We had touched on the
main features of the Vedantic Doctrine to impart an idea of its philosophy
and help the reader to form correct notions of the technical terms, with which
every philosophy worth the name must necessarily abound ; and in this, we
believe, we have done our best to succeed. It cannot be too often repeated
that the subject is as vast as it is important, and requires a patient study.
There is much to profit by, and a great deal more. To succeed in master-
ing it, will depend a great deal on the personal endeavour and the amount
of labour and time spent.

And in thus bringing to a close, we cannot but acknowledge with
thanks the valuable assistance rceeived from Babu Heeralal Dhole of
Calcutta, for the labour devoted in correcting the proofs as they were
passing through the press and expediting its publication. Labour of
an anxious professional work leaves little inclination for continued literary
effort and that will account for any shortcomings, so far as its English
version is concerned. We had aimed at correctness more than beauty

of diction, and have followed the text closely and faithfully.

S. R.
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ON TIIE ASCERTAINMENT OF REALITY AND
THE HAPPINESS IT YIELDS,

INTRODUCTORY STANZA,

I aM* that pure and infinite Self, who is bliss, eternal, manifested, all-
pervading, and the substratum of all that has name and form,
Whom the intellect cannot discern but who discerns it,—imperishable,
without a beginning—Hari, Vishnu, Mahesh, Sun, Moon, Varun,
Yam, Force, Dhanesh, Ganesh—an object of meditation for deveut
sages evierywhere, who is all kindness and consciousness, “ His asso-
ciate am I,” thus to consider Him (as an associate) is illusion or
false knowledge. Who knows not him, confounds the objective world

* To one acquainted with the mode of worship which a non-dualist
adopts, the introductory stanza needs no explanation. But it is other-
wise with the generality of readers, who may conclude it an height
of impertinence thus to raise one’s own Self to the dignity of the Supreme
BranMa, the Absolute and Unknowable of Western Pantheists, as the
author cvidently does in the opening line. On this subject the
Panchadasi (Book IX. Verse 73.) says, “Self indicated by the signs of
bligs, sentiency &c., is the Impartite Supreme-Self. ‘I am that Self, in
this way is he to be worshipped.” But then Branma is an impersonality,
actionless, without any attributes, yet to differentiate It by the indi-
cations of felicity, intelligence &c., may appear puzzling and incon-
sistent, inasmuch as it virtually amounts to an admission of personality

*in impersonality. We find it distinctly laid down in all Veddntic works
that this is neither inconsistent nor unauthoritative, In the Sharirala
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for something real, in the same way as a snake is created in a chord ;
but who looks the world as poisonous as.a snake isa real knower
of Self—and such Self is to be recognized as actionless, pure and
beautiful. To Him I offer my salutation.

(Obs.)—What is eternal, bliss, Self-manifested, all-pervading
and substrate of name and form.
Whom intellect cannot discern, but who discerns it.
I am that pure Self and infinite.

[This 1s its paraphrase.]

The purport is to establish non-duality, that is to say the Indi-
vidual Spirit or Atmd¢ is non-different from the Universal Spirit,
PAaraBrRAHMA—the Absolute, after the manner of the transcen-
dental Vedic phrase “That art Thou” or “I am BrRAHMA” &c. But
that Supreme Self or Brakmd has peculiar charterising traits—his pre-
dicate—which are being set forth as follows:—He is joy, self-manifest-
ed, all-pervading and substrate of all that has name and form. Moreover
intellect cannot discern him, but he discerns it. That is to say, the
function of a word’s strength cannot influence the individual’s intellect
in such a manner as to help the cognition or perception of Brakma,
but he can only be perceived by the indications of a word acting
upon the function of the internal organ. A person whose intellect
is faulty and impure, cannot perceive him, but one whose intellect is
pure and faultless discovers him. It isto be understood from this
interpretation, that a person pure in intellect knows the Brahma
not by the pervasion of the result, but by the pervasion of the

