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FOREWORD.

I have much pleasure in placing before the public this humble
effort of mine at interpreting and explaining a work on the Advaita
philosophy of recognized merit. '

A glance of the General Table of Contents will make it clear
that this volume has been divided into two main Sections, Sanskrit
and English. The first contains the Text of the Siddhanta-
bindu with the Commentary of Purushottama Saraswati
called the Bindusamdipana and certain Appendices and the
second comprises Explanatory and Critical Notes and a
Translation of the text in Englisk and certain Appendices.

The text has been prepared from the following materials:—
(1) A photostat copy of a MS. of the Siddhantabindu purported
to have been written in S'ake 1601 ( A. D, 1679-80 ) and obtained
from the MSS. Collection at the Oriental Institute, Baroda which
is referred to in the foot-notes as & g@#7; (2) a similar copy of a
MS. of the Bindusamdipanca stated to have been written in Samvat
1817 (A. D. 1760-61) obtained from the same institution which is
referred to in the foot-notes as %, g&@®q; (3)a MS. of both the
works together appeared to have been written in Sarhvat 1840 (A.
D. 1783-84) and obtained from the Bhandarkar Oriental Research
Institute’s MSS. Library at Poona which is referred to in the
foot-notes as @ g@*H; and (4) another MS. of both of them
together, purported to have been written in Samvat 1765 (A. D.
1702-09 ) and obtained from the same source which is referred to in
the foot-notes as m g&#y. All these MSS. are complete.

As several variations in readings, some important, others
unimportant, were found between the Baroda and Poona MSS. of
the text and the commentary it was found necessary to adopt
one particular MS. of each as the basis of my text and mention
the important variations found in the others, in the foot-notes.
My choice for that purpose, has fallen on the Baroda MSS,
because they are comparatively older than the Poona MSS. and

because I found from the photostat copies in my possession that
a @
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they had been written movre legibly and had comparatively fewer
faults of penmanship. There are however certain places where
I had to prefer the readings found in the one or the other of the
Poona MSS. and in such cases I have stated in brief in the foot-
notes the reasons for domg so. ‘

I have divided the fext into four parts, namely:— (1) sqg[:
(Introductory Remarks); (2) @wgrdfacta: (Determination of the
sense of the Term ‘Twam’); (3) magrdfadia: (Determination of the
sense of the Term ‘Tat’) and (4) axaaAREarifds: ( Determination
of the sense of the Sentence ‘Tattwamasi’) for reasons which have
been explained at p. 1 of the Notes. I have also sub-divided each
of these parts into numerous paragraphs so that the reader who
wishes to know the view of the author on any particular topic
may not have to wade through the whole work for that purpose.

The text contains numerous quotations from the principal
Upanishads obviously because, according to the Vedantins gene-
rally, they are the only source from which the true knowledge of
Brahma can be derived, some from the Brahmasitras of Badara-
yana which purport to systematise the teaching contained in those
sacred texts and therefore form the nucleus from which the different
doctrines of the Sankara, Ramanuja, Madhwa, Nimbarka and
Vallabha schools have grown, from the Bhdsya on the latter by
S'ankara because that was the principal work of the Advaita school
to which Madhustidana Saraswati belonged and from the numerous
other works composed later on by the adherents of that school,
from Sures’vara, who was the immediate pupil of the founder of that
school, down to Vidyaranya ¢. e. from those who flourished from
the ninth to the fifteenth century of the Christian era, because
some points which had not been touched directly by the founder
of the school or had been treated by him only cursorily were
found thrashed out by these later Advaitins, each according to his
own ability, and their views thereon were helpful to the author in
elucidating the points which he -wished to establish by this work,
which though - apparently a mere commentary is as good as an
independent work. . I am glad that I wasable to trace all those.
quotations, except a very few of them, to their sources and have
mentioned them in parantheses by the. side of .each quotation’
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together with the portions or chapters of the works in which they
occur. Some of these quotations being portions of Stitras or verses,
are not intelligible without knowing the context in which they
occur in the original works. I have therefore given the remaining
portions of them in the foot-notes thereunder. An Alphabetical
List of Quotations has also been appended to the text so that
if a reader wishes to find out where it occurs he can do so without
difficulty. A List of the Abbreviations used in the text in
order to indicate the sources of the quotations occurring in the
text has also been appended at the end. I have found that
some mistakes have unfortunately crept in in the text and the
commentary for reasons which are common to most of the works
published in India. I have therefore appended at the end of this
section a List of Corrections and have to request the reader to

make at least the important corrections from amongst them before
proceeding to read the work.

The Explanatory and Critical Notes and the Translation
in English of the text as printed in the preceding section have also
been divided into parts corresponding to those of the text. The
numbers of the appropriate pages of the text have been stated in
English in the Notes. In the Translation the numbers of the
corresponding pages of the text have been stated in Sanskrit at
the end of each passage in order that they may not be confounded
with the corresponding pages of the Notes.

The explanations in the Notes Lave been based ‘principally
upon those contained the following four commentaries on the
Siddhantabindu, namely :—(1) Bindusamdipana, (2 ) Nyayaratng-
vali, (8) Laghuvyakhyi and (4) Binduprapdte. Their merits
and demerits will be found discussed and such information about
their authors as was available to me, collected in the Intro-
duction. Whenever I had an occasion to differ from any com-

mentator, I have stated so, giving my reason or reasons for
holding a different view.

The criticism in the Notes has been based upon my own
study of the text and most of the other works of the author and
other relevant works in English, Sanskrit and Grujrati. Besides
explaining terms, sentences and passages, I have also given
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summaries of the arguments of the author at convinient stages

in order that the reader may be able to digest what may have been
read over-and follow what may come next.

The Translation follows the text closely as printed in the
preceding section. In making it I have on the one hand avoided
being slavishly literal and on the other taken very few liberties
with the text, with the result that while one who cannot read and
understand the text can read it through and gather the author’s
meaning from it as if the work had been originally written in
English, one who would look upon it as a mere help towards
understanding the text and would therefore expect to find from
it passage for passage, sentence for sentence and even word for
word, would rarely feel disappointed in his expectation. Wher-
ever I have thought that some explanation in simple language was

necessary for giving a clear idea of what the author meant, I have
given it in a foot-note.

Very few abbreviations occur in this section. I have not
therefore thought it necessary to append a list thereof to it.

In order to facilitate reference I have appended an Index to

the Notes and a List of Works Consulted and Referred
to for preparing them. :

This volume unfortunately appears after the lapse of more than
five years since its publication was announced but the delay has
been due partly to the fact that the Nirnaya Sagar Press having
several works on hand at the same time worked only at intervals,
partly to the fact that the Benares and Poona editions of the
work having come out with the commentaries of Narayana Tirtha
and Abhyatikara while the Sanskrit portion of this work was being
printed, I thought it better with the approval of the Director
of the Oriental Institute, to revise the Notes, Preface and
Introduction and partly to the fact that my official duties were
sometimes so pressing that I could not make progress in the work
of revision for days together at times.

My sincerest thanks are due to the Government of Baroda for
sanctioning the publication of this work in the Gaekwad’s Oriental
Series, to the authorities of the Oriental Institute, Baroda and the
Bhandarkar Oriental Research Institute, Poona for lending MSS.
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and such books as could be sent out from their Libraries,
to Mr. Chintaharan -Chakravarti, M. A., ILecturer, Bethune
College, Calcutta for kindly collecting for my sake and supplying
very valuable local information regarding the author and the
descendants of his brother Yadavacharya, which has enabled me
to give a geneological tree of the family from the time of
Shahbuddin Ghori upto the present day, a period of more
than 750 years, to Mr. K. Chattopadhyaya of Allahadad for
supplying information as to some of the Northern India editions
of some of the works of the author in his review of my article
on Madhusudana Saraswati; His Life and Works which
was published in Vol. VIII of the Annals of the Bhandarkar
Research Institute and to Mr. N. C. Divanji, Superintendent,
Travelling Libraries, Baroda State, for rendering much valuable
assistance,

With these few prefatory remarks I place this volume in the
hands of the public, expecting that those gifted scholars who
may have occasion to review this work will keep an eye as much
on its merits as on its demerits. When even such a profound
scholar and teacher of Advaitism as the revered author of the
Siddhantabindu, has, while placing the work before his compeers,
expected magnanimity from his ecritics by saying :—aggsiafa a7
g%, agarw:  gfua RE=wgsg—it is not too much for me, his humble
interpreter, doing a little bit of service to the goddess Sarasvati
during spare hours, which are rare, to expect it from those
hoary savants of Asia and Europe who have dedicated their
whole lives to that service. Moreover the Advaita philosophy
i3 so subtle and abstract and the method of exposition adopted
in the works thereon is so intimately connected with the Nyaya
system that even if a work thereon is couched in simple Sanskrit
one is bound to meet with difficulties here and there in grasping
the meaning intended to be conveyed by the author. This
fact has been recognized even by the commentator Purushottama,
who had the rare benefit of being a disciple of the learned author
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of the Siddhantabindu, when he has said —a1@i% a7 @
FIaT R, 99=3 & a7 gRmgd: a9k 1 I have however doné
my best to probe the mind of the author and hope that this my
attempt to interpret it will be helpful to those interested in this
science of sciences. :

Bulsar, Dated } P. C. Divaniji.

30th April 1933.
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INTRODUCTION

It is the usual practice of the editors of Sanskrit works to acquaint
their readers with the nature of the work they are editing, the author
thereof, his date as far as it can be ascertained from reliable data, his
place amongst the authors of the other works on the same subject, the sub-
ject-matter of the work in hand &ec. This is especially necessary in the case
of a work on Indian philosophy because its history is yet in a volatile state
and it is such a subject that it is very difficult for a reader to follow the
line of reasoning of an author without a previous general acquaintance with
bis views and the peculiarities of his style &c. Even the S'astris of the
old school who do editing work have for some years past seen the necessity
of doing so. I therefore propose to discharge that duty as best as I can.

I

What is the Siddhantabindu?

The Siddhantabindu, or Siddhantatatiwabindw asit is called by some
people, is a commentary on the Dus'aslokt also known as Chidanandadas’'«-
&'loks, a small Stotra, consisting, as its name implies, of ten verses only whose
reputed author was S'ri S'ankarscharya, the founder of the Advaita school
of the Vedanta philosophy. It appears that there are 3 other commentaries
on that Stotra but this is the only one which has attracted the attention
of scholars and that is due to its intrinsic merit. In the second of the four
verses given at the end of that commentary? it is called a Nibandha (digest)
and in the fourth it is stated that it had been prepared at the repeated request
of Balabhadra who according to Purushottama was a pupil of the author
and whose surname was Bhattacharya. How far its contents justify that
appellation will be examined after the contents thereof are analysed
and reviewed. But whether it is or is not a digest it does not cease to be
a running commentary on the Stotra above-mentioned. As a commentary
it is very valuable in that besides explaining the meanings of the words
and the verses as a whole the author goes behind them to ascertain the
motive of the author in composing the Stotra and having done so, has
interpreted the Stotra in the light of that motive. This has enabled him to
consider many more points concerning the underlying doctrine than would
otherwise have been possible for him to do,

II
Authorship of the Work.

There is no room for doubt as to who was the author of this work
because there is sufficient internal evidence available on that point. Thus

1. Sanskrit Section p. &R infra.
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in the second of the four verses given at the end of the work? it is distinetly
stated that it had been -composed by Madhustdana Muni. His further
identification is secured by the.colophon wherein it is stated that it had been
composed by “the illustrious Madhusidana Saraswati, a disciple at the
revered feet of the revered and illustrious Vis'wes'wara Saraswati, a peripa-
tetic teacher of the order of Paramahanisas”.? It is clear from this that the
author of this work was a member of the order of Sannyasis and a disciple
of Vis'weswara Saraswati,

III

Madhusiidana Saraswati Distinguished from
' other Madhusudanas.

The fact that this author’s name was Madhusidana Saraswati serves
to distinguish him from other Madhustdanas who have made contributions
to the Sanskrit literature, but whose names do not end with the affix ‘Sara-
swat?’. Mahamahopadhyaya Abhyankar S’astri states that there were in all
twenty-five authors who bore the name Madhustdana and that five thereout
had the affix ‘Saraswati’ applied to their names.® He has not however

given the names of all of them: From Aufrecht’s Catalogus Catalogorum
" one can gather the names of some 15 to 16 of them of whom only one had
the affix ‘Saraswatl’, applied to his name. TUnder that name he has men-
tioned several works one of which is the Siddhantabindu. We are not here
concerned with the 20 other Madhusiidanas of the learned S'astri or the 15
or 16 Madhustadanas of the learned compiler of the Catalogus Catalogorum
but with the Madhusiidana Saraswati of the latter to whom he attributes
the authorship of several other works besides the Siddhantabindw and the
'5 Madhusiidana Saraswatis of the former amongst whom those works are
divided, for our object is to ascertain the life-work of our own author.

v . . ,
" Author of the Siddhantabindu Distinguished from other
Madhustidana Saraswatis by Ascertaining
his Other Works.

The works which Aufrecht has mentioned under the heading Madhu-
sudana Saraswati are:—(1) Advaitabrahmasiddhi; (2) Advaitaratnarak-
sana; (3) Atmabodha-tika; (4) Anandamandakint; (5) Rig-veda-jatadya-
shtavikriti-vivarana; (6) Krishnakutahala Natake; (7) Prasthanabheda;
(8) Bhaktisamanyaniripana; (9) Bhagawadgitagudharthadipikd; (10)
Bhagawadbhaktirasiyane ; (11) Bhagawatapuranaprathamasloka-vyakhyda;
(12) Bhagawatapuranadyaslokatraya-vyakhyd; (18) Mahimnastotra-1tka;

1. Sanskrit Section p. ¢R infra. o
2. AeAERIRANTHRER A B AR E ST sz a Rt dic.
3. Government, Oriental Series, Class A, No, 2—Introduction pp. 26-%7.
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(14) Rajnampratibodhak; (15) Vedastuti-tikd; (16) Vedantakalpalatikd;

A7) S’'andilyasutra-tika; (18) S'astrasiddhantalesa-tika; (19) Samks'epa-

s'ariraka-sarasamgraha; (20) Sarvavidyasiddhantavarnana (2 Prasthana-

bheda ) and (21) Harilila-vyakhyd. The editors of the Harilild-vyakhya

seems to have copied out this very list with these amendments (1) that

they have dropped (a) No. 8 ( Bhakiisamanyanirapana) obviously because

it is the title of the first Ullasa of No. 10 (Bhagawdbhaktirasiyana )

(b) No. 12 (Bhagawatapuranadyaslokatraya-tika) apparently because

if Madhusidana Saraswati had written a commentary on the first

verse of the Bhagawat Purana ( No.11) it is impossible that he should

again have written & second commentary on the first three verses

of the same work; and (¢) No. 20 (Sarvavidyasiddhantavarnana)

because even Aufrecht doubted whether it was not the same as No. 7

( Prasthanabheda®) and (2) that they substitute (a) Subodhini for No. 9

( Gadharathadipika) which is obviously wrong because that was the title

of a commentary by S’ridhara on the DBhagawadgit@ published along

with Qadhdrthadipikd in the Anandastam Sanskrit Series (No. XLV )

and (b) Advattasiddhi for No. 1 (Advaitabrahmasiddhi) which is quite

proper because the latter is the title of a later work by Sadananda Yati
and the printed editions ( Advaitamafijari Series, Nirnaya Sagar Press and

Gujrati Press) bear the former name and because the author himself has
referred to that work in his other works by the same name? The editor
of the Vedantalkalpalatikd seecms to have copied out that list and that of
the Siddhantabindu in the Chaukhamba Sanskrit Series seems to have
copied out that given in the latter. Thus we find that the following

eighteen additional works are attributed to the author of the Siddhanta-

bindu, namely :—(1) Advaitasiddhi ; (2) Advaitaratnaraksana ; (3) Vedanta-

kalpalatila; (4) Samksepasirwaka-sarasamgraha (5) Gudharthadipikd;
(6) Bhaktirasayana or Bhagwadbhaktirasdyana; (7) Bhagawatapurdna-
prathamasloka-vyakhya ; (8) Mahimnastotra-tika; (9) Prasthanabheda;

(10) Harilila-vyakhya; (11) Anandamaxnda,km'b 12) Atmabodha-tika (13)
Vedastuti-tika ; (14) S'andilyasitra-tika ; (15).S astrasiddhantales’a-tika ;

(16) Ashtavikriti-vivarana or vivriti; (17) Krishnakutihala Nataka and
(18) Rajrampratibodhah. To these eighteen Mahamahopadhyaya Ganpati
S'astri added one more namely, Iswarapratipattiprakis'a. Prof. Modi of
Bhavnagar has included it amongst the works of the author of the Siddha-

1. In Dr. R. L. Mitra’s Notices of Sanskrit Manuscripts there is a motice
of a MS. of Atmabodha-tiké by Madhusidana Saraswati wherein the work
Atmabodharthaprakarana is described as Sarvavedantasiddhantasamgraha. That
appears to me to have been meant by Aufrecht. Even if that belief is not
correct, it is not the name of an additional work of Madhusiidana Saraswati but
another name of Atmabodha, a work of S'ri S'ankaracharya.

9. Advaitaratnaraks'ana (Nirnaya Sagar Press edition) pp. 26 a.nd 28;
Gudharthadipika (Native Press edition) pp. 16 and 18.
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niabindw noticed in the Introduction to his translation of that work. There
are thus 19 works in all which are attributed to our author. I will consider
the claims of all of them to be included in our list.

(2) Advaitasiddhs.

As for the first thereout, namely Advaitasiddhs, it was first printed
with the commentary of Brahmananda in the Advaitamaifijari Series ab
Kumbhakona, Another edition thereof was brought out by the Nirnaya
Sagar Press and a third with a commentary in Hindi by a Brahmachari
was brought out a few years ago by the Gujrati Press at Bombay. The
last is at present before me. Relying upon it I say that the author has
made obeisance in the second of the three introductory verses to three
Guras, S'ri Rama, Madhava and Vis'wes'wara. The colophon again at
the end of each of the four Parichchhedas thereof is to the following
effect :—“Thus ends the...... in the Advaitasiddhi composed by the illustrious
Madhusiidana Saraswati, a disciple at the illustrious feet of the illustrious
Vis'wes'wara Saraswati, a peripatetic teacher of the illustrious order
of Paramabamsas”. The Siddhantabindu is also distinctly referred to
therein as the author's own work five times in the first Parichchheda
and once in the fourth?.. The Vedanitakalpalatikd too which has been
acknowledged in the Siddhantabindu as the work of the author thereof?
has been referred to in this work not less than six times®: Then again at
the end of the third Parichchheda there is a verse wherein the author
acknowledges his indebtedness to his Gurid of the name of Vis'wes'wara
for having been able to keep the work free from faults and make it full of
merits and in the second of the nine verses at the end of the work he
acknowledges his indebtedness to Madhava Saraswati for having become
versed in making out the meanings of the Scriptures. There can there-
fore be not the slightest doubt as to the suthoz of this work being the
same as that of the Siddhantabindu.

(2) Advartarainaraksana.

This work has been’ printed by the Nirnaya Sagar Press. In the
concludmg verse therein the author appears to have made obeisance to
Vig'ewes'wara and the colophon at its end is almost the same as that at the
end of the Siddhantabindu, the only difference being tbat the word
“Bhagawat” occurring in the latter before the word “Pijyapada” is absent
from the former. Moreover the Advaitasiddhi is referred to therein six times

. ﬁ11 zﬁr AR auR AT A RRREEd =R sirgag TacEd R R
arer &e.

2. Gujraty Press edition pp. 847, 411, 430, 464, 489 and 995. .
3. Sanskrit Section pp. wo and W] infra.

4. Gujraty Pross edition pp, 387, 392, 411, 634, 687 and 995.
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as the work of the same author.! The Vedantakalpalatika which bas been
acknowledged by the author as his own work in the Siddhantabindu? and
other works has been acknowledged here too as his own works3,

(8) Vedantakalpalatika.

This work has been printed in the Princess of Wales Saraswati
Bhavan Text Series. As printed the colophon at its end omits the number
of the “Stabaka” but I have no doubt that the word “Prathamah” ought to
be there because the beginning and end of the work as printed correspond
. with those given in Dr, R. L. Mitra’s Notices of Sanskrit MSS. Vol. IV at p.
34 and in the India Office Catalogue Vol. IV p. 768 in the colophon of both
of which the said word does occur. Secondly, if the work as printed
were complete we should have expected it to have been closed with the
remark “Thus ends the Vedantakalpalatikd &c”-instead of “Thus ends
the Stabaka in the Vedantalkalpalatil:a &c” for a reason which is obvious,
Thirdiy, this work has been referred to six times in the Advaitasiddhi,?
once in the Advaitaratnaraksana’, twice in the Siddhantubindu,’ twice
in the Mahimnaslotra-tika’ and once in the Bhaktirasayana?® TFew of

these references can but most of them including those in the Siddhanta-
bindw cannot be identified from the printed work. Lastly,in the printed
work itself there are promises of the treatment of particular topics in details
later on.” These are not found to have been fulfilled in the subsequent parts
thereof as printed. I therefore ‘conclude that it contains the first stabaka
only and is therefore an incomplete reproduction of the work as composed
by the author. The same was the case with the Bhaktiras@yana. Until
all the three Ullasas were printed in the Achyuta Granthamiala there was
no complete printed edition thereof and many people took the first printed
Ullasa to comprise the whole work. Complete MSS, of the Vedantakalpa-
latikd seem to be very rare for the catalogues which I have consulted
contain mention of many MSS. of the first Stabaka only and one cannot
be sure whether the others are of that only or of other Stabakas as well. I
have not as yet been able to get any complete MS. and cannot therefore say
how many Stabakas there are in all in that work and cannot state here how
the colophons of the other Stabakas end. That in the printed work which

1. Nirpaya Sagar Press edition pp. 9, 24, 26, 28, 37 and 44.

2. Sanskrit Section pp. we and ©§ nfra.

3. Nirpaya Sagar Press edition p. 44.

4. Gujrati Press editon pp. 387, 392, 411, 634,7687, 995.

5. Nirpaya Sdgar Press edition p. 4.

6. Sanskrit Section pp. o and % infra.

7. Nirnaya Sagar Press edition pp. 64 and 57.

8. Achyuta Granthamala Series No. Il p. 24.

9. 'Sar'aswati Bkaya,n Teat Series No. III pp. 17, 20, 21, 66, 75.
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is in the same words as that in the MSS. in the two catalogues above-men-
tioned except for the word “Prathamah” is as follows:—“Thus ends the
Stabalka in the Vedantakalpalatika composed by Madhusiidana Saraswati, a
peripatetic teacher of the illustrious order of Parmahanisas”. There is
thus no mention of his Guri Vis'wes'wara but the above reference in the
other works to this and one to the Siddhantabindw at p. 87 of the printed
edition leave no doubt as to its being a work of the same author.

(4) Samsepas'ariraka-sarasamgraha.

This has been printed along with the original work itself in two
volumes as No, XVIII of the Kas'l Sanskrit Series. The colophon at the
end of the first chapter thereof is exactly in the same words as that ab
the end of the Advaitaraina and the wording of those at the end of the
other three chapters is also the same but with this difference that instead
of the word “Pujyapadas’ishya” after the word “Vis'wes'wara Saraswati’
there ig the word “S'ripadasishya” which makes no difference so far as our
present purpose is concerned, Moreover the first line of the introductory
verse no. 2 therein is the same as the corresponding line of the correspond-
ing introductory verse in the Adwaitasiddhi. There is thus a statement
therein of S'ri Rama, Vis'wes'wara and Madhava being the Guris of the
author. Lastly, although I have not been able to find any reference therein
to any other work of the author or any direct reference thereto in any
other work of his, I confidently believe that what the author means by
saying in the Advaitaraina at p. 45 that the subject how Asambhavana
of two sorts is removed has been dealt with in details elsewhere, is that he
has done so in the 20d paragraph at the beginning of the commentary on
Chapter III of the Samks'epa Sariraks and in the portion of the commentary
on Chapter IV. thereof’, This work too must therefore be held to have
been composed by the author of the Siddhantabindu.

