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The hallowed shrine of Kaladi does stand,
Which gave the native source
To Sankara’s mortal course

To Sri Sankaracharya.

By K. S. RAMASWAMI SASTRI, B.A., B.L.
"Thou bliss of Inner vision incarnate !
When I thy holy Bhashyas read I seem That ran o'er Aryavarta’s holy land.
‘To see in Kalati by Alwaye stream bet ronderful though swift
Thy birth as master of the cosmic fate. Tm vse ! The priceless gift
With vidya as thy soul's self-chosen mate OF high, consoling Vedanta he brought.
You followed Thought’s bright super-solar gleam. Titels nature ita o coal
In your victorious march your mind’s bright beam
Dispelled Avidya dark of ancient date.
I seem to see in Mandana’s great house
Thy orange-robed form in glory shine
Before the arbitress Sarasvati.
‘Thy four mutts stand like four fulfilled vows
To build to God thy thought’s supernal shrine
Ard lead mankind to wisdom's ecstacy.

The immanence of soul,

Jivatma’'s oneness with the Self he taught.
All glory to his name !
The trumpet voice of fame

Extols his greatness in each land and clime
Rich wisdom's heritage
Bequeathed us by the sage

Shall our dear land exalt throughout all time.
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The Place of Devotion in Sri
Sankaracharya’s Vedanta.
By K.S.RAMASWAMI SASTRI, B.4., B.5.

Tt is often supposed and stated that Sri Sankara-
charya’s monistic idealism has no place for devotion
in its wide sweep of thought and that he unduly
exalted thought and sacrificed devotion at its altar.
But this is surely a mistaken notion, even if itis ot
2 misrepresentation. It is inherently improbable’ that
a thinker who accepted the Sruti as the final and
supreme avbiter of truth and who often proudly dis-
cribes himself as g siqfagar: could not or would not
have realised and accepted devotion as one of the
supreme revealers of Truth and a guide to the highest

realisation. Indeed, be speaks of the scripture as

ATAIFIERATST FETTL A |
The Sruti gives us a synthetic completeness of rela-
tion between the Soul and the Oversoul and devotion,

being the brightest golden link in the chain is given a
prominence not found elsewhere in the world.

[t is often erroneously supposed that Sri Sankara-
charya’s docirine of the One is opposed to devotion.
If it really involves the negation of devotion, it in-
volves the negation of the devotee as well. It leaves
us in that highest altitude of Infinite Bliss in which
love and devotion are included and transcended.
Instead of trying to. spin out theories about Sri
Sankaracharya’s views, it is better to hear from him
his own ideas in his own precious and perfect utterance.

In the Bhashya on the 2nd Sutra he gives us a
sublime description of God : ayex ST TEATIT 1S -
LRIEE LR RIS B S GRREREIRICI G BRIk b
AEHA AT T GHE I GIF[caTTH: FI-
Tl TR AR |
atiributes of God with fulness of vision and a power
of presentation which it wouald be difficult to match
elsewhere in sacred literature. In the bhashya on the
3rd Sutra he shows ns God in His aspect of the giver
of scriptuve, as the chart of the universe and as the
guide to Himself given by Him to created humanity
HEN RERR: MHSANBEARIAARAET S3acEd g
difee: |AgFeTe A TR A4 |

Though in the Pdramarthic Oneness of the
Atman there is no room for the diversity of God and
worship and worshipper, yet in the Vydvahdric state
such diversity exists according to Sri Sankaracharya.
Not only is there such diversity, but there is also
diversity of attainment proportionate to diversity of
devotion. In his own inimitable words he sdys in the
Anandamayadhikarana : =

This passage sums up all the

TAEEERAET a70 SardiTaFEsE 1 6 738w |
9 FAEET STFAARAANA | FACIHTGFAG |
SN | duf qridETaeT 9T
T IECHATIR RN AT STt 97wy a1 7
AUTTRTHT FAT WL ... T1F AAT G £ -
A e AN AAARITARGEA R FIeaaE-
FRACG AT ATTIAL( AT 277 |

In the Vydvahdric state, the Liords’s form and the
Lord's grace are as eternally teue as they are eternally
sweet. Inthe bkashya on the Auntaradhikarana, Sri
Sankardcharya says : sqﬁqﬁmumﬁegﬁqpqmmq' T
argsEaerg The Lord is further immanent: as well ag
transcendent. In the same adhikarana he says:
afl =R SRS SadsEaEE.
The transcendence of God iz well described by him
in his bhashya on the last verse in the 10th chapter
of the Bhagavad Gita. God is thus infinitely greater
than the jiva and is the object of the soul’s adoration.
In the bhishva on the Sarvatra-Prasidhyadhikarana

AGT 2 9 WEEAE: | OF: sar Ay
SRMIHATTA: GAGRIRATA | CHEANZIAT STETHIAEATE -

I | THEATETAIHNAAHET AT TGCET |

he says:

So far as the elements and forms of the sidhana
of devotion are concerned, lis teachings are full and
perfect. In the Upanishad Bhashyas he expounds
the vidyas in a clear and complete form which all the

later  acharyas have accepted and which has
become the accepted standard throughout India.
He often refers to Vishnu Buddhi in Pratima

and Salagrama sila. The tvuth of the oneness of the
Atman does not mean that every granite is to be wor-
shipped as Narayana. In the bhdshye on the Jyotis-

FICEINT FZAT ITEATS:
TLARAATAG T AT Lvvene. o AR, YW, 277
3 SRIEATHTAT TR FAFA HI |

charaoddhikarana he says:

The doctrine of Avatara is one of the vital points
iv the Sadhana of devotion. Sri Sankaracharya points
out in his bhashya on Gita Chapter IV verse 6 that the
Lord’s birth is not like the birth of mean; it is due to
His grace and as master of Prakriti; and, it is for
the purpose of destroying the wicked, protecting the
good and preserving and perpetnating Dharma -
SB FAEYT IFT AW AT FAEH ST G-
ERATAAT AHAT AFAT T I STFAL |

In conclusion it must be pointed out that St
Sankaracharya has written bhashyas on Vishnu Saha-
stanama and Lalita Trisati and that the sweetest and
most perfect devotional poetry in the entive range of
literature is to be found in Sri Sankaracharya’s
writings.  There is no other devotioual poetry that
breathes such fervour of devotion, such rapturous
realisation of God’s Majesty and Love and Grace, and
such ecstasy of self-surrender. His devotional hymus
have passed into the very life-blood of the nation and
even those who have not read his philosophy are full,
of his devotional poetry.

S WA AR A 9T WEE AT |
d gaRArFaan sk |
FRASTAE: [7: FASISEA |
S14: &G GGAT SISAT A1+
SR FEAFA, |
A48T "SI gaar
RAIAT AT e, i ¢
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Sri Sankacharya.—His Life, Work, and
The Specialities of His Doctrine.

1. His Life and Work.

Sri Sankaracharya appeared at one of those
critical periods of history when [ndia wanted a
saviour and teacher to proclaim anew the eternal
religion of the Veda,—the religiou which the
Aryan races and communities had always fol-
lowed as the path to the assured goal of spiritual
peace, joy, and freedom which is to save them
from the trunsient pleasures and the unfailing
canker of the darkness of the embodied life of
Samsara and which was originally proclaimed to
the world by the omniscientand ever-living Ruler
of the Universe himself. Storms of unbelief
and waves of corruption had followed in the
wake of social disturbance arising from the
promise of universal spiritual equality and the
life of renunciation to which both those who
were fit and those who were unfit were equally
called by the offer of a place in the Fraternity of
the Buddhist Sangha. The late Swami Viveka-
nanda once proclaimed the great fact that we are
still engaged in the attempt to recover what we
lost when Buddhism imposed its deadly yoke on
the Holy Land. Sankaracharya has himself borne
testimony to the fact that in his time “all men
were having their minds unsettled by (the
teachings of) the Buddhists.” His was the
personality, his the voice, whose message roused
men’s minds from the unbelief and obscurantism
of ages, curbed men from indulging the brutal
egoism and violence of passion characteristic of
the natural man, and mercifully led him once
more to the service of righteousness, purity, and
truth. To his followers and disciples today he
remains as ever the embodiment of all that is
great, noble, and divine in man. Eyven Visisht-
advaitins like the Jate eminent Pandit Bhashya-
charya can say of him :—* For Sri Sankaracharya
and his works we have a very high reverence.
The loftiness, ecalmness, and firmness of his mind,
the impartiality with which he deals with the
various questions, his clearness of expression,—
all these make us revere the philosopher more
and more.” To the neo-Western circle of
Vedantic students like Panl Deussen his
metaphysics and philosophy is ¢ the strongest
support of pure morality.” A modern Indian

“writer, too, has said :—¢ One whose writings
continue to be deeply admired and appreciated by
the most thoughtful of our race both here and in
the remote West.”

We will now set down what we consider
reliable in the current traditions regarding his
life and work. He was born in Kerala of most
saintly parents, and even in childhood displayed
astonishing spiritual powers and almost un-
exampled gifts of mind. He was a born sage
and teacher if ever there was one. He became
a Sannyasin even at the early and tender boy-

hood of his life, and from that moment wandered
far and near—from the Himalayas to Cape
Comorin and from Assam to Persia and Balkh—
preaching to his fellowmen the highest truths
which it 1s important for man to know, lifting
Maya’s veil wherever he went, meeting and over-
throwing the philosophers and theologians of all
rival schools by the most convincing and crushing
processes of dialectic ever conceived or formulated
by the human mind. Everywhere he also
endeavoured to reform the morality and modes
of living prevailing among his contemporaries.
At the same time, he never ounce attempted to
unsettle men’s cherished relivious convictions
and beliefs, so long as they were not opposed to
the eternal revelations of the Vedic seers, but
attempted to reconcile and unify all prevailing
types and schools of Vedic thought within the
all-embracing protective folds of the comprehen-
sive Vedantic doctrine of the *One only
without a second.” In his immortal Bhashyas
on the Three Prasthanas and numerous minor
works, he pointed out the errors and over-
statements among the existing Vedic schools of
religious philosophy. We have also the
deservedly high authority of Swami Viveka-
nanda for holding that “ to preach the Advaita
aspect of the Veda is necessary to rouse up the
hearts of men, to show them the glory of their
souls,”—and this was the special mission of the
oreat Acharya during his entire life on earth.
He also re-established the special value and
import of the Sannyasa ideal of life at the closing
stage of spiritual progress when the evolving
human soul seeks to attain to the perfection of
knowledge which is to gain for it the eternal
bliss of truth and freedom from bondage,—and
this was certainly one of his greatest services to:
Indian society and to the cause of purity and
holiness,—for it was the authority and influence:
of his holy name that effectually prevented the
sudden passing—in most cases amounting to a
leap in the dark—of unprepared or unworthy
men and women into the Sangha of Buddhist
Bhikshus and Bhikshunis. It was, we think,
Sankara’s work that bore excellent fruit in
restoring the healthy and time-honoured prohi-
bition of the final Asrama of monkhood to women
in India. But the greatest achievement of all
during the all-too-brief period of 10 or 15 years
during which his ministry lasted is the over-
throw of the social evils which followed in the
train of Buddhism. Swami Vivekananda says :—
1 haye neither the time nor the inclination to-
describe to you the hideousness that came in the
wake of Buddhism. The most hideous cere-
monies, the most horrible, the most obscene
books that human hands ever wrote, the most
bestial forms that ever passed under the name of
religion have all been the creation of degraded
Buddhism ”  And again :—'¢ The Tartars and
the Beluchis,and all the hideous races of mankind
came to India and became Buddhists, and
assimilated with us, and brought their national
customs, and the whole of our national life
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became a huge page of the most horrible and the
most bestial customs.” Speaking especially of
him whom he calls “the marvellous boy,
Sankaracharya,” the Swami says :—" That was
the inheritance which that boy got from the
Buddhists, and from that time to this the whola
world in India has been a reconquest of the
Buddhist degradation by the Vedanta.” This
shows the error of those who aseribe the filthy
and poisonous abominations of Vamachara to
the religion of our Tantras. The wise and
highly-esteemed Swami Saradananda, of the Sri
Ramakrishna Mission, taught us long ago that
“ the teachings of the Tantras are never at
variance with those of the Vedanta. That this
worship has come down to us from the _\-'edic
period there can be no doubt.”” And again :—
¢ The higher Tantrikism always looks down upon
evil practices; and the best mode of worshipping
the Devi according to it is by being pure and
holy, and by ordering one’s life and thought so
as to be in harmony with the holy will of the
Divine Mother.” Sri Sankaracharya himself
has sung the Soundarya-Lahari, Ananda-
Lahart, and other hymns in praise of the Devi =
and it is practically certain that we owe to him
the restoration of the pure Vedic worship of
Isvara as Dewi, the mother of the Universe,—a
worship which is mentioned in the Kenopanishad
and is, therefore, surely as old as the V eda
itself, The power of his giant intellect and his
transcendent skill as a dialectician has been so
overmastering to some minds as to make them
jump to the conclusion that his heart was
perhaps weaker than his head and that his
mission on earth was one in which a great intel-
lectual and dialectic campaign against weaker
mindr was the one striking and all-important
feature worthy of notice. But to all who
impartially estimate his work as a reformer as
we have endeavoured to set it forth in our brief
resume of it above, it will be surely clear that
one who did all this beneficent and tireless work
of reconstruction, purification, and reconciliation
of warring sects and systems had as great and
wide and loving a heart as animated any other
of the great benefactors and teachers of our
race. Ina brilliant passage of his Bhashyas,
Bri Sankaracharya says :—** The men of ancient
times, in consequence of their eminent religious
merit, conversed with the gods face to face.”
I£ such an epoch of glory is ever to revive in
India, we must catch once move the spirit of our
Arya-Dharma and re-import it into our dail ¥
life in all its aspects. It was for this that our
great Acharya Bhagavat-pada—as we his devoted
followers and loving disciples like to call him—
laboured during his time and ministry on earth
with & whole-hearted fervour of faith, energy,
and wisdom unparalleled in the history of our
race. Let us conclude by expressing the hope
which still sustains and consoles us amid all the
discouragements of the days now passing over
us,—our confident and loving hope that we shall
always show owrselves worthy of the noble

inheritance which we and all our co-religionists
have received in the marvellous and enduring
work as a teacher and reformer of the Immortal
Bhashyakara,—the Jagad-Guru Sri Sankara-
charya.

