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Preface

A few years ago I was sitting on an airplane en route to India for a period
of research. My project was to spend the next nine months reading com-
mentaries, with Indian scholars, on a Sanskrit text I was in the process of
translating. I had read some of the commentaries on my own and knew
that parts of them simply escaped me, though my knowledge of Sanskrit
was pretty good. I also knew why those sections escaped me. The com-
mentators had written their commentaries for well-educated readers. In
spite of the fact that I had a doctoral degree from one of America’s finest
universities in South Asian Area Studies, I was not what any of the com-
mentators I wanted to read would have considered well-educated. They
expected their readers to know Sanskrit grammar like the backs of their
hands, to have read Sanskrit literary criticism from beginning to end, to
have read and understood the great poetic and dramatic classics of San-
skrit literature. They expected their readers to have studied Indian logic in
both its old and new forms, to have read and understood the fundamental
texts of Vedānta, to know the fundamentals of Sāṅkhya and Yoga, to have
a firm grasp of the classical Vaiśes.ika analysis of the categories and the
various types of relationship that connect them, and finally to have stud-
ied at least some of the hermeneutic strategies of the Mı̄mām. sā school. In
short, they expected to be able to depend on a substantial and common
fund of knowledge in their readers. They expected to be able to make a
brief reference, a few words of a sūtra from Pān. ini or the first few words
of a verse from Kālidāsa, and have their readers fill in the rest without be-
ing forced to waste valuable time and palm leaves explaining what those
references meant. I was nowhere near that level.

During that long flight I tested myself to see how much I did know
about those subjects. Outside of a few names and dates and some very

ix



x Preface

sketchy, general ideas and impressions of the subject matter of those var-
ious fields, I was ashamed to admit to myself, and I would never have
admitted it to anyone else, that I didn’t really know much about any of
them. The five years of research and writing I had passed through in or-
der to get my Ph.D. had focused me so narrowly on a few texts, writers,
and ideas that I did not know enough of the intellectual traditions and
discussions that made up the broad horizon those texts were drawn from.
What I knew was what I needed to know to write my dissertation and not
much more. In addition, I suspected that much the same was true of most,
if not all, of my American and many of my Indian colleagues in the field of
South Asian Studies. I made up my mind to see what I could do to rectify
the situation, at least to some degree, when I got to India.

After settling in to a routine in Calcutta (now Kolkata), where I was to
spend the next nine months, I began to inquire into how to go about gain-
ing a solid understanding of at least the fundamentals of traditional Indian
learning. What I discovered was that in the traditional system of Sanskrit
education, there were books that could be used like steps to ascend grad-
ually to the higher levels of discourse in each of the areas that make up
the classical Hindu body of knowledge. Those texts were often taught in a
particular order and were aimed at giving a student the tools he needed to
make him eventually able to proceed on his own. In the beginning, how-
ever, it was strongly recommended that one study them with a teacher.
I decided to undertake parts of that course of studies for my own ben-
efit in my spare time. I also decided to focus first on those subjects most
likely to impact my understanding of the commentators I was interested in
reading. That meant focusing primarily on two schools, Vedānta (Hindu
soteriology) and Nyāya-vaiśes.ika (Logic-Atomism). I also discovered that
teachers trained in the traditional way who could teach the fundamental
texts were becoming rare. The finest and the brightest of Indian students
were not replacing them. They instead were going where the money was,
engineering and science. Fortunately, however, I found excellent teachers
in both schools of thought and one of the results of that period of work
is this book, The Essentials of Vedānta, a presentation of some of the most
basic ideas in Vedānta school of Hindu thought.

As I studied I began to realize that this Vedānta and Nyāya stuff was
really pretty fascinating. I increasingly came to feel that not only is this
type of study good for those of us in South Asian Areas Studies, it is good
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for students in general. What I was learning to do was move gradually,
one faltering step after another, into a new world, a world at base very
different, but which strangely had many of the same external features as
the one I was familiar with. At some point in my study, however, every-
thing clicked into place and suddenly before my mind’s eye I found myself
standing in the world of the Advaita Vedāntin. It was a breath-taking ex-
perience. I could finally see how for numerous centuries brilliant men and
women of India could see, accept and inhabit such a world. Though I can-
not say that I am now a true believer in the non-dualistic world of Advaita
Vedānta, I can say that I now see clearly and dramatically how one could
be. It was one of the most rewarding educational experiences I have ever
had and it seems to me that something like this should be part of every
student’s experience. But how?

The only way I can think of is to have the classics of different cultures
constantly available before us. Using them, we need to constantly broaden
the diversity of the books we read, of the ways in which we think, and of
the courses we take and offer, both on the high school and college levels.
Those of us educated in the West have become, one might argue, little
Aristotles because we have been so deeply informed by the thought of
Aristotle,1 directly or indirectly. So ingrained has his thought become that
we hardly ever think of his contributions to our ways of thinking. It is time
for Aristotle to read Śaṅkara (Vedāntin), and Gautama (Naiyāyika), and
ibn Arabi (Islamic), and Maimonides (Jewish), and Nāgārjuna (Buddhist),
and Chuang Tzu (Taoist), and Ju Xi (Neo-Confucianist), and Dogen (Zen
Buddhist), and many many others besides. This is of course nothing new,
but it is a duty of every generation to remind itself of this necessity. It is
especially urgent at a time when people seem increasingly interested in
only their own roots and not in those of others. We will know when we
are approaching the goal of a really pluralistic education when alongside
Plato’s analogy of the cave stands Śaṅkara’s of the rope and the snake,
or Sadānanda’s of the forest and the trees or of the lake and the waters;
alongside Aristotle’s example of Socrates’ pug nose sits Sadānanda’s one
of heated iron. These analogies, metaphors, and examples should be the
common treasures of all well educated men and women of the twenty-first

1One should never lose sight of the fact that Aristotle was once lost to the West. But
for his preservation at the hands of Islamic scholars and philosophers, we would know
little of his thought.
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century.

Simply having a text available in an accessible translation with the
added aids of introduction and notes is not by itself enough, however, to
bring about the broadening of perspective I underwent (and am still un-
dergoing) in my study of Vedānta. When I try to analyze what it was about
my reading that was crucial, the only thing I can come up with is that I ap-
proached the texts not as the works of primitive or medieval minds, or of
out-of-date thinkers who never read Derrida or Foucault or Zizek, or of
thinkers whose ways of thinking have barely made a ripple in the particu-
lar currents of history that so strongly tug us along at present. I respected
these authors as thoughtful and intelligent men who had used every tool
available to them in their times to arrive at fundamental understandings
of the nature of reality. In other words, I thought of them as wise human
beings who had something important to teach me. I also saw them as pos-
sessing the keys with which I might be able to open the doors that would
admit me into those higher levels of discourse I encountered in the com-
mentaries I wished to read. They were the focal point of the hope that I
might one day sit in community with some of the finest thinkers of India
and converse (in Gadamer’s sense) with them in their own terms about
the matters that animated them the most.

Then (as now) the greatest masters of Indian intellectual history were
to me mostly only names: the great Patañjali author of the Mahābhās.ya,
Jayanta Bhat.t.a author of the Nyāya-mañjarı̄, Śaṅkara the eloquent founder
of Advaita Vedānta, Abhinavagupta brilliant savant of Sanskrit aesthet-
ics and Kāśmirı̄ Śaivism, Śrı̄ Hars.a at the pinnacle of Advaita Vedānta
polemics, Udayanācārya penetrating defender of Hindu theism, Gaṅgeśa
the logician’s logician, Raghunātha Śiroman. i the crown jewel of logicians,
Jagannātha Pan. d. ita the final sage of Sanskrit literary criticism, Madhusū-
dana Sarasvatı̄ virulent defender of the Advaita tradition. These are only
some of the brightest stars. One cannot break down their doors and rush
in, American and arrogant, on such masters and expect them to meekly
hand over their precious thought-jewels. One is unlikely to get away with
that even if one were Indian and arrogant. More likely than not one will
only come away with glass imitations of their treasures, worthless except
to those enchanted by anything that sparkles.

It is arrogance and superficiality that closes and locks the doors of that
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elevated discourse. It was my own arrogance that made me think that I
knew a lot about India because I was granted a doctorate by a university’s
president, who knew nothing about India herself, but who was invested
with authority by others who knew even less. If one indeed follows the
trail of invested authority that operates behind the granting of university
degrees, one finds that it quickly evaporates into nothing, like some foggy
boggy mist. The only things left behind are one’s self-admiration and a
pretty piece of paper. In Vedāntic terms, it is a good example of the opera-
tion of māyā, to cover and to project, creating a threatening snake out of a
harmless piece of rope. As Plato has taught us, only when one is humbled
and shorn of pretense, does one’s real education begin.

My starting point for learning Vedānta was the Vedānta-sāra (Essence of
Vedānta) by Sadānanda Yogı̄ndra, one of the works presented here and the
first step on the stairway to Advaita Vedāntic heaven. I have also taken the
second step, namely the Vedānta-paribhās. ā of Dharmarājādhvarı̄ndra. In
the future I hope to attempt the third step, the first four sūtra of the Brahma-
sūtra with Śaṅkara’s commentary and Vācaspati Miśra’s sub-commentary.
Beyond that looms the Vivaran. a-prameya-saṅgraha by the formidable Vidyā-
ran. ya Bhāratı̄, the fourth step, like a massive, blue mountain in the dis-
tance. Perhaps I will never make it all the way into the company of the
great sages of Indian culture, somewhere off on the heights of Mount
Meru. The steps will be left behind, however, for others to follow. Maybe
some of you will be determined enough to reach the top and converse with
some of those sages. The works presented here are only the first step in
a journey that is like climbing the mighty Himalayas. Those who do not
make it all the way, however, will nevertheless have strengthened their
minds and gathered some valuable jewels of understanding from their ef-
forts.
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Introduction

Vedānta

The works translated here are texts that have been used for centuries in
India to introduce the fundamentals of the religio-philosophical traditions
collectively known as Vedānta. Vedānta means the “ends” or “final parts”
of the Veda which are a collection of ancient texts, written in a precur-
sor of the Sanskrit language called Vedic, and which are invested with
the highest religious authority by all orthodox Hindus.2 Composed, com-
piled, and collected into their present form between roughly 1500 B.C.E

2Acceptance of the authority of the Veda, in fact, is one of the few defining charac-
teristics of orthodox Hinduism. One might conclude from this that non-acceptance of
the authority of the Veda is therefore a defining characteristic of heterodoxical Hinduism
and that therefore Buddhism, Jainism, and Materialism (Cārvāka) are merely forms of
heterodoxical Hinduism, but this is not so. Those traditions, in spite of having so much
in common, are usually viewed as distinct from Hinduism. In traditional accounts of
the schools of philosophy, the āstika or the “there is” schools are distinguished from the
nāstika or “there is not” schools. The meaning of those terms has changed over time,
but for the purposes of this book, the distinction made in the Laws of Manu (mǹ-m̂Et or
mǹs\EhtA) will be used. There, the ”there is” schools are those that affirm the truth of
the Veda and the “there is not” schools are those that deny the truth of the Veda. The
former will be referred to as Hindu. “Hindu” is a word that first appeared as a Persian
geographical term that applied to the peoples living beyond the Sindhu river (now in
Pakistan). Unable to pronounce the “s” or the aspiration in “dh,” Sindhu became Hindu
in the mouths of Persian and later Arabic speakers. Some scholars claim that the use
of the word Hindu as a way to refer to the religion and culture of the dominant Indic
community or constellation of communities, or for the “there is” schools in other words,
does not occur until the middle of the 19th century. This is incorrect, however. The word
Hindu is used in the 16th century in vernacular texts in much the same sense as it is today,
that is, to refer to the community that accepts the authority of the Veda and that follows
the traditions and practices that grew out of them. The Caitanya-bhāgavata, for instance,

xix
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and 600 B.C.E., the Veda can be counted among the oldest surviving reli-
gious/poetic texts in the world. Understandably, over the nine hundred
years or so of their compilation a number of religious changes took place
in the community that held the Veda as sacred, and those changes are
represented in the diverse materials that make them up. The Veda be-
gan as hymns, instructions, and chants for use in the performance of vari-
ous sacrifices, which were the main forms of religious practice among the
early Aryan (“noble”) peoples who, according to the predominant theory,
migrated into India sometime before 1500 B.C.E. However, the Veda re-
veal a gradual change of focus from the performance of ritual sacrifice,
essentially meals offered to the gods and then shared by the sacrificial
community, to the cultivation of a salvific knowledge, a knowledge that
penetrated beyond the sacrificial rites to the powers or power that under-
lay them and that made them effective. This process began with what
has been called the “interiorization” of sacrifice,3 a process whereby the
rites themselves, which had become tremendously expensive and com-
plex, were at first homologized and eventually identified with physiolog-
ical processes like breathing and eating. This process culminated in the
idea that one could get the same benefit as performing a sacrifice by merely
knowing the secret of its power or meditating on it. At first, knowledge of
the underlying meanings of sacrifice was emphasized and then attention
shifted to knowledge of the underlying meanings of reality itself. The final
parts of the Veda, known as the Upanis.ads, represent the culmination of
this process. They thus embody the first tentative forays into questions of
truth, being, and meaning of a civilization that would later produce hun-
dreds of philosophic and religious classics on those subjects.

Of the 108 traditionally recognized works that bear the name Upani-
s.ad, thirteen are generally recognized as the most ancient and authorita-
tive. Among them seven are considered the oldest and are assigned to

which was written about 1546 C.E. uses the word numerous times (at 2.23.108, 1.11.80-81,
3.4.55 to cite only a few, numbering from Dr. Radhagovinda Nath’s edition). There may
be even earlier examples of the self-referential use of the word Hindu by Hindus. Since
those referred to by this word long ago adopted it as a name for themselves, I will use it
here to refer to the “there is” schools of Indic philosophy. See Flood, An Introduction to
Hinduism (Cambridge: Cambridge University Press, 1996), p. 6.

3Eliade, Yoga: Immortality and Freedom (Princeton: Princeton University Press, 1958),
pp 111-114.
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the period roughly between 800 and 600 B.C.E.4 The others, though later
(maybe as late as 200 B.C.E. in the case of the Maitri Upanis.ad), were early
enough or became respected enough to gain wide acceptance by the tra-
dition. The balance of the 108 Upanis.ads are made up of mostly sectarian
works that are much later in date of composition and quite different in
style and teaching. They in general do not have as broadly-based an accep-
tance as the “original” thirteen. As new sects grew up in Hinduism over
time, each one sought and “found” support for its beliefs in one or more
of the sectarian Upanis.ads and could then push forward a claim to being
supported by the authority of the Veda. What basically distinguishes the
“thirteen” from the rest of the “108,” then, is their breadth of acceptance
as religious authorities. Almost all traditions accept the thirteen as au-
thoritative whereas the acceptance of the other Upanis.ads is uneven. The
Upanis.ads, thus, make up the first of what the later Vedāntic tradition has
called the three “points of departure” (prasthāna-traya).5

“Vedānta,” then, generally refers to the teachings of the thirteen prin-
cipal Upanis.ads and was later extended to other works about or based on
them. Although this makes for a fairly well circumscribed group of reli-
gious texts, there is a great variety of viewpoints expressed in those thir-
teen, and that has fostered a great variety of interpretations. A number of
schools of interpretation grew up in the period after the “canonization” of
the Upanis.ads, schools that tried to promote a particular interpretation of
the texts as the one most faithful to the texts themselves. The earliest sur-
viving attempt at finding a unified connection between the diverse view-
points of the Upanis.ads is a work called the Brahma-sūtra (“Aphorisms on
Brahman”) attributed to a sage named Bādarāyan. a.

The Brahma-sūtra developed in an age in the history of Indic philoso-
phy (roughly 200 B.C.E. to 600 C.E.) in which the six classical “schools” of
philosophy, called darśana or “visions of, ways of viewing, reality,” were

4The earliest are the Aitareya and Kauśı̄taki, which belong to the R. g Veda; the Taittirı̄ya,
Br.had-āran. yaka, and Īśa, which belong to the Yajur Veda; and the Chāndogya, and Kena,
which belong to the Sāma Veda. See Olivelle, Upanis.ads (Oxford, New York: Oxford
University Press, 1996), fig. 1, facing page xxx.

5The three “points of departure” are the Upanis.ads, the Brahma-sūtra, and the
Bhagavad-gı̄tā, representing revelation (śruti), reasoning (tarka), and tradition (smr. ti), re-
spectively. Anyone who claims to be a Vedāntin, no matter which school of Vedānta he
belongs to, must begin from those works or, in other words, show that his views have the
support of those works.
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developing. The six traditional darśana are Mı̄mām. sā (Vedic Hermeneu-
tics), Vedānta, Nyāya (Logic), Vaiśes.ika (Atomism), Yoga (Meditation),
Sāṅkhya (Enumeration Metaphysics). Each of them systematically formu-
lated their viewpoints through works composed of sūtra, short, concise
statements, literally “threads,” sometimes called “aphorisms” in English.
Sūtra can be easily memorized and condense within themselves a great
deal of thought and teaching. They were apparently didactic tools used in
the schools to teach the tenets of their philosophies. Though easily memo-
rized, the sūtra are not so easily understood. Understanding the full mean-
ing of a sūtra work required the help of an explanation from a teacher who
had himself studied the sūtra from a teacher. Eventually those explana-
tions were turned into written commentaries and the most authoritative of
the commentaries became recognized as the major commentary or bhās.ya.
Traditionally there was one sūtra-work for each of the six schools. The
Brahma-sūtra is the sūtra-work of the school of thinkers who accepted the
Upanis.ads as the highest religious and philosophical authority, and its au-
thor attempts to interpret the Upanis.ads by resolving conflicting passages
and presenting a unified teaching built upon the diverse statements of the
texts. Through the Brahma-sūtra, then, the school of Vedānta distinguished
itself from the other schools that were developing.6 Though these other
schools did not deny the authority of the Upanis.ads or of the Veda, they
developed different “views” of reality which did not depend for their au-
thority on the Upanis.ads, but which were presented as harmonious with
them.

Unlike the five other schools, in which one bhās.ya on the sūtra-work
dominated, diversity developed within the “view” called Vedānta. As
the fundamental and authoritative interpretation of the principal Upa-
nis.ads, the Brahma-sūtra became the subject of a number of competing
commentaries in the course of time. It, thus, became the second “point
of departure” for the tradition and, in fact, may well be the most com-

6The sūtra-work of the Sāṅkhya school has been lost. What now passes under the
name Sāṅkhya-sūtra is a much later replacement. Instead, the Sāṅkhya-kārikā or “Verses on
Sāṅkhya” of Īśvarakr.s.n. a has taken the place of the sūtra-work as the most authoritative
presentation of the Sāṅkhya school of thought. The Yoga-sūtra of Patañjali with its bhās.ya
by Vyāsa and the Nyāya-sūtra of Gautama with its bhās.ya by Vātsyāyana are the founda-
tional works of the Yoga and Nyāya schools. The remaining two orthodox schools are the
Atomistic (Vaiśes.ika) and the Ritualistic/Hermeneutic (Mı̄mām. sā), each of which have
extant sūtra-works, the Vaiśes. ika-sūtra of Kan. āda and the Mı̄mām. sā-sūtra of Jaimini.
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mented on work in the history of Indic philosophy. A number of differ-
ent sub-schools of Vedānta grew up, each with its own main commen-
tary or bhās.ya on the Brahma-sūtra. The later tradition developed titles
for all of those different sub-schools of Vedānta based on the school’s po-
sition on the fundamental question of the relationship of Brahman (the
supreme truth recognized in the Upanis.ads) to the living being (you and
me and all other forms of life). These include Advaita (non-dualism),
Viśis.t.ādvaita (qualified non-dualism), Dvaita (dualism), Dvaitādvaita (du-
alism and non-dualism), Śuddhādvaita (pure non-dualism), and others.
As one can see, the various positions of the interpreters cover almost the
whole spectrum of the conceivable possibilities (and some inconceivable
ones as well). If one were to ask where the author of Brahma-sūtra itself
should be placed in this spectrum, each school would of course claim his
sympathy. An excellent study that, unfortunately, has received little atten-
tion suggests that the sūtra-work has more affinities with the “dualism and
non-dualism” (Dvaitādvaita) schools, but recognizes that on the whole the
sūtra themselves are too vague to draw a system out of and probably rep-
resent merely a stage of development in Vedānta on its way to a full blown
philosophical system. 7

Advaita Vedānta

The most powerful of the sub-schools of Vedānta is the one that the first
text translated here belongs to, the Advaita or non-dualistic school of Ve-
dānta (from a-dvi meaning “not two”). The greatest teacher of that tra-
dition, one might even say its founder, was Śaṅkarācārya, who was born
before or about 700 C.E. and lived a short life of either 32 or 38 years.8

His commentary on the Brahma-sūtra is the earliest belonging to the Ad-
vaita school and became the foundation of the later Advaita tradition.
Śaṅkarācārya, himself, claimed that he belonged to an older tradition and

7V. S. Ghate, The Vedānta (Poona: The Bhandarkar Oriental Research Institute, repr.
1960), pp. 156-170.

8See Paul Hacker for this date in Philology and Confrontation edited by Wilhelm Halb-
fass (Albany: State University of New York, 1995), p. 27. Deutsch and van Buitenen
present the traditional date of 788 C.E. in A Source Book of Advaita Vedānta (Honolulu:
University Press of Hawaii, 1971), pp. 122-23.
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referred to his teacher, Govinda, and to his teacher’s teacher Gaud. apāda,
but we have no earlier work from the Advaita perspective except for one
of Gaud. apāda, the Mān. d. ukya-kārikā (“Verses on the Mān. d. ukya”), a prob-
lematic work of verses (kārikā) that form a commentary on the Mān. d. ūkya
Upanis.ad. Some argue that Gaud. apāda was either himself Buddhist or was
influenced by Buddhism.9

The Advaita school teaches that the primary proposition of the Upani-
s.ads is that the living being (known as the jı̄va) and the supreme, imper-
sonal being (Brahman) that underlies all things are one and the same. The
difference that we perceive between ourselves and everything else is only
an apparent difference and is based on ignorance (avidyā). This ignorance,
however, is not merely an absence of knowledge. It is an entity or power
of some sort belonging to Brahman that cannot be described and that is
capable of not only covering the truth, but also projecting something else
upon what it has covered. It can be dispelled, nevertheless, by knowledge
of the identity that exists between the living being and the ultimate being,
Brahman.10 While this is not the only viewpoint on the meaning of the
Upanis.ads, it has a firm foundation in some of the texts and has proven
to be one of the most resilient and influential of them all. The other sub-
schools of Vedānta, being later than Śaṅkarācārya’s, have always had to
contend with the Advaita interpretation in order to defend and establish
their own views. It makes sense, then, to begin a study of Hindu religion
and philosophy with the study of Advaita Vedānta even if one’s ultimate
aim is the comprehension of one of the many other traditions of Hinduism.
Even the other schools of Vedānta, which are usually theistic and therefore
opposed to the non-dualistic interpretation of Advaita, often have their
students begin the study of Vedānta with the Advaita school. The text
that is generally recommended is the one translated here, the “Essentials
of Vedānta” (Vedānta-sāra) by Sadānanda Yogı̄ndra.

In Necklace of Truth-Jewels (Prameya-ratnāvalı̄) of Baladeva, the second
text translated here and discussed in more detail later in this introduction,
we will get a glimpse of the other end of the spectrum of interpretation of

9Flood, An Introduction to Hinduism, p. 240.
10See Appendix A for a more detailed description of the overall philosophy of Advaita

Vedānta by a great modern pandit and scholar of the tradition, Dinesh Chandra Bhat-
tacharya Śāstrı̄.
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Vedānta, namely the Dualistic or Dvaita school.11 It is hoped that between
these two texts readers will get some sense of the variety and breadth of
the Vedāntic tradition in the philosophical and religious life of Hinduism.

Essentials of Vedānta: text and author

Not much is known about Sadānanda Yogı̄ndra, the author of the Sāra
(pronounced “saw-ra”). From the works that he cites his dates can be
placed no earlier than the 15th century C.E. There are three early commen-
taries on the work that have been published. One of them, the Subodhinı̄
by Nr.siṁha Sarasvatı̄, is dated 1588 C.E. and may be the work of a disciple
of a disciple of the author of the Sāra. If that is so, then Sadānanda may
be placed in the first quarter of the 16th century C.E., thus coming fairly
late in the Advaita tradition.12 Apart from that, nothing more is known of
him.

The work is short (only about 15 pages of printed text)13 and is written
in clear and easy Sanskrit. This has no doubt contributed to the text’s pop-
ularity as an introduction to the Advaita doctrine and practice. It presents
in a straightforward and structured way the main “truths” (prameya, “that
which is knowable”) of the Advaita tradition. This it does without any ex-
plicit discussion of the ways in which those truths are arrived at or can be
supported, that is, without discussion of the means of knowing (pramān. a)
used to establish the truths of the tradition. For that discussion, the stu-
dent must turn to the second and more advanced work that is tradition-
ally used in training new members of the tradition, the Vedānta-paribhās. ā
(“Explanation of Vedānta”) by Dharmarāja Adhvarı̄ndra (16th century).
Initially, however, it is most important to get the basic ideas down and
leave the sometimes quite complex and subtle questions of justification

11Actually Baladeva belonged to the Inconceivable Difference and Non-difference
(acintya-bhedābheda) school. Nevertheless, he cites with approval and organizes his text
around the teachings of the Dvaita school even though the teachings of his own tradition
differ somewhat.

12Hiriyanna, p. 17.
13In Hiriyanna’s edition, for instance. See the bibliography.
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and validity for later.14 Accordingly, the author of this text sticks to the
basic truths of the tradition and does so in an inclusive manner. That is,
when he comes to a point on which there is disagreement within the Ad-
vaita tradition itself, he includes the differing views. Thus, he includes
the two major sub-traditions of interpretation in the Advaita tradition, the
Vivaran. a and the Bhāmatı̄ schools, by providing examples that are fitting
for each.15 The text, therefore, can be used as an introductory text by both.

Synopsis of the Essentials

The Sāra begins as most Indic philosophical and religious texts do with
a verse in praise of one of the gods or the ultimate truth as the author
conceives it. Here, the author seeks shelter in the unfragmented “Self”

14It is obvious from the procedure adopted by Sadānanda in presenting the conclu-
sions of his tradition that four sources of knowledge are recognized: direct perception or
experience, inference, comparison, and testimony. Testimony, which involves citing the
texts of the Upanis.ads as proof of one’s position, holds the highest authority. Two other
sources of knowledge are available to the Advaitin, postulation and non-cognition, but
those are not as clearly represented in this text.

15These two traditions refer to the two major differences of interpretation of Śaṅkara’s
commentary on the Brahma-sūtra. One of them, the Bhāmatı̄ tradition, grew out of the
commentary on Śaṅkara’s bhās.ya by Vācaspati Miśra (9th century C.E.). It was named
Bhāmatı̄, supposedly after Miśra’s wife. The Vivaran. a school refers to the commentary of
Prakāśātman Yati (11th cent. C.E.) called the Pañcapādikā-vivaran. a, which is actually a sub-
commentary on the commentary of Padmapāda who was a direct disciple of Śaṅkara.
There are many differences between those two interpretations. The major one for the
purposes of the text translated here arises in the way the living being is viewed with
respect to its identity with Brahman. The Bhāmatı̄ tradition understands the living being
to be consciousness or Brahman delimited by ignorance. The Vivaran. a school sees the
living being to be consciousness or Brahman reflected in ignorance. The first is called
the delimitation view, the second the reflection view. In the text the first is represented
by the forest and its trees. The forest occupies a certain space and each tree occupies an
even more limited space. Brahman is the fullness of space, the Lord is the space occupied
by the forest, and the ordinary living being is the space occupied by a tree. Though the
last two spaces have different limitations, as space they are essentially the same as the
fullness of space. The Vivaran. a viewpoint, in contrast, is represented in the text as the
reservoir and its waters. The same sky is reflected in a whole reservoir and in a small
part of its waters. The sky represents Brahman, its reflection in the reservoir is the Lord,
and its reflection in a small part of its waters is the living being. The latter of these
interpretations was the one most favored by the Advaita tradition as a whole.
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(ātman), in other words, Brahman, the unitary, supreme, impersonal being
that underlies the universe. That Self is described as eternal being, joy, and
consciousness and as the very foundation of all that is. This sort of verse
is called a “performance of auspiciousness” (maṅgalācaran. a). It is an act
of worship or expression of faith that has the effect of clearing the way of
obstacles to the completion of the work and often gives the reader a brief
indication of the subject of the work.16 In the second verse, Sadānanda
offers his obeisance to his own teacher, Advayānanda, thereby recognizing
his indebtedness and simultaneously establishing the authority for the text
he is about to present.

The author then proceeds systematically to define Vedānta, the qual-
ified student of the system, and the nature of the relationship between
the student and the teacher. Following those preparatory remarks the in-
struction begins in earnest with the introduction and development of the
central idea of superimposition (adhyāropa). Superimposition is the impo-
sition of something that is not real on something that is real. The example
that is often given is that of the imposition of the idea of a snake on the
reality of a rope that occurs when one mistakes a rope for a snake. The
snake is not real because there is no real snake present. There is only a
rope present and therefore it is what is real. The situation of mistaking
a rope for a snake is thought to be similar to the way, according to Ad-
vaita Vedānta, we, through ignorance, mistake motionless, undivided, im-
personal Brahman for a world of seemingly infinite diversity. That is, an
unreal world of multiplicity is superimposed on the reality of undifferen-
tiated Brahman.

A great deal of the discussion that follows in the text describes in some
degree of detail how superimposition takes place through the influence of
a mysterious power called māyā that creates appearances. That power is
also referred to as ignorance (avidyā) and cannot be described, for although
it “is” in some sense, it cannot be described as either being or nonbeing.
The covering and projecting aspects of that power result in us and the
world we see around us. The full details of that evolution can be gotten
from the text itself and need not occupy us here. It should only be pointed
out how well the text succeeds in connecting together several different
ideas about the nature of phenomenal existence that occur in different

16The reader’s or student’s way is also thought to be cleared of obstacles.
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Upanis.adic passages. Ignorance is viewed as having collective and dis-
tributive influences that parallel each other. The collective influence brings
out of Brahman the Lord (be it Vis.n. u, Śiva, or Śakti), and the distributive
influence brings about ordinary living beings like you and me. Both cat-
egories, Lord and living being, are Brahman characterized or limited or
clouded by ignorance.17 The process of world manifestation involves first
the covering of pure, unbroken consciousness (Brahman) by ignorance in
the form of a wrapping (kośa) of joy,18 a process that results in the man-
ifestation of the super-subtle “causal” bodies of the Lord and the living
being. Then, as a result of ignorance’s power of projection, the five subtle
elements (space or ether, air, fire, water, and earth) are produced and out
of them arise the gross elements and gross bodies composed of those gross
elements. The subtle body is the body of transmigration19 and the gross
(i.e. physical) body is the temporary abode of the transmigration-body.
That process is related in the text to the Upanis.adic teaching of the five
wrappings that cover the inner self like the layers of clothing, and also to
the doctrine of four states of consciousness (waking, dream, deep sleep,
and the “fourth”) that make up the different levels of the self’s experience.

The effects on consciousness of this general process of evolution are
made apparent in the text in the descriptions of the different ways in which
the true Self is mistaken for those projections of ignorance (paras. 97-108).
In a hierarchy ranging from the one most confused (who identifies the son
with self) to the one least confused (who identifies emptiness with self),
each example of confusion is associated with an opposing philosophical
position (either actual or contrived). Therefore, the world is full of peo-
ple who confuse the self with a variety of things that are not the self. The

17In this introduction and the translation that follows I generally have used the words
characterized, characterization, and character to translate upahita, upadhāna, and upādhi.
These words are very important to the project of the Advaita tradition. They are often
translated as limited, limitation, and delimiter. My use of the word characterization in-
stead should be taken in the sense of giving character or characteristics to something. The
imposition of character on the otherwise characterless Brahman by māyā or ignorance is
what makes the unlimited ground of being appear limited and possessed of discrete and
diverse characters.

18I am translating kośa as “wrapping” instead of the usual word “sheath,” which in
English usually refers to the covering of a sword.

19The subtle body has seventeen limbs or parts: the five knowledge-gathering senses,
the intellect and mind, the five action senses, and the five vital breaths. See para. 57 and
following.
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Advaitin (the non-dualist) alone understands the true nature of the self,
i.e. that it is none other than inner consciousness. All the other things
that attract some claim to being the self are merely objects, like pots, be-
cause they are themselves revealed (that is, made known) by conscious-
ness. Thus, inner consciousness which is eternal, pure, awakened, free,
true, and self-luminous is the true Self. That having been established, the
author of the text turns next to the counteraction or disabusing (apavāda) of
the confusion of other things with the Self. He describes how, confronted
with correct knowledge, effects disappear into their causes in a great cos-
mic devolution that ultimately results in disappearance of the cloud of ig-
norance covering Brahman and the simultaneous dissolution of Lord and
living being into their true state of being, Brahman.20

The discussion turns next to what are identified by the Advaita tradi-
tion as the “great statements” (mahāvākya) of the Upanis.ads. The greatest
of them all is the statement: “you are that” (tat tvam asi, lit. “that you are”)
which is repeated nine times in an important passage of the Chāndogya
Upanis.ad (6.8-16). The pronunciation of this great statement by the teacher
to his student represents the culmination of his teaching. The teacher is
telling his student that he (the student) is identical with Brahman which is
the referent of the word “that” in the statement. As the author points out,
all of the instruction on superimposition and the disabusing that occupies
the first two thirds of the Sāra has as its main purpose the clarification of
the two terms “you” and “that” in the great statement. If the student has
understood that discussion well, when the teacher tells him “you are that,”
a realization dawns on the student and he responds with “I am Brahman”
(aham brahmāsmi) the second great statement of the Upanis.ads, this one

20This points to the peculiar Advaitin notion of causality. Some scholars (Chatterjee
and Datta) call this view of causality satkārya-vāda. Satkārya-vāda is the belief that the
effect is already existent in the cause. As a result, an effect is really only a transformation
of the cause and after destruction returns to its cause. Cause and effect are essentially
identical. The school of Sāṅkhya presents the best example of this line of thought with
its acceptance of the idea of transformation (parin. āma). Some schools of Vedānta accept
the idea of transformation, too. Advaita Vedānta, however, does not. Instead, it holds
the view of apparent transformation (vivarta). Ultimately, the effect is not real. When
the unreality of the effect becomes known it disappears leaving only the cause, like the
vanishing of the snake when one discovers it is a rope. Because destruction in the Advaita
tradition is a later state that becomes identical with the former state (ṕvA‚v-TAtAdA(MyAß
pàoĄrAv-TA), it only superficially appears like satkārya-vāda. See the entry in Bhāratı̄ya
Darśana Kos.a, vol. 3, part 1, for satkārya-vāda.



xxx Introduction

from the Br.had-āran. yaka Upanis.ad (1.4.10).

If the discussion of superimposition and the disabusing elucidate the
“that” and the “you” of the tat tvam asi statement, the discussion that oc-
curs next in the text (paras. 113-122) focuses on the meaning of “are” (asi).
How are Brahman and ātman, so different on the face of it, to be under-
stood as identical? The statement “you (the limited living being) are that
(the unlimited, pure Brahman)” appears at first to be nonsensical. How
can such a statement be meaningfully understood? The author takes up
a discussion of some important techniques of interpretation that must be
applied to the great pronouncement in order that it can be understood in
the way the Advaitin thinks it should be. The discussion turns therefore to
the topic of direct signification (abhidhā) and indirect signification (laks.an. ā).
A sentence may signify directly, by which is meant according to the literal
meanings of the words of the sentence and their syntactic relationship, or
it may signify indirectly, by which is meant according to an implication
that is based on the literal meanings of the words of the sentence and their
syntactic relationship. One may not choose between these two ways of
signification according to one’s whims, however. The indirect means can
only be applied if the direct means fails in some way. The classic example
of the application of indirect signification is supplied in the sentence “the
village resides on the Ganges” (gaṅgāyāṁ ghos.ah. prativasati). It is obvious
to everyone that the village cannot literally be located on (or in) the river
Ganges itself. One therefore must supply another meaning, one that is im-
plied in the sentence, that the village is located not on the Ganges itself,
but on one of its banks. That second meaning is the one that is arrived at
through indirect signification.

The situation is similar in the case of “you are that”. The “you” and the
“that” are radically different, the “you” being a severely limited and fully
characterized form of consciousness and the “that” being a completely un-
limited and uncharacterized form of consciousness. They, therefore, can-
not be meaningfully identified. But that is what the statement attempts
to do on a literal level. Since the literal meaning fails, some form of indi-
rect signification must be called into operation, and the discussion turns
to which of the various types of indirect signification applies here. The
author offers the form of indirect signification known as “partial” indirect
signification (bhāga-laks.an. ā) as the form in operation here. Partial signi-
fication is also known as “rejection/non-rejection” indirect signification
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(jahad-ajahal-laks.an. ā). It is so called because part of the meaning of each
of the terms being equated is rejected and part of it is retained. Thus,
the part of the “you” that means limited and characterized and the part
of the “that” that means unlimited and uncharacterized are rejected and
the parts that mean consciousness are retained. Since the only part of the
meaning of the two words, “you” and “that”, that remains after the re-
jection is consciousness, there is no problem identifying them. Through
partial indirect signification, then, the statement “you are that” becomes
a meaningful sentence that identifies the living being with supreme Brah-
man.