(5) Gadharthadipika. :

This is a very lucid and popular running commentary on the Blaga-
wadgita. 1t has been printed by the Anandas'ram Press of Poona along with
the original work and another commentary by Sridhara. At the end of each
chapter thereof there is a colophon .in the same wording as that at the end of
the commentary on the second, third and fourth chapters of the Samiksepa
Sarwaka 4. e to say, the author has therein acknowledged Vis'wes'wara
Saraswatl as his Guri. Secondly, the first line of the last of the 5 verses
put in ab the end of the work is the same as the correspending line of
introductory verse no. 2 in the Advaitasiddhi and Sarasamgraha. Thirdly,
. although I have not been able to find any reference therein to any of the
other works previously mentioned, I have found therein under B. G. VIL
16 and XVIIL 66 distinct references to Bhagawadbhaktirasayan, & work

—_—

1. Kas's Sanskrit Series No, X VIIL Vol, II pp. 145-47 and 357.
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about which, as I shall later on _show, there can be no doubt as to its
being a work of the author of the Siddhantabindu. I have also found it
‘acknowledged by the author in the Advaitasiddhi as his own workl, This

‘then adds one more valuable work to the list of the works of the same
" author,

(6) Bhaktirasayana or Bhagwadbhaktirasayanc.

The first Ullasa only of this work was once printed at Calcutta but
recently all the three Ullasas have been brought out by Goswami Damodar
S’astri in the Achyuta Granthamala Series with a commentary of the author
‘on the first Ullasa and his own on the other two. Each Ullasa thereof
contains several Karikas and on the first there is also a commentary in
prose composed by the author himself. At the end of each Ullasa there
is & colophon to the following effect, namely :—“Thus ends...... in the Bhaga-
wadbhalktirasdyana composed by the illustrious Madhusiidana Saraswalti, a

peripatetic teacher of the order of Paramahamsas”?. There is thus no
mention in it of the name of his Gurii Vis'wes'wara but there is another
strong internal evidence therein of its being the work of the same author
and that is that in the commentary under Karika 19 of Ullasa I the
reader is asked to refer for details as to how the mind can assume the form
of an object, to the author’s Vedantakalpalatika® and in that under
Karika 23 of the same Ullasa he is asked to refer for details asto the
way in which the knowledge of an object arises, to the author’s Siddhania-
bindu.* This is then the sixth additional work falling to the credit of
our author.

(7) Bhagawataprathamas'loka-vydakhyda.

This is a commentary on only the first verse namely, “Janmﬁdya-'
sya yatah &c.” of the Bhagawat Purana and was published along with 10
~other commentaries, 9 in Sanskrit and 1 in Hindi by Nityaswaripa
Brahmachari of Vrindavan in 8. 1955 at pp. 27-31 of the first volume of
his Bhagawat Purdna. The author’s intention seems to have been to write a
commentary on either the whole work or a greater portion of it than one
verse only because there is no colophon and because it is therein stated at
the end :—“All the varieties of experiences of the sentiment of Bhalkti have
been stated by us in the Bhaktiras@yana. Some of them will be stated here
also”% This does not seem to have been done in the subsequent part of the
work as printed. The reference to the Bhaktirasayuna shows that it is the
work of the same author.

1. Qujraty Press edition p. 7 4.

2. gfv TR mMaR I AagazaacE R sweErfsmmy e
3. Achyuta Granthamdala Series No, II. p. 24.

4, 'Ibid p. 26.

b. wfwargwanara aaisaentntiRacaaastiRa: | s famgaay
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(8) Mahimnastotra-tika.

The original stotra is reputed to have been composed by Pushpa-
danticharya and was published with Madhustdana Saraswati's commentary
by the Nirnaya Sagar Press. It appears from the last verse thereof that it
had been orally recited by him and committed to writing by somebody else.
Apparently it contains a eulogy of God S'iva but Madhusidana Saraswati
has so construed the wording of all the verses thereof as to make them
applicable both to that god and to Vishnu. In the beginning of his commen-
tary there is a verse containing an obeisance to his Gurd Vis'wes'wara and
at the end there isa colophon to the following effect :—“Thus ends the
commentary on Mahimnastuii composed by the illustrious Madhusidana
Saraswati, a bee sitting on the lotus feet of the illustrious Vis'wes'wara
Saraswati of the illustrious order of Paramshamsas”. Moreover in the
portions thereof under verses 26 and 27 there is a distinct reference to the
Vedantakalpalatika and it is stated in the latter that it is the work of
the same author and I believe that by the words ‘“‘Anyatroktamasti tatsarva-
matropasathartavyam nytinatéaparihariya”, which occur therein, the author
refers the reader to the concluding portion of the commentary on Verse
VIII of the Das’asloki.,! It must therefore be included amongst the works
of our author,

(9) Prasthanabheda.

This work in the form in which it is printed by the Vani Vilas Press
does not seem from its colophon to have:been composed by any Madhusiidana
Saraswati but some later student seems to have made it out of the commen-
tary on Verse 7 of the Mahimnastotra-tika with slight modifications here
" and there in order to give it the appearance of an independent work.
Therefore though it contains much valuable information as to some of the
Sastras it does not make any addition to the number of works of our author.

(10) Harilila- Vyakhyd.

This is a commentary on the Harilild@ of Vopadeva which is, so to
gay, a key to the study of the Bhagawat Purdna. It was printed at Calcutta
in 1920 with an Introduction by two S'astri’s of Bengal. It is divided into
twelve chapters corresponding to those of the Purina and below the
commentary on each of them there is a colophon to the following effect,
pamely :—“Thus ends the Vivarana (exposition ) of the....,.Skandha in the
Harilila composed by the illustrious Vopadeva, made by Madhusidana
Saraswati”.? The name of the author’s Gurd is thus missing from it. In

L. sfy aﬂqmsﬁq%%wmﬁmﬁawgqsnm?wmmﬁam aRzgf-
STt U |
2. Sanskrit Section p. o§,

3. gfy sfiaRaRRmeREomET nyggTaEdinid. ... exrrRarong |
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the last of the six verses put in at the end of the commentary, there is also

the same name of the author without any further information. There

is also no reference in this to any other work of the same author nor is this

work referred to in any of the works previously mentioned, so far as I am

aware. Nor are there any other data from which it can be judged whether

this Madhusiidana Saraswati was or was not identical with the author of
the Siddhantabindu and the said other works. The learned editors of
that work in the Calcutta Oriental Series have however treated it as his
work without stating what grounds they had for doing so except that
the name Madhusiidana Saraswati was common to this and the other works.
Prof. Modi of Bhavanagar too has done so in the Introduction to his
translation of the Siddhaniabindu relying probably on the said editors.
Goswami Damodar S'astri the learned editor of and the commentator on the
second and third Ullasas of the Bhaktirasiyana has also done so in his
Introduction to the Achyuta Granthamalda Series No. II though without
stating any reasons. I myself too did so when I wrote my article on
“Madhusiidana Saraswati; His Life and Works”’, But now when I apply
the tests which I have applied to the previous works, I find that none
of them applies to it. On the other hand Mm. Abhyankar S'astri, who
has composed a fresh commentary on the Siddhantabindu and edited the
said work salong with it and an Introduction in Sanskrit, says® that there
were five Madhusidana Saraswatis one of whom, a disciple of S'ridhara
Saraswati was the author of this work and that he was different from the
author of the Siddhantabindw. But since he does not cite any reasons
for that statement, and is himself doubtful about its correctness, it must be
deemed to be of as doubtful authenticity as the implied opinion of
the editors of Harilil@ and others, popular belief not being a sure test.
Therefore the conclusion that can be drawn safely is that thisis a work
of Madhusidana Saraswati but that it is doubtful whether that indi-
vidual is or is not identical with the author of our work.

(11) Anandamanddkini.

This work is also on a similar footing. As printed in Kavyamald—
9nd Guchchha it is a Stotra in 102 stapzas in S'ardulavikridita metre
couched in melodious and figurative language, containing a description of
Gopilakrishna from head to foot and eulogizing his exploits upto the van-
quishing and killing of Kamsa, composed on the basis of the story contained
in the Bhagawat Purana. In the last stanza only the author gives his
name as Madhusiidana and in the colophon the work is said to have been
composed by Madhusudana Saraswati, a devotee of the son of Nanda.
There is no reference in it to any other work of the author and the nature
of the work cannot even raise any such expectation. Mm. Abhyankar S'astri
says at page 27 of the Introduction to his edition of the Siddhantabindu

1. Annals of the B. 0. R. L. Vol. V1II pp. 149-68.
9. Government Oriental Class 4. No. 2. Introduction p, 27,
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that the'inandamanddkini, Krishnakutuhala and some Kavyas and the
commentaries on the Harilild and Vedastuti were the works of a Madhu-
siidana Saraswati who was a disciple of Sridhara Saraswati and therefore
different from the author of the Siddhantabindu. He does not give any
reasons for that belief and it does not seem to have been well-founded
because there is nothing in the Anandamandakini to show that its author
was the son of Arundhati and Narayana of the S'andilya Gotra and a
disciple of Krishna Saraswati as the author of Krishnakulwhala Nataka
describes himself to be'. Nor is there anything in the Harilild-vyakhya
to establish the identity of its author with that of this Stotra. Hence this
is one more work which cannot be definitely held to have or have not been
composed by the author of the Siddhantabindu. '

(12) Atmabodha-tika.

This work has not been published so far as I am aware. I have not
also seen a MS. thereof. - But I have found one noticed in Dr. R. L. Mitra’s
Notices of Samskrit M[SS. at No. 1677. In the colophon thereof given in
it, it is stated that the commentary had been composed by Madhusiidana
Saraswati. It is not referred to in any of the first 8 works above-noticed or
in the Siddhamtabindw. Mm, Abhyankar S'astri has stated at p. 27 of his
Introduction that the writer of this commentary was also the author of
coramentaries on Advaitasiddhs, Siddhdtabindw and Siddhantales’a but 1
have not known of any Madhusiidana Saraswati having written comment-
aries on the first two works and cannot therefore make it the basis of any
inference as to the authorship of this work. This is thus a third work
which cannot be definitely held to be the work of our author.

(13) Vedastuti-tila, (14) S'andilyasiatra-tika and
(26) S'astrasiddhdantales' a-tikd. '

None of these three works has been published as far as I know nor
have I seen a MS. of any of them. None of them is also referred to in any
of the known works of our author. No opinion can therefore be expressed
at present as to ‘whether their authors were identical or different and
whether the author of the Siddhantabindw was identical with or different
from them or any of them., As for the last, moreover I will show later on
that it is not possible that the author of the Siddhantabindw should have
composed such a commentary.

(16) Ashtavikriti-vivarana or vivrits. ,
: This work was published with a commentary at Calcutta in S'ake
1811 by 8. S. Bhattcabarya. In the first verse the author thereof says that
he is & Maskari i. e. a Sannyasin of the name of Madhusamsidana and
a (spiritual) son of the illustrious Krishnadwaipayana. Beyond that he
does not give any more information about himself in any part of the _V_‘_f_Ql'k
N - ..on e

1. Annals of the B.'O, R, I, Vol, XIIL p. 2.
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or even in the colophon which merely says:—“Thus ends the Ashtavikriti-
vivrits”. Thus this work is not even written by a man of exactly the same
name as the Siddhdantabindu and the subject-matter thereof being quite
different from those of the other known works of our author, it does not
even deserve mention in the list of his doubtful works.

(I7) Ragrampratibodhah.

Although this work has been put down by Aufrecht under the
name of Madhusiidana Saraswati I have shown in the Annals of the
B. 0. R. I1 that the full name of the author thereof as appearing from
a single available MS. thereof weas DMadhusidandnanda Saraswati and that
he was a disciple of one Akhandananda as distinguished from Vis'wes'wara
Saraswati. There is also no reference to this work in any of the first 8
works above-mentioned or in the Siddhantadindw or wice vers@ and the
nature of the work which I have explained in the said article at sufficient
length excludes the possibility of there being any such.. It is therefore
definitely not a work of our author. -

(18) Krishnakutihala Natake.

This work has been put down in Aufrecht’'s Catalogue under the name
of Madhusiidana Saraswati along with the Siddhantabindw, Advaitasiddhi
and others, It has not been published so far but I happened to examine a
MS. thereof and have embodicd the result thereof in our article which is
published in the same journal.? I have stated therein that it is sufficiently
clear from the biographical details to be found in the drama that though its
author’s name was Madhusidana Saraswatl he was not a disciple of Vis'we:
8'wara Saraswati but of one Krishna Suraswati, and not a son of Purandara-
charya of the Kas'yapa Gotra but of Narayana of the S'andilya Gotra. There
is also no reference therein to any of the works of our author. Nor is there
_ any to it in any of them. It can therefore be stated definitely that this is not
a work of our author. Mm. Abhyankara S'astri has stated in his Introduction
to the Siddhantabindu® that the author of this drama was also the author
of the Anandamandakini, Harilila-vyakhya and Vedastuti-vyakhya. ¥
cannot say anything definitely about the identity or otherwise of the
authors of the two other works but can confidently state that there is no
probability of the author of this drama being also the author of Harililg-
wyalkhya because while the latter is identified by other students of Madhu-
siidana’s works with the author of the Siddhantabindw, Vedantakalpalatika
and other works on the Vedanta philosophy there is positive evidence
showing that the author of this drama was not identical with him. This
work also should therefore be excluded from the list of the. works of
cur author.

1, Vol. IX. pp. 313-23.
2. Vol X111, pp. 1-16.
3. Qovernment Oriental Series, Class 4, No, 2. p. 27,
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© (19) IS warapratipattiprakas'e.

This work was brought to light for the first time by Mr. Ganapati
S'astri of Trivendrum in 1921. He stated in his short preface to it that
its author was the same Madhusidana Saraswati -who is well-known as
the author of many important works such as Gudharthadipikd and others
but made no attempt to prove that statement. Prof. Modi has however
examined it critically and having compared its contents with those of the
Siddhantabindu, Mahimnastoira-tika, and Bhagawataprathamas'loka-tikd,
come to the conclusion that although there is no direct reference to
any other work of our author in the said work, there are good grounds
for holding that the author of those three works and that of Is'waraprati-
pattiprakas'a were identical. I have thought over the question carefully
in the light of the reasons given by him in support of his conclusion and
referred to the particular passages in those works which he has compared
and am glad to be able to agree with him fully in his said conclusion and
add one more proof of the authors of the Siddhantabindw and of this
work being identical, namely that while stating the conclusion that autho-
ritativeness consists in the capability to impart the knowledge of & thing
with a purpose, which is not contradicted and is unknown, not in having
the laying down of an injunction to do an act as an aim, the author has
stated that this subject has been “treated in details elsewhere” and that
is found done in the introductory passage of the latter workl The
tendency which the author displays in this work to give a Vedantic colour
to a subject pertaining to religion is also an additional ground supporting
the same conclusion for the same tendency is observable in the Bhalkti-
rasiyane asnd Mahimnastoira-tka. This work can therefore be safely
included amongst the works of the author of the Siddantabinduw.

To sum up, the result of the scrutiny of the works going by the
name of Madhusiidana Saraswati is that out of the 20 works including the
Siddhantabindw above-referred to there are in all ten works which
can safely be believed to have been composed by the same individual
namely:—(1) Siddhantabindu; (2) Advastasiddhi; (8) .Advaitaratnarak-
gana; (4) Vedantakalpalatika; (8) Samls'spasariraka-sarasamgraha ;
(6) GQudharthadipika; (7) Bhagawadbhaliirasiyana; (8) Bhagawaia-
prathamas’loka-vyakhya; (9) Mahimnastotra-fika (including the Pra-
sthanabheda therein) and (10) I_é’wmapratipattip ‘akds’a; that there
are three works namely:—(1) Harzlzlwaalchya (2) Anandamandakini
and (8) Atmabodha-tikd which though the. works of a Sannyasin of
the same name cannot be conﬁdently held to be the compositions of the
same author, and that there are three more works, namely :—(1) Rajnan-

1. Cf. Trivendrum Sanskrit Series No. LXXIII p. 7 and Sanskrit Section
2. } infra.
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pratibodhah, (2) Krishnakutihala Nataka and (3) Ashiavikriti-vivrits;
about which it can confidently be said that they are not the works of
the same author but of another Madhusidana Saraswati and that there are
three works, namely:—(1) Vedastuti-tika, (2) S'andilyasitra-tikaé and
(8) S'astrasiddhamtales’a-tikd about whose authorship no opinion can be
confidently expressed one way or the other. Such being the case, we shall
take into consideration the first ten works and if necessary refer at times
to the next three but ignore the remaining six. Out of the said ten, the
first six, namely:—(1) Siddhantabindu; (2) Advaitasiddhi; (3) Advaita-
ratnaraksana; (4) Vedantakalpalatika (5) Sarasamgraha and (6) Gudha-
rthadipik@ are avowedly works on the philosophy of the Advaita schook
and the last four, namely:—(1) Bhaktirasdyana (2) Bhagawataprathama-
gloha-vyakhya (3) Mahimnastotra-tika and (4) Is'warapratipattiprakasa
are apparently works on the-Bhakti cult but in each of them the Advaita
doctrine has been anyhow brought in and some one or another new feature
thereof is explained in order to clear up doubts. That subject is am
interesting and important one but before we turn to it we should
get properly acquainted with the life-story of our author as far as it can
be gathered from the materials at our command.

v
Biographical Sketch of the Author.

Although there is such & large number of works composed by this
single individual, we do not find any other autobiographical details in any
of them except the autbor’s own name and the names of his preceptors. We
have therefore to look to external sources for gathering such information
ag we can as to his place of birth, family of birth, the places where and
the period for which he was educated, the place or places where he lived
on joining the order of Sannyasins, the number of years for which
be lived &c. What some of those sources are has already been . stated
by me in my article published in Vol. VIIL of the Amnals of the
B. 0. R. I at pp. 149-58. Since then I came to know that the
learned editor of the Vedantakalpalatika in the Saraswati Bhawan Text
Series, had also given a long biographical account of the author in his
Introduction in Sanskrit. Such additional information as it contained
was made use of in my “Reply to Criticisms” published .at pp. 313-23
of Vol. IX of the Amnnals of the said Institute. Since then in 1928
the Siddhantabindw was published at Benares with the commentaries
of Narayana Tirtha and Brabmananda Saraswati and an Introduction
in Sanskrit by Trimbakram S'astri of Jamnagar. In that Iatroduction
it was stated that there was a tradition that Madhusidana Saraswati
was a South Indian Brahman by birth and the account of his life given
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in the Introduction to the' Vedantakalpalatik& which substantially agrees
with that given in the Introduction to the Harililé was condemned
as based on unfounded conjectures.? I myself too heard it from a Udasin
now dead, who had lived at Vrindavan, Lahore, Hardwar, Rishikesh and
other places in the North for a number of years that Madhusidana
Saraswati was believed in that part of India to be a South Indian
Brahman by birth and to have gone to and setitled in the latter part of bis
life at Vrindavan. I am still of opinion that the tradition current in the
learned circles ‘in Bengal and at Benares is more reliable than the other
for several reasons. Firstly, the latter tradition is found recorded, in (1) &
work in MS. form called Vasdikavadamimafisa in the possession of Pandib
Haridas Siddhantavagis’a, a member of the same family, in which old
materials, one of which is a work named Bhavabhams-vartd, a history of
Kotalipada, composed by Raghavendra Kavis'ekhara as early as A. D. 1667,
have been made use of, (2) a Kulapaijik@, probably a family chronicle
which is mentioned in the Introduction to the Vedantakalpalatild
(8) more than one work of modern times e.'g. the Viswakosh (Encyclopeedia
Bengalinica) and (4) tho long and scholarly Introduction by Mr. Réajendra-
nath Ghosh to his edition of this author’s Adwvitusiddhi. Secondly,
whereas there is only a bare name of the one tradition we have in
the other all the necessary details of the life of the author before
and after renunciation upto death. Thirdly, whereas no South Indian
Pandit or scholar has come forward to say that the tradition relied on by
me was unreliable for particular reasons, Mr. Chintaharan Chakravarti of
Bethune College, Calcutta has come forward to confirm it with authorities
of which I was not aware.? He says further that he and some well-known
Pandits of Bengal including Pandit Haridas who is in possession of the
MS. of the Vaidikavadamimafisd, take pride in cherishing the belief
that they belong to the same family as the distinguished author of our
work and that older people amongst them still offer Tarpana in the name
of Madhusidana who is believed to be identical with our author. In kind
response to my request he has also supplied me with a list of the members
of the family who have had distinguished literary careers to his knowledge
and thereout I mention the names of those Whom I consider worthy of
having their memory preserved. They are:—(1) Jayanarayan Tarkaratna,
a veteran Naiyayika who flourished in the nineteenth century, has left a
work on Nyaya called Tarkaraindvalt and was for some time a professor
at the Government Tol (school) at Navadwipa; (2) S'as’adhara Tarka-
chidamani who was & well-known orator and a Bengali author and exerted
himself in order to defend the orthodox Hinduism against the attacks of the
reformers in the press and on the platform, Sadhanapradipe and Dharma-

1. Chaukhamba Sanskrit Series No. LX V., Introduction p. 8.
9. Annals of the B. 0. R. I, Vol. IX, pp. 309-12.
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yakhyd being two of the works left behind by him as evidence of his fervour
in the sacred cause of the ancient Hindu culture; (3) Kalinath Madhyastha,
who, though not a great scholar, distinguished himself as & humorous critic
of society, the work left by him being. Khatmarchanachandriks, a novel
work in which an imaginary deity named Khaima (the Great Eater) is
depicted as visiting several rendezvous of society and exposing its foibles;
(4) Sitanath Siddhantavagis'a, a specialist in Sanskrit grammer and a
good poet who has brought out several works on Kalapa Vyakarana! and
Vedic rituals some of which are —Kalapa-taddhita-paris'ishta, Katantra-
samyjtvant, a commentary on the Kal@pavydkarana and Purohitapradipa ;
(5) Haridas Siddbantavagis’a who has brought out editions of almost
all the popular Kavyas and Natakas with Sanskrit commentaries of his
own, has composed and published several new dramas and Smriti works
in Sanskrit, some of which are:—Virdjasarojint and Smritichintamani,
bhas also commenced to edit the Mahabharata with a Sanskrit
commentary of his own and a translation in Bengali, some parts whereof
have already been published, and is the same Pandit who is above spolen
of as being in possession of the Vaidikavadamimarisa (6) Kalipad Tarka-
charya, who is the author of several Kavyas and Natakas in Sanskrit, the
hames of those of them that are published keing :—Noaladamayantiyam
and Syamontoddhdra, is also a writer of good lyric poetry and has
edited several works on the Nyaya and Vaig'eshika systems with
Sanskrit commentaries, some of which are:—Multivida of Gaddadhare,
Pragastapadabhashya with the Salkti of Jagadis’a and Bhashdratna of
Kanada Bhattacharya, and was also the editor of the Sanskrit Jjournal of
the Sanskrit Sahitya Parishad for about ten years ending with A. D, 1930;
(7) Harihar S'astri who was a professor in the Oriental Department of the
Benares Hindu University, has to his credit a commentary of his own in
Sanskrit on S'abdakhanda, a work on Navya-Nyaya which has been publi-
shed recently,and wrote articles on philosophical subjects in Bengali journals
such as the Bharatavarsha and used to edit the Vangasahitya; (8) Kalidas
Vidyavinoda who is the author of a Mahakavya dealing with the life-story of
S'ivaji, the founder of the Maratha Jimpire. (9) Revati Mohan Kavyaratna,
who is the State-Purohit at Agartala in Tipperah Raj. To these I add the
tenthname of my informant Mr. Chintaharana Cbakravarti Kavyatirtha M. A,
who is a lecturer in Sanskrit at Bethune College, Calcutta, and has rendered
great services to the advancement of Sanskiit and Bengali learning by
contributing articles on subjects connected with the literatures of the two
languages to the Annals of the Bhandarkar Oriental Research Institute,
Indian Antiquary, Journal of the Asiatic Socicty of Bengal, Indian
Historical Quarterly &c. He wrote once that some of the descendants of

1. “Kalapa Vyakarana” means the system of grammar as revealed to God
pa Vy y

kﬁrtikeyo. ou & peacock’s tail, For details vide Belvalkar’s Systems of Sanskrit
Grammer,. : :
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the family could even trace their descent from Yadavéinanda upto the
thirteenth degree and being requested to supply me with the complete
pedigree of at least one branch of the family to which he belonged, has sent
that of his own which I give below:—

S'ri Rama Mis'ra
Mﬁd{mvu
Go[!)ﬁla,
Ganapati

Sanatana

Krishnagunarnava

I - I I
Jitamitra Achéaryas‘ekhara Purandara
| I
S'rinath Yadavanand Kamalanayana Vagisa Nameunkwown
Chidamani Nyayacharya (latterly knownas Goswami
. Madhusadana Sa-
raswatt)

Gauridis Vis'wanatha Raghunatha Madhav Avilamba
Tarkapaiichanana Saraswatl

Vaninatha
- Rudrarama

Gbanas'yima,

Ramapati

Gauriprasada
Madanamohana
J ﬁénad!ika.x_xt,ha
Chintaharana

This way Mr. Chakravarti is only the tenth in descent from
Yadavananda but it is nevertheless proof of the pride of lineage spoken
of by him and therefore in the absence of an equally positive proof of the
ther tradition must go to establish the reliability of that tradition.
Fourthly, the river Madhumati in the Faridpur District which Madhu-
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sidana was, according to that tradition, able to cross through the. favour

of God Varuna, while it was in an overflooded condition when he

started on his journey to Benares for getting himsolf initiated into

the order of Sannyasins, is still believed to have received that name on

account of the above miracle and the members of the family of the author
still believe that they are immune from being drowned in that river owing

to a boon conferred by that God on the said occasion. Moreover the

memory of our author’s father Purandaricharys is found still preserved by

a temple of his family goddess Daks'inamiirti Kali and a tank facing it A
popular reading room and library have also been founded in 1920 in the
native village of our author and given the name “Madhusidana Saraswati
Mandir” in order to keep his memory greenl. No such relics are preserved
and no such memorials are known to have been raised in any part of
Southern India. Fifthly, this tradition is substantially confirmed by Goswami
Damodar S'astri in his Introduction to his edition of the Bhaltirasayana on
the strength of an oral tradition narrated to him by his Guru M. Yadhunath
S’arma Bhattacharya, a teacher of Navya-Nyaya at Navadwipa (Nadia)
Lastly, it is acknowledged as the only available source by another scholar,
Prof. Modi of Bhavnagar in his Introduction to his translation of this work
and i8 not attacked as unreliable by Mr. K. Chattopadhyaya who would, I
believe, have done so surely if he had been convinced that the tradition as
to. the South Indian birth of Madhusiidana Saraswati was more reliable
than the other which I had made use of. Relying therefore upon that
tradition as supplemented by other traditions, which are accepted by all as
authoritative, I give the following brief sketch of our author’s life.