Il. The Specialities of His Doctrine.

(1) The most fundamental and all-important
tenet of his doctrine is that there is but One Reality
or Existence (Sat) only without differentiation, -
internal or external. The Brahmau or Absolute is
not velated to anything else, for the reason that
nothing else exists. It is, therefore, beyond all sengy-
ous perception, intellectual cognition or conception,
and definition or description by speech. Hence it is
nirvisesha (without any characterising attribute) and
nirguna (unmodified by contact with matter in any of
its forms.) In all other systems or doctrines, there -
can be no real or absolute substance of the kind now
postulated. For, first, the reality of the Supreme
Person is in all of them of the same kind and order as
that of the individual persons and the material world.
Secondly, the Supreme Person stands related to the
universe either as the soul to the body of an organism
or as the director to the mechanism he controls. The
act of worship also, implies its object, and no subject
can become an_object (or vice-zersa), much less the
Absolute or Brahman which is of the nature of
Intelligence or Chaitanya. Finally, it is untouched
by any of the three kinds of differentiation (bheda)
known a geirdis, fasraty, and &Tq,—%.e., there is no
other object of the same or different kind (oy species),
and it is not a whole composed of parts.

(2) The Veda alone is the enlightening source of
knowledge concerning this Existence (whick is of the
nature of the Innermost Bliss of Love,—One, Un--
differentiated, and Indivisible). Just as the words of
a truly interested benefactor who says to the simpleton
in the story, “you are the lost tenth person,”
(zvaraarg) bring to him  the immediate inner
cognition of himself (amtrazE) which he bad lost
through mere ignorance,—even so, when the Vedic
Mabavakya (taught to us by our Gura) informs us
that our inner self (3@aA) is identical with the
Absolute  Brahman, the illusory idea, due to
primordial ignorance, that iwe are not Brahman
vanishes at once, and we are eternally freed later
from the bondage of Samsara. Inall other systems
and doctrines, the Veda is intcrpreted according to
the creeds propounded in other sources of knowledge.
Thus the Advaitic doctrine ulone is based on I,
on the Veda as the one infallible source of Knowledge
coucerning what transcends the perceptions of the
senses and intellect. The substance of what has been
said is succinctly put in the following* stanza of
Svarajya-Siddhi :— .

SANEARGATAT ARAATIIAT T [AARTGE=T: 1
9ot fraer xaeEfadr 999 @ ) EgTesEEe il .

(3) _Awvidya {or Tgnorance of the Noumenal Self
or Brahman) is the cause of Samsara, the bondage of
life and death in this and other worlds, and of all the
manifestations and dualities of the material world of
Phenomena (sgag). This Avidya is positive in its
nature ({E&T), not a mere negation. The bondage
of life in the wiiverse is a positive Phenomenon, and
hence Avidya which is posited as its cause must be
positive, too. Sankara has frequently stated that
Avidya, Prakriti, Maya are all gynonymous terms.
At the same time, Aridya (with ife transformations
as the objects of the material universe) is not a reality
(Sat) like the Atman, for it vanishes with the practical
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realisation of the trath that Atmanistheone Reality,—
nor is it an unreality (asat) like the horn of a have,
for it is an object of sense-perception which the latter
is not. Hence it is stated, in technical language, to
be different from both saz and asat (YEATZHRT Or
sqagiRs). — Avidya is  anadi, without a beginning.
1t has no cause for itself. [f it had a cause, that
cause must have a cause too, and so on, and this lands
us in the logical fault known as regressus ad infinitum
{etagwar). Fucther, Avidya has only the Atman as
both 1its object (quq) and its abode (s1r2A7). For,
we say,—* I do not know my (true) Self;” and this
jonorance (of the Self) remains even in the state of
sleep when all waking experience vanishes.

(4) The Advaitins, for the above reasons, hold
the doctrine of false perception known as Anirvacha-
wiya-Khyali (mﬁré’ar—ﬁagm%). According to it, in false
perception—for example, when, by mistake, we see a
snalke for a vope,—we hold (as already stated) that the
object is neither sat nor asat, but sad-asad—vilukshane,
j.e., different from both, while at the same time it is
not a mere negation, but a pasitive Phenomenon, a
vyavaharic object transient in its nature, originating in
Avidya, open to sense-perception, and not capable of
being exactly described and defined.—According to
Visishtadvaifins, it is as real as the Atman itself.
We deny this, as the material world vanishes when
we realise that the Atman is the one reality. The
Buddhists hold that it is a mere fabrication of the
mind, but it is perceived without us in an act of sense-
perception. Others hold other views, but we cannot
deal with them here.

(5) Adhyasa is the false knowledge that a thing
is what it is not (saftwmglE)—and, here, the
identification of object with subject—of anatman (or
matter) with the déman. Pwo things are here needed,—
(@) ignorance (or want of direct cognition) of the true
Self, the Atman which is of the nature of Intelligence
and alone lights up the world for us; and (b) the
sense-perception of the material object or world
ignorantly superposed on the Atman. The latter is
also the effect of the former, which it presupposes.

Addhyasa 1s thus of two kinds,—objective and
subjective. The former is called Arthddhyasa, and
the latter Jranddhyasa. The false superposition of
the snake on the rope, of the material object on the
Self, is Arthadhyasa, the objective element in false
Kuowledge : the sense-pereeption of the snake in the
former case, and of the material object in the latter,
is Juenadhyasa—the subjective element in the same,

(6) Vivarta- Vada. (Theory of emanation or
est The world 1s thus ultimately a mere
manifestation or emanation of the under-lying
Brahman.—not a product of evolution by change of
form (parinama) of Prakeiti or primordial matter.
Hence, the relatedness of the Brahman to the world
of matter and its consequent limitation as the finite
“Jivatman arise from the latter’s primeval ignorance of
its true nature as the infinite Brahman or Abeolute.
Both, too, vanish with the realisation of the truth
7 that Brahman is our true Self and the only ultimate
reality. 3
(7) The Atman is Jnana—svarupe. (of the nature
of Knowledge.) Juana (Knowledge) is of two kinds,
... Pritti-jnana, the Knowledge of objects with their
attributes through the sense : and searupa—jnana, ie.,
Consciousness or Hxperience as absolute Bntity. The
latter alone makes the former possible when its gets
itself related to the intellect and the senses. When
this relation ceases, all perception without and within
ceases ; and the Atwan is iteelf un-related to the
world of Phenomena. [t is not even the Knower (z%)
&

Qi
as the latter means and implies a relation to what is

known, or the object (aa), and thus the existence of
a dualiry.

(8) ZIswara and Jive are - only Phenomenal
(vyavaharic) vealities, for they imply the existence of
the world of samsere. Jiva is subject to limitation
by the material world owing to the bondage of Karma
due to gjnane. But Isvara (the Saguna-Brahman) is
the omniscient Lord of the world who 1s eternally free,
but who benevolently keeps Maya or Prakriti and its
Phenomenal manifestation as the universe subject
to his control in order to help all the Jivas to the
attainment, in the process of evolution, of the true
Knowledge of the Self and the liberation from
bondage thence vesulting. To the truly enlightened
Jiva, distinctions (bheda) of all kinds of things—
usually enamerated as five in  number,—SFaR
SASIREl  SATETE  SAGNEET  SReIeE 36
a (ST ae@qﬁ'a%q:) altogether vauish,and the realisa-
tion of tho one Brahman (Reality) is a settled fact.

(9) The Jivatman,—~being non-different from
Brahman or one -Absolute Existence—is also of the
nature (svarupa) of Intelligence, Fxperience or
Consciousuess, though, owing to ignorauce of the fact,
it deems itself subject to the faults arising from its
superimposed physical limitations. = Thus the Jiva is
not the mind (luddhi) which, by positing the ego,
coneeals it true nature as Brahman. It is not limited
by relations of place, time, or object, but s in  truth
all-pervading and realises itself as such when 1t knows
the truth.  Hence, it is one ouly. There is no plura-
lity of Jivas, and their apparent plurality is dae to
the upadfus ov physical bodies. For other schools of
Vedantists, the Jiva is minute or atomic,—a limb
(s731) of the material world, which is the body of the
Supreme Spirit or Person (Isvara).

(10)  Phenomenality (fa=ae) of the material
world. When we say that the universe is mithya, we
do not mean that the nniverse is asat, (i.e., a negation,
like the horn of a have), as is commonly supposed by
other schools of Vedanta,—but only that its reality
is phenomenal, not nowmenal, This means that (a) it
is the ohject of sense-perception (drisya) which the
Brahman is not 5 (4) that it 1s jada or-non-intellicent,
and that it is the Self-Iffulgence (egw@raa) of the
Brahman which malkes it shine for us and so become
perceptible ; and (¢) that it is subject to differentiation
or limitation by time, place, and subject (fkmaeE,)
while the Brahman is all-pervading,

. (L) Means to the knowledge of Atman. 'The
Atman being an accomplished and ever-present reality
(ﬁ{gq@;) it cannot he brought into existence by the
activity of wind and body known as karma and
upasana,—for whatever is attained as the result of
such action is, as it must be, transient. Henee it has
ouly to be known as it is, and this is Jnana. Then
ignorance (Avidya) ceases, and we know it as ene with
our uterior self (Lralyagatman). This is known as
Aparoksha-jnana, as alveady explained.

(12) When the Upanishad says that Srazana,
Manana, and Nididhyasana are the means to the
darsana (self-realisation) of Atman,—what is meant
is that by sravana we get rid of asambhavana (the
idea that it is impossible that there can be only one
reality) ; that by menana (frequent discussion of the
arguments 7o and con we get rid of samsaye, doubts
which may arise in the mind regarding it; and that
by nididhyasana or yoga we get rid of wviparita-
bhavana, the material limitations with which it tends,
owing to the effects of our ignorance, to get mixed up.
The Atman being an ever-present and luminous
reality (Sat aud Chit), shines in all its transcendent
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glory of truth and bliss when the obstacles to its self-
veulisation are removed by these three processes.

(13) When jnana is once obtained. Mkt
(freedom from samsara) is assured,—usually, after
death comes by the working out of Prarabdhakarma
to which we owe our present body. This iz known as
Videha-mukti. But, by constant practice of medita-
tion, the tendencies ( Vasanas) which we have brouglit
with us from our past lives and which recall us to the
life of the world of samsara can be made to vanish.
and then we attain to Jivan mukti,—1i. e., even while
this body of ours remains and is visible to others, we
cease to be conscions of its existence and so are
Tiberated from the bondage of the world, its sorrows
and limitations. Other schools of Vedantists postulate
only Videha-mukti, and do not recognise the possibility
of liberation even while living here with this body.
They hold that the pure and perfect heavenly world
(of Siva or Vishnu) is the only place of liberation,
and that there can be no libevation while still in this
world which is so full of imperfection, sorrow, and
strife. The Advaitin declares, on the other hand, that
the Jiva has, by the mere bondage of ignorance, got
tied to the world, its impurities and imperfections,
and regains the essential freedom and purity which is
his own nature when the tie is cut asunder by the
keen sword of the knowledge of the Oune Existence
only without a second and his mind is enlightened by
the glorious light of its transcendent Bliss and its
ineffable Peace.

(14) Qualification for Inguiry into Brahman
(zmitq=my). The Upanishads bave laid down in
various places that only he who has the four attainments
(araw=geagary)—and no others—is fit to enter upon
this inquiry. Otherwise, he will ever be apt to be
enticed by the transcient and tempting pleasures of the
material world, and cannot, without constant lability
to distraction and discomfiture, enter hopefully upon
the accomplishment of the ascent which leads to eternal
freedom, peace, and bliss.

Sri Sankara and Mandana Misra.
By R. KRISHNASWAMY IYER, M.A., B.L.