Sadānanda turns next (paras. 123-127) to the statement of realization
“I am Brahman” (aham brahmāsmi), the second great pronouncement of the
Upanis.ads according to the Advaita tradition. That statement is the verbal
form of a special kind of mental operation, an operation said to have as-
sumed the shape of unbroken form (akhan. d. ākārākārita) or, in other words,
the form of the whole. Ordinarily, a mental operation occurs when the
internal instrument (antah. karan. a or mind) traveling out through the var-
ious sense organs takes the form of an object. The object then becomes
known because the ignorance covering it is removed when the operation
takes the object’s form and the reflected consciousness of that mental op-
eration reveals what the object is. The mental operation described by “I
am Brahman,” however, is unlike any other mental operation in that the
object it takes the form of is Brahman itself. All other objects are broken
or delimited into distinct, clearly defined objects like pots or plates. This
one, however, is unbroken or unlimited. When the mental operation re-
moves the ignorance covering that unbroken form, root ignorance is re-
moved and along with root ignorance all of its effects are removed. The
author tells us that it is like the burning of a cloth when the threads, the
cloth’s causes, are burned. Now, one of those effects of root ignorance is
the internal instrument that has taken the shape of unbroken form. When
that mental operation, which is like a mirror, is impeded along with the
impeding of its cause, only pure, unbroken consciousness remains, just as
when a mirror that bears the reflection of one’s face is broken and what
had appeared to be two (i.e. one’s own face and the mirror’s reflection)
becomes one. This is the way realization of one’s identity with Brahman
occurs according to the Sāra.

The focus turns next (paras. 128-145) to the set of practices that lead up
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to, and should be performed until, the powerful moment of direct Brah-
man experience: hearing, considering, contemplation, and concentration.
The first three components of practice come from the famous recommen-
dation of the Br.had-āran. yaka Upanis.ad (2.4.5): “the Self indeed is to be seen,
heard of, thought about, contemplated, Maitreyi!” Seeing the Self refers
to the direct experience of Brahman and is given first not as a practice,
but as an indication of the ultimate goal. The process actually begins with
hearing, continues with considering or reflecting on what has been heard,
advances to contemplation or meditation on what has been heard and
reflected upon, and draws close to its culmination in concentration or a
trance-like absorption in the non-dual substance. The practice of concen-
tration (samādhi) is taken from the discipline of classical yoga, the other
parts of which are also adapted to the end of bringing about the ultimate
realization of the Advaita tradition, the direct experience of Brahman.

The process of hearing, according to Sadānanda, is one of properly in-
terpreting the Vedānta texts and involves paying attention to indicators
in the texts that point to their proper meaning. These indicators are the
opening statement, the closing statement, repetition, novelty, result, glori-
fication, and justification. It is thus a system of hermeneutics the correct
application of which according to the Advaita tradition will demonstrate
clearly that, while there are a number of diverse statements in the Vedāntic
texts, they are ultimately only about the non-dual substance.

Considering or reflecting involves the use of argument or reasoning
to support the meaning of the Vedānta texts already discovered in hear-
ing. It therefore confirms and strengthens the convictions established dur-
ing hearing. Contemplation is turning one’s flow of awarenesses from
things other than the unbroken substance, like physical or mental objects,
to things related to the unbroken substance. Concentration is either dis-
criminate or nondiscriminate depending on whether or not there is an
awareness of subject-object dichotomy. The absence of the dichotomy sig-
nals the higher stage of nondiscriminate concentration. This is not itself
the experience of Brahman, but it is the closest thing possible. What sep-
arates this from Brahman realization is the persistence of a subtle mental
operation which may or may not be noticeable. In the experience of Brah-
man the mental operation, too, is eliminated when its cause, root igno-
rance, is eliminated. From nondiscriminate concentration it is but a short
leap to Brahman realization.
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The eight constituent practices of classical yoga21 are presented next as
“limbs” or means of reaching nondiscriminate concentration. These are re-
straint, observance, posture, breath-control, withdrawal, fixation, medita-
tion, and concentration. The only major change in the practices associated
with yoga is the focus on non-dual substance that becomes the exclusive
object of fixation, meditation, and concentration. The practices of yoga
then become applied to the ends of the Advaita tradition.

Of particular interest, however, are the four obstacles to nondiscrim-
inate concentration that are recognized and discussed in the following
section (paras. 146-152). As the proof text, a citation from Gaud. apāda,
demonstrates, those are not borrowed from the practices of yoga, but rather
extend back to the beginnings of the Advaita tradition. The first of the ob-
stacles is dissolution (laya) which is apparently falling asleep while trying
to concentrate. One commentator attributes it to laziness of the mind in
concentration which, while not being distracted by external things, does
not actively focus on the internal self.22 The second obstacle, distraction
(viks. epa), is being distracted by external objects, causing the mind to be
drawn away from the non-dual substance. Third, being tinged (kas. āya) is
what happens when latent impressions left from past experiences tinge the
mind and paralyze it or stop it from focusing on the non-dual substance.
A commentator compares it with a man who leaves his home in order to
see the king, but is stopped short by a guard at the gate of the court. Hav-
ing left aside the external sense objects, a practitioner may still be stopped
by the subtle internal traces of past experiences.23 Those traces (in Sanskrit
either vāsanā or sam. skāra) are typically considered the sources of memories
and aesthetic experience. The final obstacle is indulging in joy or bliss. It
amounts to becoming hung up on the level of discriminate concentration
in which one experiences an intense joy, and therefore not advancing to
the higher stage of non-disciminant concentration. A commentator com-
pares it with the situation of a person who is after a treasure and who,
while not actually laying hold of the treasure yet, finds it not protected by
ghosts.24 The absence of undesirable things like the treasure’s protecting

21By classical yoga I mean the system of yoga presented in the Yoga-sūtra of Patañjali
(2nd century B.C.E.) which is the first systematic treatment of the practice of yoga and the
fundamental text of that school of Indian philosophy.

22Nr.siṁha Sarasvatı̄, Subodhinı̄, para. 147.
23Ibid., para. 149.
24Buried treasures are often believed to be protected by ghosts (bhūta) in India. Stories
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ghosts produces a great joy in him. Similarly, one on the level of discrimi-
nate concentration, while not having experienced the unending joy of the
unbroken substance, experiences a joy produced by the cessation of the
undesirable external manifestations and mistakes it for the joy of Brah-
man.25 One’s advancement is thus halted. For the problem of dissolution,
one should awaken the mind; for distraction one should control the mind
drawing it away from external objects; for the tinged condition one should
understand its source and not force the mind towards the non-dual sub-
stance; and one should avoid indulging in joy by remaining aloof through
the wisdom of being able to distinguish between the real joy of Brahman
and the joy arising from the end of undesirable things. One who success-
fully overcomes the four obstacles develops a mind that is unwavering,
like a flame in a windless place.

The final section of the text is about those who have achieved liberation
before the ends of their lives, that is, the living liberated (jı̄van-mukta). A
person who is liberated is situated in Brahman, that is, is entirely intent
on it, and is free of all bonds. One is freed from all bonds because, as we
saw, in the direct experience of Brahman, root ignorance and its effects are
falsified by knowledge. In terms of the Hindu world-view, this means that
the results of one’s past actions, which glue one to the world and generate
one’s future bodies and experiences, are destroyed. Therefore, there is no
future rebirth for the living liberated. The only thing that remains are the
results of past actions that have already begun to fructify. Those are the
results that have created the current life circumstances, the current body,
and the current set of experiences. Because they are already in effect they
are not destroyed when the rest are destroyed. When they are exhausted
in the course of the remaining lifetime of the liberated person, that per-
son achieves final liberation, becoming finally and irreversibly one with
Brahman.

The Sāra attempts to give us some insight into the psychology of some-
one who is liberated while living. It is not that the liberated one becomes
unconscious of his body and his surroundings. After experiencing Brah-
man the living liberated sees the actions being performed by his body,

abound of kings or wealthy men burying their treasures to keep them from the hands
of their enemies. Along with the treasure, servants or soldiers are buried to protect the
treasures as ghosts.

25Nr.siṁha Sarasvatı̄, para. 150.
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senses, and mind under the influence of the latent impressions of his past
actions, but does not see them as real. It is like someone knowledgeable
watching a magic act. He sees the magic, but does not think of it as real.
He thus becomes something like an indifferent observer of actions and re-
actions that he has no connection with. Also, one need not worry that one
who is liberated will then act however and say whatever he wishes believ-
ing that nothing can affect him any longer. Just as the physical functions of
eating and sleeping that existed before liberation continue after it, so, and
the text gives us two possibilities here, the auspicious latent inclinations
or traces will continue, or the liberated person will become indifferent to
both auspicious and inauspicious tendencies. In either case the liberated
one will behave. Moreover, all of the means to knowledge and the good
qualities will continue to be present in the liberated one like so many or-
naments. Then living only to complete the journey of his body, when the
already active results of his past actions are exhausted, the life force of the
liberated one dissolves into the highest Brahman and only Brahman re-
mains. This completes the journey of the living being towards liberation.

Varieties of Meaning

The next question to be entertained about this text and its tradition is one
of interpretation. What does it mean, what can it mean for thoughtful
people, both Hindu and non-Hindu, at the beginning of the twenty-first
century? There are a number of possible answers to this question which is
after all a question of where one locates the truth in this system of teach-
ings. Some, of course, will find it true in its own terms; others will find
it true, but perhaps not in the way its author and community thought it
true. Still others will find it true, but only for what it reveals of the ways
in which its community of faith saw itself on the backdrop of the world,
and perhaps beyond that for what it reveals of how other communities of
faith might see themselves in relation to the world. Let us reflect on each
of these in turn.

The Advaita Vedānta tradition presents a powerful vision of the na-
ture of reality and one that makes a strong claim to truth. Its claim to
truth is perhaps on firmer ground than those of the pseudo-historical reli-
gious traditions of Judaism, Christianity, and Islam. Modern textual criti-
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cism, archaeology, and science have discredited much of what the Bible,
for instance, teaches as truth.26 The Vedānta makes no serious histori-
cal claims as evidence of its validity, but instead operates in the realm of
metaphysics. It makes no difference if textual criticism and archaeology
can demonstrate that the Veda and especially their final portions, the Upa-
nis.ads, are not eternal, but had their origins some two and a half to three
millennia ago and were written by certain individuals. Those “origins”
are only the most recent manifestations of the eternal Veda, the Vedāntin
may argue, and those individuals are the sages through whom they are
revealed, not their authors. It makes no difference if science has gone far
beyond the simple five-element understanding of matter; that is only a re-
finement of the basic schema of gases, solids, liquids, energy, and space.
The five are part of the common experience of non-specialists and are suffi-
cient for them in their daily lives. Sub-atomic particles and black-holes are
merely parts of māyā’s wonderful cosmic display and thus are neither real
nor unreal nor ultimately describable. More importantly they have noth-
ing to do with the truly real. The principles of the Vedānta’s metaphysics:
superimposition of ignorance onto Brahman, the disabusal from that ig-
norance through knowledge, the oneness of Self and Brahman, the possi-
bility of liberation while living, and so forth are trans-historical. They are
true for and can be known by anyone, past. present, or future. One does
not need a special revelation from an Abraham, Moses, or Muhammad to
know the truths of the Vedānta. What is more, the study and practice of
Vedānta leads to an overwhelming and transforming experience that the
Vedāntin claim many have had. All of this points to the truth of the Ad-
vaita Vedānta teaching. Still, if you don’t believe it, try it out and you will
realize it for yourself, they say.

Anyone who has walked, either actually or sympathetically, some dis-
tance down the path of Advaita Vedānta, far enough at least to get a
glimpse of the Advaitin’s world, will be able to attest to what a power-
ful vision of reality it is and to what a relief and joy the transforming
experience of Brahman must be. As part of that experience the burden
of one’s fears, disappointments, anxieties, losses, frustrations, and limi-

26For the most radical presentation of this evidence against historicity see Thomas L.
Thompson, The Mythic Past: Biblical Archaeology and the Myth of Israel (Basic Books, 2000).
Another work on this subject is Phillip R. Davies, In Search of Ancient Israel (Cornell Uni-
versity Press, 1995).
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tations is lifted off one’s shoulders and one realizes one’s true nature as
unending consciousness and joy. In that moment when one realizes that
there is no “other,” one’s fear vanishes for it is the “other” that one feared
and even when the ”other” was a source of joy, as the “other” often is, that
joy was always contaminated with fear. The joy of Brahman is unlimited
and uncontaminated by fear. This experience, however, so important to
the validation of the tradition, points to an important difficulty the tradi-
tion has in establishing its claim to truth. Unfortunately, the very traits
that immunize Vedānta from being seriously challenged by textual criti-
cism, archaeology, and science also prevent it from establishing itself as
true. There may well be an experience of liberation or identity with Brah-
man, but no matter how powerful and transforming it is, it will always
remain a private experience that can never be publicly validated. It thus
can never be the datum needed for publicly shared authentication. As one
of the great Vedāntin and Hindu renunciants, Agehananda Bharati, has
said so well:

... private experience of an object of the religious sort does
not confer existential status on the object or more simply ...
from the fact that a saint sees God, or the Goddess, or Kr.s.n. a,
or Rāma, or identifies himself with Brahman, the existence of
God, of the Goddess, of Kr.s.n. a, or of Rāma, or of the Brahman
does not follow.27

This is, of course, not a problem unique to Vedānta. Numerous reli-
gious traditions face the same difficulty in pushing their claims to truth.
In sum, then, while the Vedānta, free of some of the vulnerabilities of other
traditions, cannot be easily falsified, it nevertheless requires a leap of faith
that involves the acceptance of the authority of the Veda and especially of
the Upanis.ads as revelations of the true nature of reality. If one is able to
take that leap one can accept the Vedānta as true in its own terms.

The Vedānta might also be accepted as true in terms other than those
conceived of by its authors and communities. There are several ways, for
instance, in which the Vedānta can be seen as prefiguring some of the mod-
ern views of reality. As one interpreter of Hindu theology, Jose Pereira,

27Agehananda Bharati, The Ochre Robe (Garden City, New York: Doubleday & Com-
pany, 1970), p. 237.
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points out, there are a number of “archetypes” or modes of thought that
existed in India long before they appeared in the West. Among them is a
sense of the immensity of time and space that fits far better with modern
scientific understanding of cosmology than anything available in the West
before the 17th century. He quotes the great scholar of Buddhism Edward
Conze who says:

The Europeans of the 17th century were quite unaware that
‘the wise men of the bygone ages’ in India had for a long time
already done justice to the immensity of time and space, not,
however, through marvelous discoveries and clear demonstrations
[emphasis as found], but through the intuitions of their cosmic
imagination.28

Even a radically materialistic interpretation might be proffered. We
generally tend in our day to day activities to operate as if we were separate
entities, apart from the rest of what there is in the world. In reality, how-
ever, we are continuous with and inseparable from the rest of universe.
What occurs in the world or in any region of the universe profoundly af-
fects us and we in turn affect it. There is thus an underlying oneness that
has differentiation imposed on it. The matter of which we are composed is
the same matter that composes the universe; it flows into and out of us. We
are like temporary eddies in this flow of matter and yet we regard these
eddies as distinct and unique, ignoring the flow and its lesson of intimate
connection with the whole. Thus might one who is a radical materialist
interpret the Advaita Vedāntic teaching in materialistic terms without too
much difficulty.

There are, and have been for some time, a number of books out at-
tempting to connect the ancient Vedic tradition, of which the Vedānta
forms an important part, with modern physics and scientific theory. These
works are generally written by Hindu revivalists who are often trained
scientists attempting to recover or “rediscover,” for themselves and oth-
ers, the wisdom and value of their ancestors’ ancient traditions. A recent

28Jose Pereira, Hindu Theology: a reader (New York: Image Books, 1976), p. 26. The
citation of Conze is from his Buddhism: its essence and development (New York: Harper,
1959), p. 49.
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example of this kind of approach can be found in the book Vedic Physics:
the scientific origin of Hinduism by Raja Ram Mohan Roy.29 He claims that
the Vedic scriptures contain a complex cosmology that is presented in code
and that this cosmology has a scientific basis in the sages’ yogic experience
of the interconnections between all levels of reality, human, earthly, and
cosmic. As fanciful as such a claim may seem, Roy has expended great ef-
fort and shown great cleverness developing his theme, based on his rather
far-fetched interpretations (many would call them misinterpretations) of
the Vedic texts, and has found a small but vocal circle of followers. Since
many of the terms of the Vedic texts are interpreted as code words for the
terminology of modern physics, this type of interpretation falls into the
category of finding truth in terms other than those used by the authors of
the tradition.

Roy’s work is only among the most recent in a tradition of interpreta-
tion of Veda and Vedānta that stretches back for nearly a century. An early
and more sophisticated example of the same tendency can be found in the
work of Swami Pratyagātmānanda Sarasvatı̄, whose name was Pramath-
anath Mukhopadhyaya before his renunciation. He was born in 1881 and
died in 1973. A professor of science during his working years, he devoted
his efforts to showing the scientific foundations and implications of the an-
cient Indian scriptures. He wrote in English, Bengali and Sanskrit, produc-
ing some forty works during his long life. His major work is Japasūtra, a
six-volume work in Sanskrit with a Bengali commentary, on the “science”
of mantra (incantation) and tantra (rite). His earliest work in this area, In-
dia: her cult and education, was published in 1915.30 His major work on the
relationship of the Vedic and Tantric traditions to physics is found in his
book The Metaphysics of Physics; the background of modern cosmological con-
ception in Vedic and Tantric symbolism (1964).31 Much of his work centered
around an attempt to connect the Vedic symbolism and specifically no-
tions of sound as vibration (mantra) with ideas current in modern physics.
Again, the foundation of Swami’s work is in the idea that the writers of
the ancient texts, the sages, had access to a special form of perception that

29Raja Ram Mohan Roy, Vedic Physics: scientific origin of Hinduism (Toronto: Golden Egg
Publications, 1999).

30Pratyagātmānanda Sarasvatı̄ Swami, India: her cult and education, in The Complete
Works of Swami Pratyagatmananda Saraswati (Calcutta: Saranam Asram, 1980).

31Pratyagātmānanda Sarasvatı̄ Swami, The Metaphysics of Physics: the background of mod-
ern cosmological conception in Vedic and Tantric symbolism (Madras: Ganesh, 1964).
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arises as the result of yogic practices. By that form of perception they were
able to know the basic structures of reality, in part because of the intimate
connections between the microcosmic and macrocosmic realms of that re-
ality. What can be known and experienced around one and inside of one
applies with equal validity on a large scale to the cosmic realm. Similarly,
what one does on the microcosmic level has repercussions on and influ-
ence over the macrocosmic. This is an ancient idea in India and can be
found in ancient religious modes of thought in other cultures as well. As
we have seen with these two examples the idea is alive and well today.32

A final example of the possibility of finding truth in the Advaita Vedān-
tic perspective in ways not imagined by its framers comes from some re-
cent developments in the realm of chaos theory. Recently two Australian
scientists made the claim, based on computer simulations, that this uni-
verse is based on nothing but randomness. To cite the opening paragraph
of a recent article in New Scientist

If you could lift a corner of the veil that shrouds reality, what
would you find? Nothing but randomness, say two Australian
physicists. According to Reginald Cahill and Christopher Klinger
of Flinders University in Adelaide, space and time and all ob-
jects around us are no more than the froth on a deep sea of
randomness.33

32There are many more examples of this type of interaction of some neo-Hindus with
their ancient traditions. This urge to either blend modern science with ancient wisdom
or discover scientific truths already expressed in those traditions must be a strong one
today indeed for books are constantly appearing with this as their goal. A little known,
but interesting book called Anita’s Legacy: an inquiry into first cause by Gurpur M. Prabhu
(Ames, Iowa: Viresh Publications, 2000), a computer scientist teaching at an American
university, is an example in which the author tries to present a similar message in the
form of a narrative set in the United States and involving primarily Americans. Another
good example of such an attempt is found in the work of Dr. V. Lakshmikantham, a dis-
tinguished professor of mathematics, called The Origin of Human Past: children of immortal
bliss (Mumbai: Bharatiya Vidya Bhavan, 1999). The physicist Amit Goswami, has written
The Self-aware Universe: how consciousness creates the material world (New York: Jeremy P.
Tarcher/Putnam, 1993) in an attempt to apply Advaita Vedānta concepts to the world
described by modern physics. All of these writers are sophisticated scientists and mathe-
maticians attempting to reinterpret aspects of their Hindu religious tradition in the light
of modern science or vice versa. Of course, there are plenty of examples from other reli-
gious traditions as well.

33New Scientist, Saturday 26 February 2000.
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Randomness might be seen as another way of referring to Brahman.
Like Brahman randomness is indescribable, without character, laws, or
limitations. As in the case of Brahman the world and all its contents rest
upon randomness like foam upon an ocean, yet randomness is not directly
perceived. It is even possible to account for our experience of the present
(i.e. consciousness) in the theory developed by the two scientists. Unlike
in Einstein’s theory, the future does not already exist. It is in the process
of being created by randomness. This may seem far-fetched, but there are
enough similarities at the least to give one pause. One has to ask, how-
ever, should it be claimed that randomness and Brahman are harmonious
or even the same, what Vedānta has contributed to this development or
what it has to contribute. Sometimes, however, a mere change of perspec-
tive, such as that often referred to as the Copernican revolution, is all a
discovery needs.

The final option for interpreting Vedānta involves passing over the two
options already mentioned and settling on the certainty, however minimal
it might seem in comparison to the other two, that the Vedānta was and
still is believed to be true by its authors and its community. Since there
seems to be very little empirical evidence of its truth (one might even say
that empirical evidence contradicts it), one has to ask what it is that rec-
ommends the Advaitic interpretation of reality to its community of belief.
In order for it to have remained and flourished it had to appeal to some as-
pect of the lives and experiences of its community. A premise I wish to put
forward is the idea that, whatever else one may claim for it, religion is an
intimate part of our fantasy lives. Putting aside the possibly unanswerable
question of its truth or falsity, the most powerful aspect of religious belief
may be found in its role in the realm of fantasy. There are a great many
things that one can recognize as true. It is true that the sun appears to rise
every day in the east, but that in itself has no particular appeal to fantasy.
In religious belief, however, the most important element may be the ele-
ment of fantasy. The truth claims that all religious belief-systems present
function more to support, and in many cases to disguise, the fantastic di-
mensions of those religious world-views. Viewed from this perspective,
the Advaita Vedānta presents an extraordinary fantasy, one that in many
ways outstrips even the egocentric Christian fantasy of an omnipotent,
omniscient, transcendent god who, of all things, “loves me.” According to
Advaita Vedānta, though currently ignorant of our great estate, we are the
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supreme. Many in the West would blush at such a suggestion and per-
haps even cover their ears, yet they would not even blink at the incredible
self-inflation of the Christian fantasy. Why do some fantasies appeal to
some and not to others? Both of these fantasies are at base narcissistic, yet
they assume different conceptions of the nature of person.34 In the West-
ern case, the conception of the person is individualistic, at least since the
Reformation. In the case of India one might say that the person is viewed
not as an individual, but as a “dividual.”35 This is to say that the units
of person-hood are differently delineated. In India, in so far as it has not
been influenced by the West, the unit of person-hood is the extended fam-
ily or perhaps the community. Persons in those entities are merely parts
or limbs of the larger being. The family or the community is like a gi-
ant with many heads, eyes, and feet, to borrow an image from an ancient
Vedic hymn.36 Whatever happens to the larger entity affects the parts and
whatever happens to the parts affects the larger entity. There is a sense of
self, a sense of connectedness, tying this huge and scattered entity together
and a nostalgia for that mythic time when all those heads, eyes and feet
were connected in one body, before the great dismembering sacrifice that
created this world and scattered the limbs of that being abroad.37 Advaita
Vedānta extends this model beyond the various families and communities
to include all living beings.

Religious fantasies often exist in tandem with particular social and cul-
tural environments and in many cases are inversions or reversals of those
environments. Thus, one has to look at the social and political environ-
ment of the Vedāntic teaching of the identity of self and Brahman in order
to understand some of its appeal. Out of the rigidly stratified and bru-
tally differentiated social structure of ancient and medieval India arose
the great fantasy of underlying identity and equality. By social structure I
am of course referring to the infamous caste system which was probably
devised originally by the brāhman. a caste as a way of integrating incursive

34For an excellent study of the narcissism of non-dualism in Hinduism see The Oceanic
Feeling by Jeffrey Masson (Dordrecht, Holland, Boston: D. Reidel Pub. Co. 1980). For
a classic account of Christian narcissism (though before Freud’s time) see The Essence of
Faith according to Luther by Ludwig Feuerbach, translated by Melvin Cherno, (New York:
Harper & Row, 1967).

35I borrow this term from McKim Marriott.
36R. g Veda, 10.90, the Purus.a-sūkta.
37The Purus.a-sūkta again.
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groups of new people, invaders or peaceful migrants, into the central so-
ciety while maintaining their own distinctiveness and the distinctiveness
of each of these groups. In short, it is ancient India’s version of the Immi-
gration and Naturalization Service, except that the goal was not to create
a “melting pot,” but to preserve the individual cultures and practices of
each of the groups. The system appears to have worked well enough and
to be one of the reasons why civilization in India has survived for close to
three thousand years in an unbroken continuity. All the different groups
occupy a place in the social hierarchy and have a function that is viewed
as contributing to the well-being of the society as a whole. The details
of this system are managed from the top by the brāhman. a who in their
roles as priests and literati control the flow of divine blessing and divine
information. The system is an inclusive hierarchy;38 the groups are kept
separate by restrictions on intermarriage, and participation in a particu-
lar group depends on birth. Each of these elements is important for the
maintenance of the system. The hierarchy provides a powerful mecha-
nism of control, the restricted intermarriage allows each group to main-
tain its distinctiveness, its own sub-culture, and inclusion by birth guar-
antees the passing on from generation to generation of the accumulated
family wisdom and skills that contribute to strengthening the function of

38By inclusive hierarchy I mean a hierarchy in which the higher categories are higher
because they are considered more complete, more whole. They thus include the lower
categories which are thought of as issuing out of them. The lower categories are less
complete because they are more clearly defined or characterized and less adaptable. An
example of this kind of inclusive hierarchy is found in this text in the issuing forth of the
elements from each other. The progression is from subtle to gross, from bright to dark,
from active to dull. In addition, a process of mixing produces the really gross elements.
Thus, all the castes and their functions are contained in the brāhman. a caste. When they
are differentiated out, each caste is capable of performing its own function, but not the
function of the other castes. The brāhman. a is capable of performing all roles as is evident
in the legal texts in which the brāhman. a are allowed to take on the work of any of the
lower castes in times of difficulty. As the great law text of the Hindu traditions, the Laws
of Manu (mǹ-m̂Et, 1.93, trans. by Buhler) says:

As the Brāhman. a sprang from (Brahman’s) mouth, as he was the first-born,
and as he possesses the Veda, he is by right the lord of this whole creation.

The brāhman. a then represent pure and undifferentiated humanity, full of potential
whereas the lower castes are differentiated and limited, mixed, as with the gross ele-
ments. The other castes are given dominion over certain sub-regions of creation, but the
brāhman. a own it all.
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the group in the larger society. Thus, musicians become better musicians
and artisans better artisans, etc, partially for genetic reasons and partially
for environmental reasons. Underlying the hierarchy is a conception of
ritual purity which extends into the realms of food and personal cleanli-
ness. Those at the top of the hierarchy are also felt to have the greatest
ritual purity, ritual purity being required for interaction with the sacred.
They are, according to Manu (1.94), the very mouths of the gods. What
they eat the gods also enjoy. Those wishing to rise higher in the hierarchy
must demonstrate to those at the top, through their patronage and adop-
tion of ritually pure habits, that they qualify for being accepted as higher.
This very rarely happens and it happens not to individuals, but to whole
communities. Without exception individuals remain in the caste that they
are born into. All in all it was an extraordinary system, a rather daring,
thought-provoking, and, given the Indic historical context, a wise experi-
ment in human social organization. As with all rigidly hierarchical forms
of social organization, however, the caste system promotes inequality, cru-
elty, and a kind of racism rarely seen on the face of the earth. It is perhaps
in the recognition of the dark side of the social reality that the fantasy of
fundamental equality or identity finds its richest soil.

One can imagine how a fantasy of fundamental identity might oper-
ate in various segments of the Hindu society, appealing to each in differ-
ent ways. To the brāhman. a at the top, it offers both solace and challenge.
The reminder that at the most fundamental level, the level of the true and
abiding self, there is no difference between him and the lowest of corpse-
carrying outcastes places a severe strain on his pride of position and tra-
dition. The recognition that all of his brāhman. a qualities for which others
bow at his feet inhere only in his body and have nothing to do with who or
what he really is is bound to be humbling. That in and of itself might not
be considered a very pleasant experience, but it must be remembered that
this kind of teaching, while alluded to in other stages of life, is usually re-
served for the final stage of life, when the brāhman. a leaves home to lead the
life of a renunciant or ascetic (sannyāsa). At the end of a brāhman. a man’s
life, it is recommended in the law texts that he perform his own funeral
and leave home to lead a life of detachment as a wandering, homeless as-
cetic. This stage of life is devoted to realizing one’s identity with Brahman
and gaining liberation from the cycle of repeated birth and death. It ap-
pears to have been appropriated from the Jaina and the Buddhist monas-
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tic traditions and was institutionalized by Śaṅkara, the great teacher of
the Advaita Vedānta tradition, in the system of the ten orders of renun-
ciants (daśanāmin). One seeks in this homeless life to find peace in oneself
and with the world, and the fantasy of identity must appease much of the
guilt one must feel, consciously or unconsciously, for a lifetime spent en-
gaged in the violence of putting others in their places, in having them step
aside to let one pass on the path. Where is there room for guilt if the one
putting down and the one being put down are really one and the same?
The whole world with its ups and downs becomes a play or a game with
interchangeable parts, all played by the same being. No real harm has or
can be done.

For the non-brāhman. a the teaching is one of encouragement. One is as-
sured that as bad as one’s current position may be, it is only transitory and
that one is in true nature, if not physical nature, as great as any brāhman. a.
It is thus a fantasy of power for those who are weak and a fantasy of abso-
lution for those who are powerful, a fantasy of fearlessness for those who
are frightened and one of joyfulness for those who are disappointed. It
is the complete opposite of the stratified, complex, unkind social world
in which its authors and their community lived. Armed with such a fan-
tasy, lives that probably seem not to amount to much are transformed into
meaningful, maybe even beautiful lives for those who live them. Appar-
ently, the transformative power of the Advaita religious perspective is just
as great today as it has been in the past, not only in India, but also in the
West where it has been spread in various forms through various avenues.

The Commentaries, Editions, and Translations

The Vedānta-sāra has three major commentaries: the Subodhinı̄ (Easy In-
struction), the Bālabodhinı̄ (Instruction for Children or Beginners), and the
Vidvanmanorañjanı̄ (Pleasing to the Minds of the Learned). The first of the
commentaries is by Nr.siṁha Sarasvatı̄ who was, as mentioned before,
possibly a disciple of a disciple of Sadānanda and who claims to have
completed the work in 1588 C.E. It is by far the easiest of the commen-
taries and often provides interesting and picturesque examples meant to
illumine the teaching of the text. Some of those examples I have worked
into the fabric of the synopsis of the text. The second commentary is by the
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great teacher of the Mı̄māṁsā school of Hindu philosophy, Āpadeva (1650
C.E.), whose major work is the Āpadevı̄ya or the Mı̄mām. sā-nyāya-prakāśa
(Light on the Logic of Mı̄mām. sā). In his commentary on the Vedānta-sāra,
which is the shortest of the three, he sticks to the topic of Vedānta and
in some places carries the discussion to an advanced level. His commen-
tary is in some places the most difficult of the three. It is also the most
conservative. An example of its conservatism is found the discussion of
the adhikārı̄, the qualified student of Vedānta.39 Āpadeva glosses the word
“knower” (pramātr. ) with “brāhman. a men who have good habits” and cites
a text that states that women, śūdra (the lowest caste) and friends of the
twice-born are not allowed to study the Veda. He goes on to say that the
famous Upanis.adic woman Maitreyı̄ who was taught about Brahman by
her husband, Yājñavalkya, is only an example of praise or glorification
(arthavāda) not a teaching to be taken seriously. He admits, however, that
not all brāhman. a are qualified to study Vedānta, only those who have the
four cultivations (sādhana-catus. t.aya). The other two commentators take
a broader view of who is qualified to be a student of Vedānta, Nr.siṁha
Sarasvatı̄ pointing to Vidura, the knower of Brahman mentioned in the
great epic the Mahābhārata who was a śūdra. Rāmatı̄rtha merely uses the
word jı̄va which means any living being.40 Rāmatı̄rtha, the author of the
third commentary, was one of the teachers of the great Advaitin Mad-
husūdhana Sarasvatı̄ ( 1650 C.E.) who wrote one of the masterpieces of the
Advaita tradition, the Advaitasiddhi (The Establishment of Non-dualism).
Rāmatı̄rtha was also a disciple of a teacher named Kr.s.n. atı̄tha. His com-
mentary is the largest and pushes the text far beyond its elementary and
introductory bounds. Thus, the three commentaries augment the text in
their own ways.

There have been a number of editions of the Vedānta-sāra with vari-
ous of its commentaries. A list of many of the editions can be found in
the Bibliography. The edition that I primarily used for this translation is
the one by Brahmacārı̄ Medhācaitanya which includes the text, a Bengali
translation of the text, and all three commentaries in Bengali script.41 Since

39Paragraph 6 and the commentaries on it.
40Rāmatı̄rtha characterizes the “knower” as a living being who is unmistaken in

worldly and Vedic matters.
41Brahmacārı̄ Medhācaitanya, ed. Vedānta-sāra (Kalikātā: Śrı̄ Rāmakr.s.n. a Vedānta

Mat.ha, 1980).
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there are sometimes misprints in the Medhācaitanya edition, I often con-
sulted the text as printed in Hiriyanna’s edition, which contains the text
in Devanagari script and Hiriyanna’s fine English translation.42 Two other
editions have been useful for checking the readings of the commentaries.
The first is the edition done by Col. G. A. Jacob which contains both the
Subodhinı̄ and the Vidvanmanorañjanı̄.43 The second edition I have referred
to is the one brought out in 1911 by the Śrı̄ Vān. ı̄ Vilāsa Śāstra Series which
contains only the commentary of Āpadeva.44 The latter edition is of special
interest because it contains a long (100 pages) essay in response to some of
the claims and criticisms made by European scholars, specifically Thibaut
and Jacob, on the subject of Vedānta. We see here one of the many exam-
ples of a powerful native response to the patronizing study of important
texts of Indic philosophy and religion by the missionaries and their sup-
porters, whose major purpose was to try to demonstrate the bankruptcy
of Hinduism.

The Vedānta-sāra has a long history of translation. The first English
translation of the text appeared nearly two hundred years ago in 1811, the
work of William Ward, a missionary at the Shreerampur mission north of
present day Calcutta. Ward’s translation was not, however, done from the
original Sanskrit. It was done from a Bengali translation made by an un-
known pan. d. ita in the employ of the mission or commissioned by it. The
Bengali translation is interesting in its own right as it is one of the earliest
surviving examples of Bengali prose. In 1811 Ward published a large work
in four volumes entitled Accounts of the Writings, Religion, and Manners of
the Hindoos: including translations from their principal works and his transla-
tion of the Vedānta-sāra appeared in the first volume.45 The next translation
of the work came out in 1850 and was done by J. R. Ballantyne. Another
translation of the text came out in The Pandit, a monthly journal published
in Benares, in 1873 and one by Col. G. A. Jacob after that entitled A Manual
of Hindu Pantheism. The third edition of Jacob’s translation was included
in Trubner’s Oriental Series in 1891. In 1929 one of the best translations was

42Hiriyanna, M., ed. and trans., Vedānta-sāra (Poona: Oriental Book Agency, 2nd ed.
1962).

43Jacob, G. A., ed. The Vedāntasāra of Sadānanda, together with the commentaries of
Nr. sim. hasarasvatı̄ and Rāmatı̄rtha. (Bombay: Tukārām Jāvajı̄, 1894)

44Vedantasara of Sadananda (Srirangam: Sri Vani Vilas Press, 1911).
45Cat.t.opadhyāya, Sunı̄lakumāra, ed. Ekt.i dus.prāpya Bām. lā gadya pum. thi: Vedāntasāra

(Shreerampur: Council of Shreerampur College, 1984), p. 12.
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published, the translation, with extensive notes, made by the great scholar
of Indic philosophy, Mysore Hiriyanna. The most recent translation of the
text is that of Swami Nikhilananda, published initially in the 1930s. It
has been re-edited and republished numerous times since then and is still
available from the Advaita Ashrama.

One might wonder why a new translation is needed of a work that has
been translated so many times before. Any translation of a difficult and
profound text like this is only an approximation. None of them capture
the text exactly or in the fullness of its wisdom and no translation proba-
bly ever will. Nevertheless, every generation should make an attempt to
grapple with the great classics of the past. The last translation of the text
was made some seventy years ago and it is about time to try to present
another that will give it a voice more adequate to the end of the twentieth
and beginning of the twenty-first century. Hopefully, each new transla-
tion, building on the strengths and attempting to correct the weaknesses
of its predecessors, will be an improvement over the earlier ones, a closer
approximation of the original or a more full hearing of what the author of
the text had to say. That at least has been the object of my work on this
translation. It is through a process something like this that we have come
to an ever better understanding of many of the ancient classics of Western
civilization, classics like the works of Plato or Aristotle. The Vedānta-sāra
and other fundamental works of Indic philosophy and religion certainly
deserve prominent places among such works, especially in an ever shrink-
ing world in which national cultures are being replaced by a shared world
culture and history. There is no justifiable excuse for educated men and
women of the twenty-first century not to know something about Vedānta,
or the Bhagavad-gı̄tā, or the Tao Te Ching or Popul Vuh, to use examples from
other philosophic and religious traditions. As for learning some of the ba-
sics of Vedānta, there is no better place to begin than with the Vedānta-sāra.
Beyond that it is hoped that some of these young men and women, af-
ter reading the Sāra, will become curious enough to dig deeper into the
subtleties of this extraordinary system of metaphysics.
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The Vedānta of Inconceivable Difference
and Non-difference

At about the same time that Sadānanda was composing his Vedānta-sāra,
far down the Ganges, almost where the great river meets the Bay of Ben-
gal, a religious revival was taking place. The leader and center of this re-
vival was a charismatic and intensely emotional devotee of Kr.s.n. a whose
renunciation name was Śrı̄ Kr.s.n. acaitanya (Caitanya for short).46 It is in-
teresting to imagine that the two men may have passed each other on the
streets of Varanasi during Caitanya’s visit there. Born into a brāhman. a fam-
ily in 1486 C.E. in the town of Navadvı̄pa as Viśvambhara Miśra son of
Jagannātha Miśra, Caitanya sparked off a religious movement that swept
through Bengal and spread to other parts of India within a century. That
movement of enthusiastic devotion to Kr.s.n. a and to Rādhā, Kr.s.n. a’s femi-
nine consort/power (śakti), still continues today, most noticeably in Bengal
and around the ancient town of Mathurā in India’s northern state of Uttar
Pradesh. Over the last century or so, as a result of the work of several zeal-
ous and talented gurus, the tradition has spread in various incarnations to
all parts of the world.47 Although Caitanya was well educated and was a
teacher in the traditional Indic school system for a while, he never wrote
much himself. Instead he attracted as followers some of the leading tal-
ents of his time and asked them to write the philosophical, theological,

46By renunciation name, I mean the name that he took when he entered the renun-
ciant’s stage of life (sannyāsa). The greatest of the biographies of the saint Caitanya, The
Immortal Acts of Caitanya (Caitanya-caritāmr. ta) written by Kr.s.n. adāsa Kavirāja (16th cen-
tury), has recently been published by Harvard University Press. The translation from the
Bengali is by Edward C. Dimock with the assistance and editing of Tony K. Stewart.