His original name was Kamalanayana. That Kamalanayana was
one of the four sons of Purandaracharya of Kotalipada in the district of
Faridpur in Eastern Bengal, the others being S'rinatha, Yadavananda and
Vagis'achandra. Purandaracharya was thesixth in descent from Rama Mis'ra,
a Kanojee Brahman of the Kas'yapa Gotra who had migrated with other
Brahmans to Bengal and settled at Navadwipa (Nadia) in the Burdwan
district of Western Bengal owing to the religious persecutions of Emperor
Shahabuddin Ghori. Gunarnavacharya, the father of Purandara again
migrated from Navadwipa to Yas'ohara in Eastern Bengal and Purandara
again migrated to Kotalipada in the Faridpur district and built there z
house and a temple of Daks'inamurti Kalika. He gave education of a
high order to his sons and Yadavananda and Kamalanayana thereout
turned out to be brilliant. The latter according to Goswami Damodar
S'astri studied Nyaya under Hari Rama Tarkavagis'a who is identified with
S'ri Réama, the first of the three Gurus mentioned in the Advaitasiddhi and
Gudharthadipikd. Some believe that this Hari Rama was his Paramaguru
- i e. Goru's Guru. He took Sannyasa shortly after the completion of his
study on realizing the futility of doing works for the sake of gain when the

1. Ibid. pp. 810-11.

Q




XVIiI INTRODUCTION.

chief of Madhavpas'a under whose protection his father lived declined to
make a grant of a piece of land to his father in recognition of the attain-
ments of his said two sons and repaired to Benares. There he came in contact
with Vis'wes'wara Saraswatl who is referred to in 7 works of his as his Guru
and got himself initiated into the fourth order and received the name
Madhustdana Saraswati. Thereafter he studied the Vedanta works under
‘Madhava Saraswati who is referred to in the Advaitasiddhi and Gadha-
rthadipik@ as his third Guru and again in the second to the fourth verses
at the end of the former as the one through whose favour he became versed
in the meanings of the Scriptures. While living at Gopala Math on Chatuh-
shashthi Gbét in Benares he established his reputation as a venerable saint
and a profound scholar and composed the works above-noted which won
for him a permanent and prominent place amongst the exponents and the
defenders of the Advaita doctrine and attracted friends and followers. A
.prominent one from amongst his friends was the famous Hindi poet
Tulsidas and from amongst his followers, Purushottama Saraswati whose
commentary has been published in this Volume. Moreover Farquhar bag
narrated in an article entitled ‘The Organization of the Sainnyasis of the
Vedanta”l, a tradition that he once felt much aggrieved on finding Sannyasis
killed by armed Fakirs who were protected from mob-violence and from
government interference on account of their privileged position under the
Moghal rule, because Sannyasis could not resist their attacks or retaliate
owing to their vow of Ahimsa (non-violence), and approached Emperor
Akbar with a view to obtain protection for them, that Raja Birbal who was
present at the interview suggested that non-Brabmans might be admitted
into the order of Sannyasis and allowed to bear arms, that Madhusadana and
the Emperor both agreed and the latter promised to give protection to such
armed Sannyasins from government interference on account of their sacred
order, that thenceforth non-Brabmans were admitted into seven of the ten
sub-orders of Sannyasis and that as a consequence thereof while in Southern
India all the ten orders are reserved for Brabmans, in Northern India only
three namely, Tirtha, Asrama and Saraswati are reserved for them. It is
not known when and for what reason this saint left Benares but it is found
recorded that he left his mortal tenement at Hardwar at the advanced age
of 107 years.

VI
Date of the Author.

The earliest attempt to fix the date of this author was, so far as
I am aware, made by Lassen in Lis preface to a reprint of Schlegel’s edition
of the Bhagawadgitd. He believed that the Madhusidana referred to by .
Madhavacharya in his Dhatuvritts was Madhusidana Saraswati, the author

1. JOB. A 8. July 1925 pp. 479-86.
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of Gudharthadipika. This belief was based on an opinion of Burnouf
which as translated did not amount to more than a conjecturel. His view
therefore that this author must have lived about the middle of the four-
teenth century after Christ, based upon that belief was attacked by Mr. K.
I Telang in A Note on the Date of Madhusidana Saruswati published in
Journal of the Bombay Branch of the Royal Asiatic Society?. In that Note
he not only rejected as unacceptable the date proposed by Lassen but also
attempted to prove from internal and external evidence that the author
of Gudharthadipil@ must have flourished about the end of the fifteenth
or the beginning of the sixteenth century. But he seemed to have fallen
into other errors for he identified the Madhava mentioned in the line “S'ri-
ramavig’'wes'waramadhavanam” with Madhavacharya, the author of Jivan-
mulktiviveka and believed a tradition current in Southern India that this
man once occupied the Gadi of the Math at S'ringeri. In 1920 Ramajfia
S’arma Piandey edited the author’s Vedantakalpalatikd with an Introduc-
tion in Sanskrit wherein he fixed his date between 1540 and 1623 A, D.
I was not aware of those attempts to fix the date of this author till I penned
my article on his life and works published in Vol. VIII of the Annals of the
B. 0. R. I.3 and therefore relying on certain other data then available I
expressed the view that this author must have lived in the latter half of
the sixteenth and the first half of the seventeenth century. Latterly I came
to know them and in a subsequent article published in the same journalt
showed why the view of Mr. Telang could not he accepted and that the most
probable date was the one which I had suggested and which is in substantial
agreement with that determined by the learned editor of the Vedantakalpa-
latikd and with that suggested by a remark of Prof. Das Gupta in his History
of Indian Philosopky. Since then Mm. Abhyankar S'astri has expressed
a view based on a tradition current according to him amongst the learned
people and at the seats of learning like Benares and in the South of India,
that Madhusidana being a contemporary of Jagannath Pandit, Khanda Deva
Mis'ra, Gadadhar Bhatta, and Nages'a Bhatta must have flourished about the
middle of the seventeenth century. He has tried to support that proposition
by the conclusions arrived at by certain writers as to the dates of each of
these five Pandits and thereout as to Madhusiidana Saraswati he says that
he had referred to Appaya Dike'it's Kalpataruparimala by name®. This
statement seems to have been made on the strength of a similar one made
by Pandit Bala Saraswati in his Note on Appaya Diks'it in the Kumbha-
kona edition of the Siddhantales'asamgraha on the basis of an alleged
mention of the author of the Parimala in the Advaitasiddhi. The learned

. Journal of the B. B. R, 4. 8. Vol. X. No, XXX, foot-note under p, 370.
. Ibid. pp. 368-77.

. Vol. VIIL. pp. 149-58. .

. Vol. IX. pp. 313-23. é(
. Gavermpem Oriental Series, Class A. No, 2, Introduction pp. £6-26., -
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editor of the Siddhantabindw in the Chawkhamba Sanskrit Series has
also taken as true all the facts relied on by the learned editor of the Veda-
ntakalpalatikd and has therefore in order to reconcile them with this fact,
put the author in the beginning of the seventeenth century’. Goswami
Damodar S'astri, the learned editor of the Bhaktiras@yanae with a commen-
tary in the Achyut-Granthamala Series put him in the sixteenth century:
Mr. Chintaharan Chakravarti, has confirmed the date arrived at by me and
the learned editor of the Veddntakalpalatikad on other solid groundss.
Lastly, Prof. Modi has on certain grouunds one of which is the view of
Mr. Telang above-mentioned, which according to him is confirmed by
Dr. Winternitz, come to the conclusion that this author must have flourished
between about 1495 and 1585, or 1490 and 1602 A. D*. Taking all these
views into consideration it appears that opinions in the learned circles vary
as to which date to assign to this author and that the earliest date that has
been assigned to him is the middle of the fourteenth century and the latest
the middle of the seventeenth.

As for the terminus a quo between those limits Mr. Telang had rightly
stated that there being a distinct reference in the Gudharthadipild to the
Jwanmultiviveka of Vidyaranya Swami, the author of the former cannot
be placed earlier than the early part of the fifteenth century. The publi-
cation &f the Siddhantabindw and Bhakiiras@yana since then strengthens
that view because there is in the former a quotation from the Paiichadas®
though the name of the work or its author is not mentioned therein® and in
the latter there is a distinct statement that the subject, namely that it is the
mind that is the cause of the appearance of an object in a particular form
has been treated even by Vidyaranya in the Padichadas?®. In the Veda-
nlakalpalatika too there is a similar mention of & work called Pafickadasa-
prakarnt which is most probably none other than the Pafickadass’. There
is thus no doubt that our author must have lived after the Pasichadas’® and
Jwanmuktiviveka came to be:recognized as authoritative works. Now,
Vidyaranya the author of these works was identical with Madhava, a
minister of King Bukka of Vijayanagar who is known to have ruled from
1350-79 A. D3, The said books must have most probably been composed
by him after renunciation i. e. in the last quarter of the fourteenth
century. Moreover there is no recorded tradition as to Vidyaranya having

1. Chawkhamba Sanskrit Series No. LXV, Introduction p. 1 1.

2. Achyuta Granthamala@ Series No. I p. 11.

3. Annals of the B. 0. R. I. Vol. I1X p. 311.
- 4, Introduction to the translation of the Siddhantabindw pp, 21-27.
b. Sanskrit Section p. 88 infra.

6. Achyut Granthamala Series No 11 p, 26.

7. Saraswati Bhavan Text Series No. I11 p. 87,

8. .Macdonell’s History of Sanskrit Literature p, 275.
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come into direct contact with the living scholars of Benares and baving
brought his works to their notice as there is in the case of Appaya Diks'it?.
I have already shown in my “Reply to Criticisms”? that the tradition as to
Madhusidana being a South Indian and having occupied the Gadi of the
S'ringeri Math is not reliable. It is therefore reasonable to believe that
about half a century at least must have elapsed after the composition of
the said works when they found a place in Madhusadana’s collection of im-
portant works on the Vedanta philosophy and were deemed by him worthy
of being drawn upon for the confirmation of his views. Our author’s date
must again be pushed even further than this, for according to the tradition
recorded in the Introductions to the Harilil@ and Vedantakalpalatika,
which is accepted by the editor of the Siddhantabindw in the Chaukbamba
Sanskrit Series he was a contemporary of Emperor Akbar and came
in contact with him -and according to the one availed of by Farquhar
the admission of Ks'atriyas and Vais'yas into seven of the ten orders of
Sannydisins in Northern India such as Bharati, Vana, Avanya &c. was due
to him and was the result of a suggestion made by Raja Birbal in
order to prevent the indiscriminate slaughter of Sannyisins by armed
TFakirs®, The said Emperor ruled India from 1556 to 1605 A. D. 1In order
to be able to get an audience of the Emperor, this author must have earned
a good name. The tradition recorded in the Introduction to the Harilila
suggests also that the Pandlits of the court were so struck by his ability
that one of them paid him the high encomium of being a man whose depth
of learning could be gauged ouly by the Goddess of Learning. He must
in order to be able to create such an impression have before that studied
and digested all the S’astras, which means that he must be at least middle-
aged when in the third or fourth quarter of the sixteenth century he went to
the said Emporer’s court and must thcrefore have been born about the
second half of the century. That substantially agrees with the conclusion
previously arrived at by me and totally with that arrived at by the learned
editor of the Vedantakalpalatik@. The author’s connection with Madhava
Avilamnba Saraswatl who was identified with Yadavananda by the latter
but who had better be identified with his son Madhava, as proved by Mr,
Chakravarti on the strength of the opinion of Mr. Nagendranath Vasu
expressed in the Vanger Jatiya Itihass (A History of the Castes of
Bengal)* also requires us to stick to that conclusion because Madhava was
patronized by King Pratapaditya of Bengal who having fought with Akbar
must be deemed to have flourished in the latter part of the sixteenth and
the former of the seventeenth. Lastly, if the Madhusidana acknowledged

1. Pandit Bala Saraswati’s Note on dppaya Diks'i¢ in the Kumbhakona edi-
tion of Siddhantales'a.

2. Annals of the B, 0. R. I. Vol. IX. pp. 313-23.
8. J. R. 4. S. July 1926 pp. 479-86.
4. Annals of the B. 0. R. 1. Vol. X1, pp. 192-93.
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in the Sarvasiddhaniarahasys-vivarana by its author S'esha Gowinda, son
of S’esha Krishna who was the Guru of Bhattoji Diks'it, as his Guru, is our
author as he is believed to be by the editors of the Vedaniakalpalatika and
Bhalktirasayana and was a co-student of and had in later life a debate
with Gadadhara Bhattachirya and was also a contemporary of Tulsidas the
Hindi poet who composed Ra@macharitumdanasa, as stated by the editors
of the Harilila and Vedantukalpalatika and the Chaukhamba edition of the
Siddhantabindu, the same date must be held to be the true one, for Bhattoji
Diks'it, Gadadhara and Tulsidas are” known to have flourished in the reign
of Akbar, Hence the terminus a quo pointed at by the references to the
Paiichadas’s and Jivanmuktiviveka must be brought down to about the
end of the second half of the sixteenth century.

This tonclusion does not fit in with the stories in the Nijawarta
of the Vallabha sect which have been considered by Prof. Modi. But it
appears from his own criticism in note 6 below p. 23 of his Introduction to
be a record of legends made by some one having an imperfect knowledge,
after the lapse of several years from the death of Vallabhacharya. Moreover
if these legends are true there ought to be some references to the tenets
of the Vallabha sect in the writings of our author but none such have been
pointed out as yet. It is not also.possible that he should have gone to
Prayag and should have been living there in the early part of his life
because he must be about 25 years old at least when he left his father’s
house as he had by that time studied the other S’astras and the works on
Navya-nyaya like Tattwachint@mant and as according to the Vaidikavada-
mamaiis@ he first repaired to Benares and got himself initiated into the
fourth order and studied the principal works on- the Vedanta philosophy
there and Bhaktirasdyana to which there is a reference in Episode No. xxix
actually presupposes the previous composition of the Vedantakalpalatika
which shows that its author had thoroughly digested the literature not
only of the Vedanta but also of the other systems. A.D. 1490 to 1495
would therefore be a very late date of the birth of the author and supposing
that he was at least 50 years old when he met Vallabhacharya at Prayag
in 1516 A. D., his birth-date would come to 1466 A. D., the Kchﬁ.rya having
lived for 15 years at Devars'i after leaving Prayag and died in 1531 A. D.
This does not however seem to be true, for in that case he would be 90 years
old even at the time of accession of Akbar to the throne of Delhi and the
interview referred to by Farquhar must have taken place after the Emperor
was well-settled in his position .which did not happen for about 15-17
years more when Madhusiadana would, according to that calculation, be over
100 years old, an age at which a journey from Benares to Delhi, and that too
in those days when there were no speedy and comfortable conveyances as we
have them now, would hardly be undertaken. Then again his showing the
Advaitasiddhi to the poet Tulsidas and the latter'’s showing his Ramach«-
ritamanasa to him would be impossible in that case, for in A. D. 1584,
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which is the date of a MS. of the latter in the poet’s own band in the library
of the Queen’s College at Benares according to Pandit Ramajfia, our author
could not have been living, the longest life believed to have been enjoyed by
him being that of 107 years and that must have heen over in A, D. 1573 if
he was born in 1466. A. D. The calculation bascd upon the pedigree made
out from the materials supplied by the Vaidikavadamimanisa would also be
upset if the date is pushed back to 1466 or even to 1490 or 1495, Lastly,
Nrisimha Saraswati alias Nrisicahasrama was one of those who including
Madhava Saraswati, who was tho Guru of Madbusidana Saraswati, were
overpowered by Narayana Bhatta in debate. This Saonydsi has noted in
his commentary Subodhini on the Vedaniasira that he had composed
it in S'ake 1510 which corresponds with A. D. 1588. If A. D. 1490 is taken
to be the birth-date of Madhusidana then too he would be 98 years old in
the year of the composition of Subodhini of Nrisithhasrama and so his Guru
Madhava would be still older by about 20 years at least and that is an age at
which one cannot take part in a hot debate. I therefore leave the episodes in
the Nijavarta alone and hold A. D, 1540, the approximate date fixed by the
editor of the Vedantakalpalatika, to be the proper birth-date of our author.
As for the terminus ad quem I think the date of the Baroda MS.
of the Siddhaniabindu on which the text in this Volume has been primarily
based to be the limit beyond which we cannot go. That date is S'ake
1601 corresponding with A, D. 1679, Further if that MS. bad been
made during the lifetime of the author then there is a possibility of his
having lived beyond the said date. But that does not seem to be the case
for the only evidence that we have of the period for which he lived is that
contained in the Introduction to the Hurilila based upon the Vuidikavada-
mymaisd, according to it he lived for 107 years and if as we have shown he
was born about the end of the first half of the sixteenth century or about
1540 A. D. as Pandit Ramajiia Pandey has opined then he could not have

lived beyond the end of the firsi half of the seventeenth century. This is
confirmed from another source as well. Prof. Modi states in his Introduction at

p- 24 that he has failed to find the reference to the author of the Parimala
which according to Pandit Bala Saraswati existed in the Advaitasiddhi.
I too have carefully gone through it in order to search for it and
found that while there were several references to the Kalpatarw there was
none to the Purimala or its author, Moreover I thought at one time that
Appaya Diks'it must have lived prior to Madhusiidana because in Aufrecht’s
Cataloguc he is stated to be a fiftcenth century author?, Prof Das Gupta
had also taken him to be a fourteenth or fifteenth century author and in the
{ormer again a commentary on his Siddhantales’a bad been found put down
amongst the works of Madhusiidana Saraswati. Mr. P. V. Kane has how-
ever satisfactorily proved that Appaya Diksit must have flourished in the
latter half of the sixteenth and the first quartor of the seventeenth century?,

1. Catalogus Catalogorum Vol. 1 . 22.
2. History of Sanskrit Postics p. CXXX,
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This view substantially agrees also with those of Bhatta Atmarim Jayant
Pandit, author of Brahmavidyapatrikd and Mm. Gangadhar Sastri
quoted in the Note on Appaya Diks'it of Pandit Bala Saraswati’. The latter
himself relying upon a tradition that the Diks'it went to Benares in the
latter part of his life and came in contact with Jagannath Pandit and died
at Benares in the 72nd year of his.age fixes his lifetime as A. D. 1587~
1660. The only obstacle to a belief in this later date of the Diks'it is that
Madhustidana Saraswati is reported to have written a commmentary on his
Siddhantales'a. No such book has as yet been published. Aufrecht has
mentioned that work under the heads ‘Madhusitidana Saraswati’ and
‘S'astrasiddhantales’asamigraha’ with a query®. Prof. Modi too does not
consider it possible that our author should have written a commentary on
the said work. I on my part have on comparing the Siddhantales’'a of Appaya
Diks'it with the Siddhantabindr and Advaitasiddhs of our author found in
the first work certain passages containing statements of views similar to those
expressed by our Madhusidana in the said two works3, True, the name of
Madhusiidana is nowhere found mentioned specifically in that work and
it is quite possible that the view above-referred to may not have been first
propounded by him but it is equally possible that Appaya Diks'it’s attention
may have been drawn to them by the reiteration thereof in the said
works of our author because he had already earned a good reputation at
least at Benares in his lifetime by defending the Advaita doctrine against
the attacks of the Madhavas and Naiyayikas, because Appaya Dike'it is
reported to have gone to and resided at Benares and died there in the latter
part of his life and Siddhantales'a is most probably a product of that
part. It is also significant that while there are traditions as to that writer
having come in contact with Jagannath Paodit, author of Rasagangadhara
and Bhattoji Dike'it, author of Siddhantakaumudi, there is none as to his
having come in contact with Madhusadana Saraswati. This can be accounted
for in two ways, namely that our author had either left for Hardwar or
died before the Diks'it went to Benares. The latter supposition seems
more probable because the Diksit had according to the tradition, come
in contact with Jagannath Pandit who was a protégé of Asaf Jah, a
nobleman of the court of Shah Jehan who ruled from 1627 to 1658 and had
left Delhi for Benares in disgust on learning that Aurangzeb bad thrown
his father into prison* and must therefore have gone to Benares in or

1. Kumbhakona edition of the Siddhantales'a, Introduction.
2. Catalogus Catalogorum Vol, I pp. 427 and 645,
3. Cf Siddhantales'a pp. 93-103 with the Sanskrit Section hereof p. 9% infra.

1 ” 147'49 ” ” ”» » ¢ "
) » 292-93 ) ” ”» » &9 3
i} ” 825-26 ” ) ” » R9RC
. ., 88081 ,, Advaitasiddhi p. 889.

4. Bala Saraswatl's Note on Appaga Diks'it in the Kumbhakona edition of
the Siddhantales'a.
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about the year 1660 A. D. while Madhusidana could not have lived beyond
1647 A, D. Hence the t6rminus ad quem must be contracted to 1647 and
that done we arrive at 1540 to 1647 as the lifetime of our author according
to the materials now at our command. -

VII

General Estimate of the Aﬁthor’s Life-Work.

Having ascertained the identity of the author and the particular
period during which our author can most probably be deemed to have lived,
We are now in a position to judge what was the task which he set before

himself as his life’s work and how far he met with success in his endeavour
to accomplish it.