Sutras (Chap. I1I. Book II. Verse 11 and 33) Vyas expounds Bramma in
the concluding portion of his chapter in that way. As a Pantheist, the
author is at perfect liberty, with right and consisteucy in his side, to
put his Branya in Hari, Vishnu, Mahesh, in short anywhere and every-
where. For Brahma is here a first Principle and not a Personal God ; as
guch it is everywhere present, and at all times ; even the meanest tadpole
that thrives in the smallest accumulation of water collected in a road-
side ditch hasits ParaBrxuMA cqually with the mightiest emperor that
ruleg the mightiest nation on the surface of the earth,
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‘modification of the internal organ, and as the light of a lamp discovers
another object, the modification of the internal organ has not a
similar power of discovering the Brahma ; but like a covered object
discovered by breaking the cover which conceals it, so by removing the
ignorance which rests on Brahma, It is discovered for its self-lumino-
sity and thereforc Brakma stands in no need of the intellect. He is
the discoverer of all objects, consequently He is said to be not a
subject of discovery for the intellect, though He discerns it.

In this manner is cstablished his self-luminosity.* Moreover
Brahma is pure and infinite. These are the indications of differen-
tiation. That is to say, if Brakme were only bliss, then it would be
mistaken for material happiness, or with the property of felicity which
a Naiydyika attributes to Self. To prevent such misconception,

* It is ncedless to say the Commentator leaves the matter quite unex-
plained. By introducing a learned metaphysical interpretation to a plain
piece of poetry he misses his way and is bewildered himself. But it needs
clearing up hence we subjoin our interpretation as explained in the
Vedantasara :—* For whilst the need of the pervasion by the modification
of the internal organ is admitted, [for the cognition of the veiled Brafma,
as of other unknown object] the need of its pervading the result v, the
unveiled Brakma is denied. As it has been said “For the removal of
the Ignoranee [resting] on DBRrAHMA, its pervasion by the modification
of the internal organ is requisite ; but the authors of the Shastras deny
that [in His case] there is need of its pervading the result.” For, ¢ As Brakma
is self-luminous, the light [necessary for illuminating the jar &ec.,] is not em-
ployed [in His case].” As He is self-luminous, no sooner has his envelop-
ing darkness of Ignorance heen removed by the internal organ, He is re-
vealed, and the reflection of intelligence on the internal organ required
for discovering all inanimate objects &c., is not needed in His case. It
may be asked what is the necessity of creating such a subtle distinction ?
The reply is. Brahma is regarded neither as an object of cognition, nor a
subject. Aocording to the VEDANTA, cognition follows only when the intellect
or its reflected intelligence assumes the shape of the object, (jar &ec.) it
seeks to cognise through the sight and other sensory organs. If Brakma
were a subject or object of cognition, a relation will be ereated and relation
always implies dualism. Hence Brakme is knowledge in the abstract.
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the blissfulness of Brakma is said to be eternal. Material happiness
is non-cternal and the attribution of felicity to self is also non-eter-
nal according to the Naiydyikas. If BRAHMA were only eternal then as
ether, time &c., are also regarded in Nydya to be eternal, consequently
there will be a pervasion of mistake, that is to say, Brahma would
in that case be mistaken with ether, time and the rest. Hence
with the eternal Brakma the indication of self-luminosity is added,
because though ether is said to be eternal, yet its luminosity is not
admitted in Nyaya, on the other hand, it is said to be insen-
tient, Thus then, coupling luminosity and blissfulness as indications of
Bralma with Its cternal nature, all sources of fallacy and miscon-
ception are removed. For the luminosity of the Sun, and the
luminosity of intelligence—a property of self—can lay no claim of
identity with Brakma as they are transient and non-eternal—
[because the supporters of the transient theory of intelligence, say
all acts of consciousness follow like a continuous current of water,
in which a second conception succeeds a prior one, and so on ;] while
Bralhme is pervasion, The sun is luminous but that luminosity is
finite and not all-pervading. A Naiydyika does not admit the perva-
sion of Self, but looks upon him as finite. In the same way, the
transient intelligence or consicousness is also regarded as finite
and not all-pervading. Therefore Brahma has been described as self-
luminous and all-pervading.