47Perhaps the first guru of this tradition to come to the United States was Premānanda
Bhāratı̄ in 1902. His book Sree Krishna: the lord of love, published in 1904, did reason-
ably well and was later republished by William Ryder and Sons, Ltd., London, in 1912
(?). See “Bābā Premānanda Bhāratı̄ (1857-1914), An early twentieth-century encounter
of Vais.n. ava devotion with American culture: a comparative study” by Gerald T. Carney
in Journal of Vais.n. ava Studies, vol. 6, no. 5, Spring 1998. Another important Caitanyite
teacher, Mahanamabrata Brahmacari, completed his doctoral degree at the University of
Chicago in 1935. There are a number of representatives of this religious tradition who
spread the faith in the West these days. The most high profile group, unfortunately one
with questionable authenticity, has been the International Society of Krishna Conscious-
ness (ISKCON) or Hare Krishna Movement, founded by A. C. Bhaktivedanta Swami in
the 1960s.
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and ritual works that became the foundation of the religious tradition.

There is a popular verse that summarizes a commonly held view of
Caitanya’s main teachings. It is found at the beginning of a 16th century
commentary on the Bhāgavata Purān. a called the Treasure Chest of the Opin-
ions of Śrı̄ Caitanya (Caitanya-mata-mañjus. ā) by Śrı̄ Nātha Cakravartin. It is
as follows:

The Lord who is the son of the king of Vraja is to be worshiped
and his home is Vr.ndāvana. The form of worship devised by
the wives of Vraja is the most pleasing. The Bhāgavata is the
purest source of knowledge. Selfless love (preman) is the high-
est goal of human life. This is the opinion of the great master
Śrı̄ Caitanya. To that we give our greatest respect.48

The “son of the king of Vraja” is another name for Kr.s.n. a. Caitanya rec-
ognized Kr.s.n. a as the highest deity and thus reversed the ancient tradi-
tion that regarded Kr.s.n. a as but one of the many incarnations of Vis.n. u.
For Caitanya, Kr.s.n. a was the fullest and highest manifestation of deity.
As Kr.s.n. a is holy, so is the land in which he is believed to have spent his
early days, Vr.ndāvana. Among all of the worshipers of Kr.s.n. a, Caitanya
thought that the way the cowherd women (called gopı̄) of Vraja worshiped
him was the best. Theirs was the way of selfless giving of themselves for
Kr.s.n. a’s pleasure. The most pure of all scriptures is, in Caitanya’s view,
the Bhāgavata Purān. a, the Tenth Canto of which tells the story of the life of
Kr.s.n. a with special reference to his days in Vr.ndāvana. The highest goal of
life is not one of the usual goals recognized in the Hindu tradition: wealth
(artha), sensual enjoyment (kāma), religious duty (dharma), and liberation
(moks.a). For Caitanya it was selfless love (preman) for Kr.s.n. a, a condition of
emotional life he felt was most purely manifested in the love the cowherd
women of Vraja gave to Kr.s.n. a.

48Caitanya-mata-mañjus. ā:
aArA@yo BgvAn̂ v}j̃ftny-tĹAm v̂˚dAvnm̂
rMyA kAEcd̀pAsnA v}jvD́vg̃‚Z yA kESptA .
fA-/\ BAgvt\ þmAZmml\ þ̃mA p̀mTo‚ mhAn̂
ŹFc{t˚ymhAþBom‚tEmd\ t/Adro n, pr, ;
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Thus, Caitanya understood the Vedāntic absolute as a highly attractive
and loving, personal god. Considering their radically different views on
Vedānta, therefore, Sadānanda might have shaken his head and lamented
the straying of such a fine young renunciant from the path of non-dualism.
According to Caitanya’s hagiographies many of the renunciants of the
non-dualist orders did lament his straying from their fold.

Among the many learned men who became followers of Caitanya were
the two brothers, Sanātana and Rūpa, and their nephew Jı̄va. These three
men formed the hub of a group of followers who at Caitanya’s request set-
tled in Vr.ndāvana near the city of Mathurā in the state of Uttar Pradesh,
not far from the Moghul seat of power in Agra. There they wrote books,
“recovered” the sites of Kr.s.n. a’s activities, and developed the methods of
worship and meditation that became the standards for the later tradition.
The tradition gave them the title of respect, gosvāmin, “master of cows”
(Kr.s.n. a was after all a cowherding boy in his youth), and looked to their
writings and examples for edification and inspiration. Sanātana Gosvāmin
focused on theology, ritual, and hermeneutics; Rūpa Gosvāmin on reli-
gious aesthetics, poetry and drama; and Jı̄va Gosvāmin, working with the
South Indian follower of Caitanya, Gopāla Bhat.t.a, concentrated on philos-
ophy, hermeneutics, and poetry. Gopāla Bhat.t.a Gosvāmin provided the
ritual foundations for the worship and practices of the tradition. No one
in the group — which, with the addition of Raghunātha Bhat.t.a Gosvāmin
and Raghunātha Dāsa Gosvāmin, is referred to as the Six Gosvāmin of
Vr.ndāvana — wrote a commentary on the Vedānta-sūtra (another name for
the Brahma-sūtra) or anything specifically on Vedānta; however, Vedāntic
philosophy pervades their writings. The group produced no formal com-
mentary on the Vedānta-sūtra because it believed the Bhāgavata Purān. a to be
written by the same author as the Vedānta-sūtra and thought of the Purān. a
as the most authoritative commentary (bhās.ya) on the sūtra. Instead they
directed their energy to expounding the philosophy of the Purān. a. Indeed,
the Bhāgavata begins with the same words as the first teaching sūtra of the
Vedānta-sūtra (janmādy asya yatah. — “that from which this [universe] has
its birth, and so forth,” B.s., 1.1.2), indicating some intended connection
there. This strategy worked well for the first century and a half until the
Caitanya tradition came more directly into competition with other tradi-
tions and was forced to define itself in more formal terms.

Although the first generation of writers did not produce any dedicated
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Vedāntic text, they were able to give the tradition a philosophical and theo-
logical identity that distinguished it from the other religious communities
of that time. This was accomplished primarily in the work of Jı̄va Gosvā-
min who picked up and completed the efforts of Gopāla Bhat.t.a Gosvāmin
by composing the six theological treatises referred to as the The Six Treatises
(S. at.-sandarbha) or collectively as the Treatises on the Philosophy of Bhāgavata
Purān. a (Bhāgavata-sandarbha). The Treatises follow a line of thought ex-
pressed in a verse from the Bhāgavata Purān. a (1.2.11):

Knowers of the truth say the [highest] truth, which is non-dual
knowledge (tattva), is called Brahman, Paramātman, and Bha-
gavān.49

Here the author of the Purān. a is making the claim that the absolute, which
is non-dual consciousness, is described by three distinct names. Brahman
is the non-dual absolute of the Advaita Vedānta tradition and represents
the transcendent absolute. Paramātman or Highest Self is the immanent
aspect of deity dwelling within the world and in all living beings as their
inner witness as they are born, live, die, and transmigrate from one body
to another. Bhagavān is the personal form of the deity with whom one may
enter a personal, loving relationship. These are three visions of the abso-
lute held by three different types of religious practitioner: the follower of
Vedānta, the practitioner of yoga, and the devotee of the personal deity.
The author of the Purān. a thus tries to integrate all three visions of the ab-
solute into one overarching system by saying that they all refer to the same
non-dual truth or principle. That is the process followed and extended by
Jı̄va in the Treatises.

The first three of the six treatises derive their names from the verse from
the Purān. a. The first is called the Treatise on the Truth (Tattva-sandarbha) and
is the work in which Jı̄va discusses Brahman and criticizes the Advaita tra-
dition’s efforts to promote this as the only valid representation of absolute
truth. The second is the Treatise on the Personal Lord (Bhagavat-sandarbha)

49Bhāgavata (1.2.11):
vdE˚t tĄĆvEvd-tĆv\ y>âAnmŠym̂ .
b}Ĳ̃Et prmA(m̃Et BgvAEnEt fNŊt̃ ;
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and focuses on the nature of Bhagavān, the personal lord in his own na-
ture. The third is the Treatise on the Highest Self (Paramātma-sandarbha) and
focuses on Paramātman as the ground of the living beings (jı̄va) and of
the power of that creates the world. The last three treatises adopt another
schematic. One should know three things before embarking on a course
of study or religious cultivation: the fundamental subject-matter of a dis-
cipline (abhidheya), the relationship of the student to that subject-matter
(sambandha), and the purpose of the study or discipline (prayojana). Thus,
Jı̄va’s fourth treatise, the Treatise on Kr.s.n. a (Kr.s.n. a-sandarbha) represents the
subject-matter of the tradition’s religious discourse: Kr.s.n. a. The fifth, the
Treatise on Devotion (Bhakti-sandarbha), defines the relationship one has (or
should have) with the subject-matter: devotion or bhakti. The sixth, the
Treatise on Love (Prı̄ti-sandarbha), describes the final purpose or goal of the
endeavor: divine love (preman or prı̄ti). In his auto-commentary on the
second of the six Treatises, called All-Conversant (Sarva-sam. vādinı̄), Jı̄va pro-
vides the Caitanya tradition with an orientation that pushes the tendency
towards integration, initiated by the author of the Bhāgavata Purān. a, to its
logical completion.

He defined the fundamental position of the Caitanya tradition as acintya-
bhedābheda-tattva, the principle (tattva) of inconceivable (acintya) difference
(bheda) and non-difference (abheda). He said that there exists a relationship
between the deity and the world and its living beings of both difference
and non-difference, and this relationship is ultimately beyond human abil-
ity to comprehend. With this principle Jı̄va has accepted those Vedāntic
schools that have taught non-difference or non-dualism in various ways
and at the same time he has accepted those Vedāntic schools that have
taught difference or dualism in various forms. His acceptance of the va-
lidity of both camps has led to the assertion of inconceivability. If one side
were considered invalid then the other would have to be accepted as valid.
To accept both mutually contradictory assertions as true is to suggest that
reality is beyond our ability to understand. If he faults any of the other
Vedāntic schools, it is because they have not gone far enough. They have
settled with only part of the truth and taken that one part for the whole
truth.

Surprisingly enough, the principle of inconceivable difference and non-
difference is not based on a passage or verse from the Bhāgavata Purān. a, but
comes from a commentary by a Vais.n. ava teacher named Śrı̄dhara Svāmin
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on a verse from the Vis.n. u Purān. a (1.3.2). This verse answers the question:
how does the pure, unknowable, quality-less Brahman become the agent
of creation? The response is:

Just as the powers of all things are beyond the scope of con-
ceivable knowledge, so are the powers of Brahman, which are
the sources of creation and so forth. O best of ascetics, they are
like the power of heat belonging to fire.50

Śrı̄dhara in his commentary on this verse defines “inconceivable” as
being unable to think of something in terms of difference or non-difference.
For Śrı̄dhara the powers of Brahman are inconceivable in this sense, but
they are knowable through the source of knowledge called postulation
(arthāpatti). Postulation is a kind of reasoning exemplified by this example:
“Devadatta does not eat during the day, yet Devadatta is fat. Therefore,
he must eat at night.” When applied to the situation of Brahman and the
creation of the world, the reasoning would go something like this: “Brah-
man is pure and without material qualities, yet there has been a creation
of the world. Therefore, Brahman must have powers that bring about the
creation of the world, like the fire’s power to generate heat.” Jı̄va builds
on these ideas and argues in his commentary on the Treatise on the Personal
Lord (para 16):

Therefore, because of being unable to think of it (power) as not
different from his own nature, difference is perceived; and be-
cause of being unable to think of it as different from his own
nature, non-difference is perceived. Therefore, the difference
and non-difference of the power and the possessor of the power
are accepted and those are unthinkable.51

50Vis.n. u Purān. a (1.3.2):
fÄy, sv‚BAvAnAmEc˚(yâAngocrA,
yto_to b}ĲZ-tA-t̀ sgA‚ŊA BAvfÄy, .
BvE˚t tptA\ Ź̃ď pAvk-y yTo¯ZtA ;
Quoted in Jı̄va’s Treatise on the Personal Lord, para. 16 (Śāstrı̄) or pp. 30-31 (Chatterjee).

51Treatise on the Personal Lord (para 16): t-mAd̂ -v!pAdEBà(ṽn Ec˚tEyt̀mfÈ(vAĽ̃d, ,
EBà(ṽn Ec˚tEyt̀mfÈ(vAdB̃dŰ þtFyt iEt fEÄfEÄmtoB̃‚dAB̃dAṽvA¡Fk̂tO tO cAEc˚(yAß
EvEt, Jı̄va’s Sarva-sam. vādinı̄, (Chatterjee), pp. 36-37
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The power and the possessor of power, then, become the fundamental cat-
egories of the Caitanya tradition. The possessor of power is Kr.s.n. a and the
power is everyone and everything else. The relationship between those
categories is one of inconceivable difference and non-difference.

Inconceivable difference and non-difference became the private or in-
ternal understanding of the nature of reality for the Caitanya tradition,
buried as it was in a footnote on a text generally read only by a few mem-
bers of the tradition. This was all that was needed for the tradition for a
century and a half, however. Only after it faced a challenge from outside
did it have to take a public stance. That challenge came from a tradition
called the Rāmānandı̄ sect which found itself in competition with the Cai-
tanya tradition for the support of a king of Rajasthan, Mahārāja Jayasim. ha
Sawai II (18th cent.). By then the first generation of theologians were long
gone. The tradition turned instead to a young scholar named Baladeva
Vidyābhūs.an. a to defend it. In order to do that, Baladeva had to compose a
full commentary on the Brahma-sūtra, which he named the Govinda-bhās.ya
after Govinda, one of the major images of Kr.s.n. a worshiped in the tra-
dition; and it is said that he wrote it in less than a month.52 That same
Baladeva Vidyābhūs.an. a is the author of the second text translated here,
The Necklace of Truth-Jewels.

Baladeva Vidyābhūs.an. a

Not much is known about Baladeva’s early life. Several accounts53 say that
he was born in a vaiśya54 family in a village called Remuna now in the Bale-
sar subdivision of Orissa. Although his caste was not high, they report, he
demonstrated himself to be an uncommonly gifted student and contin-
ued his studies in grammar, literary criticism, logic, Vedic studies, and

52Baladeva says in one of his other works, the Siddhānta-ratna (8.31), that the deity
Govinda instructed him in a dream to write the commentary.

53Sudesh Narang in The Vais.n. ava Philosophy according to Baladeva Vidyābhūs.an. a (Delhi:
Nag Publishers, 1984), pp. 1-2. Michael Wright and Nancy Wright, “Baladeva
Vidyābhūs.an. a: the Gaud. ı̄ya Vedāntist” in the Journal of Vais.n. ava Studies, Vol.1, No. 2
(Winter 1993), pp. 158-184. Bhaktivedanta Vaman Swami in his Bengali introduction to
the Siddhānta-ratnam (Navadvı̄pa: Śrı̄ Gaud. ı̄ya Vedānta Samiti, 1973), pp. v-vii.

54The vaiśya caste or varn. a is the third caste and is usually made up of agriculturalists,
merchants, and artisans.
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Vedānta. At an early age he is supposed to have become a follower of the
Mādhva tradition, a Vais.n. ava tradition founded by the saint Madhva in
South India in the 13th cent. C.E., and to have traveled to Mysore to study
the Mādhva texts and commentaries. He later returned to his own state of
Orissa and settled in the temple town of Jagannath Puri. There he met and
had discussions with Rādhādāmodara, a brāhman. a from Kanyakubja who
was a follower of the Caitanya tradition. He became attracted to the tradi-
tion and eventually became Rādhādāmodara’s disciple. As a result he left
Puri and went to Vr.ndāvana where he studied the texts of the Caitanya
tradition with the great scholar and commentator Viśvanātha Cakravartin
and another scholar named Pı̄tāmbara Dāsa.

There are two problems with this account of his life. First, there is little
agreement about his dates. The Library of Congress has set his dates, for
unknown reasons, at 1720 to 1790 CE. Another scholar, Stuart Elkman,
places his birth around 1700.55 If the disputation with the Rāmānandı̄s
in the court of Mahārāja Jayasim. ha took place in 1704 as Gopinath Kaviraj
claims,56 he would have been too young to attend and defend the Caitanya
tradition. His last work, a commentary on Rūpa Gosvāmin’s collection of
hymns called the Garland of Prayers (Stava-mālā), is dated 1764. If he died
shortly after that, it is not too unlikely to put his birth date at around 1680.
This would make him a young man in his twenties during the disputation
in Jaipur. It seems reasonable, then, to place Baladeva’s life between 1680
and 1765 CE.

The second problem is more intriguing, however. Considering the so-
cial and religious climate at the time, it is hard to believe that Baladeva
would have been able to achieve all that he appears to without being
born a brāhman. a. It is unlikely that he would have been accepted into
the Mādhva community and taught Vedānta unless he were a member of
the highest caste. Members were accepted into that tradition from all of
the castes, but they were not allowed to study the Veda and Vedānta un-
less they were brāhman. a. Even in the more liberal Caitanya tradition to
which he converted, one can see a distinction among its teachers. Those

55Stuart Elkman in Jı̄va Gosvāmin’s Tattva-sandarbha (Delhi: Motilal Banarsidass, 1986),
p. 25.

56Gopinath Kaviraj, introduction to his edition of Baladeva’s Siddhānta-ratnam
(Varanasi: The Princess of Wales, Saraswati Bhavana Series, 1924 and 1927), Part II, p.
4.
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who were brāhman. a could write and teach in any field, but those who were
not wrote only literary works or literary criticism. For instance, those who
wrote wrote on philosophy (topics dealing with the interpretation of the
Upanis.ads, the Vedānta-sūtra, the Bhagavad-gı̄tā and the Bhāgavata Purān. a)
and ritual were invariably brāhman. a (Sanātana, Rūpa, Jı̄va. Gopāla Bhat.t.a,
and Viśvanātha Cakravartin). Sometimes, indeed, brāhman. a also wrote
literary works and literary criticism (Rūpa, Jı̄va, and Viśvanātha, for ex-
ample). Nevertheless, those who were not brāhman. a never wrote on phi-
losophy or ritual. Murāri Gupta, Raghunātha Dāsa, Kavikarn. apūra, and
Kr.s.n. adāsa Kavirāja, for instance, wrote only poems, plays, biographies,
hymns, and texts on literary criticism. When this distinction appears even
within the Caitanya tradition, it is hard to imagine the leaders of the tra-
dition sending a vaiśya to an assembly of conservative brāhman. a to dis-
pute over philosophical interpretations. It is also hard to imagine a non-
brāhman. a being accepted into an already hostile assembly as a credible
representative of the Caitanya tradition.

The idea that Baladeva was a vaiśya can be traced to the writings of
some influential leaders of the Caitanya tradition at the end of the 19th
and beginning of the 20th centuries — T. hākura Bhaktivinoda and one of
his sons, Bhaktisiddhānta Sarasvatı̄.57 What evidence he had for the claim
is not known. He was at one point a district magistrate in Orissa and
perhaps he found evidence of Baladeva’s roots during his tenure there.

There might be another reason, however, for Bhaktivinoda’s claim. He
was himself a vaiśya by caste and if Baladeva could be proven to be an ex-
ample of a vaiśya or simply a non-brāhman. a who rose to the respected po-
sition of Vedāntācārya, Preceptor of Vedānta, then Bhaktivinoda himself
would be more likely to be accepted as an authoritative teacher and the-
ologian by the more conservative members of the Caitanya tradition. Per-
haps he was trying to overcome the unspoken tendency noted previously
of reserving the philosophical and ritual discussions for brāhman. a mem-
bers of the tradition. In the hands of his son, Bhaktisiddānta Sarasvatı̄,

57Bhaktivinoda T. hākura, “Gaud. ı̄ya Vedāntācārya Śrı̄la Baladeva Vidyābhūs.an. a,” in Śrı̄
Gaud. ı̄ya Patrikā, vol. 3, no. 4, pp. 127-130. Bhaktisiddhānta Sarasvatı̄, “Bhās.yakārera
Vivaran. a,” his introduction to his edition of the Bhagavad-gı̄tā (Calcutta: Gaud. ı̄ya
Mat.ha, 3rd ed., n.d.) with Baladeva’s commentary. Bhaktiprajñāna Keśava, “Gaud. ı̄ya
Vedāntācārya Baladeva,” in Śrı̄ Gaud. ı̄ya Patrikā, vol. 1, no. 1, pp. 10-17. Bhaktiprajñāna
Keśava was a disciple of Bhaktisiddhānta.
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Baladeva’s supposed non-brāhman. a origins became a weapon in a strug-
gle against brāhman. a in general and the caste Goswami in particular whose
claim to sanctity by birth he strongly challenged. For Bhaktisiddhānta, one
was a brāhman. a not by birth, but by occupation.58

Aks.aya Kumāra Śarmā, editor of the edition of Baladeva’s Prameya-
ratnāvalı̄ primarily used for this translation, criticizes the view that Bala-
deva was a vaiśya.59 Śarmā cites some unnamed person’s view, possibly
Bhaktisiddhānta’s, that Baladeva was born in a vaiśya family and after be-
ing initiated by a Vais.n. ava brāhman. a became a brāhman. a. Moreover, says
this person, those who know the scriptures know that brāhman. a by birth
are produced from brāhman. a by profession. Śarmā’s response is that typi-
cal of a conservative brāhman. a. Such claims, he says, are to be rejected as
the ravings of a mad man. No one is able to change to another caste in
their current birth even with the greatest of austerities. Wherever there is
the appearance of such a statement in the scriptures, it is to be understood
as merely glorification of austerity (tapas). Citing some of the Hindu law
texts, he says that no one is able to become a brāhman. a by assuming the
occupation of one. One becomes a brāhman. a by birth. Śarmā goes on to
say that he has never heard of anyone who was not a brāhman. a receiving
the honorific title of “preceptor” (ācārya).

More germane to our purposes, however, Śarmā points to indications
in Baladeva’s own writings that he was born a brāhman. a. In his auto-
commentary on the second verse of his Jewel of Conclusion (Siddhānta-ratna)
Baladeva refers to the Murāri mentioned in the verse as his own fourth
ancestor (svapūrva-caturtha), Rasikānanda Murāri. Rasikānanda Murāri is
indisputably known to have been a brāhman. a and it thus follows that Bala-
deva, his descendant, was one too. One might object that Murāri was not
Baladeva’s biological ancestor, but the guru who was the fourth in the
disciplic succession before him. Śarmā responds by saying that to praise
one’s fourth prior guru without mentioning one’s immediate guru is con-
trary to proper Vais.n. ava etiquette. More telling still, Śarmā notes, is the
fact that Baladeva says in his commentary on the Brahma-sūtra (1.3.36) that

58The six occupations of the brāhman. a are described in the law texts (Manu-sam. hitā,
1.88): studying, teaching, sacrificing for himself and for others, giving and receiving alms.

59Baladeva Vidyābhūs.an. a, Prameya-ratnāvalı̄, edited, with his own commentary and
the Kānti-mālā of Vedānta-vāgı̄śa, by Aks.aya Kumāra Śarmā Śāstrı̄ (Calcutta: Sanskrit
Sahitya Parishat, 1927), pp. x-xii.
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only brāhman. a are qualified to deal with knowledge of the Veda, which in-
cludes the Upanis.ads and thus Vedānta, too. Śarmā asks how Baladeva
could say such a thing and then, while being a vaiśya, accept the position
of Preceptor of Vedānta. It appears, Śarmā concludes, that Baladeva was
not a vaiśya, but a brāhman. a. One should note that Śarmā’s own attitude
toward non-brāhman. a in Vedic studies is itself indicative of the kind of op-
position Baladeva would have faced had he not been a brāhman. a.

Baladeva, therefore, is not likely to be an example of someone who
has crossed the great divide between the domain of the other castes and
the domain of the brāhman. a, as appealing as that would be to our modern
western sensibilities. The social realities of his times cannot be ignored
in favor of some fantasy about equal opportunity for all. This may throw
something of a damp towel on the political and reform aspirations of some
members of the Caitanya tradition, but it does not lessen Baladeva’s po-
sition as one of the tradition’s great thinkers, perhaps even its last great
thinker.

The Necklace of Truth-Jewels

The Necklace of Truth-Jewels (Prameya-ratnāvalı̄) is the standard philosophi-
cal introduction to the Caitanya tradition. As such it is comparable to the
Vedānta-sāra which stands as the introductory text of the Advaita tradi-
tion. The Necklace gives briefly the accepted truths of the tradition along
with scriptural evidence for those truths in the form of numerous quota-
tions. By “truths” is meant that which can be proven or known for cer-
tain (prameya). As with the Sāra not much attention is given to the means
of certain knowledge (pramān. a). As the student of the Advaita Vedānta
must turn to the Explanation of Vedānta (Vedānta-paribhās. ā) for a detailed
discussion of the means of knowing, so the student of the Caitanya tra-
dition must turn to the Wish-fulfilling Gem of Vedānta (Vedānta-syamantaka)
by Baladeva’s teacher Rādhādāmodara60 for an account of the means of

60Some argue that the Vedānta-syamantaka was written by Baladeva himself. The work’s
penultimate verse is one that Baladeva uses in his Necklace and in other works. The fi-
nal verse, which appears to be a signature verse referring to Rādhādāmodara, might be
interpreted as referring to a brāhman. a (Baladeva) who cherishes the names of Rādhā-
Dāmodara.
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knowing and of the five fundamental principles of Caitanya Vais.n. avism
(God, living beings, nature, time, and action). The use of the metaphor
of a necklace of beautiful jewels in the title is more than just an attractive
image here. It indicates that the author intended the text to be memorized
or “held at the throat” (kan. t.ha-stha). Baladeva’s work is entirely versified
making its commitment to memory much easier. In this way it differs
somewhat from the Sāra which is a prose work not meant to be memo-
rized (though it was anyway).

In the Necklace, Baladeva asserts a strong connection between the Cai-
tanya tradition and the earlier Vais.n. ava tradition coming from the great
Vais.n. ava saint and teacher Madhva. He presents a list of the names of all
the teachers, beginning with Kr.s.n. a, passing through Madhva, and ending
with Caitanya, who have transmitted the teachings of the tradition. There
are plenty of reasons to doubt the validity of this lineage, however, not
the least of which are the numerous differences between the teachings and
practices of the Mādhva and the Caitanya traditions. As Vais.n. ava tradi-
tions, that is, as religious traditions focusing on the worship of Vis.n. u, they
naturally have much in common, but can they really be said to be part of
the same community and tradition?

Of the five teachings in Śrı̄nātha’s verse that are said to be the core of
Caitanya’s belief, the followers of Madhva at best would accept only three:
that Kr.s.n. a is to be worshipped, that his abode is Vr.ndāvana, and that the
Bhāgavata is the pure source of truth. Kr.s.n. a, however, is not considered the
highest or most complete manifestation of deity in the Mādhva commu-
nity, nor is his home Vr.ndāvana thought to be the supreme abode. Kr.s.n. a
is but one of the many faces of Vis.n. u whose home is called Vaikun. t.ha.
The Bhāgavata Purān. a, while accepted as an authoritative scripture, is not
the only “pure” source of truth for the Mādhva tradition. More impor-
tantly, the Mādhva tradition does not accept the manner of worship of the
cowherd women as the best, and divine love (preman) like theirs as the
ultimate issue of bhakti.

The Mādhva tradition and the Caitanya tradition differ fundamentally
in their estimation of the relationship that exists between deity and world,
deity and living being. For the Mādhva follower these things are always
distinct or different (bhinna) principles (tattva), though the world and the
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living beings are regarded as thoroughly dependent on deity.61 They are
thus not independent and without any form of relationship. Still, any sug-
gestion that they are in any way non-different is rejected. As we saw, in
the Caitanya tradition an inconceivable difference and non-difference is
posited between deity and world, deity and living being. This is because,
in the Caitanya tradition, the fundamental relationship posited between
them is that between the possessor of power (deity) and the power (world
and living being). The Mādhva tradition sees the relationship between
power and its possessor as non-difference that appears like difference. For
them, this is accomplished through a technical understanding of the con-
cept of the differentiator (viśes. a) which causes the appearance of differ-
ence when in fact there is no difference. This is something like the Cai-
tanya tradition’s inconceivable difference and non-difference. However,
the Mādhva tradition does not see the world or the living being as pow-
ers of Kr.s.n. a as the Caitanya tradition does. Thus the relationship of viśes. a
does not hold between deity and world or between deity and living being.
It only holds between deity and its traits and powers or between living
being and its traits and powers. The relationship that the Mādhva tradi-
tion sees between deity and world is like that of an original to its reflection
(bimba-pratibimba-bhāva). As the reflection is completely dependent, in its
existence, knowability, and activity, on the thing it is a reflection of, so the
world and the living beings are completely dependent on deity.62

Quite surprisingly, Baladeva in his Necklace and in his other works does
not mention the inconceivable difference and non-difference which Jı̄va’s
tradition accepted. Instead he mentions the differentiator and describes it
in just the way the Mādhva tradition does, as pertaining to the relation-
ship between an entity and its qualities and powers. Assuming Baladeva
believed that Kr.s.n. a possesses three powers: the internal, the liminal, and
the external, he replaces the idea of there being an inconceivable difference
and non-difference between them with the idea of their being the differen-
tiators of Kr.s.n. a. The ideas are very close, but different. Certainly Baladeva
knew of the idea of inconceivable difference and non-difference from his
study of Jı̄va’s works, but he chose not to propose it and instead stayed

61This position is nicely stated in this way in the Mādhva tradition: -vt˚/\ prt˚/Ñ
EŠEvD\ tĆvEm¯yt̃, “Two types of truth are affirmed: independent and dependent.”

62See B. N. K. Sharma, The Philosophy of Śrı̄ Madhvācārya (Delhi: Motilal Banarsidass
Publishers, rev. ed., 1986), p. 28.
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close to the Mādhva position. One can only speculate about why Bala-
deva took the route he did. One interpreter, Mahanamabrata Brahmacari,
suggests that Baladeva was not happy with Jı̄va’s appeal to inconceivabil-
ity and preferred not to give up on logic. He, thus, implemented the idea
of differentiators, which even before its use in the Mādhva tradition was
a recognized category in the Nyāya-Vais.eśika (Logic-Atomism) school of
philosophy.63 Or, perhaps in creating the public face of the Caitanya tra-
dition he thought it wisest to stick to the by then well established and
well argued position of Madhva. To argue the position of Jı̄va would have
been much more difficult, more time consuming, and much more risky. A
whole new edifice of argumentation and evidence would have had to be
constructed and in the end it may well have been rejected anyway, simply
for its novelty.

One of the leading authorities on the Mādhva tradition, B. N. K. Sharma,
has discussed the possible connection between the Caitanya and Mādhva
traditions in his History of the Dvaita School of Vedānta and its Literature.
He points out the discrepancies in the guru lineage given by Baladeva
and others that supposedly relates Caitanya to Madhva. While not rul-
ing out the possibility, Sharma gives the impression that a transmission
of teaching and mantra through a disciplic lineage from Madhva to Cai-
tanya was unlikely.64 On the other hand, Sharma has demonstrated that,
whether there was any formal connection or not, the early theologians of
the Caitanya tradition, especially Rūpa and Jı̄va, are much indebted to the
writings of Madhva.65 Whether or not there is any real relationship be-
tween the Caitanya tradition and the Mādhva tradition, there is no doubt
that the Mādhva tradition exerted a strong influence on certain important
members of the Caitanya tradition and probably on no one more strongly

63Mahanamabrata Brahmacari, Vais.n. ava Vedānta (Calcutta: Das Gupta & Co., 1974), p.
85.

64Sharma, B. N. K., History of the Dvaita School of Vedānta and its Literature (Delhi: Motilal
Banarsidass, [3rd ed.] 2000), pp. 524-26. Instead, Sharma suggests the possibility that a
saint-writer by the name of Vis.n. u Purı̄, author of a classic text of devotion to Vis.n. u, the
Vis.n. u-bhakti-ratnāvalı̄ (Necklace of Devotion to Vis.n. u), was the initiator of the devotional
movement in North India. The Caitanya tradition may have received it from him through
Mādhavendra Purı̄ and Mādhavendra’s disciple, Īśvara Purı̄, who was Caitanya’s guru.
This indeed would explain the title “Purı̄” in Caitanya’s predecessors which is not a title
found in the Mādhva tradition. Mādhva renunciants are called “Tı̄rtha.”

65Ibid., p. 527-28.
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than on Baladeva. This is evident in his taking as the organizing principle
for his Necklace of Truth-Jewels the nine truths (prameya) of the teachings of
Madhva.

It is worth noting here, however, that there is another work that may
have been Baladeva’s model for his Necklace. The work is the Nine Jew-
els (Nava-ratna) by Harirāma Vyāsa.66 Harirāma was born in 1489 C.E. in
a village called Und. achā in the district of Bundel, according to Haridāsa
Śāstrı̄, the editor of the text. Harirāma was a disciple of someone named
Mādhava, a disciple of Īśvara Purı̄ who was also the guru of Caitanya.
He thus had a close relationship with the Caitanya tradition although he
was not a follower of Caitanya and does not mention him anywhere in
his work. He does cite the same lineage of teachers that Baladeva gives in
the Necklace except that after Īśvara Purı̄ he lists Mādhava and then him-
self. This text may then be the source of the lineage linking the Caitanya
tradition with the Mādhva tradition. This text too takes as its organizing
principle the nine truth-jewels taught by Madhva and appeals to many of
the same citations from scripture in support of them. The major difference
between them is that Baladeva’s text is longer. Otherwise they cover much
of the same territory.

Synopsis of the Necklace

Baladeva begins his Necklace with a verse in praise of Govinda, Gopı̄nātha,
and Madanagopāla, the three main images of Kr.s.n. a in the Caitanya tra-
dition. This verse is part of the auspicious performance (maṅgalācaran. a)
like the one we saw before at the beginning of the Vedānta-sāra. Apart
from the fact that such acts of worship and praise, executed in verse, are
believed to remove obstacles to the composition of the work and bring
about its successful completion, such opening verses reveal something of
the minds and hearts of the authors of the texts. In Baladeva’s case, the
first verse proclaims his close relationship with the deity Govinda, an im-
age of Kr.s.n. a, who was apparently an inexhaustible source of inspiration
for him.67 Baladeva’s next verse praises Caitanya and his two close asso-

66Published with the Prameya-ratnāvalı̄ edited by Haridāsa Śāstrı̄ (Kālı̄daha,
Vr.ndāvana: Sadgranthaprakāśaka, 1981), pp. 72-100.

67Baladeva says in his Siddhānta-ratna (8.31) that Govinda appeared to him in a dream
and asked him to compose the commentary on the Brahma-sūtra for which he is famous.
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ciates, Advaita and Nityānanda, who are seen as three faces of the same
ultimate truth. By double-entendre, he praises the absolute truth in a way
consistent with the general Vedāntic vision of reality. Next Baladeva of-
fers praise of Ānandatı̄rtha, another name for Madhvācārya, who he says
is like a boat for crossing the ocean of existential redundancy. Finally, he
praises the chain of teachers, the succession of teachers and disciples who
have transmitted the teachings of the tradition from age to age. These first
four verses constitute the auspicious performance for this work, then.

Baladeva next pauses to emphasize the importance of the succession of
teachers, and presents what he believes to be his own succession coming
down from Kr.s.n. a through Madhva to Caitanya. This provides a justifi-
cation for Baladeva’s acceptance of the nine truth-jewels taught by Mad-
hva as compatible with the teachings of the Caitanya tradition. In fact,
Baladeva places Caitanya’s teaching as a frame around the teachings of
Madhva. According to Baladeva:

The moonlike Kr.s.n. acaitanya who is Hari himself, teaches thus:
Madhva said: Vis.n. u is the highest (1) and is known by all sa-
cred traditions (2), the world is real (3) and so is difference (4),
living beings are the servants of Hari [Vis.n. u] (5), there is a hier-
archy among them (6), liberation is attaining the feet of Vis.n. u
(7), untainted worship of him is its cause (8), and the sources of
knowledge are the triad headed by perception (9).68

The rest of the text is devoted to unpacking and then supporting these nine
teachings with quotations from the Vedāntic proof texts and argumenta-
tion. The remainder of the first chapter is devoted to discussion of the first
of the truths, that Vis.n. u is the highest deity.