As to that we have already had occasion to ascertain what works he

had composed, because that was the only one in which he could be distin-

guished from the numerous persons bearing the name ‘Madhusidana’ and

from the few thereout who had also the suffix ‘Saraswaty’ appended to their

names. But the reader has so far been acquainted with the names of the.

works only. For our present purpose it will be necessary to probe deeper

into them. Now out of the ten works which are ascertained to be decidedly
our author’s compositions, five namely (1) Vedantakalpalatika, (2) Advaita-
siddhi, (3) Advaitaratnaraksana, (4) Bhaktirasiyana, and (5) Iswara-
pratipattiprakas’a, are independent works and the remaining five, namely.
(1)Siddhaniabindw, (2) Sarasaringraha, (3) Gudharthadipika, (4) Bhaga-
wataprathamasioka-vyakhya, and (5) Mahimmastotra-tika are commentaries
on the works of previous authors. Out of the three which are of doubtful
authorship, one namely Anandamandaking is an independent work and
the remaining two, namely (2) Harilila-vyakhya and (8) Atmabodha-tika
aro commentaries on the works of previous authors. The first three again
of the independent works and the first three of the commentaries are works
intended avowedly to expound the doctrine of the Advaita school of the
Vedanta system of philosophy. Bhaktirasayana seems to have been
specially composed in order to establish that those persons who according to
the orthodox view are debarred from resorting to the works of the first type
for their salvation have another way, namely Bhaktimarga, open to them
and that just as the Vedanta doctrine can be expounded scientifically with
the help of quotations from the Upanishads so the Bhakti doctrine also
can be established scientifically with the help of quotations taken from the
Bhagawatpurdne and the Bhagawadgita. Iswarapratipattiprakasa is a
work which, after establishing the authoritativeness of the Vedas for know-
ing the true nature of Saguna Brahma, setting forth the views of al] the
orthodox schools except that of the Sauikhyas as contrasted with those of
the heterodox ones and that of the Samkhyas and refuting that of the latter,

particularly expounds the nature of that Brahma on the strength of the views
Q
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expressed with reference thereto in the Muktaphala, S"ivatanira and princi-
pally . Nrisimmhatapaniyopanishat. This exposition seems to have been
designed specially to establish that the Pasicharatra doctrine of the Satvata
school is in perfect accord with the Upanished teaching as to the Upasana of
Saguna Brahma in the form of Omkara. This author’s commentary on the first
verse of the Bhagawatpurdna first mentions the interpretations of the said
verse according to three schools, the Aupanishadas, Satvata school of the Paii-
charatras and Alamkarikas and then on showing flaws in the Arambha and
Parinama Vadas establishes that the Vivarta-vada resorted to by the Aupani-
shadas for interpreting the verse is the only acceptable one. This does not
exclude the possibility of Upasana because the Vivartavadins admib the exist-
ence of dulity upto the time of actual self-realization. The Mahimnaustotra
was origina.lly composed by its author in praise to God S'iva. - Madhusadana
has in his commentary interpreted the verses thereof in such away as
to contain eulogies of Hari i e. Vishnu as well asas Hara i. e S'iva.
Although the subject-matter of the Stotra is apparently Paurdnic and
the commentator has made a free use of the contents of the S‘ivapurana
and Vishnupurdne for explaining the meanings conveyed by the wording
of the verses, he has also gone deeper than the surface to ascertain the
esoteric meanings thereof and in doing so entered into long philosophical
discussions and supported his reasoning by quotations from the principal
Upanishads, - Bhagawadgita, Patafijali’s Yogasutras and other works.
Out of the 36 verses contained in the Stotra as commented upon by our
author the seventh has acquired a special importance owing to the principle
enunciated therein and owing to the commentary thereon containing a des-
criptive catalogue of all the S'astras known to the commentator and their
division into three groups namely, those advocating the Arambba-vada (crea-
tion-theory ), Parinima-vada ( evolution-theory) and Vivarta~-vada (illusory
appearance-theory ) and a final expression of opinion that the advocates of
the first two theories were not ignorant men but that they had propounded
those theories in order to satisfy the conscience of those whose souls
are not sufficiently developed to be able to realize the correctness of the
Vivarta-vada, lest they should otherwise join the heterodox camp and
therefore that portion of the commentary has been taken out by some one
of his admirers and given the name Prasthanabheda which term occurs
in the commentary itself and was undoubtedly suggested by the expression
“Prabhinne prasthane” employed in the verse itself to designate the
divergent doctrines. There is much similarity also between this inter-
pretation and the burden of the teaching imparted through the commentary

on the first verse of the Bhagwatpurdna and Is' wampmmpamprakas a.

The facts that emerge in bold relief from these works of the author
are:—(1) that he sincerely believed that the doctrine of the Aupanishadas or
the ‘Advaita school as propounded by S'ankarachirya and developed by
Sures'wardcharya and his other followers was the only one which could
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be established by a judicious use of the Upanishad texts and sound reason-
ing and therefore made all the attempts within his power to establish that
doctrine in all its bearings on life and ex perience by composing independent
works like the Vedantakalpalatika and Advaitasiddhi and commentaries
like the Siddhantabindu, and Sarasamgraha; (2) that his belief.therein
had not made of him a dry Vedantin too proud of the doctrinal greatness
of the Self to bend his head low even before the Supreme Soul; (3) that he
had made a full use of the double aspect of Brahma, Nirvis’esha and Savis'e-
sha or Nirvikalpa and Savikalpa or Nirguna and Saguna, postulated by
Sankara and by resorting to the distinction between Paramarthic and
Vyavaharic Sattas not only made room in the Advaita doctrine itself for the
doctrine of grace which was the special feature of the Bhakti cult ‘but also
made out a vindication thereof by establishing that the doctrine of the
Satvata Pafichardtras was merely an adaptation of the Udgithavidya of
the Upanishads to the changed popular beliefs (4) that the latter doctrine is
as much capable of a scientific exposition as the Vedanta doctrine which
had become synonymous with the Advaita doctrine ‘so far as it relates to
Sadyomukti (immediate absolution ); (5) that he believed that the paths of
Jiidna and Yoga were distinct and led to the same destination, namely self-
realization, as established in the Yogavdsistha; (6) that though a Brabmana
by birth and also by attainments, he was not such a social aristocrat as to
believe that Brahmanas alone could claim the proud privilege of being the
worthy recipients of the highest kind of favour which the Almighby could
confer on any human beings who worshipped him devoutly and selflessly,
namely to open their eyes to the right view of life but a magnanimous
soul who had realized the identity of the Self within his own body and those
of the humblest of the humble and who believing that they had as much
claim on his services as the members of his own class had expounded for their
benefit the same doctrine in another form with slight variations through
works like the Bhaktirasayana, Bhagawataprathamasloka-tika, Mahimna-
stotra-tik@ and fs'warap'rat'ipattip'rakds'a; and (7) that he was so well
posted in all the Vedic, Tantric and Pauranic lore that there was hardly
any adverse view which he was not aware of, so great an adept in the art
of debate that he found no difficulty in combating the views of the most
stalwart champions of opposite views, whether orthodox or even heterodox
and so thoroughly convinced of the truth of the Advaita doctrine that he
was never dislodged from his cherished belief but always established its
reasonablenees and acceptability, whether he was or was not permitted to
make use of his sound knowledge of the Upamishads, according as his
opponent was a believer or non-believer in their authoritativeness, His
works thus show that he interpreted every human belief and activity in
terms of the Advaita doctrine and there are traditions that he also
lived upto it to such an extent that he was believed by those who
came in contact with him and is believed by his admirers even to thig
day to have had _'Saks'ﬂ.tkara (realization) of the true nature of the
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Self. - That was: the result most probably of Upasana which according
.to him was an easy means to the attainment of the state of Samadhi
(trance), The special object of his adoration was S'ri Krishna of Gokul
and Vrindaban whom he believed to be Brahma in human form and to
be the Highest Essence concievable by man! without whose adoration
final absolution was impossible2. He was not unmindful of the fact that
-some Yogis: visualized the Jyotiswartpa of the Highest Essence but to that
he was indifferent and had taken a special  liking for the young Krishna
moving about on the banks of the Jamna3. But great as his love for the
Supreme Lord in that form was and much as he recommended devotion
‘towards Him to the aspirants, he not only never lost sight of the Advaita
doctrine .according to which all duality is philosophically unreal but on
the contrary looked.upon the realization thereof as the very object of
devotion towards Him¢,

The reader must have been curious to know what that doctrine,
which had become the bone of the bone and flesh of the flesh of the author
and completely changed his whole outlook on life, a consummation which
many aspire for but very few attain to, was, In order to acquaint him
with that, I propose to carry him with me through the long but never-
theless highly interesting history of the Vedanta system of philosophy, of

1. grerwgfafie Agamnieratiie
TARRTERET AF TURRHTER | Aga<d. . L
QFASTIERY L e S | : .
Al daREa™ = qarAst A | T g. ¥oR ||
T FERAIGAGE AFQ TAT I,
Tt seegnmtvg fatatam g |
S ARANTSTAE SR T
39 qrRafigg<igd aaschRweH | &. 1. aRETE. - L I
asitfyfstagdiEnmg AareatgeRrEsenae® |
T ggIaRIRRIAR FomrL Rl awaae T ST i e, 3. ¥<l
2. 7z 7 Bar g = gERET L '
d a qaEREs agdegan I e, 3 30
3. ETEIRRIT AT arAdgr ftw
S fvas ARET gfE 9 azgla gmeg T
ST g AR SIATAAHIT FATRC
FIRAYRIT a2 A a=iss A& yrafa U 3=, ¢ &R N
Ffafaym sonfs fgsg Qe (2 Jr)
AT IRHSANAT g |
IRETE ARAFAAAIE
HECIAIAAHE g g | 8. g ¥2o | -
4. ANMRFTRRARAFTEERYTAL
garrg gt gear ymafa gt wg:
YR B ot St o »
% |waw Rafa Rwet Reefa S i 8. ¢ 20200



INTRODUCTION, XXIX

" whioh it is an off-shoot, since the golden age in the history of Aryavarta in

which our worthy ancestors were privileged to realize the noble ideal of
Plain living and high thinking,

VIII
Previous History of the Vedanta System.

The history of this system can be traced satisfactorily if we firat
understand the significance of the term “Vedanta” itself and know why it
came to be associated with this particular system of philosophy.

(1) Significance of the term ‘Veddanta’,

The term ‘Vedanta’ when used in the singular number, may accord-
ing to the context mean either ‘the aim of the Vedas or ‘the end of the
Vedas’. S'ankaracharya has used it also in the sense of an Upanishad
text as in the compound word ‘Prativedantam’ which occurs in his Bhashya
on Brahmastira II.3.6. and III 3. 1, wherein the said word forms
the second member of the compound. When however it is used in the
plural number as ‘Vedantas’ or as the first member of a compound such as
‘Vedantadars’anam’ or ‘Vedantasiddham’, a compound which oceurs in the
10th verse of the Das'aslok?, it invariably means ‘the end of the Vedas'l
According to the orthodox view the ‘Vedas’ mean not only the Samhitis
but also the Brahmanas, Aranyakas and Upanishads. The Upanishads
thereout form, generally speaking, the end or the concluding portions of
each such Veda and therefore the term ‘Vedantas' came to signify the
Upanishad portion of a Veds, though as we have them now they do not
always satisfy that test. Thus, for instance the Isopanishat forms the
last 4. 6. fortieth Adbyaya of the S'uklayajurveda Samhita, the Brikada-
ranyakopanishat, that of the S'atapatha Brahmana of the same Veda, the
Chhandogyopanishat of - the Tandw Mahabrahmana of the Samaveda, the
Astareyopanishat of the Aitareyaranyaka which is included in the Adtareya
Brakmana of the Rig-veda, and so on. Subsequently the system of
philosophy which mainly depended upon these ‘Vedantas’ for the exposition
of their doctrine came to be designated as the Vedanta system, How this
came to be will be clear later on. '

(2) What is an Upanishad ?

In order to know what an Upanishad is, it is necessary to know
briefly what is a Samhita, what is a Brahmana and what is an Krm;yaka
because we have to distinguish the works known as the Ubpanishads
from those other classes of works comprised in the term ‘Vedas. A Sar-
hita thereout is a collection of Mantras (incantations) containing prayers,

1. Vide Brihadaranyabhashya-varttika—Sambandhavaritika, verses 160, 161,
190, 230, 238, 815, 445, 477, 641, 661-62, 568, 709, 123, 898, 1081.
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formulas, songs or magic spells used at sacrifices such as the Dars’apirna- '
maésa, Agnishtoma, Viajapeya, Vratyashtoma, As'wamedha, Rajasiya &ec.
which were performed by the Kryas in the Vedic .period of Indian history.
The Brahmanas are works containing collections of the explanations or
utterances of learned priests, the doctors of the science of sacrifice on

several points of the ritual arising in the course of sacrifices, which are
very often “illustrated by old Gathas <. e, traditional stories and Itibasas
.and Puranas 4. e. historical and mythological legends and which therefore

include also discussions on points of grammar, phonetics, astronomy, cos-

mogony, geometry and other sciences. The Krax;yakas are the forest texts
containing “the mysticism and symbolism of sacrifice and priestly philoso-

phy”* and were therefore tought by forest-dwelling hermits to those only

who themselves also had adopted the forest-life. As. distinguished from

‘these three classes of works the Upanishads are those portions of the Sani-

‘hitas, Brahmanas or Aranyakas which deal with the nature of the human

‘soul, its relation to Brahma the first cause, the nature of the worldly phe-

nomena, the evolution thereof, the ways of realizing the true nature

‘of Brahma &c. The term ‘Upanishad’ is thus applied to those works which

treat of Brahmavidya 4. e. the science of Brahma, the unknown cause of

the universe. But that is its secondary meaning. Its primary meaning is

‘Brahmavidya itself.2 In the Upanishads themselves it is found used in

three different senses namely, (1) the secret significance of the mystic sylla-

ble Om! (2) the secret word 4. e. to say, expressions and formulas known

only to the initiated e. g. ‘Tajjalan’ and ‘Satyasya satyam’ which are desig-

nations of the Highest Essence; and (3) a secret text 4. e. to say, a text

containing an esoteric doctrine or secret knowledge®. The one idea com-

mon to all these senses is that of secrecy.

" (8) Secret of the Secrecy of the Upanishad Teaching
and Time of its Origin.

Agreeably to these senses here and there as in Chhandogya II1. 11,
4. 6 we meet with words of caution against imparting a particular Vidya
to any one but the eldest son of or a disciple residing with the Guru. These
ideas of mysticism and secrecy seem to have been associated with that
term because there was a time in the history of India when the Upanishads
were tought in an undertone to pupils sitting at a reverential
distance but nevertheless beside ( Upa-ni-sud) because the teaching
contained therein was of such a character thatif it were to be listened
to by others not qualified for it, the social edifice of the Kl‘ynns was

1. History of Indian Literature by Winternitz Vol, I as translated by Mrs.
Kelkar, p. 233.

9. Brihdaranyabhdashya-varttika, Sambandhavaritika, verses 3-7.

3. History of Indian Laterature by Winternitz Vol. I. as translated by
MTS- Kelkar p. 244, foot-noot 2. -
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likely to tumble down. In judging how far and of what age this could

be true, we have to distinguish between the. portions of ‘the present

Upanishads written by the compilers thereof and the old stories incorporo-

rated in them. When we do so and reflect over the difference between

them we can draw the inference that the above kind of restriction must

have been imposed in the age in which the Aryan society was reorganized

in such a way as to divide its members into four castes, namely Brahmana,

Ks'atriya, Vais'ya and Sidra and into four orders, namely Brahmacharin,

Grihasthin, Vanaprasthin, and Sannyasin and that in the previous age

of which we get an idea from the old stories i. e. to say, in the age in which

the Brahmanas and Ks'atriyas freely intermarried and the former did

nob think it derogatory to learn Brahmavidya from the latter, conversations

on that Vidya took place freely in royal and sacrificial assemblies. Thus

in Chhandogya V. 11 to 24 we are told that Prachinas'dla Aupamanyava,

Satyayajfia Paulushi, Indradradyumna Bhallaveya, Jana S'arkaraks’ya, Budila

Ag'wataraswi conferred together on the nature of Atma and of Brahma,

that when they could not come to a decision they went to Uddalaka Aruni

and requested him to enlighten them but he replied that it was As'wapati

Kaikeya, King of Kekaya who had then been thinking over that subject and
that therefore they should go to him, that therefore they including Uddalaka
repaired to the king and he after examining what each thought to be
the place of the Vais'wanara, the soul in the state of waking in the human
body, told them that whoever worshiped the Vais'wanara in the portion
of the body from the crown of the head to the neck became happy.
Similarly in Brihadd@ranyake I1. 1. Driptabalaki Gargya goes to Ajatas’atru
of Kas'l and offers to teach him the nature of Brahma. The king expresses
his joy at that offer remarking that now-a-days people run to Janaka for
that knowledge. But when the former proceeds to do that he is outwitted
by the latter and strange to say, instead of he imparting the knowledge
to the king, is obliged to seek it from the latter and he readily complies
with the request. The same story is found repeated with some variations
in Kaushitals Brahkmanopanishat IV, In Chapter III of the former
Upanishad we are told that King Janaka of Videha offered a reward of one
hundred cows to the horns of each of whom 10 gold coins had been tied,
to whomsoever was versed in Brahmavidya from amongst the Brahmanas
who had assembled at a sacrifice, that Yajdavalkya from amongst the’
Brahmanas asked a pupil of his to drive away the cows to his hermitage;,
that thereupon several Brahmanas challenged him to prove that he was versed
in that lore, that a wordy warfare then ensued between Yajiiavalkya on
the one hand and the Brahmanas including a woman named Gargi Vachaknavi
on the other as to the nature of Atma and the former came out victorious.
In Chapter IV. 140 4 also of the same Upanishad we read of discussions
between Yajiiavalkya and Janaka as to the nature of Atma, the experiences

in dreams, deep sleep, the region to which the soul goes on being freed from
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the body &c. and that when the latter finds that the sage knows mote than
he himself had thought over or gathered from other thinkers, gets down
from his throne, falls at his feet and implores him to accept him as his
disciple and then the latter imparts him the desired knowledge. In
Chhandagya V.3 there is a story that S'wetaketu having gone to an
assembly of the ‘Pafichilas, was there accosted with certain questions by
a Ks'atriya named Pravahana Jaibali as to the journey of the soul after
death, that he was unable to answer them, that he having returned to his
father Uddalaka.Aruni, told him how he had been non-plused there by
his want of knowledge of an important subject, that the father himself
‘not being aware of the proper answers to them went with the son
to this same Ks'atriya and asked him to tell him the answers to those
questions and that the latter then gave them so graphically as if he bad
himself seen souls in different grades of development passing to particular
regions and being reborn as different kinds of men, animals &c., after
remarking that the said knowledge had not till then passed to the
Brabhmanas. This story is also found with a slight variation in words in
Brikadaranyake VI. 2. In Kaushitaki Brahmanopanishat S'wetaketu is
said to have been confronted with the same questions not by Pravahana
Jaibali but by Chitra Gargyayani and the answers given by him also differ
materially. In the Pras'nopanishat too, we are told that six persons, Sukes'a
Bharadwaja and others went to the venerable sage Pippalada and with his
permission each asked him one question turn by turn and that he answered
them as stated therein. Some other instances also can be given but I think
these are enough to show that in the age in which those sages lived, the
knowledge of Brahma was imparted to an aspirant as freely as that of any
other science of which the Krya.ns were then aware and that it must have
been in a later age that this science was kept as a close preserve of a few
Brahmanas to be imparted only to those who were intimately connected
with them as sons or resident students. It is difficult to state with accuracy
at what particular period in the history of the Indian philosophy this must
have happened. It can however be stated with some degree- of probability
that it may bave happend at the time when the whole of the Vedic litera-
ture was collected and classified.

As to when this was done, there is a Paurénic (:radﬂnon1 that it was
Vedavyass who did that in view of the fact that people had become less
virile, short-lived and less intelligent in course of time. This Vyasa is
known to be a son of Satyavati, a fisher-girl by the sage Paras’ara whose
Smriti is held to be more authoritative than those of other Rishis in this
age probably because it had been composed specially in view of the condi-
tions prevailing in his time and those forseen by him. We learn from the
Mahabharata that this Vyasa’s mother Satyavatl later on married King
Santanu of the Kuru race and had two sons by him named Chitrafigada

1. Bhagawatpurfina X1I, 6. 46-50.
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and Vichitravirya, that the latter having died and Bhishma, son of Santanu

by Ganga, his former wife, having declined to beget sons on his wives by

Niyoga, Satyavati called Vyasa, then an old Rishi, to do that work and

that he came and begot three sons Dhritarashtra, Pandu and Vidura or

Vidhura. We also gather from it that the original Bharatakathd of which

the present Mahabharatea is an expanded form, had been composed by him

shortly after the great war and that almost all the Ks'atriya families had

become extinct during that war, and can very well imagine from our ex-

perience of the recent world-war of 1914-18 that it must have made several

Brahmana and Vais'ya families also extinct owing to its economic after-

effects. It would not therefore be far from the truth to assume that just as

Vyasa collected together the Vedic Mantras from the few Dwijas who had

surivived and prepared the four Samhitas, he or some other persons must have

collected together, arranged and classified the various stories as to cere-

monial observances, the ballads, the discussions on grammar, phonetics,
astonomy, psychology, cosmogony, epistemology &c. which were till then
remembered and edited them as Brahmanas and Aranyakas and set
apart the Brahmavidya portions thereof, which till then were tought
to all students who had a desire to know the secret doctrine contained
therein, for being tought confidentially only to those who had undergone
a certain course of discipline and who could be trusted not to destroy
the new social edifice which must have been built up with great care
and after overcoming numerous difficulties because the theory under-
lying it was that “neither by works mnor by progeny nor by wealth can
immortality be secured but by renunciation alone” and because if it spread
widely people would cease to have faith in the performance of sacrifices and
domestic ceremonies and would cease to marry and strive for the acquisition
of wealth., The lengthy discourses on the utility of Karma even to a man
who strives for the realization of the Self contained in Chapiers 3 to 6 and 16
to 18 of the Bhagawadgi@, which I believe must have been composed later
than the original Bharatakath@ and incorporated into it when it was later
on expanded into the Makabharata, show, when read between the lines, that
the evil could not be checked completely and that a dire necessity had arisen
for bringing the people to the right path by issuing instructions in the name
of S'ri Krishna whom all orthodox people believed to be a manifestation of
the Almighty. There being no direct reference in it to Buddhism or
Jainism but there being frequent references to the doctrine and practices of
the ascetic class, an indirect reference to those of the Charvaka and the
terms ‘Samkhys’, ‘Yoga’, ‘Brahma’, ‘Atma’, ‘Nirvana’ &c. having been used
therein in senses different from the technical ones, I believe that it had been
designed specially for Weaning people from the paths of asceticism and
agnosticism which had been chawked out and extended by the adherents
of the Upanishad school and the Charvaka School. It was thus a social
necessity which was the cause of the restriction of the Upanishad teaching

5 @
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to a select few and that was felt when owing to its wide diffusion the
Aryan soceity was found to be on the way to disintegration.

(4) Which Upanishads understood by the term ¢ Vedantas’.