If you say Brahma is only all-pervading, then as ether (akas)
or space, time, quarters &c., are similarly regarded in Nydya, and
as the different other schools (Prabhakar, Sankhya &c.,) put a similar
construction on the properties of Self, Prakriti &c., there is a likeli-
hood of Bralima being mistaken with all and every one of them, hence
to do away with such a misconception, Brahma’s pervasion is coupled
with ‘substrate” That is to say, It is not only pervasion but substrate
of every thing that cxists. [For name and form are indications of
creation,)

Now, cther and the rest are pervasive, but they are not the
substrate of name and form, similarly a Naiyayika and Prabhakar
regard Self (Atmd)to be pervasive, but they do not admit him to
be the substrate of name and form ; Kapila looks upon his Prakriti
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in a similar light of pervasion, but not as the substrate of all
things that have name and form. Thus then Its ditference is clearly
established by the indications set forth in the above manner, and
there is no chance for a mistake or misconception.

Simply to regard Brahma as the substrate of name and form is
open to misconception, inasmuch as the illusion of a snake in a chord
produces both name and form, which are perfectly unreal, hence to
prevent such a fallacy, it is said to be undiscernible by the intellect
but is the discoverer of that intellect 7.e., self-luminous. Now coupling
it with this one predicate (self-luminous), perecludes all sources of
mistake with other substances (set up by the other sects) from the
indications of Bralkma. Moreover according to the Veddnta, in the
illusory creation or superimposition of a snake in a chord, the
substrate of the snake’s name and form is said to be the intelligence
associated with the rope and not the rope itself; and that only ordinary
(or gross) perception of the snake is produced for the time being,
to be removed after the discovery of mistake. Yet even here, the
instance does not clearly apply, because for the presence of that
one predicate already indicated, with the other indications of Brahma
cundiscernible by the intellect’ &e.

If Brahma were only admitted to be self-luminous, then as there
are worshippers who regard their object of worship as Self (Atmd)
in the same light, there is consequently a mistake of Brakma with
selt* To prevent it, Brakma is said to be pure. Now those
worshippers regard Self to be self-luminous, but then he has
the impurities of Ignorance (A4widya) present in him. Thus then

* To a non-dualist who regards Branya and Se!f to be non-different,
what is more proper than that mistake (as it is called here) to be con-
firmed. It is the dictum of the Vedanta, Upanishads and forms the
subject of the present treatisc. But the doctrine of non-duality is in
the opposite direction, Self is mistaken with Bramya and taken for
such, so that no separate cognition of Self remains. This is meant.
Nothing was further from the author’s mind than to introduce a
contradiction in the opening passage of his work. He has taken pains to
establish non-duality and yet to introduce duality is absurd.
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by connecting the self-luminosity of Brahme with purity, the
apparent contradiction is cleared. If it be affirmed that Brahma
is pure only, then a source of fallacy crops up. For according to
Kapila, Atmd is regarded as pure, hence Brahma will be mistaken
with Self. To preclude it, Brahmo has another indication and that is
infinite. Now the author of the Sankhya Philosophy does not take
Self to be infinite, hence this distinction is enough for the purpose
of distinguishing Brahma from Self. Time, place, &c., are all consider-
ed as indestructible in the Sunkhya system, but all material substances
dependent on them are prone to destruction, hence they are not
infinite. But Brahma is infinite to the best sense of the term,
It depends not on time, place &c., hence indestructible,

Though for the purpose of removing all unnatural inferences
it may be remarked that the conncetion of two such predicates as
Jjoy, eternal &ec., is enough, the introduction of several predicates has
been used to help an enquirer of truth, to know BRAHMA by Its
several indications from different standpoints. And, I am that
Brauya which has all those predicates. This is the purport of
the stanza,

But it may be alledged, that in the introduction, the usual vale-
dictory address ought to be made either to Vishnu, Siva, or the other
Devas, and to throw them into the shade and introduce Self in
this manner is improper.  That imputation is cleared in the follow-
ing verse.

“ From Vishnu, Mahesh, it is an infinite suceession
To Law [naturc] Sun, Moon, Varuna, Yama, Sakti,
Dhanes and Ganes.”

Like a never ending sea, with its continuous train of waves,
Vishnu, Mahes and the rest are all a continued succession of Devas,
indicated by the waves of the seca, and infinite too, and they are each
and all of them equally identical with myself. Thus then in praising
Self they have all been duly praised, and the impropriety of praising
Self is removed.