In discussing the supremacy of Vis.n. u, Baladeva first replaces Vis.n. u
with Kr.s.n. a, a change that is meaningful to the Caitanya tradition, since

68Prameya-ratnāvalı̄, 1.5:
ŹFm@v, þAh Ev¯Z̀\ prtmmEKlAßAyṽŊÑ EvŸ\
s(y\ B̃dÑ jFvAn̂ hErcrZj̀q-tArtMyÑ t̃qAm̂ .
mo"\ Ev¯�vEÀlAB\ tdmlBjn\ t-y h̃t̀\ þmAZ\
þ(y"AEd/yÑ̃(ỳpEdfEt hEr, k̂¯Zc{t˚yc˚dý , ;
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Kr.s.n. a in that tradition is considered the fullest expression of deity. To
the Mādhva tradition Vis.n. u and Kr.s.n. a are the same. Though theologi-
cally there is no difference between Vis.n. u and Kr.s.n. a, the Caitanya tradi-
tion prefers Kr.s.n. a because he provides a better object for the experience of
bhakti-rasa or sacred rapture. Kr.s.n. a is the highest deity because he is the
cause of all, the bearer of qualities like omnipresence, consciousness, joy,
and so forth, and has the eternal goddess as his mate (1.6). If one wonders
how consciousness and joy can be understood as having form, the exam-
ple Baladeva gives is that of a musical scale called a rāga in Indian music
(1.8a). Just as to the trained connoisseur the different rāga are perceived
as having forms, so for one whose mind is suffused with bhakti, Kr.s.n. a too
is perceived as having form. Moreover, unlike an ordinary living being,
there is no difference between Kr.s.n. a’s body (his form) and his self (1.8c)
and, though situated far away in his own divine abode, he pervades ev-
erything and is simultaneously present before all those meditating on him
(1.9).

Kr.s.n. a has unlimited power, which is referred to as aiśvarya-yoga in the
Bhagavad-gı̄tā (at 9.5, for instance). That power is capable of accomplish-
ing even the most impossible of tasks, and between himself and his char-
acteristics and powers there is only the appearance of difference, not real
difference (1.11). Here is where Baladeva borrows the concept of viśes. a
(diffentiating trait) from the Mādhva tradition to account for the relation-
ship between Kr.s.n. a and his qualities and powers. As mentioned before,
viśes. a is a relationship of non-difference that appears as difference.69 An
example is found in the statement: “time always is,” in which the quality
of having time (“always”) is attributed to time itself. There appears to be
a difference between the quality of time and time itself, but there is really
no difference. Baladeva turns next to the idea that Vis.n. u (Kr.s.n. a) has three
powers and the one known as the “higher” power is the goddess Śrı̄. She is
not different from Vis.n. u (1.12), according to Baladeva. This, he says, was
taught by Caitanya to his disciples. The other two powers are the “lower”
and the “knower of the field.” The lower power is māyā, the power that
creates the universe or the “field,” and the other, the knower of the field, is
the living being, who knows a small part of the field, that part associated
with its body and mind. Of these it would seem, from Baladeva’s explicit

69His commentator, Vedāntavāgı̄śa, gives the following definition of viśes. a: Evf̃qŰ B̃ß
dþEtEnEDn‚ B̃d, “Viśes.a is the surrogate of difference, not difference.”
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statement, that only the goddess is non-different from Vis.n. u and that the
other two powers should be understood as different from, but dependent
on Kr.s.n. a.

Baladeva goes on to say that even though Vis.n. u is one and Laks.mı̄
(Śrı̄) is one, they appear as many in many different, self-assumed forms
(1.13). Moreover, although their completeness in those many forms is in-
distinguishable, there is, among all those forms, a hierarchy based on their
relative manifestation of power (1.14). Thus it is that Kr.s.n. a is understood
as greater than Vis.n. u. Nevertheless, because they are all one, their full-
ness as deity is part of their very nature (1.15). When Kr.s.n. a appears in
the manifest world, he first causes his home, which is also a part of him,
to appear here and then he appears in it. Baladeva says that just as fools
attribute ordinary human nature to Govinda (another name of Kr.s.n. a) who
is eternal being, consciousness, and joy, so do they think of his home as or-
dinary (1.16-7). His action, too, is eternal because of his unlimited forms,
unlimited companions, and unlimited homes, and because his action is
not different from him. With this comment Baladeva ends the first chapter
of the Necklace. By this final comment he means to say that Kr.s.n. a’s action
is unlike the action of an ordinary person which has a beginning, a mid-
dle, and an end. Kr.s.n. a’s action has no beginning, no middle, and no end
because of his unlimited forms, in which he is always acting, his unlim-
ited companions with whom he is always acting, and his unlimited homes
in which he is always acting. Each action or lı̄lā (sport)70 is always being
performed somewhere.

The second chapter of the Necklace is on Kr.s.n. a’s being the subject of
all sacred texts. Baladeva says that all the Veda sing of Mādhava (another
name of Kr.s.n. a) either directly or indirectly; the Upanis.ads do so directly
and the rest indirectly (2.1). He adds that the statements about the in-
describability of the absolute that are occasionally seen in the Veda only
mean that it cannot be described completely, otherwise even to begin such
a description, as the Veda obviously do, would be useless (2.2). Moreover,
it is not to be said that Brahman is without character and therefore is inde-
scribable because of not being classifiable by universals and so forth which
are the reasons for the use of words. If Brahman were incapable of descrip-
tion by any words, then even indirect signification (laks.an. ā) would not be

70Kr.s.n. a’s actions are regarded as sport or play because they are free and spontaneous,
not dictated by some necessity.
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possible. A Brahman without characteristics cannot be described even in-
directly. Here Baladeva is critiquing the Advaita Vedānta tradition’s use
of indirect signification to interpret the great pronouncement: “that you
are” (tattvamasi).71

In the third chapter Baladeva seeks to establish the reality of the uni-
verse. This directly contradicts the Advaita position which is that the uni-
verse is unreal, a projection of the power of ignorance. Baladeva says that
the omniscient Vis.n. u creates the universe with his own power and thus
it is real. Statements of the world’s unreality found in the Veda are only
meant to bring about detachment from it (3.1). In statements like “this was
only the Self in the beginning” (Aitareya U., 1.1), the universe is still to be
regarded as real, real like a bird that has blended into the forest. As a bird
continues to exist though it cannot be distinguished from the forest that
surrounds it, so the universe exists in a subtle form in the Self before its
creation.

The fourth chapter is devoted to drawing a clear distinction between
Vis.n. u and the living beings (jı̄va). Baladeva appeals to the same six mea-
sures of the import of a text or passage of a text that the Advaitin does,
namely: opening, closing, repetition, novelty, result. glorification, and jus-
tification (4.1).72 In Baladeva’s case, however, they establish difference, not
non-difference as the Advaitin says they do. In the statements of the Veda,
he adds, difference is found to apply even in the state of liberation. There-
fore, difference is absolute. Statements of the Advaitin like “I am Brahman;
I am the only living being; there are no other living beings, nor a god; and
they are all imagined through my ignorance” are thus belied. Otherwise
the meaning of revealed texts like “the one eternal ...” and so forth are not
adequately accounted for (4.2-3). Baladeva is referring here to a famous
passage in the Kat.ha Upanis.ad: “the one eternal among the many eternals,
...” (Kat.ha U., 2.2.13) where it is stated that the living beings are plural and
eternal. From the one eternal and conscious Lord the many eternal and
conscious living beings are distinct. Therefore, difference is eternal (4.4).
Baladeva adds that just as the power of speech and other expressions of
life are identified with the life force because they operate under the control

71See the synopsis of the Vedānta-sāra earlier in this introduction and the translation,
paras. 116-122.

72See the translation of the Vedānta-sāra, para. 130.
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of the life force, so the living beings are identified with Brahman because
they operate under the control of Brahman (4.5).

Others think the universe is Brahman because it is pervaded by Brah-
man (4.6). Still others accept the position that living beings are reflected
Brahman or delimited Brahman. Such positions are overturned by the
wise who point out that according to those same parties Brahman is not
an object, and thus cannot be reflected, and is all-pervading, and thus can-
not be delimited (4.7). Here Baladeva has in mind the two major divisions
of the Advaita tradition. These are represented in the Vedānta-sāra by the
examples of the reservoir (Brahman is reflected like the sky in a reservoir)
and of the forest (Brahman is delimited like space circumscribed by the
boundaries of a forest).73 Baladeva next asks the Advaitin, “Is the non-
duality of Brahman different from Brahman or not different from it?” In
the first case one is faced with dualism and in the second case one is wast-
ing time establishing what is already established (4.8). In either case the
Advaitin is in trouble in Baladeva’s view. The wise should not believe in a
false, quality-less Brahman, says Baladeva, because it is not subject to any
of the sources of knowledge (4.9). Thus, Baladeva dismisses the concep-
tion of Brahman held by the followers of Advaita Vedānta.

The fifth chapter is very short and in it Baladeva simply gives scriptural
citations that support the idea that the living beings are properly, or by
nature, servants of Hari.

In the sixth chapter Baladeva takes up the question of whether there
is a hierarchy among living beings. He says that though living beings are
the same in terms of their inherent qualities like minuteness, conscious-
ness, possession of knowledge, and so forth, they form a hierarchy based
on their practices (6.1). Even in the world around us, living beings, though
by nature equal, fall into an inequality due to their different actions (kar-
man). The experts say that there is an inequality after liberation because of
different types of bhakti (6.2). There are five emotional configurations as-
sociated with bhakti, beginning with tranquility and extending up to erotic
attraction.74 Here Baladeva is following his predecessor, Rūpa Gosvāmin

73See the trans. of the Vedānta-sāra, para. 36 and following.
74These five emotional configurations or relationships are tranquility (śānti), servitude

(dāsya), friendship (sakhya), parental love (vātsalya), and erotic love (madhura-rati). While
all are good, the later ones are considered better than the former ones in Baladeva’s tra-
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who systematized the bhakti experience into five main varieties almost two
centuries earlier.75

Baladeva in the seventh chapter advances the idea that liberation means
attainment of the company of Kr.s.n. a. Kr.s.n. a, the Lord himself, appears in
many forms. Those desiring him who are liberated reside happily with
him in his eternal world (7.1). In the eighth chapter Baladeva answers
the question: “how does one achieve such a liberation?” It is achieved
by single-minded bhakti to Kr.s.n. a. Bhakti means cultivating a relationship
with Kr.s.n. a. It also refers to the emotional impact of that relationship once
cultivated. If one serves saintly people and one’s guru as if they were the
Lord himself, one attains bhakti to the Lord (8.1). Having received the five
consecrations (sam. skāra) and one of the two types of bhakti, one has direct
experience of Hari and thereafter enjoys residing eternally in his abode
(8.2). Baladeva describes in the rest of the eighth chapter the practical el-
ements of bhakti: the five consecrations, the nine sub-divisions, various
related practices, and the things to be avoided in the practice of bhakti.

The first of the consecrations is branding which means being physically
branded with the symbols of Vis.n. u. Baladeva’s commentator Kr.s.n. adeva
remarks that, according to Caitanya, in the current age one can make those
marks and the syllables of the names of Hari with sandalwood paste in-
stead of by branding. The second consecration is the upward mark which
means the mark on the forehead that distinguishes Vais.n. ava traditions
from each other and from other types of religious communities. Among
the Vais.n. ava, the mark is believed to represent the temple of Hari or the
mark of his footprint. The third consecration is a new name that is given
to newly initiated members of the tradition. The names are always names
that mean “servant of Hari (Haridāsa or Kr.s.n. adāsa, etc.).” The fourth con-
secration is receiving the mantra, or sacred formula, like the ten or the
eighteen syllable Gopāla mantra,76 which is recited regularly by the devo-
tee. The mantra is said to be the very body of the chosen deity. It is received

dition because they are more intimate.
75See Rūpa’s Bhakti-rasāmr. ta-sindhu, Second Division, Chapter Five.
76The ten syllable mantra is: ÊF\ gopFjnvěBAy -vAhA. The eighteen syllable mantra is:

ÊF\ k̂¯ZAy goEv˚dAy gopFjnvěBAy -vAhA. These mantra consist of Kr.s.n. a’s names in the
Sanskrit case ending indicating him as the receiver of offerings. Its proper context, then,
is one of worship in which offerings are made to him as in worship involving consecrated
images (pūjā).
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as part of an initiation ceremony from the guru. The final consecration is
worship as exemplified in ritual worship of the Śālagrāma stones (stones
with fossil markings found in certain rivers in India and Nepal, believed
to be forms of Vis.n. u) and in ritualized worship of consecrated images of
Vis.n. u or Kr.s.n. a (8.4).

Bhakti has two broad varieties: that undertaken out of a sense of obliga-
tion or duty and that undertaken out of a feeling of longing for the deity.
The Lord in his multi-armed forms and so forth is generally the object of
obligatory bhakti. The Lord in his human-like forms is the object of bhakti
in longing (8.6). By ninefold bhakti of either variety Kr.s.n. a is pleased and
he bestows on those possessed of such bhakti the eternal domains they de-
sire (8.5).77 One should also worship the sacred basil plant, the aśvattha
tree, the dhātrı̄ bush, and so forth and reside in the holy land (8.7), which
for Baladeva’s tradition is the area around the city of Mathura in the mod-
ern Indian state called Uttar Pradesh. This is where Kr.s.n. a is believed to
have lived approximately five thousand years ago. A wise man of posi-
tion in society should perform the prescribed regular and occasional rites
for the benefit of the rest of society without losing sight of the importance
of bhakti (8.8). The ten offences to the holy names should be avoided with
great care (8.9).78 Bhakti that has as its only goal the attainment of the com-
pany of Kr.s.n. a is called single-minded. If it is preceded by knowledge and
detachment, it produces its result immediately (8.10).

In the ninth and final chapter, Baladeva discusses the means or sources
of knowledge (pramān. a). He begins with a quote from the Bhāgavata Purān. a
(11.19.17) that lists four valid means of knowledge: verbal testimony (śruti),
sensory perception (pratyaks.a), tradition (aitihya), and inference (anumāna).
Since tradition is included in sensory perception (as the perception of some

77The nine forms or dimensions of bhakti are: hearing about, glorifying, remembering,
serving the feet of, offering things to, saluting, servitude towards, friendship towards,
and offering oneself to Vis.n. u. See the Bhāgavata Purān. a (7.5.23).

78The ten offences to the holy names are: blasphemy of the saintly, considering the
names of Śiva to be independent of Vis.n. u, disrespecting one’s guru, blaspheming the
sacred scriptures and texts that agree with them, thinking the greatness of the names of
Hari to be only exaggeration, imagining the meanings of the holy names in unauthorized
ways, engaging in sinful acts on the strength of the names, thinking the names to be
equal to other auspicious activities, instructing the names to someone who has no faith
or interest, and not being pleased by the greatness of the names even after hearing of it.
These are listed in the Padma Purān. a.
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ancient authority whose identity has been lost in the transmission), he
says, there are really only three sources of valid knowledge and among
them the chief one is verbal testimony (9.1). With the help of verbal tes-
timony, perception and inference are corrected. In seeing illusory things
like floating heads and so forth, perception is sometimes erroneous and so
is inference in the case of a mountain with lots of smoke, but on which the
fire has been put out by rain. Therefore, those two cannot be considered
independent sources of knowledge (9.2-3). Inference that is supportive of
verbal testimony is accepted, but dry inference, or inference for the sake of
argument alone, is rejected (9.4). Since, says Baladeva, someone who does
not know the Veda does not realize Brahman and Brahman is presented
primarily in the Upanis.ads, verbal testimony (i.e. the testimony of the Upa-
nis.ads and the scriptures based on them) is considered the main source of
knowledge (9.5).

Baladeva ends his work with a summary of the teachings of Madhva:

In the opinion of Madhva:

Hari is the highest; the world is real; difference is real;
living beings are the servants of Hari and have lower
and higher conditions; liberation is the experience of
one’s own joy; pure bhakti is the means to that; per-
ception, inference, and testimony are the three sources
of knowledge; and Hari is known by all the scrip-
tures.79

He then praises Madhva for formulating those nine truths and ad-
vises all men who are wise to keep them in their hearts. Finally, he prays
that Murāri (Kr.s.n. a, and by double entendre, the fourth guru before him
and/or his ancestor) will always remain in his heart.

79The verse is:

ŹFm@vmt̃ hEr, prtm, s(y\ jgĄĆvto

B̃do jFvgZA hr̃rǹcrA nFcoÎBAv\ gtA, .

m̀EÄn{‚js̀KAǹB́EtrmlA BEÄŰ t(sADnm̂

a"AEd/y\ þmAZmEKlAßAy{kṽŊo hEr, ;
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The Meaning of the Necklace

There are some substantial differences between the visions of the two forms
of Vedānta we have been exploring here. Personality has been introduced
into the picture of the absolute in Vais.n. ava Vedānta. This makes the ab-
solute something one can have a personal relationship with. Emphasis
is thus shifted away from identifying with an impersonal absolute to at-
tempting to establish an emotional, humanlike, relationship with an ab-
solute person. This emotional relationship and the process of cultivation
leading to it is called bhakti. The emotions, therefore, which are viewed as
illusory and conducive to binding attachments in the Advaita system are
given a new meaning and value in the Vais.n. ava system. Love, the ultimate
attachment, is rehabilitated and made the highest of goals, above even lib-
eration in the Caitanya tradition, as long as it is love for the personal abso-
lute. The relationship between this divine love called preman and ordinary
human forms of love is complex. Love and emotional attachments to peo-
ple and things other than the personal absolute are regarded as leading
to binding attachments that bring on repeated birth and death. Neverthe-
less, the various forms of loving that are seen in human life are regarded
as, in some distant way, modeled on ways of loving the personal absolute.
Thus, one can to some degree learn to love the absolute by loving other
human beings. Also, the literature of the emotions (which was highly de-
veloped in Indian classical literature and aesthetics) becomes central to the
cultivation of bhakti. In this way there are some similarities between the
theistic Vedānta of India and the monotheistic religions that originated in
the Middle East.

Along with the personification of the absolute comes an engendering
of the absolute as well. In most cases the absolute is regarded as male, but
invariably “he” is seen intimately connected with a female counterpart
or consort who completes him. Thus, gender becomes a way of under-
standing and relating to the absolute. The female component of the divine
becomes recognized as the deity’s power. It is through this power that
everything is accomplished. In Baladeva’s tradition, the female consort is
identifed as Rādhā who is the pleasure-force (hlādinı̄-śakti) of the internal
or higher power of the absolute. She provides, for his tradition, the finest
example of how to love the personal absolute, Kr.s.n. a. That love is envi-
sioned as erotic love in its fullest expression. Ordinary living beings are
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never able to love Kr.s.n. a as Rādhā does, however. They may, nevertheless,
come under her influence and protection, assist her, and thereby partici-
pate on some level in the same powerful emotions she feels in her loving
relationship with Kr.s.n. a. Living beings, thus, may become participants in
and sharers of the absolute’s eternal, ever-renewing experience of joy.

For the Vais.n. ava Vedāntin, the vision of the absolute found in Advaita
Vedānta is a genuine, but unfortunately incomplete vision of the truth. It is
a vision of only the outermost extremities of the sacred world from such a
distance that nothing distinct can be recognized. It is like the way a moun-
tain appears in the distance: merely a blue mass with no distinguishing
characteristics. On the other hand, for the Advaita Vedāntin, the vision
of Kr.s.n. a as the absolute found in Vais.n. ava Vedānta is also a genuine, but
incomplete vision of the nature of the absolute. Kr.s.n. a is Brahman charac-
terized by ignorance. When ignorance is overcome, so is Kr.s.n. a.

In spite of the differences, much of what has been said about the mean-
ing of the Advaita Vedānta tradition applies as well to the Vais.n. ava Vedān-
ta of Baladeva. It could be true in just the way its framers believed it was.
Kr.s.n. a could be the supreme being who descends into the world from time
to time to support the good and destroy those who have become evil. Be-
yond that, Kr.s.n. a occasionally bestows a special treat on the residents of
different parts of the material world by pulling aside the curtain that ordi-
narily hides him from our view and showing us how he spends his eter-
nity, loving and being loved. This is what the Vais.n. ava believe happened
some five thousand years ago in a place called Vr.ndāvana, near Mathura
in India. At present it is going on on some world in some other part of the
universe. Like a travelling acting troop, Kr.s.n. a and his entourage move
about the universe revealing his eternal play before all who have eyes to
see. In this way Kr.s.n. a, the attractive, draws minds and hearts to him
and away from involvement in the transitory world of birth and death.
For those who are not fortunate enough to see Kr.s.n. a’s sport first hand,
there are the narratives and poetic accounts of his sport by those who are
believed to have seen it, either directly or in meditation, to draw their
minds. In this way everyone is eventually given a chance to be drawn by
the beauty of the source of all beauty.

There have not been many efforts to interpret Vais.n. ava Vedānta in
terms unintended by its framers. Occasionally one finds attempts to inter-
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pret Kr.s.n. a and his entourage metaphorically, that is, as personifications
of various natural or psychological forces. Thus Kr.s.n. a is sometimes iden-
tified as the force of gravity and Rādhā as matter or the time-space con-
tinuum. In general Vais.n. ava Vedānta does not lend itself to this type of
interpretation as well as the Advaita Vedānta does.

If one turns to the third option for locating the truth of Vais.n. ava Vedān-
ta, one is again faced with the fact that people did and do believe in it.
One then must ask what is the nature of its appeal for those people. If,
as the French savant Georges Bataille suggests, religion is a quest for lost
intimacy,80 the Advaita and Caitanya forms of Vedānta have envisioned
two quite different kinds of return to intimacy. The Advaita tradition seeks
to recover intimacy by returning to Brahman and the Caitanya tradition
seeks it by participating in the intimate interactions between deity and
its pleasure-giving power. Very early in the Hindu tradition two paths,
or modes of being, were recognized and contrasted with each other. The
Br.had-āran. yaka Upanis.ad puts it this way:

In the beginning this world was just a single body (ātman) shaped
like a man. He looked around and saw nothing but himself. ...

That first being became afraid; therefore, one becomes afraid
when one is alone. Then he thought to himself: “Of what
should I be afraid, when there is no one but me?” So his fear
left him, for what was he going to be afraid of? One is, after all,
afraid of another.

He found no pleasure at all; so one finds no pleasure when one
is alone. He wanted to have a companion. Now he was as large
as a man and a woman in close embrace. So he split his body
into two, giving rise to husband and wife. ...

He copulated with her, and from their union human beings
were born.81

It is as if the Advaitin has preferred the path to fearlessness in abolishing
the other and along with it the individual self, and the Vais.n. ava has pre-
ferred the path to pleasure in affirming the other. In either case, powerful

80Georges Bataille, Theory of Religion (New York: Zone Books, 1989), p. 57.
81(Br.h. U., 1.4.1-3) The translation is Olivelle’s.
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fantasy worlds are constructed, rich in the promise of recovered intimacy,
for those who are drawn to them.

The Commentaries, Editions, and Translations

The Necklace of Truth-Jewels has only two known commentaries, a tradi-
tional one called the Kānti-mālā or Garland of Brightness which is thought to
have been written by one of Baladeva’s disciples, Kr.s.n. adeva Vedāntavāg-
ı̄śa. The author only refers to himself as Vedāntavāgı̄śa, not an uncommon
title, in the commentary itself. The identification of the commentary’s au-
thor with Kr.s.n. adeva is, therefore, uncertain. A modern, but learned com-
mentary has been written by Aks.aya Kumāra Śarmā Śāstrı̄, who edited
the text for the Sanskrit Sahitya Parishat. It is called simply the Prabhā,
or the Splendor of the Necklace of Truth-Jewels. The Garland is a very brief,
but insightful commentary, whereas the Light is much longer, very eru-
dite, but perhaps less insightful. Both commentaries were used in making
this translation.

There are only two editions of the text that I am aware of. One is
the Sanskrit Sahitya Parishat’s edition, edited by Aks.ayakumāra Śarmā,
which came out in 1927.82 It has the text in Devanāgarı̄ script along with
the Garland and Light and a translation into Bengali. The other edition is
by Haridāsa Śāstrı̄ and contains only the Garland commentary and a Hindi
translation. It was published in 1991 and contains as an accompanying text
the Nava-ratna or Nine Jewels by Harirāma Vyāsa.83 The edition of the San-
skrit Sahitya Parishat was the most useful for this translation. Haridāsa
Śāstrı̄’s edition was also occasionally consulted.

There is one prior translation of Baladeva’s Necklace of Truth-Jewels into
English done by Srisa Chandra Vasu. It was included as an appendix to
Vasu’s translation of Baladeva’s Govinda-bhās.ya commentary on the Vedānta-
sūtra, which was published in 1912 as part of the Sacred Books of the Hin-

82Baladeva Vidyābhūs.an. a, Prameya-ratnāvalı̄, edited by Aks.aya Kumāra Śarmā Śāstrı̄,
with the Kāntimālā and the editor’s own Prabhā (Calcutta: Sanskrit Sahitya Parishat, 1927).

83Baladeva Vidyābhūs.an. a, Prameya-ratnāvalı̄, edited by Haridāsa Śāstrı̄, with the
Kāntimālā and an accompanying work, the Nava-ratna of Harirāma Vyāsa (Kālı̄daha,
Vr.ndāvana: Śrı̄ Gadādhara Gaurahari Press, 1991).
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dus series. That volume, with the appendix, was reprinted in 1979.84 The
translation is good, but dated, and is accompanied by the text. There are
no English translations of either commentary.

84The Vedānta-sūtras of Bādarāyan. a with the commentary of Baladeva, translated by Srisa
Chandra Vasu. (New Delhi: Oriental Books Reprint Corporation, 1979)
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Chapter 1

The Essentials of Vedānta

aK�X\ sEÎdAn˚dm̂
avAÁnsgocrm̂.
aA(mAnmEKlADArm̂
aAŹỹ_EBčEsĹỹ; 1;

1. For the attainment of my desired goal, I seek shelter in the Self, the sup-
port of all, beyond the reach of speech and mind, unfragmented eternal
existence, consciousness, and bliss.

aT‚to_=yŠyAn˚dAn̂
atFtŠ{tBAnt,.
g̀!nArA@y ṽdA˚t -
sAr\ v#ỹ yTAmEt; 2;

2. After worshiping my revered teacher who, because he has moved be-
yond awareness of duality, is Non-dual Joy (Advayānanda) not just in
name, I shall proclaim the “Essentials of Vedānta” according to my own
understanding.

ṽdA˚to nAmopEnq(þmAZ\ td̀pkArFEZ fArFrkś/AdFEn c; 3;

3
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3. Vedānta, indeed, is the sources of knowledge, the Upanis.ads, and the
Śārı̄raka-sūtra1 and so forth2 which support them.

a-y ṽdA˚tþkrZ(vAĄdFy{r̃vAǹb˚D{-tŠĄAEsĹ̃n‚ t̃ p̂TgAlocß
nFyA, ; 4;

4. Because this is a specialized treatise of Vedānta, its preliminaries3 are
supplied by the preliminaries of that [Vedānta], and thus they shall not be
reflected on separately.

1.1 The Preliminaries

t/Aǹb˚Do nAmAEDkAErEvqysMb˚DþyojnAEn; 5;

5. There the preliminaries are the qualified student, the subject matter, the
relationship, and the purpose.

1.1.1 The Qualified Student

aEDkArF t̀ EvEDvdDFtṽdṽdA¡(ṽnApAtto_EDgtAEKlṽdAß
To‚_E-mn̂ j˚mEn j˚mA˚tr̃ vA kAMyEnEqĹvj‚np̀rsr\ En(yn{Emß
EĄkþAyEŰĄopAsnAǹďAñn Eng‚tEnEKlkSmqtyA EntA˚tEnm‚ß
l-vA˚t, sADnct̀čysMpà, þmAtA; 6;

1The Śārı̄raka-sūtra is also known as the Vedānta-sūtra or Brahma-sūtra of Bādarāyan. a.
Śārı̄raka means “the condition or state of being embodied” and thus refers to the con-
dition of the living being (jı̄va), and sūtra means aphorism or brief, easily memorized
statement. Thus, Śārı̄raka-sūtra means “aphorisms concerning the condition of embodied
beings.”

2Also included here are the Bhagavad-gı̄tā, the commentaries on the Brahma-sūtra and
Bhagavad-gı̄tā and other independent works (prakaran. a) on the nature of the Self (ātman).

3The word here is anubandha which is difficult to translate. The word literally means
“binding after.” This could mean that the four anubandha are meant to “bind” or “con-
nect” the reader to the work by describing who it is meant for, what its subject is, what
the relationship of the work to the subject is, and what the ultimate purpose of the work
is. Or, it could mean that these four topics are simply areas following along with the topic
that should be discussed. With “preliminaries” I hope to capture a bit of both meanings.
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6. The qualified student, however, is a knower who, by having read the
Vedas and Vedāṅgas4 according to injunction, has understood on a theo-
retical level the meanings of all the Vedas, whose mind is extremely pure
because all the impurities have been removed through the performance,
either in this birth or in another, of the obligatory, occasional, expiatory,
and meditative rites, after giving up both desirable and prohibited actions,
and who has succeeded at the four cultivations (sādhana).

kAMyAEn -vgA‚dFčsADnAEn >yoEtčomAdFEn; 7;

7. Desirable actions are rites like the Jyotis.t.oma sacrifice5 that bring about
desired results [for the performer], like heaven and so forth.

EnEqĹAEn nrkAŊEnčsADnAEn b}AĲZhnnAdFEn ; 8;

8. Prohibited actions are acts like the killing of brāhman. a that bring about
undesired results like [residence in] hell and so forth.

En(yA˚ykrZ̃ þ(yvAysADnAEn s˚@yAv˚dnAdFEn; 9;

9. Obligatory rites are prayers at the day’s junctures6 and so forth which,
if not performed, bring about sin.

n{EmEĄkAEn p̀/j˚mAŊǹb˚DFEn jAt̃œAdFEn; 10;

10. Occasional rites are rituals like the Jātes.t.i
7 that are connected with

[occasions like] the birth of a son and so forth.

þAyEŰĄAEn pAp"ysADnAEn cA˚dý AyZAdFEn; 11;

11. Rites of expiation are rites like the Cāndrāyan. a8 that bring about the
destruction of sins.

4The traditional ancillary sciences are: pronunciation, prosody, grammar, etymology,
astronomy, and ritual.

5This is a sacrifice also known as the agnis. t.oma, or “hymns to fire.”
6The day’s junctures are the transitional periods in a day, like dawn, noon, and sun-

set, when nighttime passes into morning, morning into afternoon, and afternoon into
evening. Vedic prayers, especially the sacred gāyatrı̄ mantra, are to be recited during these
periods.

7The Jātes.t.i is a Vedic rite that is performed by a father on the occasion of the birth of
a son.

8The Cāndrāyan. a is a month-long fast in which food is gradually decreased and then
increased in accordance with the waning and waxing of the moon (candra).
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upAsnAEn sg̀Zb}ĲEvqymAns&yApAr!pAEZ fAE�XSyEvŊAdFß
En; 12;

12. Meditations, like the teaching of Śān. d. ilya,9 are mental acts that have
as their object qualified Brahman.

et̃qA\ En(yAdFnA\ b̀EĹf̀EĹ, prm\ þyojnm̂. upAsnAnA\ t̀ Ecß
Ą{kAéym̂. tm̃tmA(mAn\ ṽdAǹvcñn b}AĲZA EvEvEdqE˚t yẫñß
(yAEdŹ̀t̃, tpsA kSmq\ h˚tF(yAEd-m̂t̃Ű; 13;

13. The highest purpose of these rites, headed by obligatory rites, is purifi-
cation of the intellect; but meditations have focusing of the reflective mind
[as their purpose]. [This is known] from the revealed text (śruti): “Seek-
ers of Brahman want to know that Self by reciting the Vedas, by sacrifice”,
(Br.h. U., 4.4.22) and from the tradition (smr. ti): “By austerity one destroys
impurities,” (Manu Sam. ., 12.109).

En(yn{EmEĄkyozpAsnAnA\ cAvA˚trPl\ Ept̂loks(ylokþAEØ,
km‚ZA Ept̂loko EvŊyA d̃vlok i(yAEdŹ̀t̃,; 14;

14. The obligatory and occasional rites as well as the meditations have as
lesser results the gaining of the world of the ancestors (Pitr.loka) and the
world of truth (Satyaloka).10 [This is known] from the revealed text: “By
rites the world of the ancestors, by knowledge [i.e. meditation] the world
of the gods [are won],” (Br.h. U., 1.5.16).

1.1.1.1 The Four Cultivations

sADnAEn En(yAEn(yv-t̀Evṽk̃hAm̀/PlBogEvrAgfmAEdqÖsMpß
EĄm̀m̀"̀(vAEn ; 15;

9The Śān. d. ilya is a passage from the Chāndogya Upanis.ad (Chānd. U., 3.14) that is a
well known meditative exercise directed at qualified Brahman or Brahman with qualities
(sagun. a-brahman). Qualified Brahman is deity understood as an omniscient, omnipotent
being that is a person or that has personal traits. Unqualified Brahman, an impersonal
ultimate without any characteristics, is considered the highest reality in this system of
Advaita Vedānta.

10This is the highest of the seven upper worlds, according to Hindu cosmology, the
world of the creator god Brahmā (masculine, different from Brahma or Brahman which
is grammatically neuter).
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15. The cultivations are the ability to discriminate between eternal and
non-eternal things (1), indifference to the enjoyment of this-worldly and
other-worldly results (2), the six excellences headed by control of the mind
(3), and being desirous of liberation (4).11

En(yAEn(yv-t̀Evṽk-tAvŞý Ĳ{v En(y\ v-t̀ tto_˚ydEKlmEn(yß
EmEtEvṽcnm̂; 16;

16. First of all, discrimination of eternal from non-eternal things is the
discriminating awareness: “Brahman alone is the eternal substance; ev-
erything other than that is non-eternal.”

ẽEhkAnA\ ú?c˚dnvEntAEdEvqyBogAZA\ km‚j˚ytyAEn(y(vvd̂
aAm̀E¯mkAZAm=ym̂tAEdEvqyBogAZAmEn(ytyA t̃<yo EntrA\ Evß
rEÄErhAm̀/PlBogEvrAg,; 17;

17. Just as enjoyment of the things of this world, like garlands, sandal-
wood, women, and so forth, being produced by action, is non-eternal, so
is the enjoyment of the objects of that world [the heavenly world], like
ambrosia, etc., non-eternal. Complete disengagement from them is indif-
ference to the enjoyment of this-worldly and other-worldly results.

fmAdy-t̀ fmdmoprEtEtEt"AsmADAnŹĹAHyA, ; 18;

18. [The excellences] headed by control of the mind are known as: con-
trol of the mind, control of the senses, cessation [of sense engagement],
endurance, contemplation, and faith.

fm-tAvt̂ ŹvZAEd&yEtErÄEvqỹ<yo mnso Eng}h,; 19;

19. Firstly, control of the mind is holding the mind back from objects other
than hearing [the revealed texts], and so forth.

dmo bAİ̃E˚dý yAZA\ tŢEtErÄEvqỹ<yo Envt‚nm̂; 20;

20. Control of the senses is the turning away of the external senses from
objects other than those things [i.e., the hearing, etc. that bring about
knowledge of the Self].

11The order that these are given in is important. The prior cultivation is the condition
for the following one. First one learns to discriminate between eternal and non-eternal
things. Then one becomes indifferent to enjoyment (because it is temporary). Then one
cultivates the six excellences, and finally, one develops a strong desire for liberation.
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EnvEt‚tAnAm̃t̃qA\ tŢEtErÄEvqỹ<y uprmZm̀prEt,. aTvA Evß
EhtAnA\ km‚ZA\ EvEDnA pEr(yAg,; 21;

21. Cessation is the complete disengagement from their objects of the
senses, that were previously [only] turned away from those objects, apart
from those [hearing, etc. that bring about knowledge of the Self]. Or, ces-
sation is the abandonment of prescribed ritual acts according to rule.12

EtEt"A fFto¯ZAEdŠ˚ŠsEh¯Z̀tA ; 22;

22. Endurance is toleration of the dualities of cold and heat, etc.

EnĝhFt-y mns, ŹvZAdO tdǹg̀ZEvqỹ c smAED, smADAnm̂;
23;

23. Contemplation is concentration of the controlled mind on hearing, etc.
and on the objects appropriate to those.

g̀!pEdčṽdA˚tvAÈ̃q̀ EvŸAs, ŹĹA; 24;

24. Faith is trust in the statements of the Vedānta as taught by the teacher.

m̀m̀"̀(v\ mo"̃QCA ; 25;

25. Being desirous of liberation is the desire for freedom [from bondage].

evMB́t, þmAtAEDkArF. fA˚to dA˚t i(yAEdŹ̀t̃,. uÄ\ c

þfA˚tEcĄAy Ejt̃E˚dý yAy c
þhFZdoqAy yToÄkAErZ̃
g̀ZAE˚vtAyAǹgtAy sv‚dA
þd̃ym̃tt̂ stt\ m̀m̀"ṽ; iEt; 26;

26. This sort of knower is the qualified student. [This is known] from
revealed texts like: “Therefore, controlled of mind and sense, uninvolved,
tolerant [of heat and cold, etc.], and concentrated, a knower of such [i.e.

12This refers to renunciation or sannyāsa, the giving up of prescribed rituals by the
highest class (varn. a), the brāhman. a class, in the fourth or last stage of life (āśrama).
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that the Self is not connected with action and result of action] sees the Self
in the self and the Self in all” (Br.h. U., 4.4.23).13 And it is said:

To one of peaceful mind and conquered sense,
Whose faults are destroyed, who acts as enjoined,
Endowed with quality and always following,
To him, who wants liberation, should this always be given.

(Upadeśa-sāhasrı̄, 324, [16.72])

1.1.2 The Subject

Evqyo jFvb}Ĳ{È\ f̀Ĺc{t˚y\ þm̃ym̂. t/{v ṽdA˚tAnA\ tA(pyA‚t̂;
27;
27. The subject matter [of Vedānta and this work] is the truth of pure
consciousness which is the oneness of the living being (jı̄va) and Brahman,
because that, indeed, is the intended meaning of the Vedānta texts.

1.1.3 The Relationship

sMb˚D-t̀ td{Èþm̃y-y t(þEtpAdkopEnq(þmAZ-y c bo@yboß
DkBAv,; 28;
28. The relationship is that of making known and being made known,
which exists between the means of knowledge, the Upans.iads that estab-
lish that [knowledge], and the object of knowledge, that is, the oneness of
those [the living being and Brahman].