It is the purpose of this article to give a concise
account of the discussion between Sri Sankara and
his worthy opponent Mandana Misra. It may not be
out of place to start with a few remarks about the
latter, the Upanayaka of that admirable kavya of
Sri Vidyavanya on the life of Sri Sankara. Sri
Vidyaranya bimself feels so much fascinated with his
personality that he needs must begin the story of his
life from his very birth. He wag the beloved and
worthy son of Himamitra, the state pandit of the king
of Kashmir. DMandana led an ideal life both from
the standpoint of the shastras and from that of the
material world. An idea of his worldly wealth may

" be had from the deseription of his mansion at Mahish-
mati on the banks of the Narmada as @@gfazmaani
“beantiful as the palace of Indra” and AraEAS AT
a®rar “hiding the sky from view by the lofty height
of its buildings”. The romantic tinge given to the

“marriage between Mandana and Ubhayabharati and
the beautiful verses of practical domestic advice given
to the bride by her father Vishnumitra have an ini-
mitable charm of their own and deserve 2 special
treatment. That the couple were dear to all is shown
by the fact that they were looked upon with filial love
and were perhaps for that reason affectionately nick-
named Fgx or prgs  “father” and Jagr or sy
“mother.” His deep erudition is brought home to us
by a single fine touch of Sri Vidyaranya where Sri
Sankara is directed to the house of Mandana as that

house where the parrots at the gate discuss between
themselves the kunotty problems bearing on the autho-
rity of the Vedas, the competency of Karma to
fructify withous the necessity for a god, the stability
or otherwise, of the universe, and so on.
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He mastered all the shastras even during his boy-
hood and his other name of Visvarupa seemed to find
its full justification in his wide comprehensive know-
ledge. He was the foremost disciple of Sri Kumarila
Bhattacharya, that stubborn champion of the purva
kanda, whose invaluable services to the cause of
Hinduism in reviving the faith in the Vedas cannot

ever be forgotten by any one calling himself a Hindu.
Kumarila himself says of his worthy disciple :
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“That Visvarupa excels me in all the various
shastras and he is the most beloved of my disciples.”
Faithfully following in the footsteps of his Acharya,
Mandana was a severe karmayogin—too severe to to-
lerate even the possibility of a path of renunciation.
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His faith in the efficacy of karma was so deep-
rooted and so well known that even after he acknow--
ledged defeat at the hands of Sri Sankara and assumed
the Sanyasi garb that his co-disciples vefused fo-
believe in the sincerity of his conversion. When
Mandana (then Sri Suresvaracharya) offered to write
a Vartika to Sri Sankara’s Bhashyas, they ran to
their Acharya in consternation and said:
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«This Visvarupa has faith only in karma. How
dost thou, O master, place any trust in him.... He-
will interpret thy Bhashya itself'as enjoining karma.
...Even the Sanyasa that he has now taken is not out
of any conviction but simply because he was defeated
in controversy. He does not therefore seem to be
worthy of confidence. Please, therefore, O Master,
do not get any worlk written by him.” St Sa.nkgr:
himself found it impossible to get over this 'pl:e]udlce'
of his other disciples and therefore enjoined Sri Sures-
vara to write at first an independent work called

| Naishkarmyasiddhi to prove that Atma is essentially
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non-active. It is no surprise therefore that when
Sri Sankara met Kumarila Bhatta during his tour of
.conquest the latter directed him to Mandana in these
‘words:
AT F 94l [ d 9K
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“If you want your doctrine to spread, you must
conquer the world-famous Mandana Misra, the best
among the learned. If ke is defeated, the whole
world may be considered defeated...Bring him there-
fore under your subjection somehow. [f you do
so, your object will be carried out. Go therefore
to him without delay.,” So directed Sri San-
kara goes to meet Mandana. A consideration of
Sri Sankara’s uninvited entry into Mandana’s house,
the hot words of Mandana met by the cool re-
partees of Sri Sankara, and other interesting incidents
need not detain us from proceeding to the main topic
of this article—the discussion between them on the
abstract but practical truths of the Vedas in the
presence of the Goddess of learning herself incarnate
in the person of Ubhayabharati. Sri Vidyaranya’s
description of this contest is couched in such terse
langnage that each sentence of it will furnish ground
for a separate treatise. There are two standpoints
from which the discussion can be viewed, the defensive
and the offensive on the part Sri Sankara. This
article will consider it mainly from the former.

* Sri Sankara first enunciates the doctrine of the
Upanishads in these words: .

(1) Brahman is the One Reality, the Ever Pure,
the Ever Conscious.

(2) It isthat Brahman alone that appears as
the universe while clouded dy Nescience,
like unto a mother-of-pearl shining like silver
in the dusk.

(3) Liberation viz. freedom from birth is possible
only when this knowledge of Brahman and
the disappearance of the universe in that
Brahman is obtained.

(4) Such is the teaching of the Upanishads.

Mandana Misra attacks each one of these propo-
sitions and begins with the last. “The Vedas are of
authority only when they teach us something which
we donot or cannot know by any other means of
‘knowledge. If they only reiterate the existence of
an existent thing, they cannot be of any authority.
If Brahman then is an cternally existent thing, how
-can the Upanishads which according to you simply
oproclaim its existence be of any authority ? Again
“the Vedas are of authority to us only because they
-contain statements commanding or prohibiting certain
actions, supplemented hy other statements encoura-
.ging or discouraging such actions. No statement can
therefore be of any authority if it cannot directly or
indirectly be made accessory to a command or prohi-
bition. According to you Brahman is a settled thing
and cannot be the obect of any action ; how can then
Upanishads be of any authority 2 If you want to get
over these difficult questions without impairing the
-authority of the Vedas, the safest course for you will
‘be to accept that the Upanishads are but mere mantric
-sounds the chanting of which at the end of sacrifices
produces spiritual merit.”

Spi Sankara brushes aside this last suggestion
with the remark that mere mantric efficacy should be
resorted to only in the case of sounds like g 5= etc.

which eannot convey any meaning at all ; and he then
proceeds to consider Mandana’s objections. Even as-
suming the correctness of Mandana’s first position
that the Vedas must teach us something which we do
not know already, the Upanishads must be of auther
rity as they teach us the existence of God. God moa
be an existent being but we do not know him to be
existent ; and to teach us that the Upanishads tay-
necessary. Even if we know by any other means of
knowledge that God exists, the Upanishads are of
authority when they teach usa new fact that that
God and your Self are identical e. g. g=gar@ in the
eachings of Uddalaka to Svetaketu.

Mandana denies that they teach us any such
identity and says “why not understand the sentence
ag mere praise. The Self is said to be God only as a
piece of glovification of the individual Self—the per-
former of sacrifices?”

Sri Sankara answers “the difficulty is that the
sacrifices find no mentioa in the context and we will
be confusing two altogether distinct contexts if we
give any such interpretation to the sentence.”

Mandana: “We may interpret the sentence as
importing a command to contemplate on the indivi-
dual Self as Brahman as in other places the Sun,
Vayu, Annam etc. are so divected to be contemplated
upon as Brahman. If this interpretation is acecepted,
the other ingredient that T mentioned as necessary to
clothe any statement with anthority viz. relatability to
some action, is also secured.”

Sri Sankara denies that any relation to action is
at all necessary to invest any statement in the Vedas
with authovity. It may be that in regard to the
Purva kanda which is primarily concerned with action
the statements therein can be made to relate to some
action or other ; there is absolutely noreason to import
the same condition in the Uttara kanda also. He
also deprecates the attempt to import a direction “to
contemplate” when neither the context nor the mea-
ning can admit of any such importation.

Mandana: In the sentence ©7'hey attain stability
who perform Ratri sacrifices’, do we not import a com-
mand thus: ‘Those who want stability must perform
Ratri sacrifices’? Why wot interpret similarly the
sentence ‘He who knows Brahman attains the Highest
as importing a command ‘He who wants the highest
must know Brahman’?

Sri Sankara: “Knowledge can never be the ohject
of a conmand. If it is, it can be but an action, like
contemplation. If liberation is the result of any
‘contemplation’ ov other similar action, it must share
the fate of all results of action viz. impermanency.
Therefore the importation of a command to ‘contem-
plate’ in addition to being uunecessary vitally affects
the glory of liberation. Tt is the essence of an action .
that it can be done rightly, done wrongly or left
undone; whereas real knowledge cannot be the object
of any such alternative treatment at the option of the
knower ; and it will be meaningless to command where
there is no uption to obey or disobey.”

Mandana: “Let us grant then that the Upani-
shads have authority though unrelated to action. But
why need you understand the passages as teaching the
identity of God and the Self? They may as well teach
only similarity.”

Sri Sankara: “First of all, there is no express
word siguifying similarity. Secoundly, what is the
similarity that the Upanishads can teach us? TIf itis -
only the similarity in both being conscious eutities,
su tknow it already and we require no Vedas to teach
we hat. Ifitis in the qualities other than conscions—



436

THE HINDU MESSAGE

[April 29, 1920

ness, then all the qualities including consciosuness
being the same in both God and the Self they must
be only identical.”

Mandana: ©Similarity in the qualities does not
necessarily lead to the identity of the qualified.
Though similar God may be superior to the Self.”

Sri Sankara: “Why do we not now realise the
similarity in the qualities ?”

Mandana: * Because of Avidya or Nescience.”

Sri Sankara: “ What particular reason have you
to exclude from the dominion of Avidya that specific
conception that God is higher than the Self? Why
not logically admit that even that conception is only
. -due to Avidya and that therefore God and the Self
are really One.” :

Mandana: “It may be that consciousness is
already a known item of similarity between God and
the Self. But the Sankhyas trace the Universe to a
primary unconscious cause. The Upanishads perhaps
want to contradict such a possible theory and therefore
teach us ggafg viz. that that primary cause is like

the Self i. e. conscious.”

Sri Sankara: ¢ There is no such word as ¢like’
in the context. Further the conscious natare of God
has been already made clear by the declaration ¢ It
thought ’; and the later seutence, if it does not carry
us any further, will be simply redundant and therefore
valueless.”

Mandana Misra then gives up this line of argu-
ment and begins to attack the doctrine of Oneness as
opposed to direct experience and reasoning and as
irreconcilable with other pronouncements in the
Upanishads themselves. Sd

Sri Sankara first analyses the phenomenon of
direct experience and says “You say you perceive
that the Self is different from God. Difference is not
a separate substance by itself so as to be the object of
a perception. It is only a quality and as such it
cannot be an object of perception separate from the
qualified. The qualified, here, the Atman, the Self,
is admittedly not an object of perception. How then
can you say that you perceive the difference ?

. Mandana: ¢ The Atman may not be an object of
perception to the senses, but the inner sense, the mind,
may perceive it.”

Sri Sankara: ¢ Assuming that the mind is an inner
sense, it 1s necessary for all perception that the sense
must come in contact with the object perceived. To
make such contact possible, the object perceived must
bave dimensions. The Self is either infinite or
atomic; in either case it possesses no dimensions and
therefore cannot be an object of perception to any
sense. Strictly speaking your assumption that the
mind is a sense is incorrect, for the function of the
mind is simply to enliven the senses and act as a light
to them.” .

Mandaua finds this logic too severe and breaks
ont saying “ Don’t ask me hme T perceive the
difference ? Ts it not a fact that somehow, it may be
supersensually, I do perceive the difference ? ”

Sri Sankara: * Quite true. There s such a
perception of difference but that is between the
Nescient Self and the clouded God. Itis decause of
this perception of difference that the Sruti becomes
useful to us when it declares a non-perceived trath
that, if you remove the attributes, the unqualified
Self and the unqualified God are One. The superficial
perception of difference must give way to the higher
teaching of the Sruti, just like the first perception of
a snake giving way to the later teaching of a friend
that it is but a rope.” »

Mandana: “ Perception may be, as you say, liable
to error and therefore subject to correction. But
reasoning is ever supreme; and that is against you.
Whichever is not all-knowing is not God e. g. a pot is

not God. Therefore the Self not being all-knowing:
cannot be God.”

Sri Sankara: © Your general proposition itself
1s not correct. Y.ou seek to deduce its correctuess by
reference to the illustration of a pot. But who told
you that a pot is not God ? !

Mandana: “ Why, the distinction between a pot
and Giod is eternal, as it is not destroyed even by the
knowledge of the Self.”

Sri Sankara: “ Certainly not. If you mean by
the Self ouly the individual Self qualified by pain
and pleasure, he stands on no higher footing than a
pot; and no knowledge of such a Self can destroy the
distinctness of a pot. If however one knows the Self
really as unqualified by pain or pleasure, to him
certainly even the pot disappears and all are the Self.
You cannot therefore say that a pot is eternally
distinct from God.”

Mandana: © Your statement cannot be correet,
for the distinction between two objects can really dis-
appear only when the distinction is due to the qualities
or covering materials and not due to a distinction in
the essence of the objects themselves. The distinction
between a pot and God is in the essence of their
natuves and cannot therefore disappear at all.”