But it may be said that Vishnu and Siva can properly be looked
upon as Iswara’s waves, and not of yours or your self, hence it is
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necessary that the work must open with a praise of Iswara; as by
watering the roots of a tree, its trunk and leaves are all
satiated, so by praising Iswara alone, all Devas are praised ; and by
praising your individual Self, no praising of the Devas can follow.
But there is no such apprehension, as will appear in the sequel,
immediately.

“ That kind [God] who is omuiscient,
An object of contemplation for the wise,
Whom to connect with an associate is false knowledge.”

That kind Iswara is contemplated by all devout sages and his
associate of Maya is as unreal as a snake in a chord, or a city
created in a dream, so that by secking to praise him if Self be duly
praised it applies to him, for to contrive his difference is only
imaginary.

But that Iswara resembles the pure Brakma,and as you cannot
claim an identity with It, consequently it is proper that the Imperso-
nal BRAHMA (without attributes) be duly mentioned in the introduc-
try stanza, and by speaking well of It, all will be equally praised.
That cannot follow from praising yourself. But it is otherwise.

Without Its knowledge the world appears real.

But like the knowledge of a rope removing the snake,
Its knowledge reduces the world to nothing.

And Self is identical with It.

As ignorance of a rope produces a snake on it, which is removed
when all the parts of that rope are fully known, so a full knowledge
of BrAHEMA reduces the objective world into its normal condition
of unreality, [and there is no more any hankering left either for
the world or its goods, aud a man i3 so to speak, on the road to eman-
cipation] and I am that Pure BRAHMA. And there is no difference
whatever between them, when regarded in the light of a part and
whole, modified and modifier, or worshipper and worshipped. And
in the absence of that difference, there is likewise a want of the other
subservient conditions or relations viz., of cause, and luminosity ;
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container, and contained ; consequently my self is proved to be with-
out them, so that by praising Self, BRAEMA is duly praised.

Now there is yet another difficulty :—You belong to the sect of
Dadupuntis who are worshippers of Ramchandra and as such, it
is very proper, that you should invoke a blessing from your guardian
Deity, by duly propitiating him with the necessary praise or valedic-
tion. For a satisfactory solution of this point the concluding lines
of the verse* say :(—

“ One must want a good perception and have good deeds
to worship Ram without motive.
I am that Ram and him I offer my reverence.”

That Ram, who is only to be worshipped by good deeds per-
formed without a motive of reward either here or hereafter, (when
only can a person have his perception cleared in a manner, as
to perceive him) is non-different from myself, hence in the absence
of an object of worship or of devotion, to whom am I to offer my
reverence ? that is why I pay my respects to no one. Or it means :—
A person who for a clear perception of the Supreme BramMA+ has
served Ram with good actions without any aim of being benefited,
and whose self is non-different from PARABRAHMA, has no other object
for his reverence, as all are included in his Self, who is the abid-
g intelligence ; and in the absence of such another ohject different
from Self, no proper worship can be tepded to it.

* Fifth couplet. t This word is neuter,
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REMARKS PREFATORY.

The Sutras, their Commentaries, and other works in Sanscrit,
There are many and several ;

Yet I speak in vernacular

For them, who are dull in intellect.

Though the Sanscrit is replete with the Vedanta, Sidkantw and
similar other works, yet the present one cannot be termed futile,
inasmuch as, persons of dull intellect will fail to profit by the
instruction imparted in the learned language, while no such appre-
hension needs be entertained with regard to “ VICHAR SAGAR,” as
it is written in the vernacular, which men of ordinary calibre shall
be able to comprehend. Hence for them it is useful,

By poets many works have been written in vernacular,
Well kuown are they in the world.

But without seeing the Vichar Sagar

Doubts canunot be dispelled.