1.1.4 The Purpose

þyojn\ t̀ td{Èþm̃ygtAâAnEnv̂EĄ, -v-v!pAn˚dAvAEØŰ. trß
Et fokmA(mEvEt(yAEdŹ̀t̃,. b}Ĳ ṽd b}Ĳ{v BvtF(yAEdŹ̀t̃Ű;
29;

13The complete statement is:
fA˚to dA˚t uprtE-tEt"̀, smAEhto B́(vA(m˚ỹvA(mAn\ p[yEt.
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29. The purpose [of Vedānta and this work] is (1) ending the ignorance
relating to the object of knowledge, [which is] the oneness of them [the
living being and Brahman], and (2) attaining the joy of one’s own true
nature. [This is known] from revealed texts like: “The knower of the Self
crosses over sorrow” (Chānd. U., 7.1.3) and “He knows Brahman [and]
becomes Brahman,” (Mun. d. a. U., 3.2.9).

1.1.5 The Student’s Duty

aymEDkArF jnnmrZAEds\sArAnls˚tØo dFØEfrA jlrAEfß
EmvophArpAEZ, ŹoE/y\ b}ĲEnď\ g̀zm̀pŝ(y tmǹsrEt.

tEŠâAnAT« s g̀zm̃vAEBgQC̃t̂.
sEm(pAEZ, ŹoE/y\ b}ĲEnďm̂; i(yAEdŹ̀t̃,; 30;

30. Just as a man with his head on fire [runs] to water, a qualified student,
burned by the fires of worldly existence such as birth and death, goes, gift
in hand, to a teacher versed in the Vedas and situated in Brahman and
follows him. [This is known] from revealed texts like:

To know that, he, with firewood [gift]14 in hand,
Should approach a teacher,
Who is versed in Veda
And situated in Brahman. (Mun. d. a. U., 1.2.12)

1.1.6 The Teacher’s Duty

s g̀z, prmk̂pyA@yAropApvAd˚yAỹn{nm̀pEdfEt.
14The wood is symbolic of a willingness in the student to serve the teacher by collecting

wood for his fire or for use in sacred rites involving fire.
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t-m{ s EvŠAǹpsàAy sMyk̂
þfA˚tEcĄAy fmAE˚vtAy.
ỹnA"r\ p̀zq\ ṽd s(y\
þovAc tA\ tĆvto b}ĲEvŊAm̂; i(yAEdŹ̀t̃,; 31;

31. That teacher, out of great compassion, instructs him by the method of
superimposition and then disabusal. [This is known] from revealed texts
like:

That learned one taught him,
Who has approached him completely,
With a peaceful mind and controlled senses,
That knowledge of Brahman as it is,
By which he knew the true,
And undiminishing Self. (Mun. d. a. U., 1.2.13)

1.2 Superimposition

asp‚B́tAyA\ r>jO spA‚ropvŠ-t̀˚yv-(vAropo_@yArop,; 32;

32. Superimposition is the imposition of what is not real onto something
real, like the imposition of a snake onto a rope, though it is not a snake.

v-t̀ sEÎdAn˚dmŠy\ b}Ĳ. aâAnAEdskljXsḿho_v-t̀; 33;

33. The “real” is non-dual Brahman which is eternal existence, conscious-
ness, and joy. The “non-real” is the collection of all unconscious (jad. a)
objects headed by ignorance.15

aâAn\ t̀ sdsŐAmEnv‚cnFy\ E/g̀ZA(mk\ âAnEvroED BAv!p\ yß
E(kEÑEdEt vdE˚t. ahmâ i(yAŊǹBvA(d̃vA(mfEÄ\ -vg̀Z{En‚ǵß
YAEm(yAEdŹ̀t̃Ű; 34;

15That is to say all the unconscious objects headed by ignorance (ajñāna) are imposed
or superimposed upon non-dual Brahman.
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34. They [the knowers of the truth] say that ignorance is something that
cannot be described as either existent or non-existent, that it consists of
the three gun. a,16 and that it is in opposition to knowledge. [This is known]
from the experience: “I am ignorant” and from revealed texts like: “The
personal power of the deity, hidden by its own gun. a” (Śvet. U., 1.3).

1.2.1 Collective and Distributive Ignorance

idmâAn\ smEč&yœEBþAỹZ{kmñkEmEt c &yvEăyt̃; 35;

35. And this ignorance is referred to either as one, when one’s intention is
collective, or as many, when one’s intention is distributive.

tTAEh yTA v̂"AZA\ smœEBþAỹZ vnEm(ỹk(v&ypd̃fo yTA vA
jlAnA\ smœEBþAỹZ jlAfy iEt tTA nAnA(ṽn þEtBAsmAß
nAnA\ jFvgtAâAnAnA\ smœEBþAỹZ td̃k(v&ypd̃f,. ajAm̃kAß
Em(yAEdŹ̀t̃,; 36;

36. For example, just as when trees are intended collectively they are re-
ferred to singularly as a forest, or as when waters are intended collectively

16Gun. a means the three strands or threads of material nature out of which all mate-
rial objects are woven. The gun. a are technical terms of importance in Vedānta as well
as in Sāṅkhya and Yoga. The word gun. a may mean “quality,” a secondary element or
subordinate part, as well as “thread” or “rope,” The Bhāratı̄ya Darśana Kos.a (vol. 2, pp.
23-24) explains how these three ideas can be applied to this technical use of gun. a as fol-
lows: “The gun. a are the primary constituents (or material causes, upādāna) of all effects.
They are substances (dravya) because they have qualities themselves like conjunction and
disjunction and so forth, do not reside in any other substance, and are the constituents
of effects. They thus cannot be “qualities” (gun. a) according to the Vaiśes.ika and other
schools. Still, since they are the accessories of the spirit (purus.a) (i.e., they are enjoyable
by it), they are called gun. a (secondary, since objects that are enjoyed exist for the sake of
another and thus are subordinate or secondary with respect to the enjoyer). Also since
they bind the spirit like ropes bind beasts, those three are called gun. a (strand or rope).”
The gun. a are sattva, rajas, and tamas. Sattva is the stuff of the good or goodness. It illu-
mines and is the cause of happiness. Rajas consists of passion and is the cause of misery.
Tamas, which brings lethargy, is an obscuror and is the cause of delusion. These three
woven together in differing proportions make up all material things.
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they are referred to as a reservoir,17 so when the limited ignorances in the
living beings which appear as many are intended collectively, they are re-
ferred to as one. [This is known] from revealed texts like: “One unborn
female” (Śvet. U., 4.5).18

1.2.2 Collective Ignorance

iy\ smEčz(k̂čopAEDtyA Evf̀ĹsĆvþDAnA; 37;

37. This collective [ignorance] as the superior attribute is predominantly
pure sattva.19

etd̀pEht\ c{t˚y\ sv‚â(vsṽ‚Ÿr(vsv‚Eny˚t̂(vAEdg̀Zkm&yÄmß
˚tyA‚mF jg(kArZmFŸr iEt c &ypEd[yt̃ sklAâAnAvBAsß
k(vAt̂. y, sv‚â, sv‚EvEdEtŹ̀t̃,; 38;

38. Consciousness characterized by this [collective ignorance] has the qual-
ities of all-knower-ness, all-controller-ness, all-regulator-ness, and so forth
and is referred to as the unmanifested, the inner ruler, the cause of the
world, and the lord, because of illuminating the ignorances of all [beings].
[This is known] from the revealed text, “He who is the knower of all [in
general], the knower of all [in particular]” (Mun. d. a U., 1.1.9).20

17Two examples, forest/trees and reservoir/waters, are used throughout this text be-
cause they represent the differing paradigms of the two major schools or traditions of Ad-
vaita Vedānta. The forest/tree example follows the understanding of Vācaspati Miśra as
set forth in his sub-commentary called Bhāmatı̄ on Śaṅkara’s commentary on the Brahma-
sūtra. According to him Brahman is limited by ignorance in bringing about the mani-
festation of the world. The reservoir/waters example follows Prakāśātman Yati in his
sub-sub-commentary called Vivaran. a on the sub-commentary of Padmapāda on the com-
mentary of Śaṅkara on the Brahma-sūtra. There Brahman is merely reflected in ignorance,
as the sky is reflected in water, in bringing about the manifestation of the world. The
author of the Essentials is being inclusive in adopting this approach.

18Here ignorance or material nature (prakr. ti) is referred to in the singular, accusative
case and is also represented in the feminine grammatical gender. The whole verse is:
“One unborn male, becoming attached, lies with the one unborn female colored red,
white and black, and producing many progeny of similar form. The other unborn male
leaves her behind having enjoyed her.” “Unborn” here can also mean goat.

19Pure sattva here means sattva unmixed with the other two gun. a: rajas and tamas.
20This passage uses two words for “to know”: jña and vid. The commentators suggest
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IŸr-ỹy\ smEčrEKlkArZ(vA(kArZfrFrmAn˚dþc̀r(vA(kofvß
dAQCAdk(vAÎAn˚dmykof, svo‚prm(vAt̂ s̀q̀EØrtev -T́lśß
#mþpÑly-TAnEmEt coQyt̃; 39;

39. The lord’s collectivity [of ignorance] is called his causal body because
it is the cause of all things, his joyful wrapping because it is abundant in
joy and covers like a wrapping, and his deep [dreamless] sleep because it
is the cessation of everything and, therefore, is the place of the dissolution
of manifestations both subtle and gross.

yTA vn-y &yœEBþAỹZ v̂"A i(yñk(v&ypd̃fo yTA vA jlAß
fy-y &yœEBþAỹZ jlAnFEt tTAâAn-y &yœEBþAỹZ tdñß
k(v&ypd̃f,. i˚dý o mAyAEB, p̀z!p Iyt i(yAEdŹ̀t̃,; 40;

40. Just as when a forest is intended distributively it is referred to as many,
i.e. as “trees,” or when a reservoir is intended distributively it is referred
to as “waters,” so when ignorance is intended distributively it is referred
to as many. [This is known] from the revealed text: “The lord through his
powers [ignorances] is perceived in many forms” (R. g Veda, 6.47.18).

a/ sm-t&y-t&yAEp(ṽn smEč&yEčtA&ypd̃f,; 41;

41. Depending on whether it pervades the whole or the parts, a collective
or distributive usage is applied to it [ignorance].

1.2.3 Distributive Ignorance

iy\ &yEčEn‚k̂čopAEDtyA mElnsĆvþDAnA; 42;

42. This distributive [ignorance] as the inferior attribute is predominately
polluted sattva.21

etd̀pEht\ c{t˚ymSpâ(vAnFŸr(vAEdg̀Zk\ þAâ i(ỳQyt ekAâAß
nAvBAsk(vAd-y þAâ(vm-pčopAEDtyAnEtþkAfk(vAt̂; 43;
that the first means to know in a general way and the second to know in a particular or
specific way.

21Compare this with the ignorance of the Lord in para. 37 which is pure sattva. Here
the sattva is overcome by rajas and tamas and is therefore called polluted.
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43. Consciousness characterized by this [distributive ignorance] has the
qualities of limited knowledge, limited control, and so forth, and is called
prājña [fragmental intelligence].22 Because it illumines only one ignorance,
it is fragmental intelligence and because its attribute is unclear [i.e., pol-
luted], it does not illumine very much.

a-yApFymhňArAEdkArZ(vA(kArZfrFrmAn˚dþćr(vAt̂ kofvß
dAQCAdk(vAÎAn˚dmykof, svo‚prm(vA(s̀q̀EØrtev -T́lś#mß
frFrþpÑly-TAnEmEt coQyt̃; 44;

44. Its distributive ignorance, too, because it is the cause of the ego and
so forth, is called the “causal body;” because it has an abundance of joy
and covers like a wrapping, it is called the “joyful wrapping” (ānandamaya-
kośa); and, because it is the cessation of all, it is called deep sleep. Therefore
it is the place of the dissolution of the manifestation of the subtle and gross
bodies.

tdAnFm̃tAvFŸrþAâO c{t˚yþdFØAEBrEtś#mAEBrâAnv̂EĄEBrAnß
˚dmǹBvt aAn˚dB̀k̂ c̃tom̀K, þAâ iEtŹ̀t̃, s̀Kmhm-vA=s\ n
EkEÑdṽEdqEm(ỳE(Tt-y prAmfo‚ppĄ̃Ű; 45;

45. Then [in deep sleep] those two, the Lord and the prājña, experience joy
through the very subtle operations of ignorance illumined by conscious-
ness. [This is known] from the revealed text: “the prājña experiences joy
revealed through consciousness” (Mān. d. . U., 5) and from consistency with
the reflection of one who has just awakened: “I slept pleasantly and was
not aware of anything.”

1.2.4 Non-difference

anyo, smEč&yœov‚nv̂"yoErv jlAfyjlyoErv vAB̃d,; 46;

46. Those two, the collective and distributive ignorances, like the forest
and its trees or the reservoir and its waters, are not different.

22This is a technical term in Vedānta, adopted from the Upanis.ads, for the conditioned
living being. Rāma Tı̄rtha glosses this term with the phrase prāyen. a ajñah. , “predominately
ignorant.”
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etd̀pEhtyorFŸrþAâyorEp vnv̂"AvEQCàAkAfyoErv jlAfyß
jltŃtþEtEbMbAkAfyoErv vAB̃d eq sṽ‚Ÿr eq sv‚â eqo_˚tß
yA‚Mỹq yoEn, sv‚-y þBvA=yyO Eh B́tAnAEm(yAEdŹ̀t̃,; 47;

47. The two characterized by those [ignorances], the Lord and the prājña,
are also not different, like the sky delimited by a forest and that delimited
by a tree [in that forest] or that reflected in a reservoir and that reflected in
some part of its water.23 [This is known] from the revealed text: “this one
is the lord of all, this one the knower of all, this one the inner ruler, this
one the womb of all, the birth and death of all beings” (Mān. d. . U., 6).24

1.2.5 The Fourth

vnv̂"tdvEQCàAkAfyoj‚lAfyjltŃtþEtEbMbAkAfyovA‚ aAß
DArB́tAǹpEhtAkAfvdnyorâAntd̀pEhtc{t˚yyorADArB́t\ ydǹß
pEht\ c{t˚y\ tĄ̀rFyEm(ỳQyt̃ fA˚t\ EfvmŠ{t\ ct̀T« m˚yt̃ s
aA(mA s Evẫy i(yAEdŹ̀t̃,; 48;

48. Uncharacterized consciousness, which is the basis of the two [types]
of consciousness characterized by those ignorances, is called the Fourth
(turı̄ya). It is just like the uncharacterized sky which is the basis of the
“skies” delimited by the forest and its trees or of the “skies” reflected in
the reservoir and its waters. [This is known] from the revealed text: “the
peaceful, the auspicious, the non-dual is considered the Fourth. That is
the Self; that is to be known” (Mān. d. . U., 7).

idm̃v t̀rFy\ f̀Ĺc{t˚ymâAnAEdtd̀pEhtc{t˚yA<yA\ tØAy,Ep�Xß
vdEvEvÄ\ s˚mhAvAÈ-y vAQy\ EvEvÄ\ sě#yEmEt coQyt̃; 49;

23Consciousness is compared with space or the sky and ignorance with a forest and its
trees or a reservoir and its waters. That part of space occupied by the forest and the tree
or reflected in the whole reservoir and in some small portion of its waters is compared
with conscious beings, that is, with the Lord in the case of the forest or reservoir and
the limited living being in the case of the tree or waters. As mentioned earlier, the sky
reflected in the reservoir or in some part of its waters is the example most appropriate to
the Vivaran. a school of Advaita Vedānta.

24This passage in context proclaims the unity of the limited living being with the Lord
of all beings. “This one” refers to the living being.
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49. This Fourth is pure consciousness which, when undifferentiated from
ignorance and the consciousnesses characterized by those ignorances, like
a heated lump of iron [in which fire and iron are not differentiated],25 is
said to be the direct meaning26 of the great [Upanis.adic] pronouncement27

and, when differentiated from them, is its indirect meaning.28

1.2.6 Two Powers of Ignorance: the Enshrouding Power

a-yAâAn-yAvrZEv"̃pnAmk\ fEÄŠymE-t. aAvrZfEÄ-tAß
vdSpo_Ep m̃Go_ñkyojnAytmAEd(ym�XlmvlokEyt̂nynpTß
EpDAyktyA yTAQCAdytFv tTAâAn\ pErEQCàm=yA(mAnmpErß
EQCàms\sAErZmvlokEyt̂b̀EĹEpDAyktyAQCAdEytFv . tAd̂f\
sAmLy‚m̂. td̀Äm̂

25This is the first occurrence of an example that appears several times in this text. It es-
tablishes a similarity between the way in which the attributes of fire are attributed to iron
in the case of a heated lump of iron, though fire and iron are two distinct substances, and
the way that the attributes of pure consciousness are sometimes attributed to ignorance.
Thus one can say: “this iron burns” or “this person is conscious” (only consciousness is
conscious and not the psyche and body of the person).

26Direct meaning (vācya) is the directly denoted meaning of a word or sentence. This is
the strictly grammatical meaning of a statement. Indirect meaning (laks.an. ā) is the implied
or intended meaning of a word or sentence. An indirect meaning is resorted to when
the direct meaning is in some way problematic. These terms are borrowed from the
discussions of interpretation that occurred in the Mı̄mām. sā school of Indian philosophy
and from the tradition of classical literary criticism.

27The great Upanis.adic pronouncement (mahā-vākya) referred to here is tat tvam asi, or
“That you are” (in idiomatic English: “You are that - you are Brahman”). “That” refers to
uncharacterized Brahman and “you” to characterized Brahman. This is the chief of the
four great pronouncements found in the Upanis.ads and the one that most of this text is a
commentary on. It occurs nine times in the Chāndogya Upanis.ad, Sixth Chapter, Sections
Eight through Sixteen.

28In this paragraph two interpretations, the direct and the indirect, are given for the
great pronouncement “That you are” (tat tvam asi). The direct interpretation identifies
Brahman with the inner Self and thus requires that pure Brahman and the conditioned
being not be distinguished. If they are distinguished, as they strictly speaking should be,
the direct meaning fails and an indirect meaning is resorted to in which the pure Brahman
aspects of the two are identified. More will be said about this in paras. 116-122 of this
text.
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GnQCàd̂EčG‚nQCàmk«
yTA En¯þB\ m˚yt̃ cAEtḿY,.
tTA bĹvĽAEt yo ḿYd̂č̃,
s En(yoplEND-v!po_hmA(mA ; 50;

50. This ignorance has two powers called the enshrouding and the pro-
jecting powers. As a cloud, though small in size, appears to cover the sun
though many miles in width, by blocking the path of the eyes of the ob-
server, so does ignorance, limited, appear to cover the Self which is not
limited and not involved in the world, by blocking the intellect of the ob-
server. Such a capacity is the enshrouding power. That is stated:

And as a very foolish one
Whose line of sight is blocked by cloud
Thinks the covered sun lustreless,
So that one, too, appears as bound
Because of befuddled vision
Whose essence is eternal awareness;
That Self indeed am I. (Hastāmalaka, 10)

anyAv̂t-yA(mn, kt̂‚(vBoÄ̂(vs̀EK(vd̀,EK(vAEds\sArsMBAvß
nA_Ep BvEt yTA -vAâAñnAv̂tAyA\ r>>vA\ sp‚(vsMBAvnA; 51;

51. As the possibility of being [seen as] a snake arises in a rope that is
covered by ignorance of it, so does the possibility of mundane forms of
existence such as being an agent, an enjoyer, happy, sad, and so forth arise
in the Self covered by that [enshrouding] power.

1.2.7 The Projecting Power

Ev"̃pfEÄ-t̀ yTA r>>vâAn\ -vAv̂tr>jO -vfÅA spA‚Edkm̀ß
ĽAvy(ỹvmâAnmEp -vAv̂tA(mEn -vfÅAkAfAEdþpÑm̀ĽAvyEt.
tAd̂f\ sAmLy‚m̂. td̀Ä\ Ev"̃pfEÄEl‚¡AEdb}ĲA�XA˚t\ jgt̂ ŝj̃ß
EdEt; 52 ;
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52. Just as ignorance of a rope causes, by its own power, the appearance
of a snake in a rope covered by it, so does ignorance cause, by its own
power, the appearance of space, etc. in the Self that has been covered
by it. Such a capacity is the projecting power. That is described: “the
projecting power creates the universe from the subtle bodies to the cosmic
egg” (Vākya-sudhā, 13).29

1.2.8 Causality

fEÄŠyvdâAnopEht\ c{t˚y\ -vþDAntyA EnEmĄ\ -vopAEDþDAnß
tyopAdAn\ c BvEt. yTA ĺtA t˚t̀kAy« þEt -vþDAntyA EnEmĄ\
-vfrFrþDAntyopAdAn\ c BvEt; 53;

53. Consciousness characterized by ignorance possessed of those two pow-
ers is the instrumental cause when it is itself predominant and the material
cause when its attribute [ignorance] is predominant, just as a spider with
respect to its effect, its web, is the instrumental cause when it is itself pre-
dominant and the material cause when its body is predominant.30

1.2.9 Elemental Creation

tm,þDAnEv"̃pfEÄmdâAnopEhtc{t˚yAdAkAf aAkAfAŠAỳvA‚ß
yorE‘nr‘ñrApo_Ő, p̂ETvF co(pŊt̃ t-mAŠ{t-mAdA(mn aAkAf,
sMB́t i(yAEdŹ̀t̃,; 54;

29One might think of these two “powers” of ignorance as an analysis of the function of
ignorance into two phases. The first phase is that in which the true nature of an object is
“covered” by ignorance of what that object really is. The second phase creates the illusion
that that object is something other than what it is.

30An instrumental cause (nimitta-kāran. a) is a cause that aids in the production of an ef-
fect. The classic example is the stick or wheel of the potter. The material cause (upādāna-
kāran. a) is the material out of which an effect is produced, in the case of the creation of
pottery, the clay. Thus, when consciousness is dominant in the causation of this uni-
verse, consciousness characterized by ignorance is the instrumental cause and when the
ignorance that characterizes consciousness is dominant, consciousness characterized by
ignorance is the material cause. Consciousness characterized by ignorance thus plays the
role of both causes like a spider making its web. The spider is both the instrumental and
material causes at the same time.
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54. From consciousness characterized by ignorance with its projecting
power dominated by tamas31 comes space, from space air, from air fire,
from fire water, and from water earth. [This is known] from revealed texts
such as: “From this very Self space is born,” (Taitt. U., 2.1.1).

t̃q̀ jAůAEDÈdf‚nAĄm,þADA˚y\ t(kArZ-y. tdAnF\ sĆvrj-tß
mA\Es kArZg̀ZþĞm̃Z t̃¯vAkAfAEdq́(pŊ˚t̃. imA˚ỹv ś#mB́tAEn
t˚mA/A�ypÑFk̂tAEn coQy˚t̃; 55;

55. Because of observing greater dullness in them [the five elements], there
is a predominance of tamas in their cause. At that time sattva, rajas, and
tamas are produced in those elements, space, etc., by the influence of the
qualities of their cause. These [the five elements] are called the subtle ele-
ments, the tanmātra,32 and the uncombined elements.

et̃<y, ś#mfrFrAEZ -T́lB́tAEn co(pŊ˚t̃; 56;

56. From these are produced the subtle bodies and the gross elements.

1.2.10 The Subtle Bodies

ś#mfrFrAEZ sØdfAvyvAEn El¡frFrAEZ; 57;

57. Subtle bodies, also known as liṅga-śarı̄ra [prototypical bodies], have
seventeen constituents.

avyvA-t̀ âAñE˚dý ypÑk\ b̀EĹmnsF km̃‚E˚dý ypÑk\ vAỳpÑk\ c̃ß
Et; 58;

31The third of the three gun. a that influence the material creation. It is represented by
darkness and inertia.

32The tanmātra are pure, generalized sense objects. For instance, fire here is the pure
object of the sense of sight without being a specific fire with specific characteristics. Tan-
mātra means “that only,” the pure object of one of the senses. Space supports sound, the
object of the ear, air touch, the object of the sense of touch, fire sight, the object of the
sense of sight, water flavor, the object of the sense of taste, and earth aroma the object of
the sense of smell. They are also called the subtle elements and uncombined elements.
As we shall see, only after they are combined do they become the gross elements, the
constituents of specific objects.
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58. The constituents are the five knowledge senses, the intellect, the mind,
the five action senses, and the five vital breaths.

âAñE˚dý yAEZ Źo/(v?c"̀Ej‚§AG}AZAHyAEn; 59;

59. The knowledge senses33 are known as the sense of hearing, the sense
of touch, the sense of sight, the sense of taste, and the sense of smell.

etA˚yAkAfAdFnA\ sAEĆvkA\f̃<yo &y-t̃<y, p̂TÃ~ m̃Zo(pŊ˚t̃; 60;

60. These [knowledge senses] are produced separately in order from the
distinct sattva portions of space, and so forth.34

b̀EĹnA‚m EnŰyAE(mkA˚t,krZv̂EĄ,; 61;

61. Intellect is an operation of the internal organ that consists of arriving
at certainty.

mno nAm sňSpEvkSpAE(mkA˚t,krZv̂EĄ,; 62;

62. The mind is an operation of the internal organ that consists of decision
and indecision.35

anyor̃v EcĄAhňAryor˚tBA‚v,; 63;

63. The theoretical mind and the ego are included in those two [the intel-
lect and the mind].

aǹs˚DAnAE(mkA˚t,krZv̂EĄEŰĄm̂; 64;

64. The theoretical mind is the operation of the internal organ that consists
of inquiry.36

aEBmAnAE(mkA˚t,krZv̂EĄrhňAr,; 65;
33A knowledge sense is a sense that produces a “knowledge” or awareness.
34Each of the knowledge senses corresponds to one of the subtle elements and they are

in the order of their corresponding element. Thus hearing corresponds to space which is
the object of its knowledge and so forth.

35One commentator, Nr.sim. ha Sarasvatı̄, characterizes the mind as that operation of the
internal organ that consists of doubt, providing as an example: “Am I consciousness or
body?” Another, Rāma Tı̄rtha Yati, says that decision (saṅkalpa) is the distinguishing of
objects and indecision (vikalpa) is the confusing of objects.

36Nr.sim. ha Sarasvatı̄ says this mental operation consists of memory or recollection.
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65. The ego is the operation of the internal organ that consists of self-
conceit.

et̃ p̀nrAkAfAEdgtsAEĆvkA\f̃<yo EmElt̃<y u(pŊ˚t̃. et̃qA\
þkAfA(mk(vAt̂ sAEĆvkA\fkAy‚(vm̂; 66;

66. These again are produced from the combined sattva portions of space,
etc. Because these are characterized by illumination, they are effects of the
sattva portions.

iy\ b̀EĹâA‚ñE˚dý y{, sEhtA EvâAnmykofo BvEt. ay\ kt̂‚(vß
BoÄ̂(vs̀EK(vd̀,EK(vAŊEBmAEn(ṽñhlokprlokgAmF &yAvhAErß
ko jFv i(ỳQyt̃; 67;

67. This intellect along with the knowledge senses is the wrapping of intel-
lect (vijñānamaya-kośa). This [wrapping] by conceiving of itself as an agent,
as an enjoyer, as happy, as sad, and so forth moves through this world and
the next and is known as the empirical living being (jı̄va).

mn-t̀ âAñE˚dý y{, sEht\ s˚mnomykofo BvEt; 68;

68. The mind along with the knowledge senses is the wrapping of mind
(manomaya-kośa).

km̃‚E˚dý yAEZ vA?pAEZpAdpAýp-TAHyAEn; 69;

69. The action senses are known as the organs of speech, the hands, the
feet, the anus, and the genitals.

etAEn p̀nrAkAfAdFnA\ rjo\f̃<yo &y-t̃<y, p̂TÃ~ m̃Zo(pŊ˚t̃;
70;

70. These again are produced in order separately from the discrete rajas
portions of space, and so forth.

vAyv, þAZApAn&yAnodAnsmAnA, .
þAZo nAm þA‘gmnvAàAsAg}-TAnvĄF‚.
apAno nAmAvA‘gmnvA˚pA˝vAEd-TAnvĄF‚.
&yAno nAm Ev¯v‘gmnvAnEKlfrFrvĄF‚.
udAno nAm k�W-TAnFy Uù‚gmnvAǹ(ĞmZvAỳ,.
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smAno nAm frFrm@ygtAEftpFtAàAEdsmFkrZkr,.
smFkrZ\ t̀ pErpAkkrZ\ rszEDrf̀Ğp̀rFfAEdkrZEmEt yAvt̂;
71;

71. The vital breaths are prān. a, apāna, vyāna, udāna, and samāna. Prān. a [is
the breath that] moves forward and is situated in the tip of the nose. Apāna
moves downward and is situated in the anus, etc. Vyāna moves in all di-
rections and is situated throughout the body. Udāna, located in the throat,
moves upward and is the breath that erupts out [of the body].37 Samāna
causes the mixing together of foods eaten and drunken in the middle of
the body. That mixing together is digestion which is the production of
juices, blood, semen, stool, etc.

k̃EcĄ̀ nAgḱm‚k̂krd̃vdĄDnÒyAHyA, pÑA˚ỹ vAyv, s˚tF(yAß
h̀,. t/ nAg uEŃrZkr,. ḱm‚ u˚mFlnkr,. k̂kr, "̀DAkr,.
d̃vdĄo ĵMBnkr,. DnÒy, poqZkr,. et̃qA\ þAZAEd¯v˚tBA‚vAß
(þAZAdy, pÑ{ṽEt k̃Ect̂; 72;

72. Some say that there are five other vital breaths known as snake (nāga),
turtle (kūrma), partridge (kr.kara), god-given (devadatta), and winner-of-
riches (dhanañjaya). Among them, snake causes regurgitation, turtle causes
openings [of the eyes, etc], partridge causes hunger, god-given causes
yawning, and winner-of wealth causes nourishment. Others say that be-
cause these are included in prān. a, and the others, there are only the five
vital breaths, headed by prān. a.

et(þAZAEdpÑkmAkAfAEdgtrjo\f̃<yo EmElt̃<y u(pŊt̃ ; 73;

73. These five headed by prān. a are produced from the conjoined rajas por-
tions present in space, etc.

id\ þAZAEdpÑk\ km̃‚E˚dý y{, sEht\ s(þAZmykofo BvEt. a-y
EĞyA(mk(ṽn rjo\fkAy‚(vm̂; 74;

74. This pentad of vital breaths along with the action senses is the animate
wrapping (prān. amaya-kośa). Because it is characterized by action, it is the
effect of the rajas portion.

37This refers to belching or burping.
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et̃q̀ kof̃q̀ m@ỹ EvâAnmyo âAnfEÄmAn̂ kt̂‚!p,. mnomy
iQCAfEÄmAn̂ krZ!p,. þAZmy, EĞyAfEÄmAn̂ kAy‚!p,. yoß
‘y(vAd̃vm̃t̃qA\ EvBAg iEt vZ‚yE˚t; 75;

75. Among these wrappings, the wrapping of intellect possesses the power
of knowing and has the form of the agent [the actor]. The wrapping of
mind possesses the power of willing and has the form of the instrument.
The animate wrapping has the power of acting and has the form of the
effect. [The wise] describe their division in such a way as according to
capacity.38

et(kof/y\ EmElt\ s(ś#mfrFrEm(ỳQyt̃; 76;

76. This triad of wrappings together are said to be the subtle body.

a/A=yEKlś#mfrFrm̃kb̀EĹEvqytyA vnv>jlAfyvŠA smEčß
rñkb̀EĹEvqytyA v̂"v>jlvŠA &yEčrEp BvEt; 77;

77. Here, too, the entire subtle body, as the object of a single [universal]
intellect, is collective like the forest or reservoir and, as the object of many
intellects, is distributive like the trees or waters.

et(smœ̀pEht\ c{t˚y\ ś/A(mA Ehr�ygB‚, þAZ i(ỳQyt̃ sv‚/Aß
ǹ-ýt(vA>âAñQCAEĞyAfEÄmdpÑFk̂tpÑmhAB́tAEBmAEn(vAÎ .
a-y{qA smEč, -T́lþpÑAp̃"yA ś#m(vA(ś#mfrFr\ EvâAnmyAß
Edkof/y\ jAg}ŠAsnAmy(vA(-vÙo_tev -T́lþpÑly-TAnEmEt
coQyt̃; 78;

78. Consciousness characterized by this collective [ignorance] is called the
Thread Self (Sūtrātmā), the Golden Embryo (Hiran. yagarbha), and the Vi-
tal Breath (Prān. a) because [in the first case] of being threaded through
everything and [in the second and third cases] because of considering it-
self to be among the five, great, uncombined elements39 [yet] possessed of
the powers of knowing, willing, and acting. Its collective ignorance, being
subtler than the gross manifestation, is called the subtle body, which is the
triad of wrappings headed by the wrapping of intellect; and, because it

38These three wrappings thus represent the three powers often recognized in Indic
philosophy: the powers of knowing, willing, and acting.

39That is, the five subtle elements mentioned before: space, air, fire, water, and earth.
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consists of the impressions of the waking state, it is called dream40 and,
therefore, is the place of the dissolution of the gross manifestation.41

etŢœ̀pEht\ c{t˚y\ t{jso BvEt t̃jomyA˚t,krZopEht(vAt̂ ;
79;

79. Consciousness characterized by distributive ignorance is the Effulgent
(Taijasa) because it is characterized by an internal organ made of light.

a-yApFy\ &yEč, -T́lfrFrAp̃"yA ś#m(vAEdEt h̃tor̃v ś#mfß
rFr\ EvâAnmyAEdkof/y\ jAg}ŠAsnAmy(vA(-vÙo_tev -T́lfß
rFrly-TAnEmEt coQyt̃ ; 80;

80. Its distributive ignorance [because of] being subtler than the gross
body is called the subtle body, which is the triad of wrappings headed
by the wrapping of intellect; and, because it consists of the impressions of
the waking state, it is also called dream and, therefore, is the place of the
dissolution of the gross body.

etO ś/A(mt{jsO tdAnF\ ś#mEBm‚nov̂EĄEB, ś#mEvqyAnǹBvt,
þEvEvÄB̀k̂ t{js i(yAEdŹ̀t̃, ; 81;

81. These two, Thread Self and Effulgent, then [in the state of dream] per-
ceive subtle objects by means of the subtle operations of the internal organ.
[This is known] from revealed texts like: ”The Effulgent is the enjoyer of
subtle objects” (Mān. d. . U., 4).

a/AEp smEč&yœo-td̀pEhtś/A(mt{j-yoŰ vnv̂"vĄdvEQCß
àAkAfvÎ jlAfyjlvĄŃtþEtEbMbAkAfvÎAB̃d,. ev\ ś#mß
frFro(pEĄ,; 82;

40Dreams are thought to be based on the latent impressions left by experiences under-
gone in the waking state, either in this life or in other lives. The subtle body preserves
those experiences and they are sometimes reexperienced in dream or remembered in
waking life or they become the foundation of aesthetic experience.

41The gross manifestation or physical universe dissolves into this subtle body at the
time of the universal dissolution. According to Hindu cosmology, the physical world
undergoes periodic destructions and periods of non-manifestation. Those periods are
likened to the dreaming sleep of the Lord. When he awakens the world is created again.
Similarly, on the microcosmic level when a person sleeps and dreams the external world
is dissolved temporarily. Only the subtle body is involved in dreaming.
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82. Here, too, the collective and distributive ignorances are non-different
like the forest and its trees or the reservoir and its waters, and Thread
Self and Effulgent are non-different like the spaces delimited by those [the
forest and its trees] or like the reflections of the sky in those [the reservoir
and its waters]. Thus, [has been described] the production of the subtle
body [by the projecting power of ignorance].

1.2.11 The Gross Elements

-T́lB́tAEn t̀ pÑFk̂tAEn. pÑFkrZ\ (vAkAfAEdpÑ-ṽk{k\ EŠDA
sm\ EvB>y t̃q̀ dfs̀ BAg̃q̀ m@ỹ þATEmkA˚pÑBAgA˚þ(ỹk\ ct̀ß
DA‚ sm\ EvB>y t̃qA\ ct̀ZA« BAgAnA\ -v-vEŠtFyAD‚BAg\ pEr(y>y
BAgA˚tr̃q̀ s\yojnm̂. td̀Äm̂

EŠDA EvDAy c{k{k\
ct̀DA‚ þTm\ p̀n,.
-v-ṽtrEŠtFyA\f{r̂
yojnA(pÑ pÑ t̃; iEt; 83;

83. The gross elements are combined [lit., made fivefold]. Combination
is dividing each of the five subtle elements, space and so forth, into two
equal halves, taking the first of [each of] those halves and dividing it into
four equal parts, and, skipping the element’s own second half, combining
those four parts to the second halves of the other elements. This is stated:

Dividing each one into two,
And the first [of each] fourfold again,
From joining with the seconds of others
They each become fivefold. (Pañcadaśı̄, 1.27)42

42Each element is made fivefold because one part of each of the four other elements
is combined with it. Thus, the gross element space is one half space, one eighth air, one
eighth fire, one eighth water, and one eighth earth, making it consist of five parts. This
consisting of five parts is what I am translating as “combination.”
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a-yAþAmA�y\ nAfňnFy\ E/v̂(krZŹ̀t̃, pÑFkrZ-yA=ỳpl"Zß
(vAt̂; 84;

84. One should not suspect a lack of evidence for this, because [fivefold]
combination is implied by the revealed text: “making threefold”.43

pÑAnA\ pÑA(mk(ṽ smAñ_Ep t̃q̀ c v{f̃¯yAĄ̀ tŠAd-tŠAd iEt
˚yAỹnAkAfAEd&ypd̃f, sMBvEt; 85;

85. Though in the matter of being fivefold the five [gross elements] are the
same, the terms “space,” etc. can be applied to them by the logic: “because
of its distinctive nature, something is spoken of as this or that” (Br. sū.,
2.4.22).44

1.2.12 The Gross Sense Objects

tdAnFmAkAf̃ fNdo_EB&y>yt̃ vAyO fNd-pf‚v‘nO fNd-pf‚!pAß
EZ jl̃ fNd-pf‚!prsA, p̂ET&yA\ fNd-pf‚!prsg˚DAŰ; 86;

86. Then, in space is manifested sound, in air sound and touch, in fire
sound, touch, and color, in water sound, touch, color, and flavor, in earth
sound, touch, color, flavor, and fragrance.45

43The “making threefold” text is: tāsām. trivr. tam. trivr. tamekaikām. karavān. i (Chānd. U.,
6.3.2). “Let me make each one of them threefold.” This making threefold implies for the
Advaitin the making fivefold of the gross elements in the present context. Even though
the numbers do not match, the concept of combination is supported by this passage.
There is probably no direct support for fivefold combination in the Upanis.ads. This state-
ment anticipates an opponent’s objection.