Sri Sankara: * There is absolutely no proof that
a pot is in its essence different from God. If you
eliminate its name and form which are everywhere the
results of Nescienece, there is no reason to say that it
retains any characteristic distinguishing it from God.
It is this covering material, Nescience or Avidya, that
gives rise to a perception of distinctness in a pot just
as in other objects also. Remove this covering and all
are God. Your illustration therefore falling to the
ground, your general proposition and its particular
application to the Self go with it.”

Mandana: “ But what do you say to the teaching
of the Sruti herself that there are two birds sitting on
the same tree, one tasting the fruits of Karma and
the other sitting quiet ? Does it not mean that the
individual Self and God are two distinct entities ?

Sri Sankara: “ As we already Lknow from
superficial perception and ordinary reasoniug that the
individual Self is not God, the Upanishad can have
no authority if it professes to teach us ounly the same
thing. TIf it means therefore only what you say it
does, you cannot urge that statement as of any
authority against me. But in fact the sentence does
not mean anything of that sort. It mentions only the
distinction between the unbound Self and the
individualistic Buddhi, as can be seen from its
amplification in the Paingya Rahasya where the
Buddhi ¢ with which dreams are seen’ and the Self
‘in the body * are distinguished. You caunot call the
omnipresent God as the Self “in the body.” It must
therefore mean only the individual Self.”

Mandana: “But how can you say that the
unconscious Buddhi ¢tastes the fruits of Karma ?”

Sri Sankara: “ Do we not say of a rod of iron®
that it burns when we kuow that iron by itself cannot
burn but has acquired that quality only because it has
come in contact with burning fire ? Sois the unconsci- »
ous Buddhi said to be a taster simply because of its
contact with the conscious Self.”

Mandana : “You canuot however explain a similar
passage where God and the Self are specifically
compared to light and shade.”

Sri Sankara: “Ttmentions only the ordinarily
perceived difference and does not lay down any new
truth, which is a necessary ingredient to invest any
statement with authority. The sentences, on the other
hand, teaching identity teach us what we know not
already and they alone are therefore of authority.”

Mandana : “ Your statement seems a curious one.
When a fact contained in a passage of the Vedas is
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_supported by direct observation, certainly that passage
must be of more authority than ome which directly
_contradicts the evidence of perception.”

Sri Sankara : “You seem to forget that we began
with an admitted proposition that the Vedas can be of
authority only when they teach us something which we
do not or cannot know by any other means of know-
ledge. It naturally follows that the other methods of
proof, perception and reasoning, really weaken the
authority of the Sruti if they also lead to the same
truth as is proclaimed by the Sruti.

Even after this, Mandana felt himself unable to
shake off his original convictions and asks a side
question: “If what you say is true, how is it that
_Jaimini went wrong in his Sutras?”

Sri Sankara: *Jaimini did not go wrong in his
Sutras, for his object was solely to revive the faith in
the efficacy of I{arma as a step towards right know-
ledge and not to deny the truths of the Vedanta 2

Mandana : “If, as you say, he approved of the
existence of such a conscious Being, why did he as-
cribe to Karma itself the capacity to fructify and thus
deny the existence of a God ?”

Sri Sankara: “He only showed that one need
not postulate the existence of a God simply for the
purpose of distributing the fruits of Karma. He did
not deny the existence of God but showed that it
cannot be proved simply by inferential logic, as the
Upanishads themselves proclaim that He cannot be
any one who does not know the Vedas.”

To finally remove all doubts from the mind of
Mandana, Sri Sankara then thought of Jaimini him-
self and the latter appeared in person and confirmed
the interpretation of Sri Sankara saying turther “Am
I vot a direct disciple of Sri Veda Vyasa? When he
has concluded from the Vedas that they teach us about

~the One conscious Being, how did you think it possible 7
who sat at his feet would preach any doctrine contrary
to his?” He then introduces Sri Sankara to him as
an incarnation of Siva Himself assumed for the better
propagation of a right knowledge of the truths of the
Vedanta. The further discussion of Sri Sankara with
Mandana’s wife Ubhayabhavati and other subsequent
incidents are beyond the scope of this aticle.

Sri Sankaracharya
As a master of Literary Art.
By K. S. RAMASWAMI SASTRI, B.A., B.L.
Great writers and works live for ever in the
memories and the hearts of men as much by their
manner as by the matter of their worlk. Style is as
unique and unanalysable as personality. Le style clest
homme—is a great and pregnant saying. Genius has
a distinctive uniqueness of utterance and impresses

‘itself on the intellects and imaginations of men by

-supreme beauty of form, and not even the greatest
profundity of thought can save genius from the fate
of barren and reverential neglect if it has not got
clarity and beauty and sweetness of utterance.

In literary art it is well-known that there must be
present universal elements of beauty, racial distinctive-
ness of expession, and individuality of ubterance. If
any one of these elements is wanting, there is a corres-
ponding defect and deficiency in the literary art.
According to Sanskrit rhetoricians literary art implies
Rasa or a sense of sweetness and beauty which is so
vigilant and active and perceptive that it chooses the
right word for the right idea and gives the whole a

. setting of perfect harmony of sense and sound. Art

implies rhythm, symmetry, and proportion, and a fine
adjustment of means to ends, a wise and noble and
_purposive economy in the suiting of expression to idea.

If in the light of these deas we study Sri
-Saukaracharya’s greatuess as a literary artist, we can

well realise why the admiration and adoration of art-
lovers has gone to him in such an abundant measure.
The epithet most frequently applied to his work is
sivitc (clear and pure and profound). Vachaspati
says : 5 2
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His poetry has the great qualities of clearness,
imaginative presentation, and stately music of verse.
His songs like Bhaja Govindam have become an in-
alienable possession of the Indian spirit and are full
of sweet liquid sounds and well-chosen refrains. His
prose is beyond all praise. It is the greatest prose in
Tndia and it can hardly be matched elsewhere in the
world. It is apparently artless but its simplicity and
clarity and beauty are the finest fruitage of perfect and
perfectly-hidden art. Its logical procession of ideas is
not more remarkable than its clearness and its cadence.
It can be well said of it:

«Though deep yet clear ; gentle yet not dull ;

Strong without rage ; without overflowing full.”

TIts great sentences have entered the mental
treasuries of all scholars. As Anandagiri says well:
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Sankara’s Advaita in relation to
other Vedanta Systems.

By K. G. NATESA SASTRI, Vaidya Visarad.

1. '“And let us think bow keenly and deeply Indian
thinkers must have felt the eternal riddles of this world
before they could propose so desperate a solution as that
of the Vedanta; how desperate they must have thought
the malady of mankind to be, before they could think of
o radical a cure” (Six Systems of Philosophy by Prof.
Maxmuller). Suech is the thoughtful and stirring
declaration made by the greatest of the orientalists in
regard to the particular school of philosophy expounded
by that immortal “Bhagavatpada’ commonly known as
the great Sankaracharya. This great Acharya was not
the founder of the Advaita philosophy as is erroneously
supposed by Dr. Thibaut and to some extent by the late
Professor mentioned above, but he was its vigorous
expounder who firmly established the Vedantic doctrine of
Brahman as  Qne only without a seeond' o
His is the only radical and the most satisfying
cure. In after times many other philosophers arose and
explained the Sutras of Badarayana in their own way
which gave vise to a host of philosophical schools which
have propounded remedies for the miseries of this world,
some akin to the Advaita of Sankara, and others away
from it. Many of them have dwindled into oblivion in
these days for want of followers, but some three or four
schools exist today in a more or less flourishing condi-
tion having adherents in all parts of India. They are
1. The Advaita of Sankaracharya 2. The Visishtadvaita -
or qualified Monism of Srikanthacharya 3. That of Sri
Ramanuja or the Vaishnava school 4. The Dvaita of
Anandatirtha or the Madhva school. There is one
more school named after Vallabbacharya which has &
large number of adherents in Northern India. Bhatta
Pbaskn.m propounded a theory of his own known as

Bhedabheda, Vada” or a mixture of Monism and
Dualisme which now exists only in books as the theory
was overthrown in later days by  the illustrious
Vachaspati Misra the famous commentator of Sri
Sankara. One more remains to bs mentioned and that
is the school of Vijnana Bhikshu who in his com-
mentary on the Vedanta Sutras of Badarayana tried to
make peace with the Sankbya philosophy founded by the
sage Kapila and on that account, therefore, his schook
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found no adherents. We may therefore take it thabt
only three schools practically now exist representing the
three different ways of expounding the riddles of the
universe and they are 1. Sankara’s Advaita 2. The
Vaishnava school and 3. The Madhva school. Of
these Sankara has the greatest number of adherents and
Ramannja comes next and lastly comes Madhvacharya.
The school of Srikantha does not exist as a separate
school for teasons which we shall mention later ou.
These three, being mised  with religion, have become
hvmg faiths and it will certainly be interesting to know
in what relation to one another they exist. As followers
of Sri Sankara our duty will be to scan in what relation
the Advaita stands to the other systems and this can be
known by examining the cardinal points on which each
system is based. Such an examination has been made
for us by that illustrious teacher of Advaita in the 16th
Centun A.D., the famons Appayadikshita whoin his work
called ‘A summary of the essentials of the four systems’
(Fgagsagae) says, SR Gl R GREC L CE A e

FfIEEREaTgEiE:’ which means “‘Tha systews of Ananda
Tirtha, Lakshmana or Ramanuja and Srikantha are nob
ways far from us,”’ clearly indicating that his leaning s to-
wards the “Advaita’’ of Sri Sankava only, while the other
systems are not to be absolutely discarded as they also
have a purpose to serve. It is well to mention here that
the great Dikshita does not mention systems, in the
above sloka, in their chronological order, but in the order
of their merits bolding his buef for the great Sankara
oanly.

9. The pivot on which hmges the Advaita of Srvi
Sankara is that 1. Brabman is ‘‘one only without a
second’’ and 2. the world is only a vivarta or a false
projection of Avidya or Nescience and 3. this Avidya
hag no separate existence from that of Brahman but is
only His Sakti or Power and therefore not separate.
And 4, that Jiva or the individual soul is identically the
same a3 Brahman and 5. Liberation or moksba eonsists
in Jiva knowing his true self. How he expounds these
theories thoroughly in his well-known '‘ Sutra-Bhashya’
we shall presently see. Many of the Western Scholars,
and some among us too, think that Sankara propounded
these thories from his own independent researches and
that they ave not to be found either in the Vedas or the
Sutras so thoroughly established. In fact he is said to
have read his own imaginations into the Sutras and the
Vedas. This view is utterly wrong, Sankara could not
have been the man to read his own ideas into ‘ether’s
works if they do not express or indicafie such thecries.
‘We shall see later on how every one of his views are to
be directly found in the Sutras and that is why we said
before that Sankara was only an expounder and not the
founder of the Advmba system, The late Professor
Mazmuller says: ' We cannot be far wrong therefore
if we assign the gradual formation of the six systems of
Philosophy to the period from Buddha (5th century) to
Asoka (3rd century) though we have to admit, parti-
cularly in the case of Vedanta, Sankhya and Yoga a long
previous development reaching back through Upanishads
and Brahmanas to the very hymns of the Rig Veda.”
We may therefore safely eonclude from the lagter portion

—of this quotation that the Advaita Vedanta as understood
by Sankara was traditionally handed down without
interruption from preceptor to disciple from very ancient
times, although Maxmuller’s idea of a gradual develop-
ment of the Vedas into Hymns, Brahmanas and
Upanishads eannot but evoke amusement in one who
ig trained in the fraditional way of understanding the
Vadas. ;

3. Sankara’s Monism in its full fledged form is to
be directly found in the “‘ Sutras of Badarayana:’ and
in later days when the country was in a ferment of
intellectual revolution; Buddha m)ghﬁ have grasped the
idea of the Advaita doctrine of “‘Avidya’’ and bave pro-
pounded his own theory of “Maya” rejecting at the
same time the authority of the Vedas. Sri Gaudapada has
Jorne testimony to this fact in his Mandukya Karika

(Part IV. 99) It, therefore, need not be construed that
Vyasa who is the author of the Sutras must have come
after the advent of Buddha. It is sufficient if we admit
the well-known fact that Sankara came after him for we
find him actually criticising the doctrines of Buddha
in his Bbhashya. Our view may not be acceptable to the
so-called historians of the present .day whether Europeans
or Indians, the latter being simply echoes of the formar,
but that need not deter us from declaring our coneclu-
sions based as much on reliable authority as theirs ave,
although this is not the proper place to mention them
all, engaged as we are in writing about the philosophy of
Sri Sankara.