Aund, so far as language is concerned, there may be many other
works like it, but none of them can remove the doubts concerning the
Reality—Self—which the « VICHAR SAGAR” alone is capable of doing.
For, several of the authors have written their works after hearing,
and are therefore full of errors; besides, in some places, they impart
instruction in direct antagonism to the sacred writings, owing to their
author’s inability to comprehend their real signification, as for instance
the work known as Panchbhakha. Then again, there are others,
who have written with a partial knowledge of the sarced writings
sach as Atma Bodh. Hence they are quite incompetent to clear
away the doubtsin regard to the (A¢md) Spirit or seventh prin-
ciple in man. While there are others, who have not thoroughly
adopted the method of the Vedanta. Moreover, the present work

2




10 VICHAR SAGAR.

is complete in itself, it follows the Vedante text closely, and is no-
where opposed to it. It deals particularly on subjects that help
knowledge of Self, hence it is unlike the rest in the vernacular
(bhakha), but superior to them all.
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SECTION I

[Trnus having the Vedanta doctrine for its subject, the present
work is moved by similar considerations. Without them, a seeker
of knowledge will have no inclination for the work, hence I proceed

to consider them. These are:—  FNQIrUh @A AVUSIvImACHATOS
I. The qualified person or fit vessel (adhikarl) -»uw dean,
II. The relation (sambandha.) rdry]
III.  The subject (vishaya.) Cqum;

IV. The necessity to dispel ignorance concerning the non-duality
to be demonstrated, and to acquire the blissfulness of
Bralkma (prayojand.) — wx, wrir

There are three defects in all subjects of the ‘internal organ’

(Antakarana) nawmely mal, vikshepa, and Gvarna.  Abstaining
the mind from works done with a desire of reward, will cleanse it
of all impurities (mal). &=, (& a, 31204,

‘Devotional exercises’ (up@sganae) will remove misapprehension

(vikshepa) ; and knowledge, concealment or want of apprehen-
sion (@varna.)

One free from impurity and misapprehension,
But only ignorant,

Who is possessed of all the means,

Is called, a person qualified (in intellect).

I. The ‘qualified individual’ is a person, who by the performing
of actions without a motive of reward, and devotional exer-
cises, have got rid of all impurities, (mal) and misapprehension,
(vikshepa) and who 1is subject of one ignorance call it
(avarna) concealment or want of apprehension, and endowed
with the four means of knowledge.

The ‘four means’ (sadhana) are :— 2(1x1a s ur

TayA~
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(1.) Discrimination between things eternal and non-eternal, i.e.,
transient (viveka). (‘:.\l_,,‘.'

(2.) Indifference to the enjoyment of reward in this life or the
next. (Vyrag). = <ious Vawsevam

(3.) Possession of quiescence, self-res'raint, faith, mqgentration,
abstinence, and endurance ; (&hat sampati) and; cre 2i0ulel!

(4.) Desire for emancipation. 4§34 2lexn ~umursHaTvam

(1.) Discrimination between eternal and non-cternal is to know
Self to be eternal, imperishable, and actionless, and is the only subs-
tance of his kind, while the objective world is non-eternal and perish-
able ; that is to say, antagonistic in natare to Self. It is the basis of
the other ‘means; for ‘indifference’ and the rest are produced from it,
(without 1t, they are absent,) hence it is the source or cause of the
other ‘means’ from ‘indifference’ to ‘emancipation.’

A sage acquainted with the drift of the Vedas, calls him ‘indiffer-
ent’ who bent on the attainment of a BramMA, discards all other
things for they prevent his wish being realized.

(2.) Iundifference to the enjoyment of reward in this life or the
next. This consists in an utter disregard for enjoyments cither in
this life or the next. For as shown in the Vedas they are the
products of actions, and actions are non-eternal, hence such enjoyments,
be it rectar or the blissful abode of heaven, must necessarily be of
short duration, [and with their cessation or destruction, the indivi-
dual will be hurled to re-births], all wise men therefore discard them.

(3.) Quiescence, Self-restraint and the four other substances are:—

(a.) Quiescence, (sama.) D
(b.) Self-restraint, (dama.) <.
(c.) Faith, (sradhd,) gl

(d.) Concentration of thought, (samadhana.) zixeins,

(e) Abstinence, (uparati)and; 3uzict,

(f) Endurance, (titiksha.) Levicimt

[They are now being defined}: —

(a.) Quiescence or passivity (sema) is to keep the mind aloof
from subjects which stand in the way of attaining knowledge of
Sclf ; one possessed of it 1s called tranquil.