44Each of the elements is fivefold by containing parts of the other elements in them. In
that respect they are the same. If that is so, why do we call one space and another air.
The element space is half space and one eighth of each of the other elements. The space
portion gives it its distinctiveness and thus, following the teaching of the sūtra from the
Brahma-sūtra, it can be called space rather than air or one of the other elements.

45This differs from the view of the elements in the school of Indian logic in which each
of the elements has its own quality not shared with any of the others. Thus, space has
sound, air has touch, fire has color, water has taste, and earth has fragrance.
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1.2.13 The Phenomenal World

et̃<y, pÑFk̂t̃<yo B́t̃<yo B́B̀‚v,-vm‚hj‚n-tp,s(yEm(ỹtàAß
mkAnAm̀pỳ‚pEr EvŊmAnAmtlEvtls̀tlrsAtltlAtlmhAtlß
pAtAlnAmkAnAmDo_Do EvŊmAnA\ lokAnA\ b}ĲA�X-y td˚tg‚tcß
t̀Ev‚D-T́lfrFrAZA\ td̀EctAnAmàpAnAdFnA\ co(pEĄB‚vEt; 87;

87. From these combined elements arise the worlds named Bhūs, Bhu-
vas, Svas, Mahas, Janas, Tapas, and Satya that exist higher and higher [in
the cosmos]; the worlds named Atala, Vitala, Sutala, Rasātala, Talātala,
Mahātala, Pātāla that exist lower and lower [in the cosmos];46 the cosmic
egg;47 the four types of gross bodies in it; and the food, drink and so forth
suitable for those [bodies].

1.2.14 Four Types of Gross Bodies

ct̀Ev‚D-T́lfrFrAEZ t̀ jrAỳjA�Xj-ṽdjoEĽ>jAHyAEn. jrAß
ỳjAEn jrAỳ<yo jAtAEn mǹ¯ypŸAdFEn. a�XjA˚y�X̃<yo jAß
tAEn pE"pàgAdFEn. -ṽdjAEn -ṽd̃<yo jAtAEn ýkAmfkAdFEn.
uEĽ>jAEn B́Emm̀EĽŊ jAtAEn ltAv̂"AdFEn; 88;

88. The four types of gross bodies are the placenta-born, the egg-born, the
sweat-born, and the sprout-born. The placenta-born are humans, animals,
and so forth that are born from the placenta. The egg-born are those born
from eggs like birds, snakes, and so forth. The sweat-born are those born
from sweat [water] like lice, mosquitos, and so forth. The sprout-born are
those born by splitting the ground like vines, trees and so forth.

46The seven upper worlds and the seven lower worlds make up the fourteen-tiered
phenomenal universe. The upper worlds are in ascending order and represent the vari-
ous heavens of the gods and nearly perfected beings and the lower worlds, in descend-
ing order, are the abodes of various asura, demonic beings more powerful than human
beings, but less powerful than the gods. The world called Bhūs, which is in the middle
of the tiers, is the world of humans, this earth.

47The cosmic egg (brahmān. d. a) is this universe envisioned as an egg. According to this
cosmology, all that we see and know takes places within the walls of an enormous egg-
like structure. For a good presentation of traditional Hindu cosmology see Klostermaier,
A Survey of Hinduism, Chapter 7.
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a/AEp ct̀Ev‚Dskl-T́lfrFrm̃kAñkb̀EĹEvqytyA vnv>jlAß
fyvŠA smEčv̂‚"v>jlvŠA &yEčrEp BvEt. et(smœ̀pEht\
c{t˚y\ v{ŸAnro EvrAEXEt coQyt̃ sv‚nrAEBmAEn(vAEŠEvD\ rAß
jmAn(vAÎ. a-y{qA smEč, -T́lfrFrmàEvkAr(vAdàmykof,
-T́lBogAytn(vAÎ -T́lfrFr\ jAg}EdEt coQyt̃; 89;

89. Here, too, this fourfold gross body, depending on whether it is the
object of a single awareness or of many awarenesses, is collective like a
forest or reservoir or distributive like trees or waters. Consciousness char-
acterized by this collective body is the Universal Being (Vaiśvānara) and
the Splendid (Virāj) because it identifies with all beings and because it ap-
pears variously [in various forms].48 The collective body of this one is the
gross body. Because it is a transformation of food, it is called the wrapping
of food (annamaya-kośa); because of being the seat of gross enjoyment, it is
called the gross body and the waking state.

1.2.15 The Waking State

etŢœ̀pEht\ c{t˚y\ EvŸ i(ỳQyt̃ ś#mfrFrAEBmAnmpEr(y>y
-T́lfrFrAEdþEvč(vAt̂. a-yA=ỹqA &yEč, -T́lfrFrmàEvkArß
(vAd̃v h̃toràmykof, -T́lBogAytn(vA>jAg}EdEt coQyt̃. tß
dAnFm̃tO EvŸv{ŸAnrO Ed‘vAtAk‚vzZAEŸEB, ĞmAEàyE˚/t̃n Źoß
/AdFE˚dý ypÑk̃n ĞmAQCNd-pf‚!prsg˚DAn‘nF˚dý op̃˚dý ymþjApß
EtEB, ĞmAEàyE˚/t̃n vAgAdFE˚dý ypÑk̃n ĞmAŠcnAdAngmnEvß
sgA‚n˚dA\Ű˚dý ct̀m̀‚KfňrAQỳt{, ĞmAEàyE˚/t̃n mnob̀ŔhňArEcß
ĄAHỹnA˚tErE˚dý yct̀¯k̃Z ĞmA(sňSpEnŰyAhňAy‚c{ĄA\Ű svA‚ñß
tAn̂ -T́lEvqyAnǹBvto jAgErt-TAno bEh,þâ i(yAEdŹ̀t̃, ;
90;

48These are attempts to provide an etymology for the Upanis.adic names Vaiśvānara
and Virāj. Vaiśvānara is viewed as a combination of the words viśva (all) and nara (man)
and might be translated as All-man, Everyman, or Universal Man. It represents all em-
bodied beings (not just humans) as parts of a universal embodied being. Virāj is under-
stood as vividha (various) and rājamāna (shining or existing) and so means “shining or
existing variously.” It stands for the recognition that this universal being manifests in
diverse physical forms.
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90. Consciousness characterized by this distributive gross body is called
Everyone (Viśva) because, without giving up its identification with the
subtle body it has entered a gross body.49 This distributive gross body
is called the wrapping of food because it is a transformation of food and
the waking state because it is the place of gross enjoyment. Then [in that
waking state] these two, Everyone and Universal Being, experience all the
gross sense objects, namely sound, touch, color, flavor, and aroma, with
their five [knowledge] senses, the ear, the skin, the eye, the tongue, and
the nose which are controlled by [the gods] Dik, Vāta, Sūrya, Varun. a and
the two Aśvins respectively;50 [these two, Viśva and Vaiśvānara, experi-
ence] speaking, grasping, movement, excreting, and pleasure with their
five action senses speech [i.e., the mouth and throat], hands, feet, anus,
and genitals which senses are controlled by Agni, Indra, Upendra, Yama,
and Prajāpati respectively;51 [these two, Viśva and Vaiśvānara, experience]

49This is an attempt to explain the use of the word viśva for the living being by relating
it to the root viś “to enter.” Viśva means “universe,” or, as a pronoun, it means “all” or
“everyone.” On the basis of its use in some passages of the Upanis.ads, it comes to mean
the living being.

50These are the names of gods believed to control sense activity. Dik means space or
direction which is connected with the functioning of the ear because sound is thought
to be connected to space as its quality. Vāta is the wind god and is connected with the
sense of touch or the skin because, though it is formless and invisible, wind is regis-
tered by the feeling it produces on the skin. Sūrya is the sun god and his connection
with the eye and the sense of sight is obvious. Varun. a, the ancient god of waters and
justice, is connected with the sense of taste located in the tongue, which is actuated by
the tongue’s moisture. The Aśvins are harder to place in this context. The Aśvins (aśvin
literally means “horseman”) are twins and appear in the mythology as the physicians
of the gods. Their twoness might explain their association with the nose which has two
nostrils. As physicans perhaps they are associated with the prān. a or vital breath (in its
various forms thought to be behind digestion and circulation), disturbances in which
cause physical disorders. One would expect a god connected with the earth here, for
earth adds the unique quality of smell to the physical world and the sense of smell is
located in the nose. I am unaware of an earthly association for the Aśvins, though, here
again their being physicians might connect them with medicinal herbs and therefore with
the earth.

51Again these are names of gods. Agni, the god of fire and sacrifice, is often referred
to as the mouth of the gods because offerings are poured or placed in the sacrificial fire.
Agni devours the offerings and carries them to the other gods in the heavens. Indra’s
connection with the hands is probably through his skill in combat and war. He is the
Vedic cosmic power, hero and warrior god. Upendra is the name of the dwarf incarna-
tion of Vis.n. u whose three strides encompassed all the universe. He is thus connected
with movement and the feet. Yama, the god of death, is interestingly connected with
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resolution, certainty, egoism and reflection by their four internal organs,
the mind, intellect, ego, and reflective mind, which organs are controlled
by Candra, Brahmā, Śaṅkara, and Acyuta respectively.52 [This is known]
from revealed texts like: “The place of the awakened is external aware-
ness” (Mān. d. . U., 3).

a/A=ynyo, -T́l&yEčsmœo-td̀pEhtyoEv‚Ÿv{ŸAnryoŰ v̂"vnß
vĄdvEQCàAkAfvÎ jljlAfyvĄŃtþEtEbMbAkAfvÎ vA ṕß
v‚vdB̃d,; 91 ;

91. Here, too, those two gross, distributive and collective [bodies] and the
Everyone and Universal Being that are [consciousness] characterized by
those [bodies] are, like before, not different, just like the forest and its trees
and the spaces delimited by them or like the reservoir and its waters and
the space [sky] reflected in them.

ev\ pÑFk̂tpÑB́t̃<y, -T́lþpÑo(pEĄ,; 92;

92. Thus [has been described] the creation of the gross manifestation from
the five combined elements.

1.2.16 The Greater Manifestation

et̃qA\ -T́lś#mkArZfrFrþpÑAnAmEp smEčr̃ko mhAn̂ þpÑo
BvEt yTA_vA˚trvnAnA\ smEčr̃k\ mhŠn\ BvEt yTA vA_vA˚trß
jlAfyAnA\ smEčr̃ko mhAn̂ jlAfy,. etd̀pEht\ EvŸv{ŸAnrAß

excretion and the anus. Finally, Prajāpati, the procreator of all beings is connected quite
appropriately with the genitals. In this way most of the major Vedic and mythic gods,
cosmic forces all, are incorporated into the microcosmic world of the physical body.

52Candra is the moon god and is connected with the mind which is the operation of
the internal organ involved with decision and indecision. Brahmā, the creator god and
revealer of the Vedas, is connected with the intellect which is the operation of the inter-
nal organ that produces certainty. Śaṅkara or Śiva represents pure I-consciousness and
is connected with the ego operation of the internal organ. Acyuta or Vis.n. u, the main-
tainer, is connected with the reflective mind which is that operation of the internal organ
that produces inquiry, recollection, or imagination. Acyuta means “undiminishing” or
“unfallen.”
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dFŸrpy‚˚t\ c{t˚ym=yvA˚trvnAvEQCàAkAfvdvA˚trjlAfygß
tþEtEbMbAkAfvÎ{km̃v; 93;

93. The collective of these manifestations of the gross, subtle, and causal
bodies is also one super manifestation, just as the collective of lesser forests
is one great forest or the collective of lesser reservoirs is one great reser-
voir. Consciousness, too, characterized by those [manifestations] from Ev-
eryone and Universal Being up to the Lord, is one only, like the space de-
limited by lesser forests and the space [sky] reflected in lesser reservoirs.

aA<yA\ mhAþpÑtd̀pEhtc{t˚yA<yA\ tØAy,Ep�XvdEvEvÄ\ sdǹpß
Eht\ c{t˚y\ sv« KESvd\ b}Ĳ iEt mhAvAÈ-y vAQy\ BvEt. EvEvÄ\
sě#ymEp BvEt; 94;

94. Uncharacterized consciousness, when not differentiated from that su-
per manifestation and consciousness characterized by it, is, like a lump
of heated iron [in which fire is not differentiated from the iron], the di-
rect meaning of the great pronouncement: “all this indeed is Brahman”
(Chānd. U., 3.14.1). When differentiated from those two it is the indirect
meaning [of that pronouncement] also.

ev\ v-t̀˚yv-t̀(vArop a@yArop, sAmA˚ỹn þdEf‚t,; 95;

95. Thus, superimposition, which is the imposition of what is not some
thing onto that thing, has been illustrated in general terms.

idAnF\ þ(ygA(mnFdEmdmymymAropytFEt Evf̃qt uQyt̃; 96;

96. Now, how this and that person superimposes this and that on the inner
self will be described in specific terms.53

1.2.17 The Son as Self

t/ cAEtþAk̂t-t̀ aA(mA v{ jAyt̃ p̀/ i(yAEdŹ̀t̃, -vE-mEnv
-vp̀/̃_Ep þ̃mdf‚nA(p̀/̃ p̀č̃ nč̃ cAhm̃v p̀čo nčŰ̃(yAŊǹBvAÎ
p̀/ aA(m̃Et vdEt; 97;

53This might be paraphrased as: “Now, how various people impose various traits on
the inner Self will be described in detail.”
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97. And on this subject the extreme materialist54 says “the son is my Self,”
[first] because of the revealed text: “the Self indeed is born the son;” [sec-
ond] because of seeing that one loves one’s son like oneself, and [third]
because of the experience: “when my son flourishes or is destroyed, I
flourish or am destroyed.”

1.2.18 The Gross Body as Self

cAvA‚k-t̀ s vA eq p̀zqo_àrsmy i(yAEdŹ̀t̃, þdFØĝhA(-vp̀/\
pEr(y>yAEp -v-y Eng‚mndf‚nA(-T́lo_h\ k̂fo_hEm(yAŊǹBvAß
Î -T́lfrFrmA(m̃Et vdEt; 98;

98. Another type of materialist thinker [Cārvāka] says the gross body is
the Self because of the revealed text: “Or, it is this very person made of
the essence of food” (Tait. U., 2.1.1), because of seeing someone flee from
a burning house leaving even one’s own son behind, and because of the
experience: “I am fat. I am thin.”55

1.2.19 The Senses as Self

aprŰAvA‚k-t̃ h þAZA, þjApEt\ Eptrm̃(yoc̀Er(yAEdŹ̀t̃ErE˚dý ß
yAZAmBAṽ frFrclnABAvA(kAZo_h\ vEdro_hEm(yAŊǹBvAÎ̃ß

54The extreme materialist referred to here is a kind of materialistic philosopher called
Cārvāka or Lokāyatika. Three other types of Cārvāka, higher types in the opinion of the
author, are the focus of the three following sections of the text. Cārvāka may mean the
follower of an ancient thinker named Carvāka, whose actual existence some doubt, or,
by another interpretation, it may mean “charming speaker” from cāru-vāk. Lokāyatika
means “of the people” and refers to the way of thinking of ordinary or common people.
Not many of the original works of this school of thought have survived, but its thought
is referred to and characterized by writers from the other schools of Indian thought on
many occasions. One of the major characteristics of the Cārvāka school of thought is
the denial of the authority of the Veda and related scriptures. The quotes from revealed
scripture that are given here and in the following sections in support of the contentions
of the materialist school are for the benefit of their opponents who accept the authority
of the Veda, not for the Cārvāka who arrive at their position through direct perception
alone and accept no other, higher authority.

55This materialistic position is considered a little more “enlightened.”
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E˚dý yA�yA(m̃Et vdEt; 99;

99. Another materialist says the senses are the Self because of the revealed
text: “They, the vital breaths, approached Prajāpati, the father, and spoke
...” (Chānd. U., 5.1.7),56 because in the absence of the senses the body does
not move, and because of the experiences: “I am blind. I am deaf.”57

1.2.20 The Vital Breath as Self

a˚y-t̀ cAvA‚ko_˚yo_˚tr aA(mA þAZmy i(yAEdŹ̀t̃, þAZABAß
v iE˚dý yAEdclnAyogAdhmfnAyAvAnh\ EppAsAvAEn(yAŊǹBvAÎ
þAZ aA(m̃Et vdEt; 100;

100. Yet another materialist says that vital breath is the Self because of
the revealed text: “Another, [deeper] inside, is the Self consisting of the
vital breath” (Tait. U., 2.2.1), because, in the absence of vital breath, the
senses and the rest are unable to act, and because of the experiences: “I am
hungry. I am thirsty.”58

56The “vital breaths” here in the quote from the Chāndogya Upanis.ad mean the senses.
This is understood from the context of the passage in which the breaths (i.e. senses) ask
Prajāpati, the lord of creatures, which of them is the most important. Their asking sug-
gests that they are seats of consciousness in the body and that without them, as in deep
sleep or a faint, the body becomes unconscious. We are moving in this set of paragraphs
gradually from grosser to subtler conceptions of the Self.

57This statement would seem to be contradict the claim that the senses are the Self. To
say “I am blind” means “I am without sight”, “I am deaf” means “I am without hearing”.
If the “I” represents the Self in those sentences, the Self is different from sight or hearing
because the “I” persists when sight and hearing does not. One might suggest that what is
meant here is that the Self is identical with all the senses together, not any one of them. If
all the senses depart from the body, the body becomes unconscious, which is to say absent
of Self. We are now moving through the various wrappings as possible candidates for the
Self. See paras. 67-75 for the discussion of the wrappings.

58The desire for food and drink are well known characteristics of the vital breath, says
one of the commentators, because without food and water the vital breath departs.
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1.2.21 The Mind as Self

itr-t̀ cAvA‚ko_˚yo_˚tr aA(mA mnomy i(yAEdŹ̀t̃m‚nEs s̀Ø̃
þAZAd̃rBAvAdh\ sňSpvAnh\ EvkSpvAEn(yAŊǹBvAÎ mn aA(m̃ß
Et vdEt; 101;

101. A still different materialist says the mind is the Self, because of the
revealed text “Another, inside (it), is the Self consisting of mind” (Tait. U.,
2.3.1), because when the mind sleeps the vital breath and the others are
absent, and because of the experiences: “I am decided. I am undecided.”59

1.2.22 The Intellect as Self

bOĹ-(v˚yo_˚tr aA(mA EvâAnmy i(yAEdŹ̀t̃, kt̀‚rBAṽ krZ-y
fÅBAvAdh\ ktA‚h\ BoÄ̃(yAŊǹBvAÎ b̀EĹrA(m̃Et vdEt; 102;

102. The Buddhist, however, says the intellect is the Self in accordance
with the revealed text: “Another, inside, is the Self consisting of intellect”
(Tait. U., 2.4.1), because, in the absence of an agent, the instrument has no
power, and because of the experiences ”I am the doer. I am the enjoyer.”60

1.2.23 The Self as Ignorance

þABAkrtAEk‚kO (v˚yo_˚tr aA(mAn˚dmy i(yAEdŹ̀t̃, s̀q̀ØO b̀ß
ŔAdFnAmâAñ lydf‚nAdhmâo_hmâAnF(yAŊǹBvAĉ61cAâAnmAß
(m̃Et vdt,; 103;

59When the mind sleeps means when a person faints, according to one of the commen-
tators. The senses and the vital breath disappear to return later, an observation that sug-
gests the presence and persistence of something else more stable than they, upon which
they depend. That something else is the mind. Decision and indecision are the operations
of the internal organ that are called the mind.

60The commentators identify this Buddhist philosopher as a Vijñānavādin or a member
of the Yogācāra school. This is the “consciousness-only” school of Buddhist philosophy
associated with Asaṅga (4th cent. C.E.), which holds that only consciousness is real.

61In Hiriyanna’s version of the text this is aham. jñānı̄, “I possess knowledge,” but in
Medhācaitanya’s reading it is aham ajñānı̄, “I am without knowledge.” Either reading
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103. The follower of Prabhākara62 and the Logician63 say that insentience is
the Self because of the revealed text: “Another, inside, is the Self consisting
of joy” (Tait. U., 2.5.1), because intellect and the rest are seen to disappear
into insentience [in deep sleep], and because of the experiences: “I am
ignorant; I am without knowledge.”

1.2.24 The Self as Awareness and Ignorance

BAÓ-t̀ þâAnGn evAn˚dmy i(yAEdŹ̀t̃, s̀q̀ØO þkAfAþkAfsß
ĽAvA˚mAmh\ n jAnAmF(yAŊǹBvAÎAâAnopEht\ c{t˚ymA(m̃Et vß
dEt; 104;

104. The follower of Kumārila Bhat.t.a,64 however, says the Self is con-
sciousness characterized by ignorance because of the revealed text: “The
Self is condensed consciousness and consists of joy” (Mān. d. . U., 5), be-
cause of the coexistence of consciousness and unconsciousness [joy] in
deep sleep, and because of the experience: “I do not know myself.”

1.2.25 The Self as Emptiness

apro bOĹo_sd̃ṽdmg} aAsFEd(yAEdŹ̀t̃, s̀q̀ØO svA‚BAvAdh\ s̀ß
q̀ØO nAsEm(ỳE(Tt-y -vABAvprAmf‚EvqyAǹBvAÎ f́˚ymA(m̃Et
seems appropriate here. Hiriyanna’s reading suggests that the Self possesses knowledge,
but is not itself knowledge, and Medhācaitanya’s reading suggests that the Self can be
without knowledge.

62Prabhākara Miśra (7th cent. C.E.) is the founder of a sub-school of Mı̄mām. sā philoso-
phy. The Mı̄mām. sā school is concerned with the proper interpretation of Vedic texts and
with philosophical assumptions upon which Vedic ritual is based.

63The school of Indian Logic or Nyāya is a school of thought that takes a realistic
view of the world and Self. It is concerned with the conditions for correct inference and
the acquisition of correct knowledge of reality. Both of the schools in this paragraph,
Prābhākara and Nyāya, understand knowledge to be a quality of the Self, which implies
that the Self can be separated from knowledge or awareness, and therefore is in essence
without knowledge. That is the sense in which the Self is said to be insentient.

64Kumārila Bhat.t.a (8th cent. C.E.) is the founder of another sub-school of the Mı̄mām. sā
school of orthodox Hindu philosophy. They differ from the Prabhākara sub-school by
taking the Self to be both conscious and a substance (i.e. unconscious).
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vdEt; 105;

105. Another Buddhist65 says that the Self is empty because of the revealed
text: “Non-existent indeed was this in the beginning” (Chānd. U., 6.2.1),
because in deep sleep everything is absent, and because one just risen from
sleep experiences the recollection of one’s own non-existence: “In deep
sleep, I did not exist.”

et̃qA\ p̀/AdFnA\ f́˚ypy‚˚tAnAmnA(m(vm̀Qyt̃. et{rEtþAk̂tAEdß
vAEdEBzÄ̃q̀ Ź̀EtỳÅǹBvABAs̃q̀ ṕv‚ṕvo‚ÄŹ̀EtỳÅǹBvABAsAnAß
m̀ĄroĄrŹ̀EtỳÅǹBvABAs{rA(m(vbADdf‚nAt̂ p̀/AdFnAmnA(m(v\
-pčm̃ṽEt; 106;

106. These [theories] beginning from the son up to emptiness are said to
be non-Self. That the son and so forth are not the Self is plain because
of seeing – in these apparently authoritative texts, arguments, and experi-
ences cited by the contenders beginning with the extreme materialist – the
falsification66 of the earlier texts, arguments, and experiences by the later
texts, arguments, and experiences.

EkÑ þ(yg-T́lo_c"̀rþAZo_mnA aktA‚ c{t˚y\ Ec˚mA/\ sEdß
(yAEdþblŹ̀EtEvroDAd-y p̀/AEdf́˚ypy‚˚t-y jX-y c{t˚yBAß
-y(ṽn GVAEdvdEn(y(vAdh\ b}Ĳ̃EtEvŠdǹBvþAbSyAÎ tĄQC~ ` Etß
ỳÅǹBvABAsAnA\ bAEDt(vAdEp p̀/AEdf́˚ypy‚˚tmEKlmnA(m{v;
107;

65This is the Mādhyamaka Buddhist also known as the Śūnyavādin, those who present
the absolute as emptiness (śūnya). One of the greatest proponents of this school was the
Buddhist philosopher Nāgārjuna (2nd cent. C.E.). It is interesting to note that in the
hierarchy of “ways of seeing” represented here by these various schools, the one at the
top is that of the Śūnyavāda Buddhist. This means that it is recognized as the closest to the
position of the Advaitin. The difference is that for the Buddhist the absolute is emptiness
(śūnyatā) and for the Advaitin it is uncharacterized consciousness (anupahita-caitanya).

66This falsification refers to the process Eliot Deutsch calls subration in his presentation
of Advaita Vedānta philosophy. Something is subrated if it is devalued and falsified by
being contradicted by a later experience, such that both cannot be true. Reality for the
Advaitin is that which cannot be subrated by anything else. See Eliot Deutsch, Advaita
Vedānta: a philosophical reconstruction (Honolulu: University of Hawaii Press, 1969), pp,15-
22.
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107. Moreover, this entire group from sons up to emptiness is not the Self
because the various apparently authoritative texts, arguments, and expe-
riences [in support of them] are falsified in that [in the case of the texts]
they are opposed by more forceful revealed texts [which describe the Self
as]: ‘inner’, ‘not gross’, ‘not the eye’, ‘not mind’, ‘not an agent’, ‘conscious-
ness’, ‘consciousness alone’, and ‘being’;67 [they are falsified in the case of
argument in that] this insentient group from sons up to emptiness is itself
illuminated by consciousness and thus is impermanent like pots and so
forth;68 and [they are falsified in the case of experience in that] the experi-
ence of the learned, “I am Brahman,” is of greater force.69

at-tĄĽAsk\ En(yf̀Ĺb̀Ĺm̀Äs(y-vBAv\ þ(y?c{t˚ym̃vA(mtß
ĆvEmEt ṽdA˚tEvdǹBv,. evm@yArop, ; 108;

108. Therefore, that which illuminates all those things, the internal con-
sciousness, whose nature is eternal, pure, awakened, liberated, and true,
is the Self. Such is the experience of the knowers of Vedānta. Thus [has
been explained] superimposition.

1.3 The Disabusing

apvAdo nAm r>j̀Evvt‚-y sp‚-y r>j̀mA/(vvŠ-t̀Evvt‚-yAvß
-t̀no_âAnAd̃, þpÑ-y v-t̀mA/(vm̂. td̀Äm̂

stĆvto_˚yTAþTA EvkAr i(ỳdAãt,.
atĆvto_˚yTAþTA Evvt‚ i(ỳdAãt,; 109;

67In this list, each of the revealed texts cited earlier in support of the various positions
on the nature of the Self is contradicted. Each item in the list is supported by a “more
powerful” revealed text than the one cited earlier. “Inner” contradicts the Self as son
(which is outer); “not gross” contradicts the Self as body, and so forth.

68This argument or syllogism contradicts the arguments of the previous views. The
argument is that the various candidates for Selfhood are not conscious because they are
themselves objects of consciousness. As objects of consciousness they are jad. a, dead or
unconscious, like pots and other objects, and also like pots and other objects they are not
eternal.

69This experience contradicts and subrates the other experiences cited by the propo-
nents of the other views.
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109. The disabusing70 is when the non-real, transformation of a thing, [in
this case] the manifested world [consisting of] ignorance and the rest, re-
verts to the real itself, just as when a serpent, which is a transformation of
a rope, becomes the rope itself. It is said:

Actually becoming different
is an example of transmutation (vikāra);
Apparently becoming different
exemplifies transformation (vivarta).

tTAEh KĺQyt̃ yT{tĽogAytnct̀Ev‚Dskl-T́lfrFrjAtm̃tĽoß
‘y!pAàpAnAEdkm̃tdAŹyB́tB́rAEdct̀d‚fB̀vnA˚ỹtdAŹyB́t\ b}ß
ĲA�X\ c{td̂sv‚m̃t̃qA\ kArZ!ppÑFk̂tB́tmA/\ BvEt. eß
tAEn fNdAEdEvqysEhtAEn pÑFk̂tB́tjAtAEn ś#mfrFrjAß
t\ c{t(sv‚m̃t̃qA\ kArZ!pmpÑFk̂tB́tmA/\ BvEt. etAß
En sĆvAEdg̀ZsEhtA˚ypÑFk̂tpÑB́tA˚ỳ(pEĄ&ỳ(Ğm̃Z{t(kArZß
B́tAâAnopEhtc{t˚ymA/\ BvEt. etdâAnmâAnopEht\ c{t˚y\ c̃ß
ŸrAEdkm̃tdADArB́tAǹpEhtc{t˚y!p\ t̀rFy\ b}ĲmA/\ BvEt; 110;

110. For instance, it is described in such a way: the loci of enjoyment con-
sisting of the four types of gross bodies, their objects of enjoyment such as
food and drink, the fourteen worlds headed by Bhūs (Earth) which are the
locations of those [the gross bodies and objects], and the universe which is
the location of those [fourteen worlds], all become [resolved into] only
their causes, the [five] combined elements. Those combined elements,
along with their objects, sound, etc., and the subtle bodies, all become
[resolved into] only their causes, the [five] uncombined elements. Those
five uncombined elements along with the gun. a, sattva and so forth, in the
reverse order of their appearance, become [resolved into] only their cause,
consciousness characterized by ignorance. This ignorance and the con-
sciousness characterized by it, the lord and so forth, become [resolved

70The word I am translating as disabusing is apavāda which means either censure or
refutation. In a more literal sense it means speaking against. It is the process of freeing
a person from the error or illusion of taking the world of appearance as real. More than
the refutation of a philosophical position, it is a transformation in the way one sees, a
deprogramming, that is only hinted at in the example of experiencing an illusory snake
resolve into a real rope.
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into] only their foundation, the ‘Fourth,’ Brahman, uncharacterized con-
sciousness.

aA<yAm@yAropApvAdA<yA\ tĆvMpdAT‚foDnmEp EsĹ\ BvEt . tß
TAİâAnAEdsmEčr̃td̀pEht\ sv‚â(vAEdEvEfč\ c{t˚ym̃tdǹpEht\
c{t˚y\ c{tĄ~ y\ tØAy,Ep�Xvd̃k(ṽnAvBAsmAn\ t(pdvAQyATo‚ Bvß
Et. etd̀pA@ỳpEhtADArB́tmǹpEht\ c{t˚y\ t(pdl#yATo‚ BvEt;
111;

111. By this superimposition and disabusing the meanings of tat (that) and
tvam (you) are also clarified.71 For thus, these three, the collectivity of ig-
norance and so forth (1), consciousness characterized by that [collectivity]
and qualified by omniscience and so forth (2), and consciousness unchar-
acterized by that [collectivity] (3), appearing as one, like a lump of heated
iron [in which iron appears to be one with fire], are the direct meaning of
the word tat. Uncharacterized consciousness, which is the support of that
[consciousness] characterized by those qualifiers, is the indirect meaning
of the word tat.

aâAnAEd&yEčr̃td̀pEhtASpâ(vAEdEvEfč\ c{t˚ym̃tdǹpEht\ c{tß
˚y\ c{tĄ~ y\ tØAy,Ep�Xvd̃k(ṽnAvBAsmAn\ (vMpdvAQyATo‚ BvEt.
etd̀pA@ỳpEhtADArB́tmǹpEht\ þ(ygAn˚d!p\ t̀rFy\ c{t˚y\ (vß
Mpdl#yATo‚ BvEt; 112;

112. Those three, distributive ignorance and the rest (1), consciousness
characterized by that [distributive ignorance] and qualified by limited
knowledge and so forth (2), and uncharacterized consciousness (3), ap-
pearing as one, like a lump of heated iron, are the direct meaning of the
word tvam. The support of consciousness characterized by those qualifiers
— uncharacterized consciousness — the ’Fourth’ state in the form of inner
joy, is the indirect meaning of the word tvam.

71These are the tat and tvam of the great pronouncement: tat tvam asi (“that you are” or,
“you are that”).
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1.3.1 The Great Pronouncement

aT mhAvAÈATo‚ v�y‚t̃. id\ tĆvmEs vAÈ\ sMb˚D/ỹZAK�XAT‚ß
boDk\ BvEt. sMb˚D/y\ nAm pdyo, sAmAnAEDkr�y\ pdAT‚yoß
Ev‚f̃qZEvf̃¯yBAv, þ(ygA(mpdAT‚yol‚#yl"ZBAvŰ̃Et. td̀Äm̂

sAmAnAEDkr�y\ c Evf̃qZEvf̃¯ytA.
l#yl"ZsMb˚D, pdAT‚þ(ygA(mnAm̂; 113;

113. Now the great pronouncement is described. This statement: “that
you are” [or, “you are that”], conveys unfragmented meaning by means
of three relationships. Those three relationships are the sharing of loca-
tion [i.e. co-reference] of the words (1), the relationship of qualification
between the referents of the words (2), and the relationship of indirect sig-
nification of the referents of the words and the inner self (3). This is stated:

There are, between the words,
their referents, and the inner self,
relationships of shared location, of qualification,
And of indirect signification. (Nais.karmya-siddhi, 3.3)

1.3.1.1 Co-location (Co-reference)

sAmAnAEDkr�ysMb˚D-tAvŊTA so_y\ d̃vdĄ iEt vAß
È̃ t(kAlEvEfčd̃vdĄvAcksfNd-y{t(kAlEvEfčd̃vdĄvAckAß
y\fNd-y c{kE-m˚d̃vdĄEp�X̃ tA(py‚sMb˚D,. tTA t/ tĆvmsFß
Et vAÈ̃_Ep pro"(vAEdEvEfčc{t˚yvAckt(pd-yAprok(vAEdEvß
Efčc{t˚yvAck(vMpd-y c{kE-m\Ű{t˚ỹ tA(py‚sMb˚D,; 114;

114. First, [comes] the relationship of shared location [or reference]. In
the statement: “That one is this Devadatta,” the word “that,” which refers
to Devadatta as qualified by that [past] time, and the word “this,” which
refers to the Devadatta as qualified by this time, are connected by intended
meaning to one Devadatta-substance. So too in the statement “That you
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are,” the word “that,” which conveys consciousness qualified by being me-
diately known and so forth, and the word “you” which conveys conscious-
ness qualified by being immediately known and so forth, are connected by
intention to one consciousness.72

1.3.1.2 Qualification

Evf̃qZEvf̃¯yBAvsMb˚D-t̀ yTA t/{v vAÈ̃ sfNdAT‚t(kAlEvß
Efčd̃vdĄ-yAy\fNdAT{‚t(kAlEvEfčd̃vdĄ-y cA˚yo˚yB̃d&yAvt‚ß
ktyA Evf̃qZEvf̃¯yBAv,. tTA/AEp vAÈ̃ t(pdAT‚pro"(vAEdß
EvEfčc{t˚y-y (vMpdATA‚pro"(vAEdEvEfčc{t˚y-y cA˚yo˚yB̃ß
d&yAvt‚ktyA Evf̃qZEvf̃¯yBAv,; 115;

115. But the relationship of qualifier-qualified is this: in that same state-
ment [”That one is this Devadatta”], Devadatta qualified by that time [the
past], which is the meaning of the word “that” and Devadatta qualified
by this time, which is the meaning of the word “this,” have a relationship
of qualifier-qualified that excludes the difference of one from the other.
So too in this statement [“That you are”] consciousness qualified by being
mediately known and so forth, which is the meaning of the word “that,”
and consciousness qualified by being immediately known and so forth,
which is the meaning of the word “you,” have a relationship of qualifier-
qualified that excludes the difference of one from the other.73

72Commentator Nr.sim. ha Sarasvatı̄ describes co-location or co-reference
(sāmānādhikaran. ya) as the use of words with different significations (pravr. tti-nimitta,
lit. “reasons for use”) for the same object. In this example the words with different sig-
nifications are “that” and “this.” “That” Devadatta, the Sanskrit equivalent of John Doe,
means the Devadatta connected with some previous time and place. “This” Devadatta
means the Devadatta connected with this place and time. Both “that” and “this” in this
example refer to the same Devadatta, thus making this a case of co-reference.

73Nr.sim. ha Sarasvatı̄ points out that the qualifier is the element in the relationship
of qualification that distinquishes and the qualified is the one distinguished. For in-
stance, with the addition of the qualifier “black” black horses are distinguished from
white horses. In the statement “that one is this Devadatta,” “that” can be regarded as the
qualifier of “this” since it distinguishes this Devadatta who is the same as the Devadatta
of the past from those that are not the same. The case is the same if the positions are
reversed: “this one is that Devadatta.” Thus they are capable of mutual qualification. In
such cases, all difference between the two referents is excluded, making them the same.
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1.3.1.3 Indirect Signification

l#yl"ZBAvsMb˚D-t̀ yTA t/{v sfNdAy\fNdyo-tdT‚yovA‚ Evß
zĹt(kAl{t(kAlEvEfč(vpEr(yAg̃nAEvĹd̃vdĄ̃n sh l#yl"ß
ZBAv,. tTA/AEp vAÈ̃ tĆvMpdyo-tdT‚yovA‚ EvzĹpro"(vApß
ro"(vAEdEvEfč(vpEr(yAg̃nAEvzĹc{t˚ỹn sh l#yl"ZBAv,.
iym̃v BAgl"Z̃(ỳQyt̃; 116 ;

116. But the relationship of indirect signification is: in that statement [“that
is this Devadatta”] the words “that” and “this” or their meanings, by giv-
ing up being qualified by the contradictory traits “that time” and “this
time,” have a relationship of indirect signification with the uncontradicted
Devadatta. So in this statement [“that you are”] the words “that” and
“you” or their meanings, through giving up being qualified by contra-
dictory traits like being mediately known and being immediately known,
have a relationship of indirect signification with uncontradicted conscious-
ness.74 This is partial indirect signification (bhāga-laks.an. ā).