4 In his introductory ‘' Bhashya” known as
 Adhyasa Bhashya "~ Sankara gives a succinct view of the
whole of the Vedanta Sutras that the universe is but a
false projection due to ‘Adhyasa’” or ‘‘super-imposition”
just as a mother-of-pearl is mistaken for silver and
clearly indicates by the following passage that this is the
view one ig inclined to accept after going through the

whole of the Sutras. “ QIR AAIEITAr
YaREIsTEr MAEIET:  SIaNFIaNaaT: aaeE
qeT: | SEAARAY: SR SHHFAIEAT 9 JaTear
AT | AT AEAL: A7 AGETH] TAT TITET ARTF

daraEr gaaasm:’ The gist of this passage is already
ngen Some writers seem to think from the Dassage
‘That this is the view we shall try to show’ (Sl?‘mqa;mq}
Sankara boldly declares that he will twist and make the
sutras present this view—a strange and fanciful opinion
regarding Sankara which is unworthy of being considered.
Next Sankara introduces the first Sutra of Badaryana
which is S1ar gariigar. Says Professor  Maxmuller
m his “Six Sysbems when dealing with this Sutra
“We read there in the first Sutra and as a kind of title
‘Now then a desire to-know Brahman' or, as Deussen
translates, Jignasa, ‘Now then research of Brahman.’’
The two words Atha and Atah, which I believe were
originally no more than introductory, and which occur
again and again at the beginning of Sanskrit works
always give rise to endless and most fanciful interpreta-
tions.” We have to point out that the learned Professor
has thoroughly failed to grasp the true spirit in whick
the Sutras are framed. Badarayana did not hegin to
write an elaborate treatise on the Advaita doctrine buf
the Sutras are to some extent what Mr. A. E. Gough
calls them, “‘A minimum of memoria technica and nearly
unintelligible.”” They simply hint the question and
allude to the subject. Whatever elaborate views he had
in view he simply bints them in the Sutras alluding tio
the subject in the Upanishads and we have to gather his.
idea in the light thrown by the Sutras. It is therefora-
ungenerous when the Professor remarks that the com-
mentators give fanciful interpretations.” When therefora -
the learned professor says later on T confess 1 doubb
whether all this was present to the mind of Badarayana,” ,
we can thank him for his eandid confession but we can-
not accept him as an authority on these mafters
especially when we see that the learned professor had:

The passage is

only antiquarian or historical interest in the Vedas or the - -

Sutras while these are our very life without which we -
cannot hreathe.

5. To return to the Sutra.
‘afterwards’ which presupposes some preliminaries
which the enquirer is asked to undergo. The most
essential preliminary is “Veda Adbyayana” or study of
the Vedas by heart as otherwise the enquirer cannot
understand the allusions contained in the Sutras. Says-
Sankara @[HEM-GY g GHMH which means “The
study of the Vedas ag a preliminary is common to both.”
This means that the study of the Vedas is presupposeﬂ >
in the Sutra of Jaimini sruidl HAMFE  where it is
held that after getting the Vedas by heart one should
engage in an enquiry of them as without it one could not
correctly perform the injunctions countained in the Vedag

Here ‘Atha’ means
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which are to be observed immediately after finishing

Snana or graduation of the siudies, Henes it is rightly

“held in Purva Mimamsa, that one should “study: Viehara |
But here |

Sastra immediately after finishing the Vedas.

oee cannot be permitted to begin the enquiry of Brahman |
immediately after finishing the studies as the nature of |
the enquiry is such as to lead to final renuneiation of the |
world and for which a properly equipped man alone is

competent,
‘mere

required. Some hold that Atba here means

Hence a doubt naturally arisss whether |
study alowe is: sufficient or someh‘h‘in‘g‘e‘lse i5 |
“after |

finishing the Mimamsa enquiry’” and this Sankara vefabes |

by saying ¢ wAfNaEE:
Ogw: ”  which means—"One who' has studied the

Vedanta is entitled to enter into an enquiry of Brahman |

even before an enquiry of Dhavrma,” Moreover says
Sankara that Dharma instead of heing a help is certainly
8 hindrance to a proper enquity of Brahman, as Dharma
is to be generated by our performances of Yaga and

CIEEICECE R R

other injunctions in the Sastras whereas Brahman is

already existing which does not require to he generated,
and therefore concludes Sankara that 'something  else: is
required as a preliminary and that is (1) [T
A3%:  or ‘anidea of what is'real and” swhat'is tnreal.”
(2) sEgEweTmEyT or "3 repugnance towards
the enjoyments of this and bhe-other world” (3) zm#As-
HIZAgTa9a or & good acquainfance . with -the

procedure of curbing passions ete.”’ and THEIE or “an )

extreme thirst for liberation.” If thess four are present

in a man he is rightly entitled to enter into an enquiry

of Brabman both before and after “Dharma enquiry.”

5= Says Sackara “JY 2 @@ SFY SRGEEET @ S

2T e FeramEg A1g =@ 9 fean”

6, Sri Ramanuja the author of the Vaishnava
School maintains that Atha” means ‘‘after an enquiry
of Dharma' as the knowledge of Brahman enjoined in
the Sastras is not one of the “absolute and abtributieless
Brahman'’ as is maintained by the Advaita School  but
“Brahman associated with unbounded mercy and exgel-
lent qualities (WE{WIUTQUT) and as the Karmas
enjoined in the Sastras are mere aids to approach this
Brahman a knowledge of them is indispensable. More-
over it ig impossible to maintain that the existence of the
world as separate is due to “Mithya jnana” which is to
be annihilated by Vidya or knowledge of the Brahman
obtained by a study of the Vedas. The knowledge of
Brahman enjoined by the Sastras certainly cannot, when
examined, mean the import conveyed by the passage
the moment it is read, but it can only mean the devotion
of the Brahman which underlies every verbal import as
the latter cannot, in its nature, be an object of injunc-
tion, as knowledge naturally arises without injunction.
Again even though we get a knowledge of the Vedic
passages Avidya or Nescience does not vanish as eyery
one is aware of. It cannot be maintained that this is

»due to "Vasana'’ or a continuous remembrance unconsci-
ously going on within us due to the experience of eyele
of births, as Vasana, being due to Avidya, can be annibi-
lated by knowledge of the Vedic passages. If it is
maintained that even after the ‘rise of knowledge"
Vasana may continue to exist it undoubtedly amounts
to saying that Vasana can never be expelled as there is
nothing else exeept Vidya to annihilate it. Moreover
33EE ov the “iden of the manifold manifestations of
t$he world” being “Anadi”’ or ** without a beginning ™ can
never be annihilated (Sii Bhashya of Ramanuja).

7. Sankara was not unaware of these objsctions
and every one of them hss been thoroughly answerd in
‘his Bhashya. Says he ¢ gq] 3 TSHIIEREAIAHT

 foe: A Raface @ qde wa) Buf: ; Awa
SRR AT FArEr FAEREradr: ” The passage

_ means  There is no indication here that the
enquiry of Dharma should precede that of Brahman
ike ‘‘ Avadana” O taking of oblations in order in

yagas. Nor ecan it be maintained that the engquiry

of Dbarma is an auxiliary to an enquiry of Brah-

man as we .find between “Prayaja” and “ Darsa-
purnamasa.’”  Nor is it reasonable to hold that he alone
who is entifled to study Dharma should begin the
enquiry of Brabhman, as the fruit promised is differents
between the two. A knowledge of Dharma leads one to
Bliss which requires the performance of yagas while &

‘knowledgetof the Brahman ‘gives Nisreyasa or eternal

liberation from hbondage, which does not require the
performance of yagas.”  Moreover the injunctions
contained in the two Sastras are also different in their
nature. The injunctions contained in “Dharma Enquiry’
are mandatory, the performance.or non-performance of
which earries’ 'with ‘it the promise of a reward or
punishment, ‘while the ‘‘Brahma Chodana” is not
mandatory but only directory. It simply directs
the atlention’ of the man towards a knowledge of
Brahman,: which' kuowlédge cannoi be an object of
injunction. -SaysiSankara HegdiEAl g GEEHAAEIET
FATH ; AT AFASHAAG T GEIAaEE Agsaa
Tt is cleav from this that a thorough knowledge
of Brabman: obtained from clear understanding of
the Vedas is ‘the only thing that is desired; and
therefore « the . objection that verbal import needs no
injunction fails as “Sankara has not admitted any
obligatory nature in the “ Brahma Chodana,” The
objection that Avidya is Anadi or “without a beginning”’
and therefore cannot be annihilated is not reasonable as
there -are human experiences to show that the knowledge.
of the mother-of-pear] destroys the knowledge of silver
and the fagt of its being ‘without a beginning’ need not
frighten us as the Advaitavada has aeccepted that the
trae nature of the Jiva is one of absolute identity with
Brahman and as Avidya is only the inherent Sakti of
Brahman, which, on that aceount therefore cannot have
a separate existence; it can vanish the moment the veil is
raised by Vidyva or knowledge. Says Sri Vachaspatimisra
in his Bhamati,

“OTIENIATY  OTRESET AORIEE: SR wE, 8
g SEEEAEEIEEET  ARGEaR, SRR
FRTETATATT [Tdcae [ eiareara.’

8. 'We shall next see whether the Absolute or the
qualified Brabman is contemplated in the Sutras: The
first Sutra indicates that the knowledge of Brahman is
indicated and by knowledge Sankara means “‘realisation.’”
Says be FEEMANE &1 which means “the realisa-
tion of the Brahman is the highest aim of man.”
He\ also givesahis reason for doing so by declaring
fERSRRRESTRaEA Eema ”  which means ‘‘That
alone is competent to destroy Avidya which is the
seed of this whole Samsata or cyele of births.”
Sankasa. next holds that the word Brahman used
in the Sutra can refer only to the Absolute Brah-
man which has no attributes and which is “Nitya Sud-
dha” or eternally pure,” as the word, from its very
nafure, can give only this meaning HEEREA
STAANE MAgsaRdIsal: S, daaiaRaiammm”
Ramanuja on the other hand thinks the word g
derived from Ted. which means ‘great’ can refer only to
Brahman who is great unboundedly from all points ag
guna or qualities and svarupa or nature, and therefore
it can only mean gualified Brahman or @fE3TY. One
cannot think of greatness except in relation to something
else and it cannot therefore import Brahman as abtri-
buhelega. But Sankara muaintains that when there iz
no indication in the shape of content or an adjective
attached to the word it is idle to contend that the word
cannot be thought except in relation to something else
and therefore its application connot be restricted, but i
could only mean ‘Aftributeless Brahman’. Moreover the
?ext. sutra which _gives the definition of Brahman ag
‘S=HIFE I 'or That from whom the origin and others

of this universe arise’ clearly indicates that only ‘Attri-
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buteless Brahman' is contemplated by Badarayana and
hence ¥ oannot be the real view of the Sutrakarsa.

9. From a perusal of the foregoing facts it is plain
that Brahmajignyasa hecomes sensible only when the
word ‘Atha’ is understood as meaning after the four
Sadhanas or aids are accessible to man and not after
“Dharma enquiry.” It is well to maintain in this connec-
tion that though, for the sake of argument, the two
Mimamsas may be considered as one homogenous whole
it does not necessarily follow that one should precede
the other before an enquiry is started. This is the view
of the Advaita school of Sankara as explained by the
great Appaya Dikshita in his ‘Parimala.’ ;

10. One word of explanation as regards the homo-
geneous character of the two sastras will, we think, be of
some interest to historians. Colonel Jacob, in his edition
of ‘Naishkarmya Siddhi’ was bewildered when he found
Sankara saying that Jaimini was the author of the
Vedanta Sutras which is universally attributed to Bada-
rayana. The passage wherein Sankara is supposed to have
made such an assertion is to be found in the Samavaya
Sutra (Br. I. i. 4.) of his Sutra Bhashya. There, after
elaborately discussing that a knowledge of Brahman
cannot be auxiliary to that of Dharma he retorts that if
what the objector says is true there would be no justi-
fication to begin the ‘Brahma Jignyasa' as a separate
Sastra as the purpose has already been served by
‘Dharma Jignyasa'. Says he

<'sfyfafirws & “oaar satmEr ? sHaReIad T
94, AHATEIT | STTAA JAAGIT 91 TRETA-

forrar

This means that the Sastra would have been begun
thus:—'Now then a desire to know supplementary
Dharma’. It is well known that Jaimini is the author of
the Mimamsa Sutras and if the enquiry of Brabman is
also a matter of Dharma a separate Sastra would be
superfluous. This throws the suggestion that Jaimini
must have been the author of the Brahma Sutras also
while in reality Badarayana is the recognised author.