(b.) Self-restraint (dame) consists in the restraining of the
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external organs of sense, and a person who has so subdued his senses
is justly called an intellectual hero.

(c.) Taith (sradha) is to believe the utterances of the Vedas
and one's Spiritual preceptor.

(d.) Concentration of thought (samadhana) is the destruction
of all mer.tal objects; [they distract the mind and heuce prevent an
individual from concentrating his mind, already subjugated and
turned away from sensuous objects, on Self ]

(¢) Abstinence (uparati) is to abstain from all works after
having been possessed of the four means of Self-knowledge ; to look
upon all sorts of enjoyments as poison, [or to abandon, the prescribed
acts in the manner laid down in the Shastras by turning into an
ascetic.]

(f) Endurance (¢itiksha) is to bear the extremes of heat and
cold, hunger and thirst, (pleasure and pain &c.,) with equanimity.

These six ‘substances’ constitute one of the means, aud are not
reckoned so many, by a person possessed of discrimination.

The acquisition of ‘quiescence’ and the rest, called the six subs-
tances, is looked upon as one of the four means of practice to attain
deliverance; and not asso many distinet or new, and a person,
possessing them is called one full of ‘discrimination,” for they help
to produce discrimination, whereby an individual is enabled to
distinguish the eternal from the non-eternal.

(4) ‘Emancipationis to attain BRAEMA, and to destroy bondage,
(what subjects a man to continued re-births is called bondage) ; one
desirous of release is a prince of sages. The attainment of BRAHMA
and destruction of evil are indications of emancipation or deliverance
and to wish for them 1is known by the term ‘desire of rclease,
(moomooksha)—this word and emancipation are synonymous.

These are the four means of practice for acquiring self-knowledge.
With the three, () hearing, (sravana) (b) consideration, (manana)
(¢) profound contemplation (nididhyasana);and the ascertaining
of the real signification of ‘That’ (Tat) and ‘Thou’ (Twam) [in the
transcendental pharse That art Thou] they are altogether eight
in number. Thatis to say, ‘discrimination’ and the three others
together with ‘hearing,’ ‘consideration, ‘profound contemplation,’
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and the ascertainment of the real indication of ‘That’ and ‘Thou’
[non-duality], constitute the eight means for acquiring knowledge
of Self.

These eight are the ‘internal,’ while sacrifice and other offerings
are the ‘external’ means. One engaged in the practice of the
‘internal,” parts company with the ‘external’

The eight means already mentioned commencing with ‘diseri-
mination’ and ending in the ascertainment of the real signification
of ‘That’ and ‘Thou’ are called internal, while sacrifice and other
similar works (yaga) are the external ‘means’ of acquiring knowledge
[of Self] ; of these the last are to be avoided, and the former alone to
be practised by a seeker of truth. They are called ‘internal’ because
from ‘hearing,’ or ‘knowing them, apparent or ‘visible results,
(prataksha), are produced. Diserimination and the other three, are
subgervient to that ‘hearing’ inasmuch as a dull person without
them cannot ascertain the drift of the sacred writings from ‘hearing’
them ; and in the same way, ‘hearing’ ‘consideration’ and ‘profound
contemplation’ arc subservient to knowledge [of Self], for one cannot
have any knowledge without them. In like manner, without the
ascertainment of the real indication of the words ‘That’ and ‘Thouw’
the knowledge of non-dualiuy [the individual and universal Spirits
are one] cannot arise. Thus is determined the subserviency of the
four means ‘discrimination,’ indifference  &ec., to ‘hearing’ and the
subserviency of ‘hearing’ ‘cousideration’ and ‘contemplation’ to
knowledge, hence they are called the eight ‘internal means.’

The ‘external means’ do not yield visibl® results, but clear the
mind of all ill wishes by hearing or praeticising them, as for instance,
the sacrificial offerings and similar other works.