The number of works that go by the name of the Upanishads is very
large and some of them do not in fact even treat of Brahmavidya. The ques-
tion therefore arises whether it is all these works without exception that are
taken as authorities on the Vedanta doctrine or a limited number of them
only. In order to determine that it is necessary to give some idea as to
the number of works that go by that name. Now, according to one of
them, namely the Muktikopanishat the total number of the works included
in the category of at some past time was 1180 out of which there were
21 pertaining to the Rigveda, 109 to the Yajurveda, 1000 to the Samaveda,
and 50 to the Atharvaveda. This number seems to have been arrived at
from the number of the S'akhas of each Veda under the belief that each
S’akha must have its own Upanishad. Whether this was actually true
or not cannot be ascertained but even if it was it has no importance
because all these works were not available and the author of the said
Upanishad himself could collect together the names of 110 of them only
though he says they are 108. Having done so he has put 10 of them
under the Rigveda, 21 under the White Yajurveda, 32 under the Black
Yajurveda, 16 under the Samaveda and 31 under the Atharvaveda’ In
1656 A.D. Prince Mahomed Dara Shakoh, the eldst son of the Emperor Shah
Jehan, who was a great patron of the learned men of his time translated into
Persian 50 Upanishads under the caption “Oupanekhat.” A French scholar
named Anquetil du Pperon by translating them into Latin made the scholars
and philosophers of Europe living in the beginning of the ninteenth century
familiar with that fountain-source of the philosophical literature of India.
In 1895 Tukaéram Tatya, a Theosophist published a collection of 109
Upanishads though the title says that they are 108. The Nirnaya Sagar
Press of Bombay brought out an edition of 108 Upanishads in 1913 and
one of 112 in 1917. Lastly, Mahadev S'astri of Adyar, Madras published
between 1912 and 1923, collections of (1) Samanya Vedanta Upanishads,
(2) Yoga Upanishads, (3) Sannydasa Upanishads and (4) Vaishrava
Upanishads and intimated that collections of (5) S’aive Upanishads, and
(6) S'akta Upanishads were in course of preparation. Keeping all these
collections in view Dr. Winternitz says® that besides the fourteen previously
mentioned by him, there are over 200 works going by the name of the
Upa._nishads. All of these are not however parts of any Sanhita, Brahmanas,
or Aranyaks, do not contain the same kind of doctrine and are not written
in the same style. They are therefore divided into three groups, namely

1. Mulktikopanishat I, 11-14.

2. History of Indian Literature Vol. I as translated by Mrs, Kelkar p. 240,
foot-noot 4. ' 4 ‘ :
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(1) those “which are in the prose style, contain archaic forms and
expressions and do not show any familiarity with any of the Pauranic
gods or contain references to the Samikhya and Yoga doctrines but only
to the performance of sacrifices, the Upasana of Omkara and the knowledge
of the identity of the Atma with Brahma, namely the Aitareya, Brikadd-
ranyaka, Chhandogya, Taittirtya, and Kaushitaki, and Kena or Talavakara,
(2) those which are written for the most part in verse and contain references
to the philosophical theory of the Samkhyas or the agnosticism of the
Charvakas, namely the Is'a, Prasna, Mundaka, Katha, S'wetis'watara
and Mahanarayana. The above twelve together with the Mandukya,
and the Maitrayaniya are considered authoritative for the purpose of
tracing the history of the earliest Indian philosophy though the last two
are not so old as the first twelve and are even considered to be post-
Buddhistic® Dr. Winternitz relying on Deussen® says that S'ankara has
in his Bhdashya on the Brahmasitras considered the first twelve only
a8 sacred and authoritative texts but I have found on a cursory glance
at the Bhashya that he has also at certain places relied upon certain texts of
the Narayana, Jabala and other Upanishads.® The Multikopanishat
on the other hand recommends a study of the Mandukyopanishat only
for attaining salvation and says further that if the realization of the Self
does not take place on a study thereof, ten Upanishads, may be studied.
These ten are undoubtedly the Chhamdogya, Brikadaranyaka, Astareya,
Taittiriya, Isa, Kena, Katha, Pragna, Mundaka and Mandukyat It
contains other recommendations also but with them we are not concerned.
It is these ten and the S'wetdswatara, which I will later on show to be
a later product, that are found frequently relied on for an exposition of the
Advaita doctrine by S'ankara and his followers including Sures'wara and
Madhusidana Saraswati though occasionally we do meet with quotations from
other Upanishads as the well such as the Amritabindu, Jabala, Narayana.
They are also archaic in points of style and diction. It is therefore they

which must be kept in view in ascertaining the philosophical doctrine
of the early Vedic or pre-epic age.

(6) The Doctrine underlying those Upanishads.

The doctrine that can be found underlying the discourses and dis-

1. History of Indian Literature Vol. I. p. 239. On this point see also
Belvalkar and Ranade’s History of Indian Philosophy Vol. II Ch. III secs. 8
& 9 at pp. 87-90 wherein they speak of the discovery of some new Upanishads
also, namely Bas'kala, Chhagaleya, Arsheya and S'aunaka (p. 87).

2. System des Vedanta p. 32.

3. 8. B. on Bralhmasutra 1II. 8.21; III. 8.36 and IIl. }. 17 and 20, at
pp. 788, 784 876, and 834 respectively of the N. 8. P. edition. Belvalkar and
Ranade say in their History of Indian Philosophy Vol. IT Ch, III 2. 87 that
13 of the Upanishads quoted from by S'ankara can be definitely identified,

4. Muktikopanishat 1. 26-29.
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cussions contained in those ten Upanishads is this:—The highest object
of man’s attainment is Brahma. This object can be secured by knowing
what Brahma is. That can be known from a preceptor when humbly
approached. When he is convinced of the pupil’s burning desire to know
the secret, he imparts it in words like these:—It should be the main endea-
vour of every human being to know Brahma for its knowledge puts an
end to all the misery in the world. You need not go to any particular place
or think of any particular time, past, present or future, for knowing what
Brahma is. It is everywhere and at all times. But it is so subtle that the
senses cannot visualize it, the mind cannot grasp it, the intellect becomes
powerless to get a conception of it. It can and does however know itself
and just as on the one hand it is found everywhere in the objects of
the universe around us, it is also found in human beings and there in a
greater state of purity than in the other creatures and mundane objects.
It is in fact the Self of every human being. What an aspirant should there-
fore do is to try to know his real Self. Ordinarily man is apt to identity
himself with the body or any of the senses or the mind or the vital breath.
But as a matter of fact all these are objects as compared with it which is
the subject and derive their power of performing their different functions
from it. It is not also affected by the conditions of the body such as birth,
childhood, adolescence, youth, maturity and death nor by the three states
which one daily experiences, namely those of waking, dreaming and sleep-
ing. Itis however a witness of those conditions and states and gathers
together the experiences gained therein through its instruments, the senses
and the mind and quits the body when it is found no longer useful for
gaining more experience and passes either by the path of the forefathers
or of the gods to some other regions in space and when its merits are
exhausted falls down through the air along with rain-water, takes the form
of some kind of food and is reborn in another form, This cycle never ends
for this hankering after happiness through finite objects is never stopped.
The remedy for ending 1it lies in the individual’s own hands and that is to
discriminate between the true and the false, the infinite and the finite,
cease to think of the latter as far as possible and to think more and more
of one’s true nature. That true nature consists of existence, knowledge
and bliss. Here existence is not the existence of this or that object but exis-
tence in the abstract, knowledge does not mean knowledge of the finite
objects but the principle of knowledge and bliss does not mean the happi-
ness derived from the sense-objects which is short-lived and is invariably
mixzed up with misery but the unmixed and permanent happiness resulting
from self-realization. The Self in this pure state exists not only in
the human beings and all sentient beings but in all concievable objects,
here, there and everywhere.. In fact it is Brahma itself above spoken of.
Unless their identity, -which is the secret <_>_f the Upanishad teaching, is
realized ‘true knowledge cannot arise. This Atma or Brahma is not easily
recognizable even by the initiated in the things external -to one’s body
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without deep thinking as it is not so recognizable in the body itself. That

thinking should be on the line that the stupendous forces of nature

around us such as the sun, wind, ocean, stars, lightening, clouds, earth, &c.

are not Brahma just as the body, the senses &c. are not the true Self of man ;

that they are only the products of the elements, light, water and earth,

and space and air which help them to form a concrete object and like the

human body are evanescent though their lives are of ‘a longer duration

than that of the latter. The power which they seem to have is not their

own but of that Brahma which is inherent in them as it is inherent in the

human body and is unaffected by their changing states just as it is not

affected by the different states of the human body. Hence though these

may appear to be distinct objects they are mere names and forms which

spring from, having their being and move in and will finally he absorbed
in Brahma. Thus there is in fact no diversity in this universe. The
All is One and that is Brahma, the only reality. If one sees the slightest
diversity in the universe and runs wad after any of the names and forms
in the vain of hope of getting happiness, there is fear for him to fall into
the ocean of misery. Itis not the search for happiness, the desire for
which is inherent in every sentient being that is the cause of misery but
the search for it in the finite objects believing them to be the infinite, because
Brahma itself is everlasting bappiness and what sentient beings seek for
even unconsciously in the finite objects is Brahma itself or one’s own Self,
The happiness that finite objects of this or the next world, however attrac-
tive and however long-lived they may appear to be, can give, is transitory
and is invariably followed by misery in some form or another and does
not put an end to the desire itself for happiness but keeps the soul
unsatisfied and once there is separation from the object from which it is
derived the soul is tormented by a fresh desire again to acquire that object
or its like or better and make fresh efforts towards that end. If it is
fortunately secured whether in this or the next life, it too is bound by its
very nature to leave him panting and so the cycle of wisery and happiness
goes on endlessly. If on the other hand that inherent desire for happiness
is sought to be satisfied by striving for the realization of the true nature
of the Self or Brahma, seeing unity _in diversity, the ocean of misery is
crossed for on attaining that fountain-head of all happiness the bond of
the heart, which owing to the presence of ignorance gives rise to desires,
is broken, all doubts ss to how those desires can be fulfilled are removed,
the propensity to action 4. e. to work for the attainment of desires in
the wrong direction is removed, and even the fruits of good and bad
acts done in the previous births or the present are also consumed like a
heap of cotton by the fire of knowledge, This knowledge is not dependent
for its manifestation upon the triad of the knower, the thing to be known
and the means of knowledge but is self-manifest and is the source itself
from which that triad derives its power.
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(6) Interpretation of the Upanishads.

The doctrine of the Upanishads as above set forth is not found in
this coherent logical form in any of them but portions thereof only are
found scattered throughout the principal ones above-mentioned. It would
not however be reasonable to infer as has been done by some scholars of
eminence such as Prof. Radhakrishna® that the Upanishad seers themselves
had not thought it out in all its component parts, because unless they had
done so the ultimate result namely, that Brahma and Atma are identical when
both are considered in their pure lights, which is summed up in the four
great sentences, “That art thou”, “I am Brahma”, “This Self is Brahma” and
“The Conscious Self is Brahma”, and which has been so aptly summed up
by Deussen in the following words, namely :—“The Brahman, the power
which presents itself to us materialised in all existing things, which creates,
sustains, preserves, and recieves back into itself again all the worlds, this
eternal, infinite, divine power is identical with the Atman, with that which
after stripping off everything external we discover in ourselves as our real
most essential being, our individual self, the soul”,® could not have been
arrived at. While interpreting the Upanishads it should be remembered that
they are mere imperfect reports of discussions that took place on particular
occasions between the sages of a by-gone age, passed down orally in different
Vedic schools for several generations and then collected togetber by some
enthusiast or enthusiasts for the benefit of future generations and in several
cases supplemented by his or their own introductions and that such being
the case, it cannot be expected that any of them should contain a complete,
logically reasoned-out system like the Bhashyas of S’ankara, Ramanuja,
Vallabh and others or even like the Dars’ana works of Jaimini, Badardayana,
Aks'apada and others. If one is anxious to ascertain what the Upanishad
sages thought to be the truth about existence, one must in the absence of

better materials, catch the central idea which is found running through
all the principal Upanishads and try to work it out in all its bearings

with the help of the different texts which are found scattered here and
there, following the Mimafisa rules of interpretation as was dome by S'an-
kara, Ramanuja, Madhwa and other commentators. It is true that some
of the texts are so apparently irreconcileable that each of the holders of
different views on points of details may have thought that his view was
the only one which could be logically worked out of the Upanishads. All

the followers of the Upanishads, technically called the Vedantins, are
however agreed on this point that the Upanishad sages have tought that

the All-soul is identical with the individual soul and that this teaching
though not set forth in & coherently logical form in any Upanishad in all its
bearings on the two souls, can be sufficiently gathered from the discourses

1. Indian Philosophy Vol. I p. 140.

2. Deussen’s Philosophy of the Upamishads as translated by A. S. Geden,
Edinburgh, 1906 p. 39 as quoted in the History of Indian Literature by Winter-
nitz Vol. I as translated by Mrs. Kelkar p. R60.
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and discussions contained in the Brikaddranyaka, Chhandogya, Aitareya,
Taittiriya, Mundaka, Is'a, Kena, Katha, Prasna, Kaushitaki and also-
S'wetaswatara. What they differ about is what is the nature of the
unity meant by the Upanishads and that is only a matter of detail.
The great Oriental scholars of the West who have applied their minds to
this subject are also agreed on that point.? -

(7) Upasanakanda of the Vedas in the Upanishads.

The above doctrine represents only one side of the Upanishad
teaching. It had its other side as Wwell and that is discernible from
those portions of the said works which are read by very few people
and understood by still fewer. As to that it may be recollected that
according to the Upanishad philosophy the knowledge of: the identity
of the individual soul and the Supreme Soul means the realization of
that identity. That realization can take place as the result of S'ravana
(study) aided by Manana (reflection) and Nididhyasana (meditation).
The reflection and meditation consist of extensive and intensive thinking
over the different manifestations of the Supreme Soul in the universe and
that of the individual soul in the human body. This itself is the Upasana
(adoration ) of the Supreme Soul. Without it, the individual cannot shake
off his limitations and be actually one with him, This Upasana is of two
sorts, namely (1) that of Brahma in the abstract and (2) that of Brahma
as represented by any symbol. In the age of the older Upanishads none had
conceived the idea of incarnations and therefore there was no idolatrous
form of adoration in vogue. That form appears to have been introduced
after S'ri Krishna began to be looked upon as a visible embodiment of the
Supreme Soul and his images began to be prepared by his worshippers after
his death.2 But since it is not possible for all the aspirants to think of
Brahma in the abstract some Upanishad sages thought it necessary to
give Brabma a symbol and for that purpose cought hold of the first
word that was uttered by the Almighty, namely Om! which was believed
to be His visible symbol as being suggestive of the power of creation,
preservation or destruction of the universe when considered in any
of its parts and of Him as a whole when considered as a single
syllable. The form of adoration thereof then in vogue was a loud
chanting, from which it came to be known as the Udgitha. Another form
of adoration that was resorted to was the contemplation of the Supreme

1. Sacred Books of the East Series Vol. XV p. XX VII; Preface to Gough’s
Philosophy of the Upanishads p. VIII; Deussern’s Philosophy of the Upanishads
“as translated by A.S. Geden p. 89; Macdonell’s History of Sanskrit Literature
p. 221; History of Indian Literature by Winternitz Vol. I as translated by
Mrs. Kelkar pp. 249-60. L

2. History of Indian Literature by Winternitz Vol. I as translated by Mrs,
Kelkar p. 505 foot-note 3. : ‘
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Being in the various material forms of the forces of nature on the earth, in
the heavens and in the mid-air. Other truth-seekers again concentrated their
attention on the vital breath and yet others on the organ of speech or the
mind or the Purusha in the right eye &c. These were so many experiments
carried on by individual truth-seekers in the laboratories of their As’ramas

and when they happened to meet together at a royal or sacrificial assembly
they carried on discussions with reference to the results attained by them.

When the results attained by any of them were accepted by any group of
doctors, they came to be designated as Vidyas or methods of Upasana. We
have thus in the Upanishads, Udgitbavidya, Pranavidya, Daharavidya,
Aks'aravidya, Purushavidya and so on. The first thereout when pursued in
view of the Omkara as an entire syllable constituted the Upasana of Brahma
and when the same was pursued in view of any of its component parts
and the other Vidyas constituted the Upasana of some particular aspect of
Brahma. The modus operands of all of them consisted of the observance of
certain rules of discipline such as restraint of the senses &c. and concentration
and meditation. This itself is known as Adhyatma-yoga or Yoga in the
Kathopanishat,! Vijnana, Dhyana, Upasana and Sannyasyoga in the Mun-
daka? and Brahmi Upanishat in Kena.® It is not identical with the Yoga of
Pataiijali for the ideal of those truth-seekers was higher than that of Patafijali
in that while his was to realize the absolute nature of the Self as understood
by the Sathkhyas, that of the former was to realize its identity with Brahma.

(8) Rise of Asceticism.,

1t may be recollected that ib was a part of the course of self-realiza-
tion to check the tendency of the mind to run after the objects of the
world, Some of the seers were therefore of opinion that the said course
could not gone through by those who had the care of a running household
claiming their attention from time to time and that therefore one desirous
of going through it should either commence it immediately after ome’s
study of the Vedas isover or after the desires for progeny and wealth is
satiated. Those who agreed with that view betook themselves to fdrests
and applied their minds solely to the investigation of the world-and-life-

problem. There were others again who believed that what the search
for truth, knowledge and infiniteness stood in absolute need of was not
physical renunciation of the world and all its objects, which is not
completely possible so long as the soul is in the embodied state, but a
change in one’s angle of vision towords them which can be secured by a

knowledge of that true nature of the Self and a sense of discrimi-
nation and that therefore if one’s will is strong and one’s life is moulded

suitably one can, even while attending to one’s worldly daties, follow the
course of self-realization®. In course of time the adherents of the latter
1. Katha I. 8. 12; II. 6. 18.
2. Munduka 1.2.13; I1.2.7; IIl. 1. 8; II1, 3. 1. and III. 2. 6-10,
3. Kena IV, 86. .
4. Iniroduction to S'ankara’s Bhashya on the Bhagawadgila p. 2,
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view became diminished and there was a time in the history of phil osophice
thought in India in which there were no persons to represent that view
The men with ascetic leanings therefore dominated the Indian people by
their sclf-resignation and influenced their thoughts and course of conduct
by their ascetic poetry which consisted of legends of saints, aphorisms

and also fables, fairy tales and moral stories? which had originated in the
pre-Buddhistic age. a o

| (9) Samkhya Doctrine of Keapila Muns,

It appears from the S'wetdswatara, a later Upanishad,® that the
sage Kapila who is considered the father of the Sarmkhya system must
have flourished and propounded his theory of the genesis of the world
from Pradhana, the primordial matter, consisting of the three Gunas, Sattwa,
Rajas and Tamas in a state of equipoise, acting under the direction of the
Purusha, during the interval between the composition of the earlier and the
later Upanishads. The Bhagawadgita by calling Kapila from amongst the
Siddhas (adepts ), a Vibhati of the Supreme Soul and adopting his theory
and trying to reconcile it with the Upanishad doctrine may well be taken
to support that view.®* The Samkhya theory as appearing from that work
is not atheistic but theistic. The fact however that the theory as originally
propounded did make room therein for the existence of the Supreme Soul
either as identical with the Purusha who in that case must be non-dual
or as different from it as an individual soul is sufficiently clear from
other ancient works such as the S'wetdswataropanishat® Mahabharata’
and Charaka Sanihita.® The Samkhya philosophy as tought by Kapila to
his mother Devahuti’ is also of a theistic character. It also seems
that there was in existence an older work of the Samkhya system named
Shashtitantrag'astra containing an exposition of the theory as originally
propounded by this sage because & verse quoted by Vyasa in his Bhashya
on Yogasutre IV. 13 has been said by Vachaspati in his gloss thereon
to shave been taken from that very work.’ It is probably the same
work as is referred to by Badardyana in Brahmasuiéra II, 1. 1. which
S’ankara says in his Bhashya thereon! was called a ‘Tantrs’, a term

1. Bhagawadgita IV, 1-2.

2. History of Indian Literature by Winternitz Vol. I, as translated by Mrs,
Kelkar pp. 820, 406-22.

3. S'wetas'watara V. 2.

4, Bhagawadgita, X. 26. v

5. Ibid, VII. 12-14, X111, XIV, XVII and XVIII,

6. S'wetas'watara V. 3. 14, .

7. Mahabharata XII. 219,

8. Das Gupta’s History of Indian Philosophy Vol. I pp. 212-18.

9. Bhagawatpurana. 111, 26-33,

10. Anandas'ram Sanskrit Series No, XLVII . 184,

11. N. 8. P. edition p. 433. . . :

6 ®o
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which according to Vichaspati’s gloss therecon means a scientific trea-
tise containing a discussion as to the mecans of attaining DMoksa
(final absolution). It is also perhaps the same as the Samkhyas'dstra in
six chapters which is mentioned in Prasthanbheda® as having been
composed by the revered sage Kapila. Furthor Vachaspati says in Bhamaiz
that Asuri and Pafichag'ikha and other followers of the Samikhya system
composed Smritis on the line of Kapila’s “Tantra’? and we know it from the
Mahabharaia that the doctrine as propounded by the sage Kapila was
theistic and that it was Pafichas’ikha, a pupil of Asuri who made it atheistic.
The latter’s pupil Is'wara Krishna must then have by his Karikas filled
up the gaps in his DMaster’s chain of arguments, Messers Belvallkar and
Ranade also believe that the Samkhya was originally theistic? and the same
is also the opinion of Das Gupta? We may therefore take it as certain
that the Samkhya theory as originally propounded was as above-stated.

The term ‘Sianikhya’ too had not till the date of the Bhagawadgiia
acquired the technical significance which it did probably from the
date of Is'wara Krishna's Karikds. Till then it signified ‘knowledge’.s
It may therefore be inferred that the sage Kapila was the propounder of a
theory of knowledge whose principal feature was that the divine power
referred to in the Swetds'watara was Pradhana i. e. to say, tho three Gunas
in a state of equipoise, that when the equipoise is disturbed through the
power of. the Purusha coming in contact with i, there arises BMahat or
Buddhi, from the latter, Ahauikara and so on. It is this doctrine of the
Samkhya system not its subsequent development with which the Vedanta
theory has something in common, that has been attacked by Badarayana
in Brahmasatra I. 1.6 to 1. 4. 28, I1. 8. 1 to 10 and II. 1. 1 to 11.

(10) Influence of that Doctrine on the Minds of Subsequent Thinkers.

This doctrine seems to have had such a marvellous effect on the
minds of the thinkers who followed its originator that it is found later on
to have become the foundation on which the superstructure of the Hindu
religion as it is prevalent now, is based. The principal feature of that
religion is a belief in a mele trinity, Brahma, Vishyu and Mahes'a, presided
over by an overlord called Mahadeva or Nariyana or Admumyana orina
female trinity, Mahasaraswati, Mahalaxmi, and Mahakali, presided over by
Maya or Mahamaya or Adyas'akti, each trinity representing the Purusha of

1. Mahimnastotra with Madhusidana’ s Commentary (N. S. P, edztwn) p. 21,
2. N. 8. P, edition p. 452.

3. History of Indian Philosophy Vol. 11. pp. 449—50

4. History of Indian Philosophy Vol. 1. pp. 212-18.

5. S'wetas'watara V. 2., VI. 18; Bhagawadyita. I1. 89; The colophon under

that chapter, 111, 8.; IV, 41-42; V. 4-6., XVIII. 18; S'ankara’s Bhashya on
Brakma Sutra 11,1, 8. (N, 8. P. edition p. 439).
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the Samkhyas endowed with all the attributes of the Saguna Brahma of the
earlier Upanishads and baving bodies in which the Gunas, Sattwa, Rajas and
Tamas are respectively predominent. All the later Upanishads from the
S'wetas'watara downwards seem to have been composed under the direct or
indirect influence of this doctrine. The great epics also in their present
form presuppese a knowledge, on the part of their authors, of the Purina
and Dharmas’dstra® literatures which had grown up under its influence. As
already stated? the Bhagawadgit@ which forms a part of the Mahabharata
contains evidence of a desire to assimilate it to the doctrine of the earlier
Upanishads. Kapila’s Samkhya doctrine thus forms a connecting link
between tho earlier and the later Upanishads and between the literatures
of the Vedic and post-Vedic ages.

(11) Yoga in the Pre-Pataijala Age.