11. This bewildermant will disappear if the homo-
geneous character of the two Sastras as understood by
the Hindus is remembered in the light of the explanation
given in Parimala. There says Dikshita—

* ATFTEETE TFBIEAFIARIOEIREANEG T
I AT AT, TE SFARAHAMA]  (AEAGI-
ar#:m?r’:wrhwqmmi TIAEAGANTAET:  HAGTAFAT-
[OIAF-AMTA] ABQ0AE | 673 AEREIa@+94 953-
VESTAFATFANE IZATATTTS mawgﬁmﬁaﬂwa*@
FHHETAA | G319 WG ST AqFEEeTT o)
This means ‘Tt cannot be construed that simply because
a knowledge of all the Vedas is introduced in the Dharma
Jignyasa’ the introduction of Brahma Jigoyasa is
superfluous, as the discussions and rulings in the two are
different. The Purvamimamsa concerns with the dis-
cussion of Vedic passages pertaining to Karma which is
nob existing at thé moment, while the Vedanta deals
with Brahman which is already existing. The utmost,
therefore, that can be allowed is that from the similarity
of declaration contained in the opening Sutras of the
two Sastras they may be considered as one Science
divided into parts each of which being assigned to a
different anthor, just as we have in Kavyas several
authors dealing with different topics in one and the same
book, like Vamana and Jayaditya who have jointly
composed the ‘Kasika’ a commentary on Panini's
Grammar.” But this need not be construed as equivalent
'to saying that ‘Dharma enquiry' should precede
Brabma Jigayasa.’ It is not reasonable to hold that
one suffering from chronic diarrhoea should, before
knowing a radical cure for it, begin to study the medical
science beginning from ‘Fevers’ as that chapter happens
to be fhe first. Says Dikshita in his Parimala—

¢ 3 3 SRR REaAnzFET IawaiEar-

FUFHEHAIARNT  JATARAEBU  [AFFISar
IqIrAfRcEmEg fARofay 7 The purport of this bhas

been given above. : =
12. To return to our topic. From a perusal of the
first two Sutras wa learn that Brahman with no attributes
is contemplated. The next question is ‘How is this to
be accepted'? and this is answered in the third Sutra
[TAATE@ which means ‘This is known on the-
authority of Sastra’ which is Veda and nothing
else. Two questions arise here. It is admitted that
Brahman is already existing and then there is no neces-
sity to seek the aid of the Sastra in knowing Brahman
as it is capable of being known by other Pramanas also.
The second question is that the Sastra does not absolutely
treat of Brahman alone, but it deals with Karma also
and hence Sastra eannot be an absolute authority
on Brahman. This is next dealt with in the Subra
‘34 g9=q1q.” which means ‘ The Sastra is the
only authority on Brahman as all the Vedantic passages
uniformly deal with this one Brahman.’ It is true that
the Sastra deals with Karma, but that part has nothing
to do with the portion dealing with Brahman. The
knowledge of the Brahman is not an auxiliary of Karma
so that the two portions may be made to present a
uniform whole. Moreover such passages as S[HIT GH
g&%: ” or 'This Purusha has no relation.’ ad 39 &
934 or ‘How could ‘That’ see what and by what
are decidedly against Karma; and hence it
is understandable only so far as Avidya is not
expelled by Vidya or knowledge. Next Brabhman cannot
be a matter of other sources of knowledge exeept the =
sastras, bacause says Sankara  FEHIY Fiq ASIHAEET

AR NErd >’ or  the identity of Jiva
with Brahman conveyed by the text ‘ That Thou
Art’ cannot be known from sounrces outside the sastras.’
Hence we conclude that ‘Brahma jmana’ can be
obtained only with the help of the sastras or in other
words sastra is the only authority on matters of
Brahman.

13. The late Professor Maxmuller unfortunately
misrepresented the true aim of the sastra when he
declared ‘Though the Vedanta appeals to the Veda, it
appeals to it, not as having itself grown out of it or as
belonzging to it, but rather as an independent witness
looking back to it for sanction and confirmation. The
same applies, though in a less degree, to other systems
also. They all speak as if they had for several genera-
tions elaborated their doctrines independently, and after
they had done so, they seem to come back to get the
approval of the Veda, or to establish their conformity
with the Veda, as the recognised highest authority’
(Six Systems: Maxmuller,)

means’

(To be continued.)
NOTICE.

The article on the Doctrine of Bhakti and Sri”
Sankaracharya by Mr. C. V. Vijayaraghavachariar
ALA. will appear in a later issue for want of space in
this number. RS
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The Place of Maya in Sri Sankara’s
Doctrine

By R. KRISHNASWAMI SASTRT B.A.

The Doctrine of Maya forms an i_nﬁaf,frel part of Sri
Sankaracharya's Advaita system which is thence also
spoken of as Mayavada. Vachaspati Misra, the famous
annotator of Sri Sankara's Brahma Sutra Bhasbyay uses
the term Mayavada with special reference t'-.o Sri Sanka-
ra's doctrine. The opponents of the doctrine however
employ the term in an opprobrious sense and they speak
of Sri Sankare as a SesFsEE (Crypto Bl}\ddb‘f“) and of
his followers as < ArgaqEaAr arEnAET:”  (Bhatta
Bhaskara). Such criticisms are however based on a
perverse misunderstanding of the veal siguificance
of the doctrine. Wae shall give in the present paper a
brief and clear exposition of the concept of %\Imya, and
attempt o remove certain current misconceptions regar-
ding if.

What dees the Advaitin mean when he emp‘l‘oys
the term g7 2 His crities take him to say thab the
entire empirical world, with its distinction of finite
minds and the objects of their thought is an illusion.” In
other words, he is understood as saying that the worlgl is
'g7® (non-existent) as the horns of a hare. But thisisa
serious mis-statement of the Advaitin's position. Sri
Sankars means by Maya nothing more than Prakriti or
matter. In his Sariraka Bhashya he uses the terms
1<, Wﬁ'ﬂl’, HET, 3TeqTH, AGT and STHAT as synonyms.
Hig direct dizciple Padmapadacharya says in his Pan-
chapadika that one and the same idea is con-
veyed by the expressions, A[A®Y, AAIH, aﬂa’ﬂﬂ, a3,
S, SIARY, SAeqw, qd:, HW, B9, W, ASIGH, #&1,

> 21837 and SfrEmEr. Of these expressious HAT and AT
are most commonly used in the standard treatises on the
Vedanta and to them we shall confine ourselves in the
present diseussion, The two terms signify the same idea
only from different standpoints. Maya is that inseru-
table power associated with Iswara by means of which
he performs the functions of creating, preserving and
destroying the material universe. In its relation to the
Jiva individual soul it is described as affa@m, Nescience
whereby the soul is made to forget its identity with
Brahman and suffer the misery of Samsara. To put
the matter move briefly, what is Maya from the cosmic
point of view is Avidya from the individual standpoint.

From what we have stated above, it will be seen
that Maya or Avidya is {[d&d or positive in its character
and not merely STHIA&T negative. It has phenomenal
existence. If it is S{W[EET it cannot be the cause of
the phenomenal world which we see a!ll around us and
in which we experience pleasare, pain ete, The silver
seen in the mother-of-pearl cannot be taken to be wholly
non-existent for it is perceived by us. On the other
hand, it cannot possess substantial exisfence because it
vanishes when the mother-of pearl is seen in its trae
.character. In the same manner, so long as the Atman
®is not known does the phenomenal world (the result of
Maya) exist ; the moment the Atman is realised, it ceases

, toexist. Maya is therefore described as ansrvachaniya,
° a technical expression meaning a something which
. appears in consciousness as something and therefore
more than nothing, but which yet is proved by experi-
ence to be less than real because transient or ephemeral.
Maya is therefore not an illusory nothing ; it is a pheno-
menal something. It is also styled fifzgr i.e. that which
can be stultified by the knowledge of the Atman. As
Sri_Suresvaracharya tersely put it ‘‘syEarreat@ama &
qIGeEr THTAT AP @AY FIAT goA . Seated
within Avidya we posit its existence ; from the point of
view of Brahman the existence of Avidya is utterly un-

» tenable. ; -

But it may be asked, is it not a palpable self-contra-
diction to say that Maya exists (Sat) and does not exist

(asat)? Gan we conceive such an entitiy? The exampleof
silver and the mother-of-pearl described above furnishes
a most convineing reply. This is a matter of experience
in  our every-day life and beyond experience
we cannot go. As Vidyaranya says “Sqr S AIFA@TH -

=qq srg@ataeEr arn [Mgesennr ar * Hence there is in
our system neither conflict with experience nor baseless
theorising. :

Maya is also B{mﬁ beginningless. The human rea-
son is absolutely unahle to assign an origin in time to
thie phenomenal world. Any attempt to do so lands it
in an inextricable maze of contradictions. But the Sruti
speaks of [FAaME3ITa the disappearance of Maya and
its results. Can beginningless entifiy be made ta disappear?
This is however, not a difficulty which the Advaitin
alone has to face. Ifi confronts all systems which believe
in Mukti, If, as maintained by Dvaitins and Visisht-
advaiting, &=y (bondage) is @& or real, how can they
speak of ixw which ensues on the destruction of a=g 2
But the Advaitin, according to whose system Fixm
(liberation) can be attained even in this lifs, has the
irrefutable support of experience. ‘& f‘{ TESFITA q”
(what is a matter of direct perceptional experience
cannot be declared to be contrary to. reasoning). A
distinction should also be recognised between FTq
(stultification) and =5q: (destruction) Maya ceases to
exist for him who has realised the Atman. I6is nok
destroyed like a pot when it is broken to pieces. No-
where in the whole range of Advaita literature is the word
g applied with reference to Maya. The terms used are
{315 (cessation), q€ur (going beyond) and so on. We
thus see that according to the Advaita, Maya is si=lic
(beginningless) s1fag=< (neither existent nor non-exist.
ent) and {rgEg (positive in its character). The question
may be asked, whence does this Maya or Avidya arise ?
To the Advaitin the whole question is irrelevent and
inadmissible. Tn the words of Sri Vidyaranya T JE<1a
AT gEEIEEId: ” (Questions about Maya should
not be raised as Maya itself is a huge query). As a
Western philosopher puts the matter ** you ask for the
cause of Avidya but it has no cause;for causality goes
only 50 far as this Samsara goes but never beyond. In
enquiring after such a cause you abuse your mental
organ for which it is not made and whers it is no more
available.” Tn technical language Maya is SAIOIETZE
(2. ¢.,) that which baffles any attempt atproof. Besides,
the Advaita is primarily and essentially a practical
system. It has no concern whatever with theoretical
explanations of the origin of Maya. Tts business is to
set forth the means for the realisation of the One
Existence and thus bring ahout the cessation of the
miseries of Samsara. Its supreme glory is that it is
based on Sruti and Sruti alone. At the same time ib
relentlessly demolishes the fallacious doctrines of rival
systems whenever they run connter fo the Vaidika
doctrine of the One Existence. The Advaitin’s theory of

.S o . . ‘e

HAMIAAT is no theoretical explanation of the origin of
the phenomenal universe. It is a statement of bare
fact  He finds the supreme justification for his position
in the ineffable syreHfaz1y,

What, then, is the relation of Maya to Brahman 2
Th_e'fpllowing two passages from Sri Sankaracharya’s
writings make this point clear in a matichless manner:—-

“EATEPREARAG SRR A aETErr-
ANAH GHATTEEY SEgerAte] qrETae: SHRRE.
eI RINE o c Brahma Sutra Bhashya IT i. 14
“odl AMET TAEE AEiERAaS 7A@ qRRAE, T
TR & CART AZRAS TG qrear [qnzea g

YATEAINE qAGTAGAE A Taibtiriya Bhashya
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(IT. 6). The substance of the above two passages is that
Maya or Nama Rupa (Name and Form) has its being
only in Brahman, but Brahman is not in it. Maya is in
Brahman but not of Brahman. Without Brahman Maya
cannot exist. In the \ﬁrsb of the two passages quoted
above the words T 3d (belonging to Brahman as it
were) are used. A difficulty heve avises. If Maya is
different from Brahman, the theory of the One Existence
falls to the ground. If it belongs to Brahman ”‘i,“‘s
essential nature the position that Brahman is GIEEL
becomes untenable. We reply that Maya cannot exist
apart from Brahman and having no substantial reality it
cannob destroy the oneness or the aftributelessness of
Brabman.

It may again be asked where is the necessity for
setting up this doctrine of Maya ? The founders of the
other systems of Vedanta reject it altogether, We reply
that the doctrine of Maya logically follows from Sri
Qankara's athitnde towards the Sruti. Aceording to him
the Srrti is an independent source of knowledge side by
side with sensuous perception and ratiocination. And
in the matter of Atma Vidya the authority of the Sruti
ig ahsolute. In order that the Sruti may refain un-
impaired such authority it must irrefutably be proved
that it teaches a harmonious sysfem of truth free from
internal contradictions. Sri Sankara has accomplished
this task once for all by means of his Mava doetrine,
This has been recognised even by critics who"o:betwise
oppose his system. Dr. Thibaut says, ~Sankara’s
method enables him to recognise existing differences
which other systematisers are intent on obliterating.
And there has yet to be made a further and even move
important admission in favour of his system. It is nof
only more pliable, more capable of amalgamating
heterogeneous material than other systems, bub its
fundamental doctrines ave manifestly in greater harmony
with the essential teaching of the Upanisbads than those
of other Vedantic systems. We shall very briefly
illustrate our position by the following few considerations.

a. The Sruti declares that Brahman is faor abtvi-
buteless, H9NUAIE having no hands and feet i
actionless ete. It is also described as TIFAT, @A
qé;, and so on. Can both these descriptions be equally
true and valid? The Sruti itself clearly suggests the
answer by saying SIFHET agdT fasmad, ” Unborn,
manifests himself in manifold ways, the implication
being that the manifestations are apparent and pheno-
menal and not real. What is this bnt‘nhe doctrine of Maya
pure and simple ? As the QATIIATFZYUT succinefly puts it
“oRETREAE JIEEAAT: AR -
7 %99 | How can the onme Brahman whose nature is
QrEgE=< assume a variety of forms, without the aid of
Mava. The attempt of the followers of the other schools
of Vedanta to reconcile the contradictory statements of
the Srati by appealing to the all-powerfulness of Isvara
only evades the difficulty without in any way taking us
to a satisfaciory solution. Sri Sankara is therefore ver-
fectly justified when he says “ TUARHAEY @EIHIAIEI-

i ke >
gi= AFegIEgg Saacee (AT [Lii. 7) The non-
activity of Brahman is inherent in his own nature and
his moving power is due to association with Maya.