[As a rule] they are the ordinary practices of our daily concern
in life, and hence worldly, and it is quite possible that a person
engaged in their performance with a motive of reward, becomes pure
in mind, but then they hurl him to consecutive re-births hereafter,
to which, they stand as cause. [For consummation of works is
life; and therefore, what he has sown in this, he must reap in the
next, and so on till final deliverance.] But for one, who is without
any desire of reaping any benefits from them, [or who assigns all
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actions to the Lord (Iswara) and acts as guided by Himf the above
sacrifices and cther works are merely conducive of making his mind
pure and faultless, hence their cause. Thus by his purity of mind
he derives knowledge of Self and hence they are its source; and
therefore they are called the external, or ‘distant’ while the internal
are the ‘proximate.’

Practice of the ‘external means, sacrifice and the rest, or abandon-
ing a wife, children and property &c., are for the acquisition of
Self-knowledge ; they constitute aqualified person. But for such a
qualified person it is very unlikely that he shall be engaged in
sacrifice and the above works, hence they are distant. ‘Discrimina-
tion’ and the rest behooving of a qualified individual are therefore
‘near’ or proximate. DBut then, there is this difference, that discri-
mination &c., are beneficial to hearing as ‘hearing’ is beneficial to
knowledge. In such a consideration of discrimination &c., hearing
and the rest are comparatively speaking internal, while with regard
to the latter the former are ‘external.’

Though ‘discrimination’ and the rest have been described as
the internal means for the acquisition of Self-knowledge, and not
the external means, in all works, yet they yield visible results in
connection with ‘hearing,” which are therefore as acceptable to a
seeker of truth as hearing and the rest. But that does not
hold true with reference to sacrifice and similar works, which are
therefore unacceptable to him. Hence they are called internal.
In relation to sacrifice &c., they are also internal. Here even,
they are recognized as the internal means of Self-knowledge; and
if it be duly considered, it will be found that, prior to such knowledge
ascertainment of the real indication of That and Thou in the
transcendental pharse ‘That art Thou’ is the principal means for
such knowledge. Moreover ‘hearing’ and the rest are not alluded as
such means. For,

‘Hearing’ [Sravane] is to ascertain the drift of the Vedas by
analysis and argument,

‘Consideration’ (manana) is the unceasing reflection on the
non-duality of the individual self and the secondless Reality Brahma
with arguments for and against ;
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‘Profound contemplation’ (nididhyasona) is the continuance of
ideas conformable to Brakma, to the exclusion of the notions of
body and such other inconsistent things with It:

‘Meditation’ (Samadhi) is a ripe condition of the above profound
contemplation so that it is included in it, and not a separate means,

Now all these are not the direct means for practising Self-know-
ledge, but they cause the destruction of impossible and inconsistent
ideas, and thus clear the intellect of all its blemishes and frailties.
Doubts are looked upon as impossible ideas, and antagonistic, are
the inconsistent.

‘Hearing’ (of the Vedanta doctrine) clears away any lurking doubts
concerning the proofs adduced to support the subject,

‘Consideration’ removes such doubts in regard to what is to
be proved :—

Whether the utterances of the Vedanta seek to expound the
secondless Reality Brahma, or something different, any doubts as
to the proofs adduced in support of the subject, it seeks to demon-
strate, are cleared by ‘Hearing.’

Moreover ‘consideration’ removes all doubts as to whether non-
duality or duality is true; and of them, non-duality is the subject
thatis to be explained,

To konow the body [organs] &c., as real, and to consider the
individual seclf and Brahma as twain, are called ‘inconsistent ideas.’—
They are antagonistic to Self-knowledge and are removed by
‘profound coutemplation.’

In this way ‘hearing,’ ‘consideration,’ and ‘profound contempla-
tion’ destroy impossible and inconsistent ideas which stand in
the way as obstacles to such knowledge; and inasmuch as
such obstacles are removed by hearing &ec., therefore the latter are
looked upon as the source of knowledge and called so. But
then they are not the direct or evident cause. The direct means
for Self-knowledge is to hear the utterances of the Vedanta that is
to say, to ascertain their drift as has already been explained while
defining ‘hearing.’

Vedantic utterances are of two kinds (1) Awvantara (2) Maha-
vakyd or involved, and transcendental.
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The first signifies such words as help the cognition of either
the Supreme-Self or the individuated Self.