1.3.1.4 Failure of Direct Signification

aE-m˚vAÈ̃ nFlm̀(plEmEt vAÈvŠAÈATo‚ n s¡QCt̃. t/ t̀
nFlpdAT‚nFlg̀Z-yo(pß
lpdATo‚(pldý &y-y c fO?SypVAEdB̃d&yAvt‚ktyA˚yo˚yEvf̃qß
ZEvf̃¯y!ps\sg‚-yA˚ytrEvEfč-yA˚ytr-y td{È-y vA vAÈAß
T‚(vA¡FkrZ̃ þmAZA˚trEvroDABAvAĄd̂vAÈAT‚, s¡QCt̃. a/ t̀
t(pdAT‚pro"(vAEdEvEfčc{t˚y-y (vMpdATA‚pro"(vAEdEvEfčc{ß
t˚y-y cA˚yo˚yB̃d&yAvt‚ktyA Evf̃qZEvf̃¯yBAvs\sg‚-yA˚ytß
This does not work in the case of “black” and ”horse.”

74The words “that” and “this” directly signify Devadatta as qualified by that time and
that place and Devadatta as qualified by this time and this place. Indirectly they signify
Devadatta as unqualified by either time or place, but in order for that to happen the
contradictory parts of their meaings ( “that time and place” and “this time and place”)
must be rejected. This sort of signification is called indirect signification. The same is
true of the “that” and the “you” in “that you are.” They indirectly signify unqualified
consciousness and thus show the relationship of indirect signification.



44 Chapter 1. The Essentials of Vedānta

rEvEfč-yA˚ytr-y td{È-y vA vAÈATA‚¡FkAr̃ þ(y"AEdþmAZß
EvroDAŠAÈATo‚ n s¡QCt̃; 117; ( td̀Äm̂

s\sgo‚ vA EvEfčo vA vAÈATo‚ nA/ sMmt,.
aK�X{krs(ṽn vAÈATo‚ Evd̀qA\ mt,; iEt)75

117. In this statement [“that you are”] the meaning is not coherent like in
the statement “the lily is blue.” When the [latter] statement’s meaning is
accepted either as the union with one another of the qualifier-qualified, in
which the quality blue, which is the meaning of the word “blue,” and the
substance lily, which is the meaning of the word “lily,” act as excluders of
differences like whiteness and cloth, or as the oneness with the other of
one of them qualified by that other, the meaning of the sentence is coher-
ent because there is no contradiction through some other means of knowl-
edge. But here [in this case], when one takes the meaning of the sentence
to be the union of the qualifier, [i.e.] consciousness qualified by being me-
diately known and so forth, which is the meaning of the word “that,” with
the qualified, [i.e.] consciousness qualified by being immediately known
and so forth, which is the meaning of the word “you,” through the exclu-
sion of their mutual differences, or [when one takes the meaning of the
sentence to be] the oneness with the other of one of them qualified by that
other, the meaning of the sentence is not coherent because of its contradic-
tion by other means of knowledge [such as perception, and so forth]. (It is
said:

Connection or qualification
Is not the meaning preferred here.
The statement’s meaning the wise consider
To be unbroken unity. (Pañcadaśı̄, 7.75)76

75This verse is not found in Medhācaitanya’s edition, but is in the other editions.
76The author begins to explain why, in the Advaita interpretation, the great pronounce-

ment “that you are” is an example of partial indirect signification. Indirect signification
is appealed to when direct signification fails for some reason. That will be demonstrated
in the next section along with two types of indirect signification: that involving rejec-
tion and that not involving rejection of the direct sense. The great pronouncement “That
you are,” as we shall see, requires partial rejection and partial non-rejection of the direct
meaning. It is, therefore, partial indirect signification.
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1.3.1.5 Indirect Signification Involving Rejection

a/ t̀ g¡AyA\ Goq, þEtvstFEt vAÈv>jhě"ZAEp n s¡ß
QCt̃. t/ t̀ g¡AGoqyorADArAD̃yBAvl"Z-y vAÈAT‚-yAf̃qto
EvzĹ(vAŠAÈAT‚mf̃qt, pEr(y>y t(sMbE˚DtFrl"ZAyA ỳÄß
(vA>jhě"ZA s¡QCt̃. a/ t̀ pro"(vApro"(vAEdEvEfčc{ß
t˚y{k(v!p-y vAÈAT‚-y BAgmA/̃ EvroDAĽAgA˚trmEp pEr(yß
>yA˚yl"ZAyA aỳÄ(vA>jhě"ZA n s¡QCt̃ ; 118;

118. Here [in the case of “that you are”], however, the indirect signification
that involves rejection is not appropriate as it is in the sentence “the village
resides on the Ganges.” There [in the village statement], since the mean-
ing of the statement — which posits an [impossible] supporting and sup-
ported relationship between the Ganges and the village — is entirely con-
tradicted, and since only after completely rejecting that meaning does the
indirect signification of [the village’s being on] the bank connected with
[the Ganges] become applicable, indirect signification involving rejection
is appropriate. Here, however, [in the statement “that you are”], since
the meaning of the statement, which posits the oneness of consciousness
characterized by both mediacy and immediacy, is only partially contradic-
tory and since rejecting the other [non-contradictory] part as well [as the
contradictory part] and indirectly signifying something else is unjustified,
indirect signification involving rejection is not applicable here.

n c g¡Apd\ -vAT‚pEr(yAg̃n tFrpdAT« yTA l"yEt tTA t(pß
d\ (vMpd\ vA -vAT‚pEr(yAg̃n (vMpdAT« t(pdAT« vA l"y(vt,
k̀to jhě"ZA n s¡QCt iEt vAQym̂. t/ tFrpdAŹvZ̃n tdß
TA‚þtFtO l"ZyA t(þtF(yp̃"AyAmEp tĆvMpdyo, Ź́ymAZ(ṽn
tdT‚þtFtO l"ZyA p̀nr˚ytrpd̃nA˚ytrpdAT‚þtF(yp̃"ABAvAt̂;
119;

119. Nor can it be objected: “just as the word ‘Ganges’ indirectly signifies
the meaning ‘bank’ by giving up its own meaning, so too let the word ‘that’
or the word ‘you’ signify, after giving up their own meanings, the mean-
ing ‘you’ [in the case of that] or the meaning ‘that’ [in the case of you] and,
thus, why is indirect signification involving rejection not appropriate?” [To
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this objection the reply is] though there [in the Ganges statement] there is
a dependence on indirect signification when the meaning “bank” is not
perceived because the word “bank” is not heard, here, because the words
“that” and “you” are heard [in the statement], there is no further depen-
dence for the apprehension of their meanings on the apprehension of the
meaning of one of them by means of the other of them through indirect
signification.

1.3.1.6 Indirect Signification Involving Non-rejection

a/ foZo DAvtFEtvAÈvdjhě"ZAEp n s¡QCt̃. t/ foZß
g̀Zgmnl"Z-y vAÈAT‚-y EvzĹ(vAĄdpEr(yAg̃n tdAŹyAŸAß
Edl"ZyA tEŠroDpErhArsMBvAdjhě"ZA sMBvEt. a/ t̀
pro"(vApro"(vAEdEvEfčc{t˚y{k(v-y vAÈAT‚-y EvzĹ(vAĄdß
pEr(yAg̃n t(sMbE˚Dno y-y k-yEcdT‚-y lE"t(ṽ_Ep tEŠroß
DpErhArAsMBvAdjhě"ZAEp n sMBv(ỹv; 120;

120. Here indirect signification involving non-rejection [of the primary
meaning] does not fit like [it does] in the statement “The bay runs.” There,
because the statement’s meaning, which is that the color “bay,” a qual-
ity, is moving, is contradictory,77 and because it is possible to remove that
contradiction by indirectly signifying the horse that is the substratum of
that quality without rejecting the meaning [of bay], indirect signification
involving non-rejection is possible. Here [in the statement “that you are”],
however, the meaning of the statement, which is that consciousness char-
acterized by both mediacy and immediacy is one, is contradictory, and it
is not possible to remove that contradiction, even when something related
to the direct meaning is indirectly signified, without giving up the direct
meaning. For these reasons, indirect signification involving non-rejection
is not possible.

n c t(pd\ (vMpd\ vA -vAT‚EvzĹA\fpEr(yAg̃nA\fA˚trsEht\ (vß
MpdAT« t(pdAT« vA l"y(vt, kT\ þkArA˚tr̃Z BAgl"ZA¡Fß
krZEmEt vAQym̂. ek̃n pd̃n -vATA«fpdATA‚˚troByl"ZAyA

77It is deemed impossible for qualities to move by themselves.
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asMBvA(pdA˚tr̃Z tdT‚þtFtO l"ZyA p̀n-t(þtF(yp̃"ABAvAß
Î; 121;

121. Nor can it be objected: “let either the word ‘that’ or the word ‘you’
give up the contradictory part of its meaning and indirectly signify either
the ‘you’ meaning or the ‘that’ meaning [respectively] and thus why ac-
cept partial indirect signification in some other manner?” [That cannot be]
because it is impossible to signify indirectly both a word’s own meaning
and the meaning of another word by means of only one word and because
when the meaning of a word is conveyed by that word there is no necessity
of conveying that meaning again by means of indirect signification.

t-mAŊTA so_y\ d̃vdĄ iEt vAÈ\ tdTo‚ vA t(kAl{t(kAlEvEfß
čd̃vdĄl"Z-y vAÈAT‚-yA\f̃ EvroDAEŠzĹt(kAl{t(kAlEvEfčß
(vA\f\ pEr(y>yAEvzĹd̃vdĄA\fmA/\ l"yEt tTA tĆvmsFEt vAß
È\ tdTo‚ vA pro"(vApro"(vAEdEvEfčc{t˚y{k(vl"Z-y vAÈAß
T‚-yA\f̃ EvroDAEŠzĹpro"(vApro"(vAEdEvEfč(vA\f\ pEr(y>yAß
EvzĹmK�Xc{t˚ymA/\ l"yEt; 122;

122. Therefore, the statement “that one is this Devadatta” or its mean-
ing, because its meaning (which posits a Devadatta qualified by both that
time and this time) is contradictory in part, indirectly signifies Devadatta
himself who is the uncontradicted [portion of the meaning] after giving
up the contradictory portions — his being qualified by both that time and
this time. In a similar way, the statement “that you are” or its meaning
(which is partially contradictory because of positing a sameness of con-
sciousness that is characterized by both mediacy and immediacy) indi-
rectly signifies unfragmented consciousness, the uncontradicted [portion
of the meaning], after giving up the contradictory portions — its being
qualified by both mediacy and immediacy.

1.3.1.7 ”I am Brahman”

aTAD̀nAh\ b}ĲA-mF(yǹBvvAÈATo‚ v�y‚t̃. evmAcAỹ‚ZA@yAroß
pApvAdp̀r,sr\ tĆvMpdATO‚ foDEy(vA vAÈ̃nAK�XAT̃‚_vboEDß
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t̃_EDkAErZo_h\ En(yf̀Ĺb̀Ĺm̀Äs(y-vBAvprmAn˚dAn˚tAŠy\ b}ß
ĲA-mF(yK�XAkArAkAErtA EcĄv̂EĄzd̃Et; 123;

123. Now then the meaning of the statement of realization “I am Brahman”
is described. Thus, having clarified the meanings of “that” and “you”
following the [teaching of] superimposition and disabusal, when the un-
fragmented meaning is made known by the teacher through the statement
[“that you are”], a mental operation arises for the qualified student that is
shaped by unfragmented form [Brahman]: “I am the eternal, pure, liber-
ated, true-natured, most joyful, unlimited, unparalleled Brahman.”

1.3.1.8 The Mental Event Shaped by Unfragmented Form

sA t̀ Ec(þEtEbMbsEhtA stF þ(ygEBàmâAt\ pr\ b}Ĳ EvqyFß
k̂(y tŃtAâAnm̃v bADt̃. tdA pVkArZt˚t̀dAh̃ pVdAhvdEKlß
kAy‚kArZ̃_âAñ bAEDt̃ sEt t(kAy‚-yAEKl-y bAEDt(vAĄd˚tß
B́‚tAK�XAkArAkAErtA EcĄv̂EĄrEp bAEDtA BvEt; 124;

124. But that mental operation being combined with the reflection of con-
sciousness takes as its object the unknown, highest Brahman, non-different
from the inner Self, and impedes the ignorance covering it. Then, like the
burning of a cloth when its cause, the thread, burns, when ignorance, the
cause of all effects, is impeded, all of its effects also are impeded and be-
cause of that the mental operation shaped by unfragmented form, which
is among those effects, is impeded, too.

1.3.1.9 Reflected Consciousness Overpowered

t/ v̂ĄO þEtEbEMbt\ c{t˚ymEp yTA dFpþBAEd(yþBAvBAsnAß
smTA‚ stF tyAEBB́tA BvEt tTA -vyMþkAfmAnþ(ygEBàprß
b}ĲAvBAsnAnh‚tyA t̃nAEBB́t\ s(-vopAEDB́tAK�Xv̂Ą̃bA‚EDt(vAß
Ňp‚ZABAṽ m̀KþEtEbMb-y m̀KmA/(vv(þ(ygEBàprb}ĲmA/\ Bvß
Et; 125;

125. Just as the light of a lamp, being unable to illumine the light of
the sun, is [instead] overwhelmed by it, so the reflected consciousness
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in that [mental operation], being unable to illumine that self-illuminous
supreme Brahman, which is non-different from the internal Self, is over-
powered by it. And because that unfragmented mental operation, which
is its [reflected consciousness’] delimiter, is impeded, only supreme Brah-
man, non-different from the internal Self remains, just as the reflection of
a face becomes the face itself when the mirror is removed.

ev\ c sEt mns{vAǹdý č&y\ y˚mnsA n mǹt i(ynyo, Ź̀(yorEvß
roDo v̂EĄ&yA=y(vA¡FkAr̃Z Pl&yA=y(vþEtq̃DþEtpAdnAt̂. td̀ß
Äm̂

Pl&yA=y(vm̃vA-y fA-/k̂EĽEn‚vAErtm̂.
b}Ĳ�yâAnnAfAy v̂EĄ&yAEØrp̃E"tA; iEt
-vyMþkAfmAn(vAàABAs upỳ>yt̃ c; iEt c; 126;

126. And when such is the case, the two revealed texts “it is to be seen by
the mind” (Br.had. U., 4.4.19) and “that which one does not know by the
mind” (Kena U., 1.5) do not contradict one another, because [in this unique
case] while pervasion of the operation is accepted, pervasion of result is
denied.78 That is said:

Its pervasion of the result, indeed,
is forbidden by writers of scripture.
For the destruction of ignorance in Brahman,
pervasion of operation is accepted. (Pañcadaśı̄, 6.90)

78This is a somewhat difficult point to understand. It depends on knowing how the
Vedāntin understands the way cognition takes place. Ordinarily, there are two aspects
of cognition: the operation (vr. tti) of the mind which destroys the ignorance covering an
object and then the revelation of that object itself by the reflected consciousness of the
mind, which revelation is thought of as the result (phala). This holds true for all cogni-
tions except when the object is Brahman. When Brahman is the object of the cognition,
the first aspect (vr. tti) still operates in destroying ignorance, but the second aspect (phala)
which illumines the object with reflected consciousness cannot function because the “ob-
ject” (Brahman) is itself the self-luminous source of all illumination. It would be like
holding up a candle to try to illumine the sun. This in the view of the Vedāntin resolves
a contradiction found in the Upanis.ads which seem to say both that the mind can and
cannot know Brahman. As operation it can and as result it cannot. This is explained in
more detail in the next section.
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and,

Because of being self-illuminating,
reflection [by another] is improper. (Pañcadaśı̄, 6.92)

jXpdATA‚kArAkAErtEcĄv̂Ą̃Ev‚f̃qo_E-t. tTAEh ay\ GV iEt
GVAkArAkAErtEcĄv̂EĄrâAt\ GV\ EvqyFk̂(y tŃtAâAnEnrsnß
p̀r,sr\ -vgtEcdABAs̃n jX\ GVmEp BAsyEt. td̀Äm̂

b̀EĹt(-TEcdABAsO ŠAvEp &yAÙ̀to GVm̂.
t/AâAn\ EDyA n[ỹdABAs̃n GV, -P̀r̃t̂; iEt;

yTA þdFpþBAm�Xlm˚DkArgt\ GVpVAEdk\ EvqyFk̂(y tŃtAß
˚DkArEnrsnp̀r,sr\ -vþByA tdEp BAsytFEt; 127;

127. The mental operation that assumes the form of a material object is
different. For example, the mental event that assumes the form of a pot
[in the cognition] “this is a pot” making an unknown pot its object, after
removing the ignorance in it, illumines the unconscious pot with the re-
flection of consciousness in itself [i.e. in the mental operation]. That is
stated:

Intellect and the reflected consciousness in it,
both of them pervade the pot.
The ignorance in it [the pot] is destroyed by intellect,
the pot is revealed by the reflection [of consciouness]. (Pañcadaśı̄,

7.91)

[It is] just as the circle of light of a lamp, falling on a pot or cloth in dark-
ness, illuminates them with its own light after destroying the darkness
there.
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1.4 The Means to Enlightenment

evB́t-v-v!pc{t˚ysA"A(kArpy‚˚t\ ŹvZmnnEnEd@yAsnsmAß
@yǹďAn-yAp̃E"t(vAĄ̃_Ep þd[y‚˚t̃; 128;

128. Because one is dependent upon the performance of listening, think-
ing, contemplating, and concentration until one has such a direct experi-
ence of consciousness as one’s own true nature, they, too, will be demon-
strated.

1.4.1 Listening

ŹvZ\ nAm qX̂EvDEl¡{rf̃qṽdA˚tAnAmEŠtFyv-t̀En tA(pyA‚vDAß
rZm̂. El¡AEn t́pĞmops\hArA<yAsAṕv‚tAPlAT‚vAdoppĆyAHyAß
En . td̀Äm̂79

upĞmopsMhArA<yAso_ṕv‚tA Plm̂.
aT‚vAdoppĄF c El¡\ tA(py‚EnZ‚ỹ; 129;

129. Listening is determining the meaning of limitless Vedānta texts to be
the non-dual substance by means of the six indicators. The indicators are
the opening statement, the closing statement, repetition, novelty, result,
glorification, and justification. That is stated:

Opening and closing statements,
repetition, novelty, and result,
glorification as well as justification;
these are the signs in ascertaining themeaning. (Br.hatsam. hitā)

79The following quote is not found in the edition of the text by Hiriyanna. Its inclusion
in the commentary of Nr.sim. ha Sarasvatı̄ suggests that it was not originally a part of the
text.
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1.4.1.1 The Indicators

t/ þkrZþEtpAŊ-yAT‚-y tdAŊ˚tyozppAdnm̀pĞmops\hArO.
yTA CA˚do‘ỹ qW̃ þpAWk̃ þkrZþEtpAŊ-yAEŠtFyv-t̀n ekß
m̃vAEŠtFyEm(yAdAṽtdA(MyEmd\ sv‚Em(y˚t̃ c þEtpAdnm̂. þkß
rZþEtpAŊ-y v-t̀n-t˚m@ỹ pOn,p̀˚ỹn þEtpAdnm<yAs,. yTA
t/{vAEŠtFyv-t̀no m@ỹ tĆvmsFEt nvk̂(v, þEtpAdnm̂. þkß
rZþEtpAŊ-yAEŠtFyv-t̀n, þmAnA˚trAEvqyFkrZmṕv‚tA. yTA
t/{vAEŠtFyv-t̀no mAnA˚trAEvqyFkrZm̂. Pl\ t̀ þkrZþEtpAß
Ŋ-yA(mâAn-y tdǹďAn-y vA t/ t/ Ź́ymAZ\ þyojnm̂. yTA
t/AcAy‚vAn̂ p̀zqo ṽd t-y tAvd̃v Ecr\ yAvà Evmo#ỹ_T sMpß
(-y i(yEŠtFyv-t̀âAn-y t(þAEØ, þyojn\ Ź́yt̃. þkrZþEtpAß
Ŋ-y t/ t/ þf\snmT‚vAd,. yTA t/{v ut tmAd̃fmþA"o ỹß
nAŹ̀t\ Ź̀t\ Bv(ymt\ mtmEvâAt\ EvâAtEm(yEŠtFyv-t̀þf\snm̂.
þkrZþEtpAŊAT‚sADñ t/ t/ Ź́ymAZA ỳEÄzppEĄ,. yTA t/
yTA sOMy{k̃n m̂E(p�X̃n sv« m̂˚my\ EvâAt\ -yAŠAcArMBZ\ EvkAß
ro nAmD̃y\ m̂EĄk̃(ỹv s(yEm(yAdAvEŠtFyv-t̀sADñ EvkAr-y
vAcArMBZmA/(ṽ ỳEÄ, Ź́yt̃; 130;

130. The opening and closing is the presentation of the meaning that is to
be established by a treatise at its beginning and its end, as, for instance, in
the sixth section of the Chāndogya Upanis.ad, the non-dual substance, which
is the meaning to be established in the text, is promoted in the beginning
with “one only without a second” (Chānd. U., 6.2.1) and at the end with
“all of this is one with that” (Chānd. U., 6.8.7). Repetition is the repeated
statement of the matter to be established by a treatise in its middle, as,
for instance, in that same text, the presentation of the non-dual substance
nine times in its middle with “that you are.” Novelty is making the mat-
ter to be established in a treatise beyond the scope of any other means of
knowledge, as, for instance, in that same text the non-dual substance is
presented as beyond the scope of any other means of correct knowledge.
Result, however, is the reason referred to here and there for knowledge
of the Self, or for its cultivation, which is the subject-matter of a treatise.
For instance, in the same text the reason for knowledge of non-dual sub-
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stance is the attainment of that (non- dual substance). [Result] is found in:
“A person who has a teacher knows (Brahman). His delay is as long as
he is not freed (from the body). Then he will attain (Brahman)” (Chānd.
U., 6.14.2). Glorification is the praise here and there of the subject matter
of a treatise, as, for instance, the praise in the same text of the non-dual
substance with: “Did you inquire about that teaching by which the un-
heard becomes heard, the unthought thought, and the unknown known?”
(Chānd. U., 6.1.2-3). Justification is the argument that is heard here and
there in support of the meaning to be established in a treatise, as, for in-
stance, in the same text, in order to establish non-dual substance, an ar-
gument is heard in favor of the mere verbal difference of transformations
with texts like “O dear one, by one lump of clay all clay things are known.
A transformation is only a name originating in speech. ‘Clay,’ indeed is
the truth,” (Chānd. U., 6.1.4).

1.4.2 Thinking

mnn\ t̀ Ź̀t-yAEŠtFyv-t̀no ṽdA˚tATA‚ǹg̀ZỳEÄEBrnvrtmǹEcß
˚tnm̂; 131;

131. Thinking is uninterrupted reflection on the non-dual substance that
one has heard about through arguments favorable to the meaning of the
Vedānta.

1.4.3 Contemplation

EvjAtFyd̃hAEdþ(yyrEhtAEŠtFyv-t̀sjAtFyþ(yyþvAho EnEdß
@yAsnm̂; 132;

132. Contemplation is a flow of cognitions homogenous with non-dual
substance that is free of cognitions of body and so forth that are heteroge-
nous [with non-dual substance].
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1.4.4 Concentration

smAEDEŠ‚EvD, sEvkSpko EnEv‚kSpkŰ̃Et; 133;

133. Concentration is of two kinds: discriminate and non-discriminate.

1.4.4.1 Discriminate Concentration

t/ sEvkSpo nAm âAt̂âAnAEdEvkSplyAnp̃"yAEŠtFyv-t̀En tß
dAkArAkAErtAyAEŰĄv̂Ą̃rv-TAnm̂. tdA m̂˚mygjAEdBAñ_Ep m̂ß
ĽAnvø{tBAñ_=yŠ{t\ v-t̀ BAst̃. td̀ÄmEBỳÄ{,

d̂Ef-v!p\ ggnopm\ prm̂
sk̂EŠBAt\ (vjm̃km"rm̂.
al̃pk\ sv‚gt\ ydŠym̂
td̃v cAh\ stt\ Evm̀Ämom̂; iEt; 134;80

134. Among them, discriminate concentration is the presence of a men-
tal operation that has taken the form of the non-dual substance in the
non-dual substance [but] without dependence on the dissolution of dis-
tinctions such as knower, knowledge, and so forth. Like the perception of
clay even in the perception of clay elephants and so forth, the non-dual
substance appears even in the perception of duality. That is said by the
well-versed:

Of the nature of vision, like the sky, supreme,
80Another verse of unknown origin is found in Medhācaitanya’s edition:

d̂Ef-t̀ f̀Ĺo_hmEvEĞyA(mko.

n m̃_E-t b˚Do n c m̃ Evmo", ;

Pure vision [consciousness] am I,
unchanging in essence.
Neither am I bound nor am I liberated.
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Once manifested, unborn, one, undiminishing,
Unblemished, all-pervasive, is that non-dual,
And that indeed am I, eternally liberated, - “Om”!
(Upadeśa-sāhasrı̄, 73 or 10.1)

1.4.4.2 Non-discriminate Concentration

EnEv‚kSpk-t̀ âAt̂âAnAEdEvkSplyAp̃"yAEŠtFyv-t̀En tdAkAß
rAkAErtAyAEŰĄv̂Ą̃rEttrAm̃kFBAṽnAv-TAnm̂ ; 135;

135. Non-discriminate concentration is the highly unified abidance in the
non-dual substance of a mental operation that has taken its form and that
depends on the dissolution of distinctions such as knower, knowledge,
and so forth.

tdA t̀ jlAkArAkAErtlvZAnvBAs̃n jlmA/AvBAsvdEŠtFß
yv-(vAkArAkAErtEcĄv̂ĆynvBAs̃nAEŠtFyv-t̀mA/m̃vAvBAst̃ .
ttŰA-y s̀q̀Ø̃ŰAB̃dfňA n BvEt. uBy/ v̂ĆyBAñ smAñ_Ep
t(sĽAvAsĽAvmA/̃ZAnyoB̃‚doppĄ̃,; 136;

136. Then, however, like the appearance of only water through the non-
appearance of salt that has assumed the form of water,81 through the non-
appearance of the mental operation that has assumed the form of non-
dual substance, only non-dual substance appears. And then there is no
confusion concerning a lack of distinction between it [non-discriminate
concentration] and deep sleep, because, although they are the same with
respect to the non-cognition of the mental operation in both, their differ-
ence is justified on the basis of its [the mental operation’s] persistence [in
non-discriminate concentration] and its absence [in deep sleep].

81This is a reference to a story told in the Chāndogya Upanis.ad (6.13) about the teacher
Uddālaka Ārun. i who asked his son Śvetaketu to place a lump of salt in a container of
water and leave it overnight. The next day the sage asks his son to retrieve the salt.
Naturally, the salt is gone having dissolved into the water. Śvetaketu, however, was able
to taste the salt in the water, but not see it. There, the salt stood for the all-pervading
nature of the Self or Brahman. Here, it represents the highest state of concentration, non-
discriminate concentration in which the mind is still present, but cannot be distinguished
from the non-dual substance. The example is also used in the Br.had-āran. yaka Upanis.ad
(2.4.12).
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1.4.4.3 The Eight Parts of Concentration

a-yA¡AEn ymEnymAsnþAZAyAmþ(yAhArDArZA@yAnsmADy, ;
137;

137. The subsidiary parts of that (non-discriminate concentration) are re-
straint, observance, posture, breath control, withdrawal, fixation, medita-
tion, and concentration.82

t/AEh\sAs(yA-t̃yb}ĲcyA‚pErg}hA ymA, ; 138;

138. Therein, the restraints are non-violence, [speaking] the truth, not
stealing, celibacy, and lack of possessiveness.

fOcs˚toqtp,-vA@yAỹŸrþEZDAnAEn EnymA,; 139;

139. The observances are cleanliness, satisfaction, austerity, study, and
worship of the lord.

krcrZAEds\-TAnEvf̃ql"ZAEn pŤ-vE-tkAdF˚yAsnAEn;140;

140. The postures are particular arrangements of the hands, feet, and so
forth such as the lotus posture, the svastika posture and the rest.

r̃ckṕrkk̀MBkl"ZA, þAZEng}hopAyA, þAZAyAmA, ; 141;

141. Ways of restraining the breath characterized by exhaling, inhaling,
and retaining are breath control.

iE˚dý yAZA\ -v-vEvqỹ<y, þ(yAhrZ\ þ(yAhAr,; 142 ;

142. Withdrawal is drawing the senses away from their respective objects.

aEŠtFyv-t̀˚y˚tErE˚dý yDArZ\ DArZA; 143;

143. Holding the inner sense [the mind] on the non-dual substance is fixa-
tion.

t/AEŠtFyv-t̀En EvEQCŊ EvEQCŊA˚tErE˚dý yv̂EĄþvAho @yAnm̂;
144;

82Here the system of classical yoga consisting of eight steps or parts is adapted to the
practice of Advaita Vedānta.
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144. Meditation is the occasionally interrupted flow of mental operations
toward the non-dual substance.

smAED-t́Ä, sEvkSpk ev; 145;

145. Concentration, however, is the discriminate concentration described
before.

1.4.4.4 Obstacles to Concentration

evm-yAE¡no EnEv‚kSpk-y lyEv"̃pkqAyrsA-vAdl"ZAŰ(vAß
ro EvÍA, sMBvE˚t; 146;

146. So, too, are possible four impediments to this primary, non-discriminate
concentration: dissolution, distraction, being tainted, and indulgence in
joy.

ly-tAvdK�Xv-(vnvlMbñn EcĄv̂Ą̃En‚dý A ; 147;

147. First of all, dissolution is the sleep of the mental operation through
not resorting to unbroken substance.

aK�Xv-(vnvlMbñn EcĄv̂Ą̃r˚yAvlMbn\ Ev"̃p,; 148;

148. Distraction is a mental operation’s resorting to other things through
not resting in unbroken substance.

lyEv"̃pABAṽ_Ep EcĄv̂Ą̃ rAgAEdvAsnyA -tNDFBAvAdK�Xvß
-(vnvlMbn\ kqAy,; 149;

149. Even when there is no dissolution or distraction, there is tainting
which is not resorting to unbroken substance because of being blocked by
the latent impressions of passion and so forth.

aK�Xv-(vnvlMbñ_Ep EcĄv̂Ą̃, sEvkSpkAn˚dA-vAdn\ rsAß
-vAd,. smA@yArMBsmỹ sEvkSpkAn˚dA-vAdn\ vA ; 150;

150. Indulgence in joy is the mental operation’s relishing of the joy of
discriminate concentration even without resorting to unbroken substance,
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or, the mental operation’s relishing of the joy of discriminate concentration
at the time of the beginning of concentration.

añn EvÍct̀čỹn EvrEht\ EcĄ\ EnvA‚tdFpvdcl\ sdK�Xc{tß
˚ymA/mvEtďt̃ ydA tdA EnEv‚kSpk, smAEDEr(ỳQyt̃; 151;
151. Therefore, when the mind, free of the four types of impediments,
being motionless like a lamp flame in a windless place, is situated in un-
broken consciousness alone, that is called non-discriminate concentration.

td̀Äm̂

lỹ sMboDỹEÎĄ\ EvE"Ø\ fmỹ(p̀n,.
skqAy\ EvjAnFyAQCmþAØ\ n cAlỹt̂;
nA-&sAdỹdý s\ t/ En,s¡, þâyA Bṽd̂; iEt;

yTA dFpo EnvAt-To ñ¡t̃ sopmA -m̂t̃Et c; 152;

152. That is said:

In dissolution should one awaken,
The mind distracted one must control,
The tainted mind one should know well,
Do not force a mind possessed of control,
One should not enjoy sentimental rapture,
One becomes free of attachment to that by wisdom. (Gaud. apāda-

kārikā, 3.44-45)

As a lamp in a windless place moves not,
That is the analogy [to be] remembered. (Bhagavad-gı̄tā, 6.19)

1.5 The Living Liberated

aT jFv˚m̀Äl"Zm̀Qyt̃. jFv˚m̀Äo nAm -v-v!pAK�Xf̀Ĺb}Ĳß
âAñn tdâAnbADnŠArA -v-v!pAK�X̃ b}ĲEZ sA"A(k̂t̃ s(yâAß
nt(kAy‚sEÑtkm‚s\fyEvpy‚yAdFnAmEp bAEDt(vAdEKlb˚DrEhß
to b}ĲEnď,.
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EBŊt̃ ãdyg}E˚TE[CŊ˚t̃ sv‚s\fyA, .
"Fy˚t̃ cA-y kmA‚EZ tE-m˚d̂č̃ prAvr i(yAEdŹ̀t̃,;

153;

153. Now the characteristics of one liberated while yet alive are described.
A person liberated while still living is established in Brahman and free of
all bindings because when he witnesses his own true essence, unbroken
Brahman, by means of the eradication of ignorance about it by knowledge
of his own true nature as pure Brahman, ignorance and its effects, accu-
lumated results of past action, doubt and error are eradicated. [This is
known] from the revealed text:

The knot in the heart is broken,
All doubts are cut asunder,
And his actions are destroyed
When the highest is seen. (Mu.U., 2.28)

ay\ t̀ &ỳ(TAnsmỹ mA\sfoEZtm̀/p̀rFqAEdBAjñn frFr̃ZA˚@yß
mA˚ŊApV̀(vAEdBAjññE˚dý yg}Am̃ZAfnAyAEppAsAfokß
mohAEdBAjñn a˚t,krZ̃n c tĄ(ṕv‚ṕv‚vAsnyA EĞymAZAEn
kmA‚EZ B̀>ymAnAEn âAnAEvzĹArĹPlAEn c p[yàEp bAEDtß
(vA(prmAT‚to n p[yEt. yT̃dEm˚dý jAlEmEtâAnvA\-tEd˚dý jAl\
p[yàEp prmAT‚EmdEmEt n p[yEt. fc"̀rc"̀Erv skZo‚_kZ‚
iv smnAamnA iv sþAZo_þAZ iṽ(yAEdŹ̀t̃,. uÄ\ c

s̀q̀Øv>jAg}Et yo n p[yEt
Šy\ c p[yàEp cAŠy(vt,.
tTA c k̀v‚àEp EnE¯ĞyŰ y,
sA(mEvàA˚y itFh EnŰy,; iEt; 154;

154. That person, when not situated [in concentration], sees the actions
being performed through various previously planted, latent impressions
and the already fructifying results he is enjoying that are not inconsistent
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with knowledge through his body which is a repository of flesh, blood,
urine and stool, through his senses which are the loci of blindness, slow-
ness, and clumsiness, and through his internal organ which is the bearer
of hunger, thirst, sadness, delusion, and so forth; but because they are
refuted he does not see them as truly real. [It is] just like someone who
knows “this is a magic trick;” even though he sees the magic he does not
think “this is really happening.” [This is known] from the revealed text:

Though possessing eyes, he is as if without eyes;
though having ears, he is as if without ears;
though having a mind, he is as if without a mind;
and though having life, he is as if without life.83

It is also said:

One who in waking is like one in dreamless sleep,
And, though seeing duality, sees it not
Because of being non-dual,
And who is actionless, though acting,
He is a knower of Self, no one other.
This is certain. (Upadeśa-sāhasrı̄, 84)

a-y âAnA(ṕv« EvŊmAnAnAm̃vAhArEvhArAdFnAmǹv̂EĄvQC̀BvAsß
nAnAm̃vAǹv̂EĄB‚vEt f̀BAf̀ByorOdAsF˚y\ vA. td̀Äm̂

b̀ĹAŠ{tstĆv-y yT̃čAcrZ\ yEd.
f̀nA\ tĆvd̂fAÑ{v ko B̃do_f̀EcB"Z̃; iEt;

b}ĲEvĆv\ tTA m̀ÆA s aA(mâo n c̃tr iEt c; 155;

155. Just as the modes of eating, relaxation, and so forth that existed before
this one’s attainment of knowledge continue, so do his auspicious latent
impressions, or he becomes indifferent to both auspicious and inauspi-
cious latencies. That is said:

83I have not been able to find a reference for this statement in any of my sources.
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If one awakened to the non-dual truth acted with abandon,
What difference would there be between such persons and dogs
In the matter of eating unclean things? (Nais.karmya-siddhi, 4.621)

and

One who has given up being “a knower of Brahman”
Is a [true] knower of Self, not any other. (Upadeśa-sāhasrı̄, 115)

tdAnFmmAEn(vAdFEn âAnsADnA˚yŠ̃č̂(vAdy, sŃ̀ZAŰAlňArvdß
ǹvĄ‚˚t̃. td̀Äm̂

u(pàA(mAvboD-y İŠ̃č̂(vAdyo g̀ZA, .
ayŒto Bv˚(y-y n t̀ sADn!EpZ,; iEt; 156;

156. Then the prerequisites of knowledge, not being conceited and so
forth, and the good qualities, such as not being hateful and so forth, follow
like ornaments. That is said:

For one who has awakened to the Self
The qualities, headed by freedom from hate,
Appear without any effort,
Not through cultivation. (Nais.karmya-siddhi, 4.69)

Ek\ bh̀nA ay\ d̃hyA/AmA/AT‚EmQCAEnQCApr̃QCAþAEptAEn s̀Kß
d̀,Kl"ZA˚yArNDPlA˚yǹBvà˚t,krZABAsAdFnAmvBAsk, sß
˚-tdvsAñ þ(ygAn˚dprb}ĲEZ þAZ̃ lFñ s(yâAnt(kAy‚s\-kAß
rAZAmEp EvnAfA(prmk{vSymAn˚d{krsmEKlB̃dþEtBAsrEhtß
mK�Xb}ĲAvEtďt̃ . n t-y þAZA u(ĞAmE˚t , a/{v smvlFy˚t̃
Evm̀ÄŰ Evm̀Qyt i(yAEdŹ̀t̃,; 157;

157. What need is there for more [discussion]? This one while experienc-
ing the results that have already begun which were brought about by de-
sire, want of desire, or the desire of others, consisting of happiness and dis-
tress, for only as long as his body remains, becomes the illuminator of the
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semblance of an internal organ, and so forth; and when that ends and his
life force is dissolved in the highest Brahman which is internal joy, then fol-
lowing the destruction of ignorance and its effects, [namely] the latent im-
pressions, only unbroken Brahman, the highest singularity, the same as joy
[bliss], free of all appearance of distinction remains. [This is known] from
revealed texts such as: “Nor do his life forces pass on” (Br.had-āran. yaka U.,
4.4.6), “Into this indeed do they dissolve” (Br.had-āran. yaka U., 3.2.11), and
“The liberated one is liberated” (Kat.ha U., 5.1).