: b. Secondly the Jiva, Individual soul, isstated to be
T  without attachment 3{HAT non-actor and so on.
There are however passages where the Jiva is asked to
worship Isvara in a variety of ways thereby implying
that he is a @t (actor). The seeming contradiction can
be removed only by maintaining that the soul Jiva in
its essential nature is non-active.

¢. Thirdly, drer (liberation) is declared to be the fruit
of A (knowledge) and JI alove. THT FfEaTaEEgarT
(pnly by kuowri\ng Him does one pass beyond death.)
E #9id (He who knows Brahman himself be-
comes Brahman.) If #yef results from I then =y

bondage which is opposed to, and destroyed by it, must
necessarily be due to #JH. For 31319 alone can be re-
moved by @, In the words of EIFgfaE “Tq: A=Y ®-
3gAReIHE T ARG From  the fact thag
Moksha directly results from knowledge it impliedly

follows that bondage is due to Adhyasa (Superimposition _

or Nescience.)

d. Fourthly and lastly, the Sruti triumphantly
proclaims the identity of H&, and Sf¥. But such
identity seems to be belied by our everyday experience.
Tt is this alleged conflict that has led the Drvaitins and
Visishtadvmihiusﬁho explain away such passages as
aeure, oE ARE ete.  In their anxiety to make peacs
with secular experience, they however forget that thair
procedure logically leads to the dethronement of the
Sruti from its position as paramount authority in the
matter of Atma Vidya. We need no Sruti to teach
what is apparent to each one of us. The authority of
the Sruti lies in the fact that it exclusively deals with
what cannot be learnt from other sources of knowledge.
As the Mimamsakas say ““ofsTq ;E@9ad’’. Thas
the individual soul is seemingly different from the
Supreme Soul is patent to all of us and to seek the
support of Sruti for sueh a patent fact is either
superfluoas or meaningless. Sri Sankaracharya alone
among Indian thinkers pays trae homage to the Srubi.
He recognises the validity of sensuous perception and
ratiocination in the sphere of phenomenal existence. So
long as the phenomenal world resulting from Avidya
exists, is all empiric action true; when once the
consciousness of identity with Brahman, taught by the
Sruti awakens, Avidya stultifies itself with all its
resultant effects. Thus the doetrine of Maya enables
Sri Sankara to maintain infact in their respective spheres
the validity of secular experience and the franscendent
authority of the Sruti. -

Before coneluding we should like to remove a very
common misconception regarding the doctrine of Maya
It is said that this doctrine has no foundation in the
Vedas and Upanishads and that it was evolved by Sri
Sankara out of his unaided imagination. An Indian
Professor in an Indian University goes so far as to
assert that the doctrine of Maya “‘has no support in the
earlier form of the Vedanta philosophy” and that ‘it
was Sankara under the influence of the Buddhist
teaching, following the traditions of Gaudapada, who
imported the conception of Mava into the Vedanta
philosophy.” This assertion betrays a strange lack of
insight into the teachings of the Upanishads and the
Advaita doctrine based upon them. Criticisms of this
kind are by no means peculiar to the present era. The
charge of teaching Buddhism in the garb of Advaita was
very often levelled against Sri Sankara by hisopponents
of former days and as often effectively repelled by the
Vivarnakara, Nrisimhasrama, Madhusudana Saraswats
and Krishnananda Saraswati. We shall content ourselves
by drawing pointed attention to a few choice Upanishadie
passages which expressly or impliedly teaches the doe-
trine of Maya. “ 357 & ZATHT AT ARaT 3a¢ AR 7
(\Yhere thﬁere is duality, as it were, one sees another...)
““Jg SFnE F=a > (There is no trace here whatever of

multiplicity, “q5 & @Atz F: AH:  UHIAgIES:

{To him who has realised the oneness of the Atman how
can there be any illusion or misery?) ¢ SAFSTY ISFATT
(seems to think, seems to move). The import of these
pessages is plain and no amount of verbal juggling can
extract any other rational meaning out of them. They
teach the quintessence of the Advaita doctrine which is
very neatly summed up in the following couplet:—

FET GF SRRl ST AR A |
[+ 39 GBI garFaenea: 1
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Bhagavan Sankara and Plato.

O By M. S, NATESON.

A comparative study of the systems of philosophy
as expounded by Bhagavan Sankara and Plato shows
that both are rationalists and idealists, but that the
rationalism and idealism of Sankara are of a higher
type, more abstruse than those of Plato. Such a study
is always delightful and interesting as an adequate
insight is thereby got into the phases of the occidental
as well as of the orviental schemes of life side by side.
Although the views of Plato have been amply modified
by his followers and made more perfect, aud although
later European thinkers have formulated systems of
philosophy far more abstruse than that of Plato, none
of them has so far surpassed the teaching of Sankara,
who stauds unrivalled in history as a thinker, whose
philosophy has been by a concensus of well-informed
opinion termed the profoundest and the most abstruse
philosophy. Indeed, no other system can possibly be
more refined than the philosophy of Sankara’s Advai-
tism. Thought cannot soar higher. It is the only
system that gives a true and a real solace to miserable
man tossed about in the ocean of samsara. What
Philosopher Schopenhauer calls the solace of his life
is none other than Sankara’s Advaitism, the purest
kind of it as expounded by the great Master, and not
any modified or qualified view of the Vedanta, No
wonder then, that his name has been immortalised in
the land of his birth, and is referred to with the
highest respect by the people of Bharatavarsha who
believe him to be superhuman, an Avatara of God on
earth.

The central doctrine of Plato’s philosophy is his
“ Doctrine of Ideas” while the kernel of Sankara’s
philosophy is his ¢ Doctrine of Maya.” -

SANKARA SAYS THAT
1. the world of objects is

“PLATO AFRRIRMS TLIAT
1. the world of object is

unreal ; unreal ;
2. ideas are unreal and 2. ideasarerealand many;
many ;

3. multiplicity of ideas is
unreal ; and
4. God is transcendental
and immanent.
On the ¢ Doctrine of
the two philosophers are :

3. multiplicity of ideas is
real ; and
4. God is transcendental.

Knowledge ” the views of

4. Sankara believes that
from a certain stand-
point the body is older
than the soul ;

5. Sankara says that the
soul is immortal.

4. Plato opines that the
soul is of an earlier

origin than the body ;

5. Plato says that the
soul is immortal.

SANKARA

1. Theory of Maya :

2. Gradation of knowledge
from the known to the
unknown j

3. Knowledge of the
things of sense unreal ;

4. Knowledge of species
real but enly comparati-
vely ;

5. The highest reality the
knowledge of Brahman
who is beyond both good
and evil ;

6. Advancement of know-
ledge from the parti-
cular to the universal.

PLATO

1. Ideology :

2. Gradation of knowledge
from the known to the
unknown ;

3. Knowledge of the
things of sense unreal ;

4. Knowledge of ideas
real ;

5. The highest reality the
knowledge of ideas of
good ;

6. Advancement of know-
ledge from the parti-
cular to the universal.

On the * Doctrine of the Soul.”

1. Sankara divides the
soul into the universal
soul and the individual
soul :

2. Sankara affirms thatthe
human soul is one and
an indivisible entity

3. Sankara says that the
seat of cognition is in
the heart :

1. Plato divides the soul
into the world-soul and
the human soul ;

2. Plato makes a tripartite
division of the human
soul ;

8. Plato says that the seat
of cognition is the head ;

"T'his brief survey of the three chief doctrines of
Ideology, Knowledge and Soul as_enunciated by the
two thinkers shows clearly why Sankara is est(_eemed
to be the highest and the greatest among the thinkers
of the world.
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have been much appreciated by the people of refined
tastes and fashions

Alembic Chemical Works Co, Ld.
’ 50 Prineess St. BOMBAY No. 2.

GOLD MEDALS
AMARELI & CALCUTTA EXHIBITIONS

BRONZE MEDAL N CERTIFICATE OF MERIT
MYSORE EXHIBITION ANP GWALIOR EXHIBITION.

Keshavkant
Hair Oil.

( Free from white Oil)

is specially prepared from PURE vegetable
oils and fragrant flowers. Lt siops Hair falling
and helps to grow smooth and black.

- RUPEES ONE THOUSAND
swill be given away to those who will prove that
white oil (which is injurious to Hair) is used
in the ¢ Keshavkant.” »

PRICE RUPEE ONE PER
and free of all charges to your
V., P. Post.

IKESHAV PERFUMERY WORKS,

Agents; MULJIBHAL HARISCHANDRAO RAOD & Co,

BOTTLE
home per

147, ABDUL REHMAN TREET,
BOMBAY No. 3
All Keshavkant packets contain prize tickets.

BOOKS FOR PATRIOTS

The Hon. Pandit Madan Mohan Malaviya
His Life and Speaches
axp Eprrion (RuvisED AND ENLARGED) -

The speeches which are embodied in this volume are not mere
speeches bus they are the fruib and flower of a soul deeply
rooted in a sense of the eternal veribies of life, of a character
distinguished by simplicity and self-control, of an intellack
given 6o an honest stiudy of facts and an impartial and fair-
minded pressntation of them. The publishers are convinced
that they are supplying the Tndian reading public with a
record of activity exarcised on behalf of the country which
will serve to infuse moral seriousness, honest study and
strenuous endeayour into the life hoth private and public, of
all who seck to take parb in Tndia’s public life. TG0 pages-

Price Rs. 3-0-0

Mahatma Gandhi
(Enlarged and up-to-date edition).
His Life, Writings and Speechs wi‘h a foreword by Mra.
Suronne Natpu. Over 450 pages. Tastefully bound with an
index. “The Commonyveal writes'::—The book is well got up
and very handy to hold and it should prove an acquisition to
every Indian’s Library. Price Rs. 2.

The Ethics of Passive Resistance

A complete treatise on Passive Resistance by 3Mr. M, S, Mag-
rice and Stayagraha by M. K. Gandhi, Price As. 4.

Lokamanya B. G. Tilak

9nd Edition, Revised and enlarged.

In this volume of the spesches of Lokamanya Bal Gangadhaz
Tilak, which is tha first of its kind, is given an «gxhaustive
and up-to date colleotion” of all the soul-stirring speeches of
this apostle of Home Rule which he declares to be our birth-
right. Among ofher subjects the speeches deal with the
present Political situation, Swadeshi movement, Shivaji.
Tenets of the New Party, National Fducation, Swarajya,
Qelf-Government or Home Rule and Gita Rahasyam. The
book opens with a valuable appreciation by Babu Aurobinda
Ghose. Price Rs, 2-0-0

‘ Mohomed Ali Jinnah:

These valuable speeches, now collected for the first time,
cannot fail to arouse profound and vivid interest in the minds
of all who are concerned with the vital issues of contemporary
political events and activities in India.

| The volume opens with a Foreword by the Raja of Mahmuda-

bad together with a biographioal appreoiation by Mrs,
Sarojini Naidu.

Over 320 pages printed on Antique paper and attractively
bound with & portrait and an index. Price Rs. 2.

India’s Claim for Home Rule
This book contains a compreheusive collection of spesches and
writings of eminent Indians and veteran English publicists,
with an attractive appendix and exhaustive Index. * “New
India’’ writes :—The growth of political literature in India
is, in recent times, becoming very rapid and remarkable, and
with the great National awakening in this land also has arisen
a keen and fervent desira o spread it by means of cheap and
useful books. Messrs. Ganesh & Co., the enterprising pub-
lishers of Madras, stimulated by this desire, have brought out

on Indian problems and their recent

Price Rs. 2

many popular books

venture is ““India’s Claim for Home Rule.”
India for Indians

(Second Edition revised and enlarged.)

This is a collection of the speeches delivered by Mr. C. R. Das

on Homs Rule of India wherein he has also tellingly exposed
the fallacy of Anglo-Indian Agitation against Indian aspira-
tions. The Book opens with an introduction by Babu Motilal
Gthose Bditor, “Amrita Bazar Patrika,” Ppica As. 12,

GANESH & Co,,

PUBLISHERS,
4 MADRAS.
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BANKING

Current Deposit Accounts.

Opened with sums of not less than Rs. 200 in the |

names of parties known to the Bank or properly
introduced.

Interest aliowed at 6 % per anoum on daily
balances, calculated half vearly provided this interest
accrued during such half year is not less than Rs. 5.

Pass Books and Credit Books are supplied free
of charge. All cheques must be drawu on the Bank’s
engraved form which will be supplied on application,
the stamp duty only heing charged for.