The second has reference to mon-duality, and establishes the
oneness of the individual self and Brakma. Hence the words
employed with this object are termed transcendental.

The first produces knowledge marked by indivisibility as Brakma
1s (existent), while the second establishes knowledge marked by
visibility as “ I am Brakma.”

‘Thou art Brakma, is pronounced by the teacher to create a rela-
tion between the pupil and Brakma, whieh he no sooner perceives
than he exclaims, ‘Tam Brakma’ and thus acquires visible know-
ledge, [knowledge in which Brakma is established as a visibility,
inasmuch as, the first personal pronoun used in conjunction with
the subject of his knowledge (Brakma) is involved in no mystery,
but something tangible, apparent and visible, and when such tangibi-
lity is extended to Brakma by the non-difference existing between
the two, then the last also is rendered alike apparent and visible].
For this conditional relationship between the pupil who hears
the words, and the precepts conveyed by them, through the means
of hearing, the words relating to that hearing, are dctermined as
the cause of knowledge, with this difference, that the ‘included’
or ‘involved’ words relating to that hearing arc called the source of
invisible knowledge, while the transcendental, under similar condi-
tiovs, are the souree of visible knowledge.

Thus then, the transeendental words bring forth only visible and
not invisible knowledge to every ome. DBut it has been alleged
by the professor of another province, [dissenter] that, by means of
‘hearing’ ‘consideration’ and ‘profound contemplation’ in connection
with the ‘words’ is only produced the visible knowledge, and by words
only, (without hearing and the rest) the invisible, and not the
visible knowledge. For it is sure, if words will produce such visible
knowledge, then the necessity for ‘hearing’ ‘consideration’, and
‘profound contemplation’ ceases altogether. But this apprehension
is unfounded, inasmuch as they are needed for excluding or removing
the impossible and ‘inconsistent ideas’ which one may hold con-
cerning the Brahma, or its non-difference with individual self

3
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Hence we find, though ‘words’ help the cognition of the Brakma
as visible, and ‘hearing, and the rest are useful in the manner
aforesaid (as expounded in the Sidhanta), yct one may contend,
that, after the kuowledge of the visible kind has been attained
by a person, he is no more apt to blend it up with impossible
or inconsistent ideas, so that, to an advocate of ‘words’ as the only
means helping the visible knowledge, the ascertainment of the real
signification of the transcendental phrase,—“That art Thou” is
alone sufficient, not only to produce such knowledge, but also teo
exclude all impossible and inconsistent ideas; and consequently
‘hearing’ and the rest are futile and unnecessary.

[Now for the opposite doctrine] Words only produce the
invisible, and the practice of ‘hearing’ ‘consideration,’ and ‘profound
contemplation’ produces the visible knowledge, In such a view,
‘hearing’ &c., are not looked upon as futile; but though this
doctrine has been adopted by several authors, it is not true. For,
it is in the nature of words to discern dimly an object which is
covered,* and they cannot reduce it to a visible condition; as for
instance the knowledge derivable from the sacred writings about
heaven and its Devas, Indra and the rest; and when an object is
uncovered, then it is rendered apparent or visible by words as well
as inapparent or invisible. When words are used to indicate the
existence of an uncovered object, then only the invisible knowledge is
proved as “ the tenth persont is.” Here the neuter verb implies exis-
tence, which refers to the tenth, that is near, hence words establish the
invisible knowledge. But when words bring in the conception of a

* Vyavakit literally signifies what is contiguously placed, an inter-
vening situation, relatively it is distant and mediate as also covered,
I have adopted the latter term as easy of comprehension in the same
way Avydvakit has been rendered into uncovered ; but elsewhere it has
Leen translated into near, and immediate,—all of which the reader will
meet with as he proceeds.

+ A party of ten persons were crossing a river, on alighting at the
opposite bank, one of them counts the rest and as he forgets to count him-
self, necessarily he stops at number nine. His companions thinking
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near object , and reduce it into the condition of ‘this is’ then only visi-
ble knowledge 1s said to be established by them,and not the invisible.
As for instance ¢ Dasamata (Tenth) is”, In this way, words establish
the existence of the ‘tenth’ and render it visible. Similarly<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>