The sage Pataiijali who composed the Yogas@iiras must have
made his appearance on the Indian philosophical arena at a date consi-
derably later than Kapila. His name is not found in any of the earlier
Upanishads nor in any of the later ones which are recognized as authorita-
tive such as S'wetas'watara, Kaivalga, Jabale, Masitrayani and Nrigimha-
t@pini. This does not however mean that the Yoga as a means of salvation
was unknown before his time. e himself says that what he has done is
an Anusasana (systematization) of Yoga not the propagation of a new
doctrine of Yoga®. During the period commencing from the time when the
teachers who thought out the problems discussed in the later Upahishads,
flourished and ending with that in which Vyasa, the author of the Bhaga-
wadgitd, lourished, the practice of Yoga appears to have been traditionally
transmitted from teacher to pupil in several schools of which we get a
glimpse from the Bhagawadgitd which styles itself a Yogas'astra but is not
such a systematic work as the Yogasiitras. The word ‘Yoga' is found
there used in five different senses, namely (1) an exposition of the nature
of anything; (2) a means for the attainment of liberation (3) Karma-yoga
(4) the acquisition of a thing which one stands in need of but does not
possess and (5) the divine power of creation, preservation and destruction
of the universe. As for the first sense the title of each chapter of the work
je made up of a compound word the second part whereof is the word ‘Yoga’
e. g. Visada-yoga, Samkhya-yoga, Karma-yoga, Savnyasa-yoga, Aks'ara-
brahma-yoga, &c. In the second sense it appears to have been used in the
body of the work as the second member of a compound word such as
Buddhi-yoga (II. 49-50, X. 10, XVIIL 57) Xarma-yoga (III. 3, 7,
V. 2), Jiiana-yoga (III. 38) Atmasarmyama-yoga (IV. 27) Brahma-yoga

(IV. 27) Samkhya-yoga (XIIL 28) Bhakti-yoga (XIV. 26) and Dhyéna-

1. §'. B. on Brakmasiitra I. 4. 28.(N. 8. P. edition p. 430).
© 2, P. XXXIII supra. :

3. Yogasiitra 1. 1 and Vyasa’s Bhashya thereon. .
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yoga (XVIII 52) or as the first member of a compound- word such as
Yoga-yajiia (IV. 18) Yoga-samadhi (IV. 88, VI. 87) Yogaridha (VI. 4),
Yoga-seva ( VI. 20) Yoga-yukta (VI. 29, IX. 28) Yoga-dharana ( VIIL 12).
The root ‘Yuj’ and its derivatives have also beren used in VI. 8, 10, 12, 14;
15, 23, IX. 34, XVIII. 51 to'convey the same sense. In the third sense the
term ‘Yoga’ is found wused in II. 389,48, IV. 1-3,41, V. 4-7, VI. 1-3, 12,
16-19, 23, 38, 36-37, 44; VIL 1, X, 6-7, 18, XVIIL 33, 75. In the follow-
ing derinatives also it is found used in the same sense, namely ‘Yogin’ (1V;
25, V. 24, VI. 8, 10, 18, 28, 81-32, 42, 45-47, VIIL 1-4, 23, 27-28, X. 17, XII.
14, XV, 11) and *Yogavittama’ and (XIL 1). In the fourth sense it is used
as the first member of the compound word ‘Yogaks'ema’ in II. 45 and IX 22,
In the last, it is found in the compounds Yoges'wara (XL 4. XVII. 75,78)
Mahayoges'wara (XI 9), Yogamaya (VII. 25), Madyoga (XIL 11) and
Ais'wara-yoga (XI. 8). In VI 18 again the term ‘Yukta’ (past participial
noun from ‘Yuj’) has been defined as meaning one whose mind is completely
subdued and concentrated only on the Self and in VI. 20-23 the term Yoga
has been defined - as that peaceful and self-sufficient state of mind which is
the highest bliss and is-as difficult to forsake as to attain. It is therefore
clear that the said term had not acquired that technical meaning of a
particular graded process of attaining to salvation based upon the later
Samkhya doctrine, Which it did since the promulgation of the Yoga-dars'ana
of Patafijali but was being used to denote any of the different ways of
attaining to peace of mind which different strenuous investigators of truth
had found by personal - experience .successful and. made known to others
traditionally since the Upanishad age to that- in which the Divine
Song * had been composed. - Similarly we find scattered here and
there in that work some of the eight Adgas of Yoga mentioned
in Yogasatra II 29, recommended 'as conducive to the highest
bliss. But we do not find the terms Yama, Niyama and Pratyahara,
used anywhere. The term Asana occurs in VI. 11-12 but no particular
variety thereof is recommended as in Yogasiitra II. 46. Pranayama
js mentioned in VI. 29-30 as the sole pursuit of some ascetics not as a
means to an end as in Yogaswira II. 49-62. The term Dharana as such
does not occur in the Bhagawadgit@ but it forms the second member of a
compound word, namely, Yoga-dbarana oceurring in Ch. VIIL 12. The
term Dhyana-too appearsin Ch. XVIIL. 52 of that work as the second
member of the compound word Dhyana-yoga which means meditation as
a species of Yoga having no connection with the Yoga-dhiarana above
spoken of whereas the Dhyana defined in Yogasuira III. 2 isa stage
in Ashtanga-Yoga next after Dbarana. The term Samadhi too appears
to have been used in Ch. II. 44 and 53 in the etymological sense of
the steadiness of the intellect not in the technical one of trance. Its
varieties Samprajiiata and Asamprajiata -and the sub-varieties of the
former, namely Savitarka, Savichara, Sananda and Asmitimatra mentioned
in Yogasutra I. 17 are nowhere referred to in the Bhagawadgita, There
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is thus no doubt that the ‘Bhagawadgita represents s stige in the develop-
ment of the Upasana portion of the Upanishad teaching at which some leaders
of society while accepting. the foundamental doctrine of the Upanishads
and also the original Samkhya theory of the genesis of the world, set their
face directly against the tendency to shake off social responsibilities with
a view to create a congenial atmosphere for the attainment of the final
beatitude by preaching that the evil lay not in the objects of the world
which were as good manifestations of the Supreme Soul as the individual
soul itself but in the mind of the individual, that therefore it was
not absolutely necessary nor even desirable for the average man to
abandon the rites which he is called upon by his position in life to perform
that the right course of conduct was to do one’s duty for the sake of duty
without caring for its result and that the effect of doing so was to purify the
mind of all the dross collected therein in innumerable previous births and

thus prepare it for the reflection therein of the light of knowledge as in a
clean mirror.

(12) Rise of Buddhism, Jainism and Materialism. -

We have yet sceu only one side of the upheaval of the social fabric
which had set in as the result of the spread of the Upanishad teaching. -1t
had its another side as well and that was that the contempt for the Vedic
ceremonials which the said teaching had inculeated drove some people to
disrcgard all the traditional lore and to strike out new paths for spiritual
developraent. The two such powerful attempts which have left permanent
marks on the religious and philosophical history of India were those made
by Gautama Buddha and Vardhaman Mahavira. Both of them agreecl with
the Vedic philosophers in believing that the soul of man was subject _to
transmigration from one birth to another endlessly, that some’ spiritual
course must be gone through in order to free it from the cycle thereof
and that the performance of Vedic sacrifices hampered rather than helped
one in the pursuit of that ideal. They did not however agree ‘as to one
particular course to be adopted. Moreover while the followers of the
Vedas did not admit to their spiritual order the members of the
S'adra caste, the non-Vedic leaders freely admitted them to their orders.
Lastly, the former preached their doctrines in Sanskrit while the latter
preached theirs in the local languages of the people. These two became
therefore the founders of two distinct religions known as Buddhism and
Jainism besides two distinct systems of phbilosophy. Brief accounts of these
two systems of philosophy will be found in the Notes at pp. 22-25 -and
25-26 respectively. ' :

~ The views of these two philosophers were not however very dan-
gerous and therefore we do not meet with any direct attacks on them in
the Bhagawadgita, though there are indirect thrusts at them as the pursuers
of non-S'astric ways of salvation at the end of Chapter XVI and in Chapter
XVII of that work. The class of philosophers whose views were very
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dangerous was that of the Charvakas, a brief account whereof will
be found at pp. 20-22 of the Notss. Nothing has however been said there
as to how their doctrine could have originated, As to that the doctrine
that the body is the Self and that therefore the aim of life should be to
eat, drink and enjoy to surfeit seems to be the “Upanishat” said in Chhan-
dogya VIII. 8. 4-5 to have been disseminated by Virochana, very probably
the father of King Bali who was driven to the nether regions by Upendra
otherwise known as the Dwarf incarnation of Vishnu and the son of
Prahlad whose intense devotion to Vishuu whom his father Hiranyakas'ipu
hated, has served as an example to several devotees throughout the long
period which has elapsed since the Vishnupurdana was composed. There is
a covert reference to this doctrine in the S'wetds'watara, and it is described
in'details in the Mahabharata. In Chapter 108 of the Ayodhya Kanda of the
Ramayana of Valmiki the sage Jabali isrepresented to have tried to persuade
Bharata to go back from the forest and enjoy the kingdom, on preaching
a doctrine which very much resembles that of the Charvakas. The DBhage-
wadgitd while setting forth in  Chapter. XVI the beliefs and conduct
which go to make up what is called Asuri Sampat describes exactly the
same beliefs and conduct as were characteristic of the Asura kings
Hiranyaks'a, Hiranyakas'ipu, Sahasrarjuna, Bandsura, Narakasura and
others who are referred to in the Mahabharata, and Vishnupurana.! The
sage Vyasa has through the mouth of S'ri Krishna condemned these
Epicureans of India in the most scathing terms. That he felt the necessity
for doivg so isa strong proof of the existence of a large number of
powerful people holding such beliefs and acting up to them in his time.
Tradition ascribes the origin of this doctrine to a man named Charvika
but no more information is available about him except what is given
in the Notes. Like all the other ancient original thinkers he himself
does not seem to have composed any work embodying a systematic
exposition of his doctrine but one of his two disciples, named Brihaspati
is reputed to have composed a Siatra work which too is not now available
80 far as I am aware and therefore information about it had to be gathered
from the works of the other schools.

(18) Fundamental Doctrine of the Bhagawadgitd.

Although the term ‘Vedantas’ signifies the Upanishads, and the
‘adherents of the Vedéanta school are otherwise known as the Aupanishadas,
the Bhagawadgitd too has, from the time of S'ankarachz‘wyn onwards,
been looked upon by them as containing the quintessence of their doctrine
and is therefore respected by them as one of their three Prasthanas
(worke forming the . starting-point or basis of g doctrine), Thus
for instance, in one of the 9 verses containing a course of meditation
(Dhyana) to be gone through as & part of the ceremony to be performed

1. For a similar view of the contents of Ch. X VL. of the Bhagawadgita, ses
Belvalkar and Renade's History of Indian Philosophy, Vol. I1. Ch. X pp. 468-64.
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prior to the commencement of its recitation, it has been described as a
cloud “showering the nectar of Advaitism” (Advaitamritavarshini) and in
another, all the Upanishads have been compared to cows, S'ri Krishna to
& milkman mileching them, Arjuna to a calf and a man of good intellect
to a person enjoying the milk in the form of the nectar of the teaching
contained in the (2td. S’ankardcharya and the other Eché.ryas such as
Ramdnuja, Madhwa, Nimbarka and Vallabha have written Bhashyas thereon
in order to establish that the teaching contained therein is exactly in
‘accordance with that contained in the Upanishads as interpreted by them.
It must therefore be given its due importance in a historical survey of the
Vedanta doctrine. It has already been drawn upon freely because of its
being one of the few ancient works on the Yoga philosophy which have
survived the devastating flood of time. Nothing has however boen stated yet
a8 to its fundamental doctrine. ' '

As to that it is a work in eighteen chapters of uneven lengths
containing in all 700 verses ever since the time of S'ankaracharya at
least. It is one of the several episodes which being almost inde-
pendent works have been incorporated into the Great Epic of India
in order to establish its importance as the fifth Veda or a mine
of knowledge on all subjects of human interest, meant for the
benefit of those who have no access to the original four Vedas. In
the first chapter and the first 10 verses of the second the sage Vyisa
graphically deseribes the scene on the field of battle on the first day as it
appeared to Arjuna the principal warrior on the side of the Pandavas and
lays the foundation for the philosophical dissertation which is to follow,
by saying that the said warrior expressed to his distinguished charioteer
S'ri Krishna his disinclination to fight his.own kith and kin who had
arrayed themselves on the battlefield, as he was overpowered by remorse at
the thought that many dirc consequences would follow from such an
internecine struggle. - It is in order to remove this spirit of despondency
which had ceased Arjuna that the S 11 Krishna commenced to disabuse
his mind of the wrong notions which were its cause. That attempt
continues from Ch. IL 11 to Ch. XVIIL 72. In verse 73 of the latter
'Arjuna. is represented to have submitted completely to the will-of his teacher
which was the same as that of the Almighty and agreed to act up to his
word. With the remaining five verses we are nobt concerned. The teaching

above spoken of is quite in accord with the nature of the beginning
middle and end of the work. Arjuna begins to fight as the result thereof,

This means that it must bave asits aim the inculcation of the doctrine
that one must continue to do from a sense of duty the acts which one is
required to do agreeably to one’s position in life and that if _oxie does 80, one
is not tainted by the fruits thereof but on the contrary, is freed from the
cycle of births or deaths. That it is so has not been gainsaid even by
that great champion of the renunciation-theory, S'avkaracharya, He
however controverts and refutes the theory that salvation can be attained
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by the simultaneous pursuit of knowledge and active life and strongly
maintains not only that it can be attained by knowledge alone but also
that even the Bhagawadgita holds that forth as the highest truth and
reconciles that view with the repeated saying of Sri Krishna that it is
not desirable to abandon works necessitated by one’s station in life and
that what is desirable is only a change in the angle of vision, by saying
that Arjuna was a Madhyamadhikari for whom renunciation was dangerous
rather.than beneficial and that renunciation for an Uttamadhikari is not
precluded thereby. Similarly he maintains that even according to the
-Bhagawadgtd, Brahma is without form and without limbs and that the best
course is to meditate on it and sink one’s individuality in it but that since
that kind .of meditation is not possible for everybody Sri Krishna has
repeéatedly recommended the easier course which is to meditate upon Saguna
Brahma in his own form and sink his individuality in Him. This view
appears to have been borne out by the contents of Ch. IIL 1-3, 1V, 32-41,
Ch. V.1, Ch. VII and especially verses 16-19 thereof, Ch. VIII. 18-22,
X. 11, XII 38-5, and XIII. 2, 7-11, 81, -And just as Vyasa has not forgotten
the Uttamadhikari though Arjuna was a Madhyamadhikari it appears from
Ch. IV. 83-41, IX. 80-32 and XII 9-11 that he has not also forgotten the
Kanishtadhikaris and even the Anadhikaris of various grades. The author
of the Bhagawadgitd has thus been so magnanimous as to recommend
‘wa.ys' of salvation for all the diverse grades of human beings from the
most abstract meditator to the most dull-headed materialist, from the
most rigid self-disciplinarian to the variest libertine and from the believer
in Nirguna Brahma only to the believer in ghosts and goblins and it is
just because of that that no other work in the Indian religious literature can
_claim so much popularity as it. '

When the work is viewed in this light, the doctrine found running
through it may be summed up thus:—Parabrahma is the Highest Essence.
It is above all limitations of time, space and causality and is therefore in-
capable of being defined in any other way except in the language of
contradictions. It is thus Nirguna and Nirakara when looked at from
‘the standpoint of the absolute truth and Saguna and Sakara when
looked at from the standpoint of the relative truth. In the first there
is no room for any other substance but in the other there is room
‘for the multifarious phenomena. That phenomena is the result of the
permutations and combinations of the three Gunas of Prakriti, which
is the divine Maya of Brahma or Is'wara personified in the person-of
Sti Krishna, Thus there is nothing either on the earth or in the
heavens or in the mid-air which is free from the predominance
of the one or the other of these Gunas. The aim of an aspirant should
be to rise above the power of these three Gunas and realize the absolute
nature of the Self between which and Brahma there is no essential
difference. This can be realized by the increase of the Sattwa element
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in one’s nature which helps one to concentrate one’s attention on the soul.
This is done by observing restrictions in diet, movements, thought, speech
&c. and by meditation on the Absolute as instructed by a competent Guru
approached meekly. Ultimately attachment towards the Sattwa element
also should be shaken off, for Brahma is above all the Gunas.

As this is possible only in the case of the highly meritorious and
indifferent and that too after an effort continued for several births, an
easier way for an average aspirant is to meditate on the visible symbols of
Brahma in the universe such as the earth, fire, sea, wind &ec. in the inanimate
creation and human beings, beasts, birds, insects &c. in the animate
world, to proceed upon the belicf that all the objects are produced from
i, reside in it and will ultimately be absorbed in it, that the individual
soul has emanated from it, that so has the Prakriti, the primordial matter,
that it is also inside everything as a thread is inside beads, that he alone is
the right seer who sees unity in diversity, that Brahma, is the only undivided
one amongst the divided, self-illumined and the illuminator of all objects,
that it makes itself manifest specifically in some objects and some human
beings and that it also becomes incarnated at times in one form or another
according to necessity. Such meditation accompanied by the observance of
the sume rules of conduct as are preseribed for the highest aspirant prepares
one for the grace of the Almighty which being showered one’s innate
ignorance is dispelled and the knowledge of the Essence shines forth in
all its glory. An alternative and still easier way of salvation is to believe
in Vasudeva-Krishna as the special incarnation of the Almighty and
worship Him. This worship does not consist in performing elaborate
ceremonies but in offering with devotion whatever is possible and above
all in giving up selfish pursuits, doing all acts necessary for the pilgrimage
of life to continue uninterrupted, only from a sense of duty and never
expecting the enjoyment, of their fruits. True renunciation consists in thus
changing one’s outlook on life rather than in forsaking one’s domestic,
social, national and religious duties because complete inaction is not possible
for an embodied soul, the body with its five organs of action and five of
knowledge and the miud and intellect being so constituted as to keep
the soul active either physically or mentally except when temporarily
necessary for resuscitating one’s energy after over-work. Inaction is good
in itself as conducive to the state of final beatitude by turning the mind to
the pursuit of true knowledge but that term is not capable of an easy
definition and has therefore baffled many an astute thinker. A real
philosopher is one who sees action in inaction and inaction in action and
goes on attending to his duties without caring for the fruits accruing
from the discharge thereof. If we go deeper still we find that as a matter
of fact the inner self of man is not the real doer of actions, the elements
necessary for the performance thereof being (1) the body, (2) the ego
(3) the means (4) the diverse movements and (5) a Supernatural force
of a good or evil nature. Itis the last that many a time leads man to

7 & '
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act without thinking or against his best judgment. One remains subject
to it in proportion asone allows himself to be swayed by passions and
emotions which are the outcome of a latent desire for sense-objects, a veritable
Moloch who consumes everything and is never satiated. . The soul is
covered over by it as fire by smoke, a mirror by dirt, a foetus by a womb.
Though - the soul is essentially of the nature of knowledge, it becomes
ignorant as it were owing to its being enveloped by this darkness brought
on by desire. The latter is therefore the real enemy of man and must be
destroyed by bringing under one’s control the senses, the mind and the
intellect which are its seats, holding firmly the belief that the soul transcends
even the intellect. When the seed of desire is thus scorched, man ceases to
feel himself miserable and is not tormented by the pairs of opposites and his
mind keeps its balance firmly and the knowledge derived from the Secrip-
tures is retained therein permanently. After that state is reached it is not
necessary to perform the rites prescribed by the Vedas because knowledge
itself is a sacrifice wherein Brahma is the fire, Brahma the oblation offered
in it, Brahma the god to whom it is offered and Brahma the goal to be
reached. This knowledge can be acquired by one who humbly approaches
and serves a preceptor well-versed in it. After it is imparted to him,
it kindles the fire within and that is never extinguished. If any actions
are done thereafter, as they must be so long as the physical body is there,
they do not affect the soul in the least.

There are men of weaker intellect who would not find the above
process suitable or practicable. For them the easier way to salvation is to
resign themselves completly to the Almighty in the form of Vasudeva-Krishna
and submit to His will in all respects or at least to abandon all the fruits
of actions is His favour. If they follow it, He in the exercise of His divine
grace will keep them unaffected by the results of their actions and raise them
up to the state of liberation through knowledge. They have neither to
bother themselves about the philosophy of knowledge nor that of action:
Complete self-resignation is by itself sufficient for the Almighty to confer
His grace on them, purify their hearts and kindle the lamp of knowledge
within them, whether they think of it or not.

Those who adore other gods, also adore the Almighty through them
and get the fruits of their meritorious acts from Him through them, They
cannot however be freed from the cycle of births and deaths because their
visions aud ideals are limited. Those on the other hand who adore ghosts
and goblins or depend solely upon man-power are condemned to hell i. e. to
say, unending cycles of births and deaths in various kinds of bodies.

Ignoring the ways of the last two classes of persons who are not on
the path of salvation at all we can summarise the result of the teaching of
the Gita in this manner that it recommends three ways of salvation, namely
(1) that of knowledge to which the practice of Yoga is" ancillary (2) that
of devotion to Saguna Brahma in the impersonal or personal form to which
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the attendance to one’s worldly duties on knowing the réal nature of action’
is ancillary and (8) the path of action to which the unqualified devotion
to the Almighty is ancillary. It does not thus side with those who
advocated exclusively either the path of knowledge or that of action and
there is a reasonable basis for the belief that it advocated a ‘Samuchchaya
(mixture ) of knowledge and action .in one sense hecause even in the case
of the first, action. in the form of the practice of Yoga was held -to be
necessary, but when we reflect deeper we find that it does not advocate -
a Samuchchaya of Karma with the ultimate knowledge -of the identity
of the individual with the Supreme Soul which is the cause of liberation:
in the case of all the paths, That is not the same as the knowledge referred
to in the first path. The latter presupposes  duality <. e. to say, it is such.
knowledge only as would serve to enable one to distinguish between the
Self and the non-selfs, a distinction which involves the separate existence of
a knower, a thing to be known and & means of knowledge. This distinction.
must subsequently be merged in the unity of the whole and the identity of
Self in the body with the Brahma in the world outside and roundabout.
it, wherein there can be .no such distinction and therefore no scope for.
action. The knowledge thereof arises from the Mahavikya as the fruit of
the completion of any of the three courses above-mentioned.

Madhusidana Saraswati has,in his Giidh@rthadipika which is a gloss
on S’ankara’s Bhashya on the Gita, faithfully interpreted the Bhashya.
He has repeatedly stated that his aim in composing that gloss was to
explain the intention of the Bhashyakara which cannot be gathered by men
of dull intellects.! This is borne out by the fact that though in the first
of the introductory verses he declares that it is his intention to explain the
Gta word for word?, he does not enter into a discussion as to false interpre-
tations made by others on the ground that they had been refuted by the
Bhashyakaras. I have however noticed that at two places* he differs from
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the latter -bud that is due to the influence on his mind of theé views of the

authors of the Var mka and Yogavas'tshtha which we w1]1 consider in their
proper places :

(14) Doctrines of the Upamshads and Bhagawaclgzta C’ompa'red

When we compme the above doctrine with that deduced from the
Upanishads we find that while there is a substantial agreement between
them as to ‘the nature of Brahma, the individual soul and phenomena and
their mutual relations, and the path of knowledge described in both, there
is a difference between them as to the method of devotion, for while in the
former the object is either Brahma in the abstract or in any of its concrete
manifestations in the world or in the human body, what is specially recom-
mended in the latter as such an object is the personality of Vasudeva-
Knshna and there is in it nothing corresponding to the philosophy of Karma
which we find .in the latter. Thls was due to the altered conditions of
Aryan Society above referred to. In his attempt to meet them and find a
way out for dissuading people from either forsaking their homes for the
pursuit of knowledge or from being complete materialists and thus de-
stroying the social fabric Vyasa went behind the express teaching contained
in the Upanishads and on reflecting over the state of society in the age in
which the Brahmana and Ks'atriya sages who are narrated to have carried
on discussions in sacrificial and royal assemblies, actually lived, hit upon
the truth tbat in the old days while there were some who went to the
forests and thought over the problems of philosophy while living in her- -
mitages there were also others who did so while continuing to attend to their
family and social duties and on further reflecting as to how it could have
been possible for the latter to do so, worked out the theory of Karma-yoga
as above explained and thus opened out an easier way of salvation for those
who had a desire to secure it but were not inclined to give up their daily
pursuits. And for the general mass he found out a still easier method
of self-resignation in favour of S'ri Krishna who had already been: believed
by alarge number of his contemporaries to be an embodiment of the
Almighty. As already stated, S'ankara made room in his Advaita doctrine
for these innovations. That he was already a great devotee of Vishnu
and believed S'r1 Krishna to be a complete incarnation thereof will be shown
later on when we come to his time and work in life, .

(15) Formation of the Philosophical Systems other than the Vedanta.

The spirit of revolt against the cult of sacrifices and the tendency
to free-thinking which had been engendered by the Upanishad teaching had
already given rise to two independent groups of men under the leaderships
of Gautama Buddha and Vardhaméana Mahavira and by their admission of the
lay public to their ascetic orders they had already been recoguized as the
founders of two independent systems of philosophy and religions. They
themselves never committed, their teachings to writing but their followers
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subsequently met together discussed, arranged and wrote out “their sayings
with illustrations, These writings become known as the Tripithakas in the case
of the Bauddhas and Agamas in the case of the Jainas and were used by them
respectively as their sacred texts as the Purdnas written under the influence
of the Samkhya doctrine were used by the followers of the Vedas.” In course
of time and before the time of composition of the Brahmasafras, the
third Prasthana of the Vedanta system, the Bauddha and Jain religions had
attracted to themselves some of the best brains of the times and they having
developed their argumentative faculty to a great extent had so mercilessly
attacked the Vedic religion as to shake its very foundation. - Its votaries
were therefore compelled to justify it by a resort to logic in addition to the
authoritative texts. As between themselves - too there srose differences of
opinion as to how much weight to be given to the former and how much
to the latter. The Vais'eshikas and the Tarkikas or Naiyayikas led by
Kanada and Aks'apada respectively paid homage to the Vedas only in name
and relied mainly on reason for establishing their views. By so doing -
they succeeded only in establiéhing the Arambha-vada ( creation-theory )

wherein the Almighty was a mere mechanic.” The Samkhayas and

Patafijalas headed by Paiichas’ikha and Pataiijali respectively gave a

greater weight to the Vedic texts as a means of knowledge and succeeded

in establishing the Parinama-vada (evolution-theory) wherein the Almighty

was a mere snperintendent, Lastly, the Mimaiisakas headed by Jaimini
Badarayana and others completel y subordinated reason to the textual
authority and succeeded in establishing the Vivarta-vada (illusory appearan-
ce-theory ) wherein the Almighty Himself appeared as the world-phenomena.