Bills, Cheques, Drafts payable at Trichinopoly
(vot involving unusnal trouble) are collected free of
charge.

Bills and Cheques drawn payable in Europe and
on Important towns in India are collected and remit-
ted according to instruction.

For rates and other particulars apply:
S. D. DEVANARAYANA IYER,
BANKER,
Mall Street, Teppakulam.

ARYA DHARMA.
(1) A High-class Tamil Monthly Magazine devoted
tn Hiudu religion, philosophy, Dharma and Litera-

(2) Iti xs patromsed by H. H. Sri Jagadguru Sankaracharya
Swami of Kumbakonam
and H. H. Sri Jagadguru Bankaracharya Bwami of
Sringeri.
It iz conducted by the Dakshina Bharata Dharma Man-
dalam of Trichinoply of which it is the official organ.
Annual Subscnpt.)ou is Rs. 2 per annum.
The current volume is the 5th and begins from Siddharthi
Vaikasi May—June 1919.)
Apply to
THE GENERAL SECRETARY,
Arya Dharma office,
Taprakvran, Trichinopoly.

SWAMI VIVEKANANDA.

His Complete Works—Vol. IL.IV, Rs. 2-8 each, Vols.

Iand V, Rs. 2-12 each.

From Colombo to Almora (20 inspiring lectures on burning

problems of the day) Rs. 2.

Raja-Yoga (2nd Ed.) Rs. 1.4.

Jnana-Yoga (21 Vedanta lectures) Re. 1-6.

My Master As. 8.

Epistles, Beries IV, each As. 6.

8ri Ramakrishna’s Teachmns (Mainly edited by Bister
Nivedita), Part I, Re. 1.

The Life of the Bwami Vivekananda.
Price, vols. I-111, Rs. 3-4 each.
tion Vols. I-TII. Rs. 2.5. each. Vol. IV, Re. 1-13

Srimad-Bhagavad Gita. Text, Eng.
pharse, and notes by Swami Bwarupananda.
Rs. 2.8

Vairagya-Satakam of Bhartrihari, Text, Eng. translation
and notes, As. 8. Most of the above booksare oﬁered ai conees-
sion rates to subscribers of the

PRABUDDHA BHARATA.

A hlgh class religions monthly, (24th year). Annnal Subs-
cripfion Rs. 2

Works of Bwami Abhedananda and Sister Nivedita are also
avilable, For ccmplete catalogue of books and photos please
apply to—

The Manager, Prabuddha Bharata Office,
M ti, P, O. Lokaghat, Almora DE.

(3)

Complete in 4 Vols.
Vol. IV, Bs. 2-8. Popular Edi-

tr'mslatwn para-
(2nd lud) Cioth,

BOOKS FOR NEW INDiA.

1. Swami Vivekananda: & Sketch. Re.0 60
To serve in the spreading of the SBwami’s message and reli-
gion, the grand truths of the Vedanta, is the auﬂmr s modest
ambition. And he has undoubtedly = ded in d g the
life and teachings of the swami in a very simple but forceful way,
— Voice of Freedom, San Frencisco, U. S. 4.

2. Swami Vivekananda: His Sanyasa Re 03 0
The significance of the orarge garb donned by the great
Patriot-Saint of Medern India is clearly told in this little book.

8. Swami Vivekananda's Prayer to Srl Rama.
krishna Re.0 10
This prayer, hitherto unpub ished, is prmted in two colours
and coutains the Mahamantram.

4. The Purpose of the Prophets Re. 0 20

The book constitutes the sub’ect of a lecture delivered to a
crowded audience on the Sii Krishna Jayanti day 1916. The
author holds that man in his despondency looks forward with
eager expectaticn to a greater power to cope with him in the
struggle for existence and he always does get that help. Hence
the great prophets, the Avataras. An examinafion into the les-
sons to be learnt from certain of the great teachers is made
throughout the lecture.—The Cominonweal, Madras.

5. The ¥ivekananda anverlary Its signi-
ficance - Re.0 10
6. Theosophy and Hmd\nsm Re.0 1 0
7. Jesus the Christ: His Mission on earth—A
Hindu View of the Galileean Teacher Re.0 6 C

8. History of Tmchmopolv pmor to the British
Occupation 3 Re.042 0

9. Pre-linualma.n Imhn A Hlstory of the Kother-
land prior to the Sultanate of Delhi. 180

This book is written from the Hindu staudpnmt of view
and contains no matter to which historical objection can be
taken. It embodies the author’s researches in the field of ancient
Indian History during a period of ten years and original sources
are largely queted from, The author makes bold to say that he
has aimed at a standard of accuracy much higher than that
attained by historians in the past and that this publication, the
drst of its kind, does supply a real desideratum.

The Vivekananda Publishing House,
TEPPAKULAM, TRICHINOPOLY, S. India.”

Malaria—How propagated ?
FROM THE PEN OF
BHISHAGACHARYA
Pandit H. SUBBARAYA SASTRY

Kavirathna,
Gold Medalist, and Expert Nadi Examiner etc.
With three flashes of thought Regarding origin—development
and propagation of Malaria and 21 specific recipes
Mosquito theory—Exploded,
The only book for one and all.
Free from Malaria—Save doctor’s bills
Price As. 4 each. English Edition.
Apply to the Author,
4165, Musakhan Street,
Secunderabad. Da.-

SRI RAMAKRISHNA MISSION PUBLICATIONS

MADRAS.

1. Btray Thoughts on Literature and Religion of India
Cloth 1— 4—0
Paper 1— C—0

2. The Soul of Man by Swami Ramakrishnananda
Cloth 1— 8—C
Paper 1— 0—0
3. Isha Lp’mnshed o5 o e 0— 4—0
4, Kena 5 Go .. 0—4-0
5. Katha = = e 0—10—0
6. Prasna i o 50 s, 0-10-0
TAMIL PUBLICATIONS.

7. Gospel of Sri Ramakrishna Paper 0—14—0
8. Bhakti Yoga ¥ &5 0— 80
9. Principles and Purpose of Vedanta .. 0— 20

Concession given on all books Except No. 7. to

Subscribers of Vedanta Kesari a high class religious
and philosophical Review (annual subscription) 2— 80

Apply to
MANAGER,
Yedanta Kesari,
MYLAPORE, Madras.
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LOOK SHARP! LOOK SHARP!

‘A Rare and golden opportuniiy
for buying
the BEST FOUNTAIN Pens.

JUST ARRIVED A VERY LARGE FRESH
STOCK OF ALL KINDS OF PENS

If you miss this chance, you wil never
get it in future.

Neptune Fountain Pen No. 210

with strong 14ct. solid gold nib

and iridium tipped. Rs.3 8 0
The “T. S. V.” Fountain Pen with

large barvel, good vulcanite

strong l4ct. solid gold nib and

iridium - tipped Price greatly

reduced. Ra.:3 000

The ‘¢ Venkatachary-Compacto”

Fountain Pen with nickel cases
and clips .4 0 0
Swan-Blackbird Fountain Pen.., 3 0 0
i Waterman’s Tdeal Pen No. 12. ,, 6 0 0
The Swan Fountain Pen. S0 0RO

The ParamahamsaFountain Pen,, 5 0 0

All these pens ave available in Fine,
Medium and Broad points.

Genuine Silver clips, nickel clips, Swan
and Waterman’s Inks are always kept and
supplied at the lowest market rates. Spare
parts are available for all Pens. All sorts
Ny  of repairs of Pens undertaken and charged moderately.

Wholesale Agents :
T.S. VENKATACHARIAR,
Boakseller, Stationer and Cloth Merchant,
Clives Bildings, TEPPAKULAM B.0. Trichinopoly.

Just Published!
THE HINDU

PHILOSOPHY

OF CONDUCT

BEING CLASS LECTURES ON THE

BHAGAVAD GITA
BY

‘M. RANGACHARYA, . A. RAO BAHADUR

Formerly Professor of Sanskrit &
Comparative Philology, Presidency College, Madras

Vol. I. (Revised Reprint) Nearly 600 pp:
Bound in Superior Cloth, Gold lettered.

Price: Rs. 5, Postage etc., extra.
Note: Volumes II & III in preparation.

“The Law Printing House,

“GOODS NOT APPROVED
TAKEN BACK.”

" SILK PITAMBER Co.,
BENARES CITY.

Silk7Goods! Plenty of Variety!!
All of the Choicest !1!

Silk Pitamber Sarees or Salais in all colours 16 X 2%
cubits price Rs. 20 to Rs. 200.

Sarees (spotted body) laced Aowars. Price Rs. 25
to Rs. 250. :

Splendid array of new petti-coats in all coleurs or
plain Rs. 2to Rs. 8. Batta body Rs. 2% to Rs: 25,

Stylish, desirable and well-made Duppatas in high
class laced work available in all colours.

Shining Silks, tables for Coats, Pants and Shirts, ete.

Supetfine white milk Dhoties with thia borders,
available from Rs. 7-8 to Rs. 16.

Select your favourite while thers is plenby.

See it Firss, Buy it First, Wear it First, Enjoy it ever.
Stocks ara better; Varieties are batter,
Qualities are better, Prices are Lower.

Special display of our famous Brass Toys, for
Children play with beautiful small shining utensils, 32 in
number. Big set Rs. 4. small set Rs, 2.

Send for price lists and samples for coating and
shirting Silks. 2

Superior genuine Musk Price per fola Rs. 33.

(Goods Seeurely packed in neat card-board boxes.
All orders and communications, should be addressed to:—

THE MANAGER,

SILK PITAMBER COMPANY,
BENARES CITY, U. P., (INDIA).

Kaviraj A. C. Bisharad.

Preprielor, BISHARAD'S AYURVEDIC
LABORATORY.

£ Mount Road, Madras.

| AYURYEDIC PRACTITIONER OF
15 YEARS' STANDING.

Specialist in Chronic Diseases and Diseases of
Women and Children.

} Special Consultation by letter free.

‘ Calls Attended on drrangement.

S. Pramanik, ».a., 20. Amherst Row, Oalcutba:—*“Really-= avi
much indebted to you, and Idon's know how to repay you.”

De, Wickramastea; Giriulla, Csylon:—‘Tae patient has got back
his power, which he has not had for the last 10 years,
during which time all medical skill failed.”

Girindra Nath Roy, Santipore: — ‘Youv treatment is marvelloas.””

| Dr. 8. N. Ghose, L. s, Jamhaza: —*I have used your medicina

i Psoas abscess with 2 marvellous effect.”

i in a case of

2, Horo Kumar Tagore Square.,
(off Corporation Street, CALCUTTA.)

SRI BHARAT DHARMA MAHAMANDAL.
The All-India Hindu Socio-religious Association.
General President: H. H. the Maharajs of Durbhanga Bahadur.
Bubscription for General Members each Rs. 2 a year.
Members have the privileges of (a) the Mahamandal Benevolent

Fund ; (b) the Mahamandal Magazine (in English),—a High Clasa
Monthly free; (c) all the Mahamandal Shastric Publications, at

three-fourth prics: i T
Prospectus and Spécimen copy of the Magazine sent FREE.
AGEexT: wanted in all important towns. Commission handsome.

The General Secretary, Sri Bharat Dharma Mahamandal
Benares Cantonmnent,




 : Arrﬂ 29, 1940

THE WORKSGF-TSRI SANKARACHAVD (A

¥ LY : 20 'Vqumes Crown 8vo. ina ]'eak Case.

Brahmasutrabhashya 3 vels.
Isa, Kena, Katha, and Prasna Upanishad Bhashyas 1 vol. -
- Munda, Mandukya and Aitareya Upanishad Bhashjas 1 vol.

=~ Taittiriya and Chandogya Upanishad Bhashyas 2 vols.
: Brihadaranyaka and Nrisimhatapani Upanishad Bhg:hyas 3 vols.
Bhagavad Gita 2 vols.
Sahasranama and Sanatsujatiya Bhashya 1 vel.
Vivekachudamani and Upadesasahasri 1 vol.
Minor Prakaranas 2 vols.
Minor Stotras and Lalita Trisati Bhashya 2 Vols.
Prapanchasara 2 vols.

For the first time in the History of Sanskrit Literature is brought out an aceurat., collected
and uniform edition of all the available works of this Renowned World-Teach. -.

This edition has the unigae advantage of having had the privilege of personal supervision
and guidance of His Holiness the late Jagadguru of Sringeri a reputed Sanskrit Scholar of very,
high attainments.

All the volumes are printed in the best style possible, illustrated swith splenaid half-tone ¢
"%R}'i coloured pictures and are bound in cloth with a very attractive aud elaborate design. The
Lwe'my volll'mes are placed in a neat teak case and each case containing one complete set of the
ordinary edition is priced at Rupees FIFTY only :

The same edition, bound in cloth extra, full gilt Rupees Seventy Five only.

SriVani Vilas Press, Srlrangam

D
rinied and Published by T. K, Balasubrahmanya Aiyar B. A. at tie Sri Vani Vilas Press, Srirangarc.
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