Although these two philosophers are at present believed to have been the

founders of two separate systems, there is no doubt as to their being in perfect
agreement as to an intelligent entity named Brahma being the material and
instrumental cause of the worlds, as to the individual soul being in essence
the same as Brahma and as to the knowledge thereof derived from the
Vedas being the means of salvation of the individual soul. They therefore
fixed upon certain rules for the interpretation of the Vedas and Jaimini
thereout applied them to the Karmakanda (works) portion thereof and
Badarayana to its Jianakanda ( knowledge ) portion, They differed
however on certain other points one of which was whether it was know-
ledge accompanied by works or independent of them that led to salvation.
Jaimini held the former view and it is not unlikely that in forming it he
was influenced by the doctrine of Karmayoga recommended so emphatically
in the Bhagawadgita for the general body of aspirants for freedom.
According to that view, such works as are enjoined by the Vedas for
performance daily by the twice-born must be performed without any motive
to gain the fruits thereof, upto the end of one’s physical existence and the
primary end of the Vedas wastolay down injunctions and such texts as
were devoted to an exposition of the nature of Brahma were ancillary to
them because even its direct knowledge could not be acquired without
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meditation which too was an act enjoined by some of the Upanishad texts:
Badardyana on the other hand did not see the necessity of doing works even
in the state of an aspirant, much less in that of a liberated soul and believed
that while Jaimini’s view as to the purport of the Vedas was true so far as the
Karmakanda portion was concerned it was not as regards the Jiidnakanda
portion <. é. to say, the Upanishads or the Vedantas. Hence while Jaimini
évolved & system of philosophy out of the former, Badarayana did so out of the
latter. But they were looked upon as complements of each other and formmg
parts of one system because of the above points of similarity. - This is
sufficiently. clear from .the respect shown by the authors of the two
Dars’anas for the views of the other. We thus come to the conclusion that
when the Brahmasutras were composed the Vais'eshikha, Nyaya, Samkhya
and Yoga existed as separate systems but the two branches of the Mimaiisa
system, Pirva'and Uttara, of the latter whereof it is a Dars’ana, had not
yet beeu separated Now we turn to that work itself.

- 6) Br ahmasutq as.

The aut,hor of thls work is Badarayana Vyidisa, He must have
flourished at a time posterior to Kapilal, Kanada?, Aks'apadad and Patanjalit
from amongst the Brahmana philosophers and Nagarjuna, Buddhaghosha and
several other Buddhist philosophers® and been a contemporary of Jaimini,®
Atreys,” As'marathya,® Audulomi,® Kars'najini,® Kas'akritsna,?and Badari®.
He has been identified in some works, notably the Bhagawatpurdand
with Krishnadwaipaiyana Vyasa but it seems from the S'@rirakabhashya™®
that S'ankara at least did not consider the two sages to be identical for he
refers to Krishnadwaipayana by the names Vedavyasa, Vyasa and Dwaipé-
yana besides that name itself and at one place!* says that he was born ab

1. Brahmasatra I, 1. 5to Il. 1, 11,
: 9, Ibid. I 4. 28; II. 1, 12.
"8, Ibid. II. 1. 4-11.
4, Ibid. II. 1. 3.
"5, Ibid. II. 2. 18-27.
6. Ibid. I.2.28; 1. 2.31;1.3.31; I 4. 18; IIL. 2. 40; IIL 4. 2-T; III, 4.
18 IIL 4. 40; IV. 1. 17; v, s, 12; IV. 4. 5; IV. 4. 11.
1, Ibid. IIL 4 44
8! Ibid. 1. 8. 29; I 4. 2.
'9, Ibid. I. 4. 21; IIL 4. 45; IV. 4. C.
10. Ibid. III. 1. 9.
11, Ibid. I 4. 22.
12. Ibid. I. 2. 805 II1. 1. 11; IV. 8.7 ; IV. 4. 10.
- "18. §'. B. on Br. Su 1.8.29; 1,838, I1.8:29; IL 847 ; III. 332(N 8. P.
‘edition) pp. 831, 846, 609, 624, 817.
14. Ibid. on Br.  Sa. II1. 8. 32 ( The same edition p. 817)
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the junction of the Dwapara and Kali Yugas and apparently treats him as a
very ancient Smriti writer of great fame while he refers to Badarayana by
the terms Bhagwan Sitrakira, Acharya and Badarayanacharya and treats
him as & comperatively modern writer.' Whatever the truth may be as to
that question, this much is certain that the latter was the father of the
great Yogi S'uka, whose name has been made immortal by the author of
the present redaction of the Bhdagawatpuranra, because he is there
frequently referred to as Bidarayani. o

As to the contents of that work, it has been divided into four Adhyayas
(chapters) and each of them is again sub-divided into four Padas (sections).
1ach of these Padas has again been further sub-divided by the Bhas'yakaras
into several Adhikaranas (sets of arguments) made up of Satras (aphoris:
tic statements) whose number varies according to the nature of the topic
dealt with therein. There is no uniformity also in the number of words
in each Satra. They vary according to the exigencies of the context and
there is no other mutual connection between the different Siitras makmg
up an Adhikarana except the logical one. The Siitra style is not thus a
species of the poetic style but of the prose style. The Sttras are in fact
condensed prose sentences from which as many parts of speech are omitted
as could, in the author’s view, be done without detriment to the sense
intended to be conveyed. They are therefore just like the short-hand notes
of the lectures of a professor to his pupils. The Brahmasiitras are thus the
short-hand notes of the lectures on the teaching contained in the Upani-:
shads delivered by the sage Badarayana to his disciples. If therefore they
are written in long-hand they would make a digest of the Upanishads of the
first two groups mentioned above, made by the said sage who was one. of the
numerous teachers who tought the Vedanta doctrine in- their As'ramas, ‘Dr.
Belvalkar thinks it probable that there was originally . one Brahmasitra of
each S'akha of each Veda before-the time of the Bhagawddgitd, that thus
there was originally a Chhandogye Brahkmasutra, that it was expanded intq
a Sarvasakhiya Sitra about 300 B. C. and that it recieved its present form
about the beginning of the Christian era.? Now if this view is well-founded,
as it appears to be from the evidence that has been marshalled in support
of it, it means that just as each S'akha of each Veda had originally its
own Samhita, Brahmana, Alanyaka. and Upanlshad it had also its own
Brahmasitra. And if each had its Brahmasitra it is equally probable that
it had also its Karmamimaisasitra embodying the principles regulating its
own rituals. None of the Pratis'akhiya Brahmasitras or’ Karmamimafsa-

1. 8. B.on Br.Su.I1.1.2; (p.83), IL 1. 14 (p. 462); 1. 1. 37 (p. 485);
I 2. 42 (p.678); IIL. 1.1, (p.658); I11. 3.28 (p.783); II1. 3. 67 (p. 860);
II1. 4. 1. (p. 869); II1. 4. 19 (p. 879 ); 111. 4. 34 (p. 906); IV. 1,12 (p.950);
IV.1.17 (p. 961); IV, 2. 1. (p. 966); IV. 8. 2 (p. 988); IV.8.14 (p.997); IV.
4. 7 (p. 1009). :
9. Mullick Lectures on the.Vedanta thloso])hy Vol I. pp. 144-46.
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siitras * has however been yet brought to light so far as'I am aware and
therefore the solution of ‘the question whether there were or were not
such works in existence, cannot go beyond the range of probabilities. How-
ever-when we consider together the Puarva and Uttara Mimansa Sitras it
seems clear that it was not Badarayana alone in his age who had been
thinking over the problems of philosophy but there were several other
heads of institution also who had been doing so and who while agreeing with
him on certain fundamental dogmas differed from bim and from one another
on certain minor ones. Thus we find the authors of both these works referring
_tb the views of Badari?!, Kars'najini2, Atreya3 and Ks’marathya*, besides those
of each other?, Although therefore the extant Brahmasitras are, so to say,
the notes of lectures delivered by Badariyana they represent, with slight
differences of opinion therein-noted, the views on philosophy of the Miméansa
school as & whole as it existed prior to its sub-divison into two water-tight
compartments. I propose to give a short synopsis thereof in order to give
an idea of what those views are.

The firet four Sitras of the first Pada of the first Adhydaya which is
named Samanvayadhyaya ( Chapter on Sequence), form, asit were, an
introduction to the remaining portion of the work. It is therein stated that
it is proposed to minister to the need of those who wish to know Brahma—
the cause from which the world was produced, in which it rests and in
which it will be absorbed, that the means for knowing it is the Scripturest
and that the teaching contained therein must be gathered on settling the
connected sequence of the various texts which lie scattered and which in
some cases seem to point to views opposed to one another. The remaining
portion of the first Adhyaya is devoted to establishing the view that Brahma
is, according to all, the cause both material and instrumental, of the universe
though the words used to designate it are various such as “Atma”
“Anandamaya”’, “Purusba in the solar disc”, “Akas’a” “Prana”, “J yoti” &e.,
the specific objects denoted by them being but limited manifestations there-
of, and to refute the Samkhya view that the cause of the universe is the

1. Pa, M7 Sa. 111. 1.8, V1 .1.27, V1I1. 8. 6; 1X. 2.33; Br.Su. l 2. 30
111.1,11; 1IV. 8. 7; IV. 4. 10. ’
' 9. Pa. M3 Su. 1V. 8.17; V1. 7. 36.; Br. Sa, 111, 1, 9.

3. Pa. Mi. Sw. V1. 1. 26; Br. Sa. 111. 4. 44.

4. Pa. Mi. Sa. V1. 6. 26; Br. Sui. 1. 2. 29; 1. 4. 20,

5. Pu.Mu. Sw. 1.1.6; V. 2.19; V1.1.8; X. 8. 44; X1. 1. 16; Br. Si. 1. 2. 28;
1.2.81;1.8.81; 1. 4. 18; 111. 2, 40; 1114271114181114/,0117117
IV.8 12;1V. 4. 651V, 4. 11.

6. By the terms “Scriptures” is here meant the Upanishads: a.nd such. of the
Smritis as may have been composed in accordance with the doctrine contained
jn the Upanishads e. g- those of Manu, Vyasa and others and also the Mahabha-
rata and the Bhagawadgita, so far as the views expressed therein are not in
conflict with that gathered from the Upanishads,
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inert primeval substance called Pradhana. It is also established there by a
consideration of the various Upanishad texts on which the Samkhyas and
Smritikiras such as Devala and others relied that their doctrine is not de-
ducible from those texts, that the terms Mahat, Avyakta, Triguna &c.
are not found to have been used in the Upanishads in the senses adopted in
the Sankhyas’astra and that Brahma is not simply the instrumental but also
the material cause of the universe.

The second Adhyaya named Avirodhadbyiya ( Chapter on Con-
sistency ) aims - at establishing that the view propounded in the first
is not inconsistent with the writings of certain anciont sages such as
Manu, Vyidsa and others, that such portions of the Sanikbya and
Yoga Smritis as are not consistent with the doctrine as gathered from
the Upanishads should not be given any weight because there is no
knowing where unbridled human intellect would lead and one is at a
loss to know which sage to follow when the opinions of different sages vary,
that it is necessary to resort to logic within that limit in order to be
convinced of the truth, that when that is done it appears that the view of
the Upanishad sages that Brahma alone is both the instrumental and
material cause of the universe is perfectly logical and that the reasonings of
the propounders of the other doctrines such as the Vais'eshikas, Bauddhas,
Jainas, Maheswaras, Naiyayikas, Paiicharatrikas or Bhagawatas, are not
sound. The author further distinguishes Brahma from the elements thus:—
Space and air are products but Brahma is not. The other elements, light
water and earth are also products. These are produced from Brahma in the
order of space, air, light, water and earth. Their involution also takes place
in the inverse order but Brahma or Atma which existed before evolution
remains over after involution also. Similarly the intellect, mind, senses &ec.
are also produced in order but the Atma is neither produced nor destroyed
because it is eternal, Speaking further of the nature of Brahma he saysi—
It is not atomic but all-pervading. There is only one such Chaitanya and
that is Brahma but it acquires individuality owing to its coming in contact
with the attributes of the intellect or the inner organ. The powers of
knowing and action are due to this contact. The individual’s source of these
powers in the state of ignorance is Brahma to whom it stands in the same re-
lation as a part to & whole or a spark to fire as stated in the Upanishads and
the Bhagawadgitd. Injunctions and prohibitions bind the soul only because
of its connection with the body. Therefore they cease to bind him when it
is free from the body. . The difference between one individual and another is
like that between one reflection and another of the same sun in a basin of
water. Just as the disc of the sun remains unaffected by the muddiness of
water, its motion &c. so Brahma, who is the Self of all, remains unaffected
by the Upadhis but the individual souls are like the reflections in water,
Then referring to the organism of the body the Sutrakéra says:—There
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are in the body eleven Pranas doing their work within limited sphere§
through the powers of their presiding deities. One of them is the principle
.one on which the connection between the soul and the body depends, while
the others which are the powers behind the five organs of action and the
five of knowledge have their own individual characteristics and functions,
The assignment of names and forms is due to the Almighty not the individu-
al soul because it has been said in a Vaidic text that the Almighty said “Let
me make them tripartite”. The question of the transformation of the
elements into the flesh, fat, blood &c. in the human body being a subject
by itself is not discussed in a plnlosoplncal treatise like this,

The third chapter called Sadhanadhyaya (Chapter on the Mecans)
is principally devoted to an exposition of the Vedanta doctrine as to the
means for the realization of Brahma but the following incidental points
are first established therein, namely:—What passes away at death is the
Jiwa, the regulator of the principal Priana together with senses and the
mind and the bundles of Karmas. It goes to the region of the moon or
the sun by a dark or a lighted path, according to its Karmas. Some Jiwas
repair to any of the seven Narakas according to the same law of Karma.
On the exhaustion of meritorious acts, they return to the earth through the
space,air, clouds &c. and take fresh births in any of the four ways, again
‘according to their Karmas, as insects, birds, beasts, human beings &e.
The objects seen in & dream have no “objective existence. The dream-
phenomena is however sometimes suggestive of coming events of the waking
state. In the state of deep sleep the soul enjoys rest in a vein called Puritat
which covers over the inper organ. On its being dissociated from the mind,
senses &c. it becomes joined to the Almighty. But owing to the force of
Karma it again returns to the waking state and remembers previous
experiences. In the state of stupification there is a quasi-union with
the Almighty Brahma. Brahma is not both Saguna and Nirguna but
"Nirguna only, though there are texts in the Upanishads describing it on
the one hand as the doer of all actions &c. and on the other as not possessed
of any dimensions &c., because one and the same thing cannot be possessed
of two opposite characteristics. The different forms thereof as the one
having four feet, sixteen parts &c. are spoken of only for the purpose of
Upasand and really speaking it is one whole and undivided. If Brahma were
possessed of forms and limbs those texts which speak of it as being without
form and without limbs would be meaningless while on the other hand if
it is believed to be as & matter of fact of the latter sort but having been
spoken of at times as of the former sort for the purpose of worship, that
difficulty is avoided. It appears as having distinct forms because of
intervening conditions just as the sun appears divided when the passage
of its rays is obstructed. There are distinct S'ruti and Smriti texts
expressly speaking of Brahma as not being & fit subJect of speech, being
different from all that can bé known by the senges;, ~béing devoid of all
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activity and being placidity incarnate. It is for that very reason that
its manifestations in several objects are compared to the reflections of
the sun in water, whose change of conditions leaves unaffected the solar
disc ilself. The thing of which thereis a denial in the text “Hence it
has been said, not this, not this” is the phenomena or duality. This
denial makes room for something different from it and that is Brahma.
Then coming to the subject proper the Satrakara says:—This Brahma
can be seen or realized by Bhakti or Dhyana. The same Brahma is the
giver of the fruits of action, though according to Jaimini the actions bear
fruits from their very nature. The Vidy#s such as Paryaiikavidya, Upakosala-
vidya, Daharavidya, Madhuvidya, S‘andilyavidya &c. tought in different
Upanishads relate to the same Brabma, though they themselves are
different, Brahma has all the qualities which are severally spoken of in those
works so far us Upasana is concerned, Those who follow the Vidyas relating

to Saguna Brahma go to different regions such as Adityaloka, Agniloka, &c.
by the path of light after casting off the fruits of all good and bad actions
which are thereafter enjoyed by other people or destroyed. Those who
follow the Nirgunavidyaor Paramatmavidya have not to go anywhere but are
finally absolved on their attaining perfection in that Vidya. Thereisa possibi-
lity of rebirth so long as complete perfection is not attained but not there-
after. Sometimes completely freed souls voluntarily take births or enter other
bodies in order to achieve particular ends. There is no doubt about the
existence of a soul distinet from the bod y and therefore there is scope for
the science of final beatitude. In the case of the Vidyas which lead to
the same end namely, the visualization of God in a state of trance, it is
left to the option of the devotee which to resort to but in the case of
those which are intended for some material gain such as the power to move
about at will, one may either resort to all of them one by one for
the. acquisition of the various powers or be satisfied with one or more
of them only, The knowledge of the Self is an independant end
in itself. It is not ancillary to any Vaidic rites as was the view of Jaimini
because the Vedas, besides teaching that the individual soul should
perform certain rites, implying thereby that it is a limited agent possessing
a physical body which is its instrument of action, say that there isa
higher soul who is free from those duties and obligations to which the
former is subject, who is devoid of all sin &c. and who should be known.
Even the Brahmachiiris and Sannyisis are qualified to acquire this know-
ledge. They too should perform sacrifices, or make gifts or practice
austerities, The Upésani of the Udgitha (Omkara) has been ordained
by the Upanishads in distinct terms and therefore it is not optional to do it
The Kkhyﬁnus such as those of Yajiiavalkya and Maitreyi in the Brihadd-
ranyaka, Janas'ruti Pautrayana in the Chhandogya &c. are intended to help
the teachings contained therein. The Karmas pertaining to the different

As'ramas are necessary for-the purpose of preparing the mind for the rise of
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fhe desire for knowledge and once it has arisen one must piactise restraint:
&c. As regards food and drink prohibited articles should be avoided except in
case of a calamity likely to end in death. The performance of Vaidi¢ Karmas
is not an invariable condition precedent of a qualification for knowledge
for there are instances of Vidhiira, Raikva, Vachaknavi, Samvarta and others
having acquired it though they had not been performing such Karmas. Thab
fact can be explained on the assumption that they must have been repeating
incantations, fasting, performing worship of God &c. which too prepare the
mind for the rise of the desire for knowledge. There is no prohibition in the
Upanisbads against imparting the knowledge of Brahma to such persons, If
those whose duty it is to observe strict celibacy and restraint in food, drink
&c. are guilty of a deviation from the path of duty they ought to be discarded.
One who has acquired that knowledge should behave like an infant i. c.
to say, he should observe restraint in speech, eat what is given without
being asked, behave in a candid manner, not entertain pride about his
attainments &c. - In the case of a qualified man following the pursuit of
knowledge, it may arise in the birth in which it is commenced or
in any subsequent birth if some impediments come in his way. While
in the case of the Siddhis, thers is a possibility of one soul getting a higher
one than another, there is no such posibility in the case of final absolution
because there are no grades in it. :

The fourth chapter called Phaladhydya (Chapter on the Fruils)
is primarily- concerned with a.consideration- of the fruit of knowledge
but incidentally some other topics are -also discussed therein. Thus
for instance, it is said that it is necessary to make repetitions of
S'ravana, Manana and Nididhyasana because otherwise ignorance is likely
to supervene 80 long as an Akbandakaravritti (uninterrupted consciousness
of one’s identity with Brahma) is not produced, that one should concentrate
one’s attention- on the pure Self, it being identical with the Almighty,
not -on the Pratikas (symbols) such as the mind, names, sun &c.,
because in the case of -the latter looked upon as objects only one is apt to
forget the true nature of Brahma, that the performance of Upiisana should
be made in a sitting posture, not in a walking, standing, running or lying
one, that as to time, place and direction for it there is no particular rule, that
therefore any Upgsana that would conduce to the complete concentration
of the mind on the one object of meditation may be chosen and that these
Upasanas are to be performed upto the time of .death. Then as to the
fruits the author says:—On the acquisition of the knowledge of Brahma, the
past good and bad actions are destroyed and good and bad actions- done in
future do not bear any. fruits and hence one who has known Brahma becomes
necessarily freed from bondage on the fall of his body. Those actions which
bave already begun to yield fruits, one of which is the -acquisition of know=
ledge itself, have necessarily to be enjoyed and “it is only when they are
exhausted that there occurs what is called - death. The daily Karmas such
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as Agaihotra &c. which & householder has necessarily to perform become
helpful in that very cause.- Just as such Karmas become helpful when.
joined with Upasana, they by themselves too are competent to purify the
mind for the acquisition of the knowledge of the Essence. When those
Karmas ivhich have begun to yield fruits are exhausted by enjoyment till
death, there occurs what is called Kaivalya (final absolution). Turning there-
after to the subject of the Devayana by which the meritorious repair, the
Satrakara says:—Those who have advanced in knowledge and those who
have not, both repair by that way but there is this difference that while the
latter return to take another birth, the former attain final absolution. Asto
what goes out of the body he says that it is the substle body which is com-
posed of the senses, vital breath, &c. and is the cause of heat in the gross body.
Those who adore the Nirguna Brahma have not to repair anywhere but
becomo merged in Para Brahma. . The Jiwas of those who adore the Saguna
Brahma rise up by the 1018t vein of the heart and having gone out of the
physical bodies by the bole in the crown of the head reach Brahmaloka
with the help of a light coming out of the front portion of the inner organ,
whether the departure takes place in the Uttarayana or Daks'inayana.
There is only one way for all the persons of that class, whatever the method
of adoration adopted by them. The Varuna and other Lokas mentioned
in the descriptions of the way are mere sign-posts, not places of halt for
them because they are incapable of having any enjoyment owing to their
senses baving been bundled up together. This end is attained by those only
who are not devoted to symbols. Those who are devoted to them get the
specific. fruits mentioned in the Chhandogyopanishat. Coming to the question
of what is meant when it is stated that one who has acquired the knowledge
‘of Brahma attains the higher spiritual light, the Satrakara has put forth the
view that such a soul thenceforth becomes the absolute Self i. e. to say, it
ceases to be affected by limitations and therefore to be distinet from Para
Brahma. The author next refers to some of the Siddhis (supernatural powers)
‘which those who devote themselves to some specific Vidyas mentioned in
the Upanishads, are said to acquire, In doing so he says:—His “departed
ancestors appear before his mental eye merely by- his will. He is his
own master in that he isable to do anything at will. He can create
numerous bodies which are not like wooden machines but full of life, ruled
over by the same soul and have the same mind. Then referring to the proba-
ble objection that the Seclf having been stated to be pure, one and devoid
“of action, it is not possible to acquire such a power, the Siitrakara says that
this absoluteness is spoken of only with reference to the state of deep sleep
or of final absolution (S'ushupti or Kaivalya). As.to whether the power
above spoken of is restricted or unrestricted, he says that it is a restricted
one in that it is subject to the order of the universe and i3 under the
control of the Almighy who rules the universe and that though this is
so, the souls who acquire them do not fall back but as stated above become
merged in the Para Brahma at the end of the Kalpa,
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The above is a short summary of the Vedanta doctrine of the
age of Biadarayana. ~ Most of the points. mentioned therein seem
to have been accepted by all the eight teachers above-mentioned. As
regards the controversial ones which occur in the first, third and fourth
chapters of the work they are:—(1) the significance of the term Vais'vanara
in Chlhan. V. 11. 16-18% (2) the interpretation of the term Prades’amatra
m the same texts?; (8) whether the gods are competent to know Brahma?;
" (4) what is the object of knowledge referred to in Kaushi. Brah. IV, 19*;
(5) whether the Vedic texts as' to the knowledge of Brahma or the Self are
or are not ancillary to those relating to works®; (6) whether the text saying
that sacrifice, charity and austerities are the three pillars of virtue ( Chhan.
II. 23. 1) contain a Vidhi (injunction) for entering the orders others than
that of the householder®; ('7) whether it is the inherent property of actions
to bear fruits or it is God that gives them?; (8) whether a knower is
absorbed at the end of the Kalpa in Karya Brahma or Para BrahmaZ; (9)
whether he becomes just like the one or the other i, e. to say, whether
the qualities of the former do or do not bscome manifest in him on the
perfection of knowledge while yet living®; (10) whether one who acquires
the powers of moving about at will, producing things as he desires &c. has
a physical body or not'®; (11) whether the Self recommended to be known

ia Brik. IV.6.6 isthe Vijianatwa or Paramatma''; (12) whether the
- Upasanas referred to in Chhan. II. 3. 2 are to be performed by the priest
o the hous¢holder and if by the former who gets the fruits thereof, he
-or the latter’®; (18) what is the meaning of the term Charana occurring
at the end of the compounds Ramaniyacharanah, Kapiyacharanah &ec. in
Chhan. V. 10. 53; (14) whether the individual soul is the same as
Paramatma or different from it'*; (15) who are carried to Brahmaloka by
the non-human Purusha referred to Chhan. IV. 15. 5, whether all Upasakas
including those of the symbolsof Brahma orsome only?’; (16 ) whether Kamya
Karmas (dctions done with the deliberate object of gaining some material

1. Br. Sa. 1. 2. 28.
. Ibid I. 2. 29-81.
1bid 1. 8. 26-31.
Ibid I. 4. 18, :
Ibid I11. 4. 2-8. - .
. Ibid. 111, 4, 18-19,
. 1bid II1. 2. 40-41.
. Ibid IV. 3. 7-12.
9. Ibid IV. 4. 5-7.
10. Ibid IV. 4. 10-12,
11. Ibid 1. 4. 20.
12, 1bid I1L. 4. 44-46.
13, Ibid I11. 1. 8-11,
14, Ibid 1. 4. 21.
15, 1bid IV, 3. 15.
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fruits) are or are not helpful in preparing the human mind for the knowledge
and realization of Brahma? and (17) whether a Jivanmukta (o1:e liberated
while yet in an embodied state ) can become cndowed with all the qualitieg
of Brahma such as omniscience, omnipresence &2, : '

It is not that Badurayana was at daggers drawn with Jaimini on all
the points mentioned above. There are some of them on which he has
expressed his unqualified agreement with the latter. Thus for instance, both
agree in holding that Kamya Karmas are not helpful in preparing the the
mind for the knowledge and realization of the true nature of Brahmna, that
the Vais'vinara referred to in Chhan. V. 11, 16-18 is identical with
Paramatma, that the gods are competent to learn the pure Brahmavidya
only and not any of the subsidiary Vidyas which involve Upasana, that
what is spoken of in Kaush. Brah. IV. 19 as fit to be known is Brahma or
Paramatma and not Jiwatma, that none can revert to the state of a house-
holder after having once given it up and that one who has realized the
nature of Brahma or tho pure Self, can have a physical body and the powers
of the Almighty can become manifest through it. Similarly there were
some points on which there was an honest differcnce of opinion between
them. Thus for instance, while Jaimini was of opinion that there was an
inherent power in actions themselves te yield fruits Badarayana held
that such was not the case and that it was Paramatma who conferred fruits
on their doers. Similarly while the former held that one whose knowledge
had become perfect by the worship of Saguna Brahma reached Para Brahma
and not the Apara or Karya Brahma the latter held that such a oné
reached the latter only. So too, while the former held that Nitya Karmas
should be performed even by an aspirant for the knowledge of Brahma
till the last stage, the latter was of the view "that they. were necessary
only upto the stage of the rise of a strong desire for emancipation, that
thereafter the peculiar Sadhanas, S'ama, Dama &c. ought to be pursued,
that the knowledge of Brahma is an end in itself and that the state of
Brahma can be reached only by its knowledge. : ’ '

It seems also that by the time Badariyana prepared these lectures
Jaimini bad already acquired a high reputation as the -opponent of Badari
who held extreme views on the side of idealism and that Badarayana found
out & via medic between them. Thus for instance, while Badari held that
a liberated soul who acquired the powers of moving about and producing
things at will, did not stand in need of a physical body, Jaimini held.that
he did and Badarayana expressed the view that such a soul necded a
physical body whenever he wanted to do anything on the material
plane and did not need it whenever he wanted to do anything on the
motaphysical plane, '

1. Br. Sa. 17. 1, 17,
.2' Jbid IVO 4- .5‘
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This Sutrakara does not seem to have any substantial differénce of
opinion even with the other teachers mentioned above. Thus one point on
which he quotes three other teachers is why it should be believed that the
Atma recommended to be known in Brih. IV. 5. G is the same as
Paramatma.) This shows that they were all agreed that the Atma was
identical with Paramatma but differed as to the explanation of that fact.
Badarayana himself says that it must be believed so- because the contexb
in which the sentence occurs is such that no other conclusion is possible,
Ks’marathya says that it must be so because the promise that on one
knowing the Atma everything becomes known can be deemed to have
been fulfilled only if such an interpretation is put upon the text in question,
Audulomi says that though the knowing self cannot be identical with
Paramatma, it becomes identical with the latter when it attains its original
state by knowledge, meditation &c. and that therefore the said conclusion
is true in that sense and lastly Kas'akritsna says that it is true becausein
Taitts. 111, 12.7 it has been said that Parabrahmna itself having entered tho
body resides therein.

It can be seen from this work that Badardyana has not in clear-cut
terms drawn a distinction between Saguira Brahma and Nirguna Brahma but
has indirectly done so (1) by discussing whether the Brahma to which the
non-human Purusha carries an Upasaka by the Brahmapatha or Devapatha
as stated in Chhan. IV. 15. 5 is Karya Brahma or Karana Brahma? which are
terms signifying the same objects as the terms Saguna Brahma and Nirguna
Brabma, (2) by saying that in final absolution which means being absorbed
in Para Brahma there are no degrees® and (8) by saying that those who follow
the Sagunavidyas not only do not acquire the power of control over the
course of the universe but are also subject to the control of Saguna Brahma
in the exercise of the other powers acquired by them and do not attain to the
state Which is free from all changes# which is that of Nirguna Brahma. Further
as to whether the Jiwa is the same as Brahma or not he has not distinctly
stated that it is but that must be deemed to be his view because he has
said that Brahma cannot be both Sanisari and Asarisari, that really speak-
ing it is Asanisiri and is like the solar disc which is not affected by
the changes taking place in the positions of its reflections in water.® So
too he has not distinctly stated whether there are several Jiwas or on]y one
Jiwa but by saying that the Saniséri is like a reflection of the sun in water®
he has adopted either the Abhssa-vada (semblance- -theory) or Bimba-~

1. Br. Sa. 1. 4. 19-22.
2. 1bid 1V, 8. 7-14.

3. Ibid 111. 4. 62.

4, Ibid IV. 4. 19.

5. Ibid 111, 2, 11-21.

6. Ibid 11, 3. 60, 111, @, 18,
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‘pratibimba-vida (reflection-theory ) both of which imply that there is one
Self only animating all the bodies and that the apparent diversity of Jiwasis
due to environments. This is supported by the Vakyanvayadhikarana® and
the Paradhikarana also®. So too he has not distinctly stated whether the
‘varied universe is real, unreal or indescribable but since he has denied in the
Prakritaitavattvidhikarana® the existence of anything else except Brahma
and established in the Krambh&dhikarm_)a,4 that Brahma the cause and the
universe the effect are not different entities and having admitted the reality
of the latter for all practical purposes has supported the view of Jaimini
that the powers of the Almighty do make. themselves manifest in the
knower as against that of Audulomi that he remains after perfection as Chai-
tanya, pure and simple,’ on the ground that those attributes.of Brahma
.are real for the purpose of daily intercourse, it can be inferred that in his
-view the varied universe existed for all practical purposes as a positive entity
‘and yebt as a part and parcel of Brahma but did not exist when thought of
-philosophically because Brahma was the only reality and that therefore it
-could by nature be said to be Anirvachaniya (indescribable).

IX.

Foundation of the Independent Vedanta System.

It may be recalled that it has been estabhshed above that upto the
time of the composition of the Brahmasuiras the study of the Vedantas
or the Upanishads was being pursued by the old Mimaiisakas, of whom
Badariyana was one, asa part of the -study of the Vedas as a whole and
that though there were differences of opinion amongst them, the holders
of one view did not look upon those of the. other as outsiders but
entertained fraternal feelings for them and showed toleration for their
view. During the long period that elapsed between the time of Jaimini
and Badarayana Vydsa on the one hand and Kumarila and S'ankaracharys
on the other, several persons had written commentaries on the Pirva and
Uttara Mimaiisa Dars'anas and expressed different views as to thé doctrines
propounded in them. - Thus S'ankara refers in his Bhashya" on the latter
to the commentaries of Upa.varsha. who is identified by Anandagiri with the
Vrittikdara on both ‘the Dars’anas’. . Then we have the well-known Bhashya
of S’abara on the Pirvamimaiisa Dars’ana, and that Bhashya and the Tantras
varttika and S'lokavarttika of Kumaérila seem to afford a reasonable

. By, Su. I. . 19-22.
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ground for the inference that S‘abara had been preceded by others in the
same field and from the S’lokavarttika we also get the names of Bhavadasa
and Bhartrimitra, One more old commentator named Hari is quoted in the
S'astradtpilkd, a commentary on the Satras of Jaimini'. Then as for the other
Durs’'ana, S’ankara refers to the view of “some from amongst us” besides
some opponents who held the view that the form of the individual soul
was a philosophic reality and says:—*It is for the edification of all those
who are opposed to the view that there is really speaking one Self only
that this S'@rirake has been commenced”?. He also quotes with reverence
a verse from the Karika of Gaudapadacharya introducing him as the
repository of the Vedanta tradition®. Ramanuja and other later com-
mentators on the Brahmasuiras also refer to several commentators senior
to S'ankara, namely, Bodhayana, Dramida, Tanka, Bharuchi, Kapardi,
Bhartriprapaficha, Brahmananda and Guhadeva who had set forth views
resembling those of Badari, Audulomi, Karshnajini and others which are
noted in the Brahmasitras themselvest, It not would therefore be un-
reasonable to infer that the study of the two Mimdiisdis had continued
uninterrupted during the long period of about eight centuries that
had elapsed between the times above referred to. It must have been
during this very period that the two branches of the Mimaiisa school
became completely separated and that the term ‘Mimaiisakas’ began to be
applied only to the adherents of the Parva Mimafisa while the term
‘Vedanting’ was brought into vogue for the first time for designating
those of the Uttara Mimafisa. The reason was that the former gradually
ceased to have anything to do with the knowledge of Brahma and even
with Brahma itself and began to advocate the view that salvation could be
attained only by the performance of Vaidic acts enjoined to be performed
daily, provided they were performed without any worldly object in view
and in sapport of that doctrine laid special emphasis on the authoritative-
ness of the Karmakinda or Samhita portion of the Vedas and on the
other hand, the latter began to be more and more averse to the performance
~ of the Vaidic acts after the pursuit of knowledge was commenced, held that
salvation could be attained by knowledge alone, though in the earlier
stages Vaidic acts performed without having any material gain in view did
render help in preparing the mind for the reception of knowledge, which
required freedom from the pursuit of the objects of sense, and in support
of that view laid special emphasis on the authoritativeness of the Jiiana-
kanda or Upanishad portion of the Vedas. It is difficult to ascertain exactly
who were the chief exponents of the above divergent doctrines and therefore

1. A Brief Sketch of the Purva Mimansa System by P, V. Kane (1924) p. 18.
2. 8. B, on Br, Su. 1. 3, 19 (p. 807).
8. Ibid on Br. Su. II. 1, 9 (p. 447 ).

4, Indtan thloaophy by Radhakrishpa Vol, II p. 431 footnote 2 and
p. 668, ,
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responsible for the separation of the two branches of the MimaBsa joint
family but it may be stated roughly that Bhartrimitra, Hari, Prabhakara
and others on the side of the Mimaifisa school and Bodhayana, Dramida,
Bhartiprapaficha and others on that of the Vedanta school brought about
the schism, From this time forward, we leave the Mimadsa school also
behind and proceed to comsider the development of the newly-founded
Vedanta school. '

X

Older Commentaries on the Brahmasiitras and the
Upanishads, and the Samuchchayavada.

The votaries of the newly-founded Vedanta school generally adopted
the Brahmasutras of Badarayana as their text-book and propounded their
views in their commentaries thereon. They are not unfortunately availa-
ble at present. Still from the references thereto occurring in the works of
S'ankara, Sures'wara, Ramanuja, Nilakantha Madhwa, Nimbarka and
others it appears that Upavarsha,or Bodhayana, Dramida, Tanka, Bharuchi,
Kapardi, Bhartriprapaficha, Brahmaénanda and Gubadeva had written
commentaries on the Brahmasitras'. Other adherents of the same school
such as Brahmadatta put forth their views through commentaries on some
of the principal Upanishads. Lastly, there were some like Gaudapada who
composed independent works for doing the same.

As to their views, we have already seen that the principal point of
difference between the Mimafisakas and the Vedantins was as to the right
means of attaining salvation, the former holding that it could be attained
through Vaidic rites and the latter that it could be secured through know-
ledge. Asamongst the latter also there were two schools. One of them
which insisted upon the Vaidic rites being performed even during the
pursuit of knowledge was known as that of the Somuchchayavadins. We
can infer from the works of S'ankara and Sures'wara that they must have
been a very powerful band headed by Brahmadatta and that the arguments
advanced by them in support of their view were so strong that both of
them had to muster all their energy in meeting them. Sures’wara treats
Bhartriprapaiicha, a Bhedabhedavadin (advocate of the doctrine of unity
in diversity) also as a Samuchchayavéadin on the ground that he was of the
view that though it was true that salvation lay through knowledge, the
knowledge which brought it about was not that derived from S'ravana but
that derived from Nldldhya,sana in & state of Samadhi, for words, be they
even those contained in the Scriptures, had not the power to cause the
realization of the truth and that therefore after the knowledge thereof is
acquired from the Scriptures, one must practice Parisamkhyana (meditation)

1. Indian Philosophy by Radhakrishna Vol. II pp. 431-32.
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‘which Sures'wara looked upon as an act. His Vartlika on the Brihadds
ranyalkopanishat and Naishkarmyasiddhi accordingly contain an elaborate
refutation of that view also. And if the advocacy of the necessity of
meditation for self-realization is the true test of one’s being a Samuchchaya-
vadin or otherwise, S'ankara’s Paramaguru Gaudapada also must be placed
in the same category as Bhartiprapaiicha because he too has laid down
that the phenomenal world does not in fact exist but appears on account
of the unsteadiness of the human mind and that it would cease to appear
if the mind were made steady by Abbyasa by which he means Yogabhyasa
( meditation), and by Vairagya (detachment).- It will however be shown
later on that S’ankara was not of the same view as Sures’wara.

Prof. Hmyanna is of the view that one of the three aspects of the
Samuchchaya.vada refuted in the Naishkarmyasiddhi had been advocated
by Mandana Mis'ta, a Mimadsaka. It was to the effect that salvation could
‘be attained by knowledge derived from meditation accompanied by the
performance of Nishkdma Karma (rites performed without an aim as to
enjoyment of their fruits). The name of Mandana is nowhere found in
‘that work nor is any work composed by bim referred to therein but the
_professor says that the said view as mentioned in the Varitiks has been
attributed to him by Anandajuaua in his commentary thereon,

XI
Sa,rlra,ka.bha,shya. of S’ankara.

We have already seen that none of the commentaries on the Brakma
stitras composed before the time of S'ankara is available to us for perusal.
That being so, his known as the S'@rirakabhashya is the oldest
commentary now available in its entirety. It is also the masterpiece
of a master-mind for S'ankara whom one distinguished Orientalist has
‘not hesitated to call “the greatest philosopher the world has ever seen”
appears to have spent his best energies on it in order to establish by appo-
site arguments and authorities that his Advaita doctrine is the only one
that could have been intended to be tought by the Upanishads of which
the Brahmasuéras is, so to say, a digest. Even the learned Oriental
scholars of the West who can hardly be suspected of partiality for him con-
sider bis view of the Upanishad philosophy the best and the most consistent
‘that could be spelled out of those fragmentary monuments of the philosophi-
‘cal thought of a by-gone age®. It has attracted to itself the best brains the
soil of India has produced during the eleven centuries that have elapsed since

1. Introduction to the Naishkarmyasiddhi as re-edited by bJ Hiriyanna—DBom-
bay Sanskrit and Prakrit.Series No. XXX V1II,

2. History of Indian Literature by Winternitz as translated by Mrs. Kelkar
Vol. I.'p. 469 and foot-'notc 2 thereunder in whlch are cxted the opinions of
Thebaiit, Gough and-Jacob, . S
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he sloughed off his mortal tenement and has found the. greatest number
of followers even after the advent of those philosophers who attempted to
pick holes in his line of reasoning. Those who aspired to dislodge him
from the high pinnacle to which he had been raised on account of extra-
ordinary genius came and passed away one after another on creating some
momentary interest in their theories.. With some rare exceptions they
found their adherents from the illiterate masses who were attracted by the
elemenf of a personal God in their dogmas. They therefore became t.he
founders of religious sects rather than of philosophical schools strictly so-
‘called and the high position of S‘ankara in the philosophical firmament
remained unaffected by their elevation. He writes with so much confi-
dence born of knowledge derived from traditional experience and in
-such a simple, lucid and yet incisive style, has inserted such an’ abun-
dant mass of illustrations drawn both from expérience and from the
Vaidic and post-Vaidic literatures, appeals so much .to your reasoning
faculty rather than your faith oxcept when he is speaking to you of
‘Brahma, pure and simple who cannot be reached by the-human speech
or mind, has anticipated and refuted such highly sceptical arguments and
shows inspite of his uncompromising orthodoxy, so much independence of
thought, that every unbiassed student of his works is bound to be con-
vmced that his view of the purport of the Upanishads is the only correct
one. That is the reason why Dr. Thebaiit who in the words of Prof. Radha-
krishua “cannot be charged with any partility for S'ankara,”” speaks of his
philosophy in the following exalting terms:—*“The doctrine advocated by
S'ankara is from a purely philosophical point of view and apart from all
theological considerations the most important and "interesting one which
has arisen on Indian soil; neither those forms of the Vedanta which diverge
from the view represented by S'ankara nor any of the non-Vedantic
gystems can be compared with the so-called .orthodox Vedanta in boldhess,
depth and subtlety of speculation”. Dr. Winternitz also says—“Othexr
interpreters of the Upanishads find it extremely " difficult to account for all
those passages which regard Brahman as indeterminate and Moks'a as one-
ness with Brahman, There are of course passages which S'ankara passes
over as unimportant. Yet his interpretation of the Upanishads is more
satisfactory than any other”®. He has written commentaries on the princi-
pal Upanishads mdw:dually and has also composed indepcndent treatises
like the Upades'asahasri but it is in his S'@rirakabhdshya that he has
taken occasions to consider the authoritative Ubpanishad- literature as a
whole and it is for that ver y reason that the said work has ever been looked
upon by his followers as the principal work of their branch of the Vedanta
system and that an abundant mass of philosophical literature consisting of
commentaries and commentaries upon commentaries and. also mdependent

. L Indian Plnlosoph y Vol. 11 p 40, : _
2. History of Indian Literature as ir anslated by Mrs. Kel!»m' Vol 4. p. 469 .
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treatises expounding the Advaita doctrine and defending it agaiust the
attacks of the adherents of the rival schools has grown up around it.

XII
Biographical Sketch of S’ankaracharya.

Before proceeding to explain the Advaita doctrine itself, it would be
well if the reader is acquainted with the main incidents in the life of its greab
originator and the nature of the work done by him during his active life.

The original sources of information as to them are (1) the S'unkara-
jaya of Madhava, (2) the S‘ankaravijaya of Knandagiri, (3) the S’‘ankara-
wvijaya of Chidvilasa, (4) the Ninth Ams'a of the Skandapurdna and (5)
the Madhwavijaya and Manimaiijors of Pandit Narayanacharya, a writer
of the Madhwa school. There are differences between them as to certain
details but the following facts can be deemed to have been fairly established
by now. They are:—He was the only son of one S'ivaguru, a Nambudri
Brahman of an Agrahira or settlement named Kalati or Kaladi on the
top of a hill named Vrishadri on the bank of the river Piirna in the province
of Kerala in Southern India'. The old writers are not careful to note the
year of his birth and according to orthodox tradition he lived nearly 2500
years ago. But Dr. K. B. Pathak supported by Prof. Max Muller fixed A.D.
788 as the year of his birth, from reliable data®, Dr. K. T. Telang on the
other hand fixed the end of the sixth century as the most probable time of
his birth?®, But his view has not found the same support from Oriental
scholars as that of the former* and therefore 788 A.D. must be taken to be
the date of S'ankara’s birth. His father having died while he was yet a boy
his mother Sati invested him with a sacred thread and placed him under the
guidance of a teacher for acquiring such learning as a Brahman boy should
in those days have acquired. At the early age of 7 years he felt an inner
‘call for getting himeself initiated into the order of Sannyasins and dedicate
his life to the good of humanity. He got permission to do so from his
reluctant mother on agreeing to the condition that he should come over to
his native place, from wherever he may be, at the time of her last illness
and perform her obsequies. Then he went to a place on the banks of the
Narmada and got himself initiated into the practice of Yoga by Gowinda-
chirya, a pupil of Gaudapadacharya, who is well-known as the author of the

1. Acoording to Anandagiri S'ankara was concieved by his mother in a
miraculous manner aftor her husband had renounced the world and left her
alone and was born at Chidambaram.

2. Indian Antiquary Vol. XI (1882) p. 174 and India, What It Can Teach
Us p. 864,

3. Indian dntiquary Vol. X1 (1882) p. 95.

4. §'rv S'ankarachérya: His Life and Twimes by (. N. Krishnaswamy
Aiyar pp. 19-21; Mullick Lectures on the Vedanta Philosophy Vol, I by Belvalkar

2p. 209-15. ‘ : . :
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I arikas on the Mandukyopanishat. At his Guru’sbehest he went and stayed
at Benares for several years and composed several works there, It is said
that when he composed his S'@rirakbhdshya he was only a youth 16 years
old. After he did that he set out on a tour throughout India with a view
to establish the superiority of his Advaita doctrine to all the others then
prevalent in the different parts of the country. During his sojurn he
silenced many an opponent and converted some of them. He is believed to
have left his mortal frame at the young age of 32 years, while staying,
according to Madhava at Badarikasram in the Himalayas, according to
Anandagiri at Conjeevaram in Southern India and according to Chidvilasa
at Keddres'wara in the Himalayas. During his trimpbant tour he took
many disciples, the most notable of whom were Sures'wara, Padma-
pida, Trotaka and Hastamalaka and founded four Maths, one in each
corner of India i. e. to say, at S'ringeri in Southern India, Puri in Eastern
India, Dwarkii in Western India and Badarikas'ram in Northern India and
at each of them installed one of his said four principal disciples. His object
in doing so seems to have been to found colleges, where selfless teachers
who would teach his exalted doctrine to those who were qualified for its
reception and give instructions in religion based upon that doctrine to the
ordinary folks, could be trained up, so that the good work which he had
done might be perpetuated and the whole Aryan race may make substantial
progress towards the realization of the highest truth which he bad expound-
ed in his philosophical works. For more than three centuries and a half
his followers seem to have met with no obstacle in working out this ideal
but thereafter there arose in Southern India itself a strong opposition to
to the Advaita doctrine led by a saint named R&amanuja, who was not a
" devotee of Rama as his name seems to suggest but believed that Brahma
was Saguna not Nirguna, that though it was one only, the world of diversity
which was its body was as much real as Brahma itself and that the state
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