Thus ends the Essentials of Vedānta (Vedānta-sāra)
of Sadānanda Yogı̄ndra.
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Chapter 1

First Truth-Jewel: Hari is Supreme

jyEt ŹFgoEv˚do gopFnAT, s mdngopAl, .
v#yAEm y-y k̂pyA þm̃yrŒAvlF\ ś#mAm̂ ; 1 ;

1. Victory to Śrı̄ Govinda, Gopı̄nātha [lord of the cowherd girls, the gopı̄s],
Madanagopāla [the intoxicating cowherd]. I shall by his grace present the
concise Necklace of Truth-Jewels.1

BÅABAs̃nAEp toq\ dDAñ
DmA‚@y"̃ EvŸEn-tAErnAEß .
En(yAn˚dAŠ{tc{t˚y!p̃
tĆṽ tE-mEà(ymA-tA\ rEtn‚, ; 2 ;
2. May our attraction always stay fixed on that [ultimate] truth who is
pleased by even the semblance of bhakti,2 the overseer of dharma, whose

1By double entendre, the three major images of the Caitanya Vais.n. ava tradition are
praised in this verse. They are Govinda, Gopı̄nātha, and Madanamohana. Govinda is the
image of Kr.s.n. a that was discovered and worshiped by Rūpa Gosvāmin, Gopı̄nātha by
Madhu Pan. d. ita, and Madanamohana by Sanātana Gosvāmin.

2I have tended to leave the Sanskrit term bhakti in this translation. Though it is often
translated as “devotion,” that meaning applies only to some parts of the linguistic hori-
zon of the Sanskrit term. The discussion that follows will elucidate some of the various
meanings the term has.

65
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name delivers the world, whose form is eternal joy, without duality, and
consciousness.3

aAn˚dtFT‚nAmA s̀KmyDAmA yEtjF‚yAt̂ .
s\sArAZ‚vtrEZ\ yEmh jnA, kFt‚yE˚t b̀DA, ; 3 ;
3. May the ascetic named Ānandatı̄rtha, a bastion of joy, whom the wise
praise as a lifeboat in the ocean of transmigration, be victorious.4

BvEt EvEc˚(yA Evd̀qA\
EnrvkrA g̀zprMprA En(ym̂ .
ekAE˚t(v\ Es@yEt yyo -
dyEt ỹn hErtoq, ; 4 ;
4. The faultless chain of teachers is to be meditated on by the wise; by
it single-mindedness is achieved and by that Hari’s [Kr.s.n. a’s] satisfaction
arises.5

3This is a multivalent stanza that can be read in several ways. By one reading, this
stanza appears to glorify the non-dual absolute of Advaita Vedānta. That absolute is
eternal, blissful, and non-dual consciousness. Since that form of Vedānta will be refuted
by the author in this work, his use of that terminology here is playfully taunting. An
alternative interpretation praises the Supreme Self, since the word tattva means a thing’s
own or true nature or the Supreme Self (paramātman) according to the traditional San-
skrit lexicon, the Viśva-kośa. That Supreme Self, in this tradition Kr.s.n. a, has an eternally
joyful form that is non-dual, there being no difference between body and embodied in his
case, and that is consciousness. He oversees the performance of dharma, that is, religious
duty, is pleased even with a mere semblance of devotion, and has names that can deliver
the whole world. A third meaning points to the Supreme Self that appeared recently,
in the Age of Kali, in the forms of Nityānanda, Advaita, and Caitanya. This refers to
Caitanya, the founder of the tradition and his main colleagues Nityānanda and Advaita.

4This refers to Madhvācārya, whom Baladeva regarded as one of the great teachers of
the Vais.n. ava community that the Caitanya tradition belongs to.

5The very first thing to be established by a religious/philosophical school is an au-
thoritative source for its teachings. A school’s teachings are referred to as prameya which
means those truths that are demonstrated by the accepted means of knowing (pramān. a).
Not all schools agree on which of those means are acceptable, but they do agree on what
those means of knowing are. As we shall see in the last chapter of this text, the three
most important means are direct perception (pratyaks.a), inference (anumāna), and testi-
mony (śābda). This discussion of traditions or communities (sampradāya) is intended to
establish the validity of the third of these means of correct knowledge. To the question
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yd̀Ä\ pŤp̀rAZ̃ :

sMþdAyEvhFnA ỹ m˚/A-t̃ EvPlA mtA,
at, klO BEv¯yE˚t c(vAr, sMþdAEyn, .
ŹFb}Ĳzdý snkA v{¯ZvA, E"EtpAvnA,
c(vAr-t̃ klO BA&yA İ̀(kl̃ p̀zqoĄmAt̂ ; ( k ) ;

4a. As said in the Padma Purān. a:

Mantras that are without a community [of transmission]6 are considered
fruitless. Therefore, in the Age of Kali there will be four founders of tra-
ditions: Śrı̄, Brahmā, Rudra, and Sanaka, who are earth-purifying devo-
tees of Vis.n. u.7 Those four shall certainly appear in the Age of Kali from
Purus.ottama [Jagannātha] in Orissa.

rAmAǹj\ ŹF, -vFcĞ̃ m@vAcAy« ct̀m̀‚K, .
ŹFEv¯Z̀-vAEmn\ zdý o EnMbAEd(y\ ct̀,sn, ; ( K ) ;

4b. Śrı̄ [Laks.mı̄] accepted Rāmānuja; the four-faced one [Brahmā] [ac-
cepted] Madhvācārya; Rudra [accepted] Vis.n. usvāmin; and the four Sanas
[accepted] Nimbāditya.8

t/ -vg̀zprMprA yTA :

ŹFk̂¯Zb}Ĳd̃vEq‚bAdrAyZs\âkAn̂ .
“what is the source of these truths about to be presented?” the answer is the testimony of
our tradition or line of authoritative transmitters of those truths. Thus, the unspoken as-
sumption of this and other religious traditions is that authoritative testimony outweighs
direct perception and inference when it comes to knowing ultimate truths.

6Community means here an unbroken line of teachers that pass on the teachings or
sacred mantra. Mantra or verbal formula used in ritual are believed to have no power
unless they are received from one of the accepted communities of transmission by means
of a ritual of initiation (dı̄ks. ā).

7Those are the four major Vais.n. ava communities that were influential at the time of
Baladeva. They are all still active in India today.

8Nimbāditya is another name for Nimbārka.
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ŹFm@vŹFpŤnABŹFmà̂hErmADvAn̂ ;
a"o<yjytFT‚ŹFâAnEs˚D̀dyAEnDFn̂ .
ŹFEvŊAEnEDrAj̃˚dý jyDmA‚n̂ ĞmAŠym̂ ;
p̀zqoĄmb}Ĳ�y&yAstFTA«Ű s\-t̀m, .
tto l#mFpEt\ ŹFm˚mADṽ˚dý\ c BEÄt, ;
tEQC¯yAn̂ ŹFŸrAŠ{tEn(yAn˚dAn̂ jgŃ̀!n̂ ;
d̃vmFŸrEf¯y\ ŹFc{t˚yÑ BjAmh̃ .
ŹFk̂¯Zþ̃mdAñn ỹn En-tAErt\ jgt̂ ; ( g ) ;

4c. Among them, our own succession of teachers is thus: We praise in suc-
cession Śrı̄ Kr.s.n. a, Brahmā, Devars.i, Bādarāyan. a, Madhva, Padmanābha,
Nr.hari, Mādhava, Aks.obhya, Jayatı̄rtha, Jñānasindhu, Dayānidhi, Vidyā-
nidhi, Rājendra, Jayadharman, and also Purus.ottama, Brahman. ya, and
Vyāsatı̄rtha. Then we worship with devotion Laks.mı̄pati, Mādhavendra,
his disciples — Īśvara [Purı̄], Advaita, and Nityānanda, world teachers all
— and the deity [himself], the disciple of Īśvara, Śrı̄ Caitanya, by whom,
through the gift of love for Kr.s.n. a, the world has been saved.

aT þm̃yA�ỳEŇ[y˚t̃ :

ŹFm@v, þAh Ev¯Z̀\ prtmmEKlAßAyṽŊÑ EvŸ\
s(y\ B̃dÑ jFvAn̂ hErcrZj̀q-tArtMyÑ t̃qAm̂ .
mo"\ Ev¯�vEÀlAB\ tdmlBjn\ t-y h̃t̀\ þmAZ\
þ(y"AEd/y\ c̃(ỳpEdfEt hEr, k̂¯Zc{t˚yc˚dý , ; 5
;

Now the truths are indicated:

5. The moonlike Kr.s.n. acaitanya, who is Hari, teaches thus: Madhva taught
that Vis.n. u is supreme and the subject of all sacred texts, the world and
difference are real, living beings are servants at the feet of Hari, there is
a hierarchy among them, liberation is the attainment of the feet of Vis.n. u,
untainted worship of him is [its] cause, and the means of valid knowledge
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are the three headed by direct perception.9

t/ ŹFEv¯Zo, prm(v\ yTA ŹFgopAlopEnqEd :

t-mAt̂ k̂¯Z ev pro d̃v-t\ ŊAỹĄ\ rs̃Ą\ Bj̃Ą\ yj̃t̂
; ( k ) ;

Among those [truths], Vis.n. u’s supremacy as in the Gopālatāpanı̄ Upanis.ad:

5a. Therefore, Kr.s.n. a alone is the supreme deity. One should meditate on
him, savor him, worship him, offer to him.

Ÿ̃tAŸtropEnqEd c :

âA(vA d̃v\ sv‚pAfAphAEn,
"FZ{, Ễf{j‚˚mm̂(ỳþhAEZ, .
t-yAEB@yAnAĄ̂tFy\ d̃hB̃d̃
EvŸ{Ÿy« k̃vlmAØkAm, ; ( K ) ; ( Ÿ̃» u» , 1»11 )

et>ẫy\ En(ym̃vA(ms-T\
nAt, pr\ ṽEdt&y\ Eh EkEÑt̂ ; ( g ) ;
( Ÿ̃» u» , 1»12 )

And in the Śvetāśvatara Upanis.ad (1.11-12):

5b. After knowing the deity, all fetters are destroyed. With the withering
of afflictions,10 birth and death are destroyed. From meditation on him,
at the end of the body [one reaches] the third [abode],11 which is full of
opulence and whole,12 and one has all desires fulfilled.

9That is, direct perception (pratyaks.a), inference (anumāna), and testimony (āpta or
śābda).

10The afflictions (kleśa) are ignorance, egoism, anger, hatred, and clinging. These are
described in the Yoga-sūtra of Patañjali.

11The third abode is an abode beyond the moon and the world of Brahmā, both of
which are places where those returning to the world in future lives go after death. The
third abode is thus believed to be beyond birth and death; it is the world of the Lord.

12Whole (kevala) means single, simple or pure, unmixed with heterogenous or foreign
elements.
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5c. This one is to be known, the eternal situated in the self. Beyond this,
nothing at all is to be known.

ŹFgFtAs̀ c :

mĄ, prtr\ nA˚yE(kEÑdE-t DnÒy ; ( G ) ; ( B»
gF» , 3»3 )

And in the Bhagavad-gı̄tā (3.3):

5d. There is nothing higher than me, O Dhanañjaya [Arjuna]!

h̃t̀(vAEŠB̀c{t˚yAn˚d(vAEdg̀ZAŹyAt̂ .
En(yl#MyAEdmĆvAÎ k̂¯Z, prtmo mt, ; 6 ;
6. Kr.s.n. a is considered supreme because of being the cause [of all],13 the
ground of qualities like all-pervasiveness, consciousness, joy, etc., the pos-
sessor of the eternal Laks.mı̄,14 and so forth.

t/ sv‚h̃t̀(v\ yTAh̀, Ÿ̃tAŸtrA, :

ek, s d̃vo BgvAn̂ vr̃�yo
yoEn-vBAvAnEDEtď(ỹk, ; ( k ) ; ( Ÿ̃» u» , 5»4 )

yÎ -vBAv\ pcEt EvŸyoEn,
pAQyA\Ű svA‚n̂ pErZAmỹŊ, ; ( K ) ; ( Ÿ̃» u» , 5»5 )

13Kr.s.n. a is the cause of the manifest world because he is both its instrumental and
material cause. He is the instrumental cause through his supreme power (parā-śakti), that
is also known as his internal (antaraṅga-śakti) or constitutional power (svarūpa-śakti), and
he is the material cause through his primordial or originating power (pradhāna-śakti), also
known as his external power (bahiraṅga-śakti). His witnessing power (ks. etra-jña-śakti),
also known as his intermediate power (tat.astha-śakti) is expressed as all living beings.
This doctrine of the three powers of the supreme is based on a passage from the Vis.n. u
Purān. a (6.7.61) cited later in this text.

14Laks.mı̄ is the goddess of wealth and good fortune and is considered to be the eternal
consort of Vis.n. u.
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Among those, [his] being the cause of all, as the sage of the Śvetāśvatara
(5.4-5) says:

6a. That one deity, the lord who is to be worshiped, alone oversees the
natures [effects] and the causes [of the world].

6b. And who, the cause of the universe, ripens nature and transforms all
things to be ripened.

EvB̀c{t˚yAn˚d(v\ yTA kAWk̃ :

mhA˚t\ EvB̀mA(mAn\ m(vA DFro n focEt ; ( g ) ;
( k» u» , 4»4 )

[His] all-pervasiveness, consciousness, and joy as [found] in the Kat.ha Upa-
nis.ad (4.4):

6c. Reflecting on the great and all-pervading Self, the wise man does not
lament.15

EvâAns̀K!p(vmA(mfNd̃n bo@yt̃ .
añn m̀ÄgMy(v&ý(pĄ̃ErEt tEŠd, ; 7 ;
7. His having a form of consciousness and joy is understood by this word
“Self” (ātman) [in the previous citation] because of its derivation “attained
by the liberated.” So say those who know.16

vAjsñEynŰAh̀, :
15Aks.aya Kumāra Śāstrı̄ interprets “he does not lament” to mean that he does not

embrace sorrow (śoka) which in the larger sense means the sorrow of transmigration.
That is, the wise man spoken of in this passage is freed from the cycle of transmigration.
Kr.s.n. adeva understands “reflecting on” to mean “knowing and worshiping.”

16The derivation referred to here is: atyate labhyate muktaih. “he [it] is attained by the lib-
erated.” According to Kr.s.n. adeva the man ending (manin) in ātman indicates the object of
the action of the verb atati, that is, the object that is attained. This verse answers the ques-
tion raised about the previous citation which is held to demonstrate the all-pervasiveness,
consciousness, and joy of Kr.s.n. a. The all-pervasivenes is directly stated in the passage
with the word vibhu. Consciousness and joy come from the word ātman.
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EvâAnmAn˚d\ b}Ĳ rAEtdA‚t̀, prAyZm̂ ; ( k ) ; ( b̂»
u» , 3»9»28»7 )

The Vājasaneyin [that is, the sage Yājñavalkya in the Br.hadāran. yaka Upani-
s.ad] (3.9.28.7) said:

7a. Brahman is consciousness and joy, the giver of results to the giver, the
highest resort [of the knower of Brahman].17

ŹFgopAlopEnqEd c :

tm̃k\ goEv˚d\ sEÎdAn˚dEvg}hm̂ ; ( K ) ;

And in the Gopāla-tāpanı̄ Upanis.ad:

7b. That one who is Govinda [Kr.s.n. a] is the embodiment of eternal exis-
tence, consciousness, and joy.

ḿt‚(v\ þEtpĄ&y\ Ec(s̀K-y{v rAgvt̂ .
EvâAnGnfNdAEdkFt‚nAÎAEp t-y tt̂ .
d̃hd̃EhEBdA nA-tF(ỹt̃n{vopdEf‚tm̂ ; 8 ;
8. Consciousness’ and joy’s possession of form is to be grasped by anal-
ogy with musical modes (rāga)18 and also, because of the proclamation [in
scripture] with words like “concentrated consciousness,” his possession
of form [is established].19 By this it is shown tangentially that there is no

17The portion in brackets is supplied from the rest of the verse in the Upanis.ad
(tis. t.hamānasya tadvidah. ).

18The melody analogy is a bit difficult to grasp and this may be a cultural problem.
Both commentators say that just as a musical mode’s form is perceived in an ear satu-
rated by musical experience so is Kr.s.n. a’s form perceived by a mind embued with devo-
tion. According to a traditional verse on classical Indian musical theory there are six ma-
jor musical modes out of which musical compositions are created. These are: Bhairava,
Kauśika, Hindola, Dı̄paka, Śrı̄rāga, and Megharāga.

19The reference here is to a passage in the Gopāla-tāpanı̄ Upanis.ad, which is considered a
revealed text (śruti) in this tradition. The passage is: vijñāna-ghana ānanda-ghanah. sac-cid-
ānandaikarase bhakti-yoge tis. t.hati (2.89). It means: “he who is solidified consciousness and
solidified joy is situated in the yoga of bhakti which is the same as eternal existence, con-
sciousness, and joy”. The word ghana here means “solidified” or “condensed.” Our com-
mentator Kr.s.n. adeva Vedāntavāgı̄śa points out that according to the grammarian Pānini
ghana means form or image (mūrti).
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distinction between the embodied and the body [in his case].20

ḿt‚(v-y{v EvB̀(v\ yTA Ÿ̃tAŸtropEnqEd :

v̂" iv -tNDo EdEv Etď(ỹkŝ
t̃ñd\ ṕZ« p̀zq̃Z sv‚m̂ ; ( k ) ; ( Ÿ̃» u» , 3»9 )

His all-pervasiveness, even though he has form, as in the Śvetāśvatara Upa-
nis.ad (3.9):

8a. The one stands in heaven, erect like a tree.
By that person is all this filled.21

Ŋ̀-To_Ep EnEKl&yApF(yAHyAnA˚ḿEt‚mAn̂ EvB̀, .
ỳgpŔAt̂v̂˚d̃q̀ sA"A(kArAÎ tAd̂f, ; 9 ;
9. From the statement: “though situated in the heavens he pervades ev-
erything,” [we see that] he [both] has form and is all-pervading. He is also
that way because he is present simultaneously to many meditators.

ŹFdfm̃ c :

n cA˚tb‚Ehy‚-y n ṕv« nAEp cAprm̂ .
ṕvA‚pr\ bEhŰA˚tj‚gto yo jgÎ y, ;

t\ m(vA(mjm&yÄ\ m(y‚El¡mDo"jm̂ .
goEpkoĺKl̃ dAßA bb˚D þAk̂t\ yTA ; ( k ) ; ( BA»

p̀» , 10»9»13 - 14 )
20This is an extremely important aspect of Vais.n. ava Vedānta. Though Kr.s.n. a has form

there is no difference between his body and his self. The situation that is believed to hold
among ordinary, embodied beings is that of a duality. The living beings are consciousness
and are distinct from their bodies which are formed of the five material elements.

21The question raised here is: if the Lord has form then how can he be all-pervading?
To have form means to be limited by certain measurements or boundaries. The verse from
the Śvetāśvatara Upanis.ad suggests an example in the form of a tree which above ground
assumes a fixed form and beneath ground pervades the earth with its root system.
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And in the Tenth Canto [of the Bhāgavata Purān. a] (10.9.13-14):

9a. Him of whom there is no inner or outer, no before and after, who
is the before and after, the outer and inner of the universe, who is the
universe. Thinking him her son, though he is the unmanifest, beyond
sensory experience, in mortal form, the cowherd woman tied him to a
wooden mortar like an ordinary boy.22

ŹFgFtAs̀ c :

myA ttEmd\ sv« jgd&yÄḿEt‚nA .
m(-TAEn sv‚BAtAEn n cAh\ t̃¯vvE-Tt, ; ( B» gF» ,

9»4 )

n c m(-TAEn B́tAEn p[y m̃ yogm{Ÿrm̂ ; ( K ) ;
( B» gF» , 9»5 )

And in the Bhagavad-gı̄tā (9.4-5):

9b. I am spread through all this universe with my unmanifest form. All
beings are in me, but I am not in them. Nor, too, are the beings situated in
me. See my godly power.

an˚(yA fEÄr-tFf̃ yogfNd̃n yoQyt̃ .
EvroDBEÒkA sA -yAEdEt tĆvEvdA\ mtm̂ ; 10 ;
10. What is meant by the word yoga [”power” in the previous verse] is
that there is unlimited power in the lord which is the resolver of contra-
dictions.23 This is the opinion of the wise.

aAEdnA sv‚â(v\ yTA m̀�Xk̃ :
22This is a mythological example of Kr.s.n. a’s being simultaneously everywhere and lo-

calized. Kr.s.n. a’s mother Yaśodā ties him to a wooden mortar for misbehaving. He is thus
represented as circumscribed and unlimited at the same time.

23Kr.s.n. adeva interprets the word yoga in the previous verse as “that which is employed
in difficult-to-accomplish tasks, i.e. yoga is inconceivable power.” This word is not to
be taken as the discipline of yoga taught by Patañjali here. The yoga here is more akin
to prayoga or application, the application of one’s force or skill to a task in order to get
it done. One of the contradictions the author has in mind here is Kr.s.n. a’s being both
all-pervading and circumscribed by form.
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y, sv‚â, sv‚Evt̂ ; ( k ) ; ( m̀» u» , 1»1»9 , 2»2»7 )

By “etc.” [in verse 6] is meant omniscience as in the Mun. d. aka Upanis.ad
(1.1.9; 2.2.7):

10a. ... who is all-knowing, all comprehending.24

aAnE˚d(v\ c t{EĄrFyk̃ :

aAn˚d\ b}ĲZo EvŠAà EvB̃Et k̀tŰn ; ( K ) ; ( t{»
u» , 2»9»1 )

And being joyful in the Taittirı̄ya Upanis.ad:

10b. One who knows the joy of Brahman has no fear of anything.25

þB̀(vs̀ãĆvâAnd(vmock(vAEn c Ÿ̃tAŸtrŹ̀tO :

sv‚-y þB̀mFfAn\ sv‚-y frZ\ s̀ãt̂ ; ( g ) ; ( Ÿ̃»
u» , 3»17 )

And his being the master, the friend, the giver of knowledge, and the lib-
erator as [found] in the Śvetāśvatara Upanis.ad:

10c. ... the master of all, the controller, the resort of all, the friend.

þâA c t-mAt̂ þŝtA p̀rAZF ; ( G ) ; ( Ÿ̃» u» ,
4»14 )

10d. From him ancient wisdom is manifested.
24The two words sarva-jña and sarva-vit both meaning “all-knowing.” Aks.aya Kumāra

Śāstrı̄ says in his commentary that the first means knowing everything in general and the
second means knowing all things in particular.

25Both commentators note that the joy referred to here is joy as a quality as opposed to
the joy that is Kr.s.n. a’s very nature described previously. Though Kr.s.n. a is joy by nature,
he is characterized by having eternal joy.
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s\sArmo"E-TEtb˚Dh̃t̀, ; ( R ) ; ( Ÿ̃» u» , 6»16 )

10e. ... the cause of liberation from, maintenance of, and bondage to trans-
migratory existence.

mAD̀y‚Ñ ŹFgopAlopEnqEd :

s(p̀�XrFknyn\ m̃GAB\ v{Ŋ̀tAMbrm̂ .
EŠB̀j\ âAnm̀dý Aä\ vnmAElnmFŸrm̂ ; ( c ) ; ( go»

tA» u» , ṕv‚ 10 )

And [his] sweetness in the Gopāla-tāpanı̄ Upanis.ad:

10f. [Meditating on] the lord who has lotus-like eyes, [complexion] the
color of a cloud, clothes the color of lightning, two arms, the posture
of knowledge, a garland of forest flowers, [one becomes liberated from
worldly existence].26

n EBàA DEm‚Zo DmA‚ B̃dBAn\ Evf̃qt, .
y-mAt̂ kAl, sv‚dA-tF(yAEdDFEv‚d̀qAmEp ; 11 ;
11. The characteristics are not distinguishable from the one characterized,
[but] there is the appearance of distinction because of viśes. a, since even
among the learned there are notions such as “time always exists.”27

evm̀Ä\ nArdpÑrA/̃ :
26Sweetness is defined by Kr.s.n. adeva as the performing of actions in a human form that

can be accomplished only by supreme power. As an example he gives Kr.s.n. a’s sucking
on the breast of the witch Putanā like an ordinary child, and yet sucking out her life and
giving her liberation by doing so.

27The question addressed here is whether all the characteristics discussed so far are
different from Vis.n. u or non-different from him. If they are different from him then they
do not accord with some statements of revealed scripture, Kat.ha U., 4.14, for instance, “the
one who sees the traits as separate chases after them,” and if they are non-different then
the non-qualified absolute which is denied in this tradition is supported. The answer is
that all the characteristics are not really different from Vis.n. u, but appear to be so through
the action of viśes. a. Viśes.a means “distinctive” or “peculiar attribute.” Here it is defined
by both commentators as the “surrogate” of difference, but not (real) difference (Evf̃ß
qŰ B̃dþEtEnEDn‚ B̃d,). This idea is different from the category of the same name in
Nyāya (Indian Logic) that serves to distinguish eternal substances and atomic particles
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Endo‚qṕZ‚g̀ZEvg}h aA(mt˚/o
EnŰ̃tnA(mkfrFrg̀Z{Ű hFn, .
aAn˚dmA/krpAdm̀KodrAEd,
sv‚/ c -vgtB̃dEvvEj‚tA(mA ; ( k ) ;

So is it said in the Nāradapañcarātra:

11a. He has a faultless figure, full of qualities, and is self-reliant, devoid of
an unconscious body and qualities, is possessed of hands, feet, face, and
abdomen of pure joy and is in all ways free of internal distinctions.28

aT En(yl#mFk(v\ yTA Ev¯Z̀p̀rAZ̃ :

En(y{v sA jg˚mAtA Ev¯Zo, ŹFrnpAEynF
yTA sv‚gto Ev¯Z̀-tT{ṽy\ EŠjoĄm ; ( K ) ;

Then, his always being connected with Laks.mı̄, as [is stated] in the Vis.n. u
Purān. a (1.8.15):

11b. She is indeed eternal, the mother of the world, that unfailing Śrı̄ [god-
dess of wealth] of Vis.n. u. Just as Vis.n. u is all-pervading, so indeed is she,
O best of the twice born.

Ev¯Zo, -ỳ, fÄyE-tú-tAs̀ yA kFEt‚tA prA .
s{v ŹF-tdEBà̃Et þAh Ef¯yAn̂ þB̀m‚hAn̂ ; 12 ;
from each other. In Nyāya a viśes. a is what makes two atomic particles that are otherwise
indistinguishable different. Here, however, a viśes. a causes the perception of difference
where there is no difference. The examples are “time always is” and “existence exists.”
By attributing time to time or existence to existence the statements create the appearance
of difference between the subject and predicate when in fact there is no difference.

28There are three kinds of difference. The first is difference among things of the same
type (sajātı̄ya-bheda) like the difference between a mango and a jack-fruit. The second is
difference between things of different types (vijātı̄ya-bheda) like the difference between a
mango and a stone. Lastly, there is internal (svagata) difference like the difference between
the flowers and fruit of the mango tree. In Vis.n. u’s case there is no internal difference
between him and his body or him and his qualities.
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12. Vis.n. u has three energies. The one among them who is proclaimed as
the highest is Śrı̄, who is not different from him. So taught the great master
to his disciples.

t/ E/fEÄEv‚¯Z̀, yTA Ÿ̃tAŸtropEnqEd :

prA-y fEÄEv‚EvD{v Ź́yt̃
-vABAEvkF âAnblEĞyA c ; ( k ) ;

In this, Vis.n. u’s three energies, as [described] in the Śvetāś vatara Upanis.ad
(6.8):

12a. His higher energy, which is innate to him, is described variously as
knowledge, strength, and activity.

þDAn"̃/âpEtg̀‚Z̃f, ; ( K ) ;

and:

12b. ... the master of primordial matter and of the knower of the field [the
living being], the controller of the gun. a. (Śvet. U., 6.16)

ŹFEv¯Z̀p̀rAZ̃ c :

Ev¯Z̀fEÄ, prA þoÄA "̃/âAHyA tTA_prA .
aEvŊAkm‚s\âA_˚yA t̂tFyA fEÄEr¯yt̃ ; ( g ) ; ( Ev»

p̀» , 6»7»61 )

And in the Vis.n. u Purān. a (6.7.61):

12c. Vis.n. u’s energy is proclaimed as higher as well as lower, called the
‘knower of the field;’ [and] another, a third energy, is accepted called igno-
rance and action (karman).

pr{v Ev¯�vEBàA ŹFEr(ỳÄ\ t/{v ( Ev» p̀» , 1»9»44 - 45 ):
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klAkAďAEnm̃qAEdkAlś/-y gocr̃ .
y-y fEÄn‚ f̀Ĺ-y þsFdt̀ s no hEr, ;
þoQyt̃ prm̃fo y, y, f̀Ĺo_=ỳpcArt, .
þsFdt̀ s no Ev¯Z̀rA(mA y, sv‚d̃EhnAm̂ ; ( G ) ;

That the “higher” [power] is Śrı̄ who is non-different from Vis.n. u is stated
there [in the Vis.n. u Purān. a (1.9.44-45)] as well:

12d. May Hari be pleased with us, the pure one whose power is not un-
der the control of time which is made up of units like kalā, kās. t.hā, nimes.a,
and so forth.29 He, though pure, is said metaphorically to be the Lord of
Śrı̄ (paramā);30 may that Vis.n. u, who is the Self of all embodied beings, be
pleased with us.

eqA pr{v E/v̂Ed(y=ỳÄ\ t/{v ( Ev» p̀» , 1»12»69 )

đAEdnF sE˚DnF s\EvĆv˝ỹkA sv‚s\Źỹ .
đAdtApkrF EmŹA (vEy no g̀ZvEj‚t̃ ; ( R ) ;

That this “higher” [power] is threefold is also stated there (1.12.69) as well:

12e. The giver of pleasure, the supporter of being, and the bringer of
awareness are one in you, who are refuge of all. The mixed one which
causes pleasure and pain is not in you who are free of the gun. a.31

29These are some of the units into which time is divided. This statement implies that
since Vis.n. u’s power does not fall under the influence of time, because it is not different
from him, it is eternal as he is eternal.

30The question posed and answered by this statement is that if Vis.n. u is said to be pure,
that is unmixed or undivided, then how can he be called the lord of Śrı̄? If Vis.n. u and Śrı̄
are non-different, how can one of them be said to be the lord of the other? The author
of the Vis.n. u Purān. a says that such statements are to be taken metaphorically only. The
Purān. a, then, supports the non-difference of Vis.n. u and Śrı̄ and is thus cited by the author
of this text as an authority for his assertion of that non-difference.

31The three higher or internal powers of Kr.s.n. a are the pleasure-giving (hlādinı̄), being-
giving (sandhinı̄), and the awareness-giving (sam. vit). The pleasure-giving power is, ac-
cording to Kr.s.n. adeva, that by which one who is pleasure enjoys. The being-giving power
is that by which the one who is existence embraces existence. She is the cause of the
deity’s pervasion through all times and places. The awareness-giving power is that by
which the being who is awareness becomes aware. Kr.s.n. adeva goes on to say that this
power is really one, but is distinguished into three by the particular force appearing in its
effects.
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eko_Ep Ev¯Z̀r̃kAEp l#mF-tdnpAEynF .
-vEsĹ{b‚h̀EBṽ‚f{b‚h̀Er(yEBDFyt̃ ; 13 ;
13. Though Vis.n. u is one and Laks.mı̄, inseparable from him, is also one,
they are said to be many through their many self-accomplished garbs.32

t/{k(ṽ s(ỹv Ev¯Zob‚h̀(v\ , yTA ŹFgopAlopEnqEd ( go» tA»
u» , ṕv‚ 20 ):

eko vfF sv‚g, k̂¯Z Iů
eko_Ep sn̂ bh̀DA yo_vBAEt .
t\ pFW-T\ ỹ t̀ yjE˚t DFrAŝ
t̃qA\ s̀K\ fAŸt\ ñtr̃qAm̂ ; ( k ) ;

On Vis.n. u’s being many while yet being one, as in the Gopāla-tāpanı̄ Upani-
s.ad (1.20):

13a. The one, controller, all-pervading is Kr.s.n. a, who is worshipable and
who though one appears as many. Those steadfast ones who worship him
on the altar will have enduring happiness, not others.

aT l#MyA-td̂ yTA :

prA-y fEÄEv‚EvD{v Ź́yt̃ ; ( K ) ; ( Ÿ̃» u» , 9»8 )

Now the same for Laks.mı̄, for instance (Śvet. U., 9.8):

13b. The higher innate energy of this one is heard of as manifold.33

32Kr.s.n. adeva quotes a passage from the Nārada-pañcarātra in which it is said:

Just as the jewel in different parts is blue, yellow, and so forth and thus
assumes different forms, so does the Lord assume different forms through
different types of meditation.

The jewel referred to here, he says, is a Vaidurya jewel which from different angles ap-
pears to be blue, yellow, and so forth. Thus though the highest truth is one, it appears as
two, as the highest male and as the highest female.

33The whole verse is cited earlier at 12c.
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ṕEt‚, sAv‚E/kF yŊ=yEvf̃qA tTAEp Eh .
tArtMyÑ tQCEÄ&yÅ&yEÄk̂t\ Bṽt̂ ; 14 ;

14. Although the fullness is the same in all [the divine forms] without
distinction, still there may be a hierarchy created by the manifestation or
non-manifestation of their power.34

t/ Ev¯Zo, sAv‚E/kF ṕEt‚y‚TA vAjsñyk̃ ( b̂» u» , 5»1»1 ):

ṕZ‚md, ṕZ‚Emd\ ṕZA‚t̂ ṕZ‚m̀dQyt̃ .
ṕZ‚-y ṕZ‚mAdAy ṕZ‚m̃vAvEf¯yt̃ ; ( k ) ;

Thus the fullness of Vis.n. u in all [forms], as in the Vājasaneyaka (Br.had-
āran. yaka Upanis.ad, 5.1.1):

14a. That is full; this is full. From the full the full arises. Taking away the
full of the full, the full alone remains.

mhAvArAh̃ c :

sṽ‚ En(yA, fAŸtAŰ d̃hA-t-y prA(mn, .
hAnopAdAnrEhtA n{v þk̂EtjA, ËEct̂ ;
prmAn˚ds˚dohA âAnmA/AŰ sv‚t, .
sṽ‚ sv‚g̀Z{, ṕZA‚, sv‚doqEvvEj‚tA, ; ( K ) ;

And in the Varāha Purān. a:

14b. All the bodies of that supreme self are eternal and everlasting, free of
loss or gain, never born of nature, full of the highest joy, and always fully
aware. All are full of all qualities and free of all flaws.

aT EŹy, sA yTA ŹFEv¯Z̀p̀rAZ̃ ( Ev» p̀» , 1»9»140 - 143 ):
34All of the various forms or descents (avatāra) of Vis.n. u and Laks.mı̄ are full or com-

plete. Nevertheless, they differ in terms of how much or how many of their qualities they
manifest.
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ev\ yTA jg(-vAmF d̃vd̃vo jnAd‚n, .
avtAr\ kro(ỹq tTA ŹF-td̂shAEynF ;
p̀nŰ pŤAd̀Ľ́tA aAEd(yo_B́ŊdA hEr, .
ydA c BAg‚vo rAm-tdAB́ĹrZF E(vym̂ ;
rAGv(ṽ_Bvt̂ sFtA zEÉZF k̂¯Zj˚mEn .
a˚ỹq̀ cAvtAr̃q̀ Ev¯Zor̃qA shAEynF ;
d̃v(ṽ d̃vd̃h̃y\ mǹ¯y(ṽ c mAǹqF .
Ev¯Zod̃‚hAǹ!pA\ v{ kro(ỹqA(mn-tǹm̂ ; ( g ) ;

Now that of Śrı̄, as in the Vis.n. u Purān. a (1.9.140-143):

14c. Thus as the Master of the Universe, the god of gods, Janārdana, makes
descents, so does his companion Śrı̄. And again, when Hari became the
son of Aditi, she was born from the lotus.35 And when Rāma, the de-
scendent of Bhr.gu, was born this one became the Earth.36 When he was
Rāma, she became Sı̄tā; in Kr.s.n. a’s birth she was Rukmin. ı̄. And in the
other descents of Vis.n. u, she was his companion. When he is a god she has
a goddess’ body and when he is a man, she is woman. She fashions her
own body according to the body of Vis.n. u.

-yAt̂ -v!pstF ṕEt‚Erh{ÈAEdEt Ev˚mtm̂ ; 15 ;
15. The opinion of the learned is that because of the oneness here [among
all of these descents] there should be an essential fullness [in all of them].

aT tTAEp tArtMym̂
t/ ŹFEv¯Zo-td̂ yTA ŹFBAgvt̃ ( BA» p̀» , 1»3»28 ):

et̃ cA\fklA, p̀\s, k̂¯Z-t̀ BgvAn̂ -vym̂ ; ( k ) ;
35The “son of Aditi” means the Vāmana or “dwarf” descent of Vis.n. u. His consort, born

out of a lotus, was known as Padmā. Āditya is also a name for the sun and Vāmana’s
three steps have been recognized as the course of the sun by some scholars. The sun’s
romantic relationship with the lotus flower (lotus flowers blossom during the day) has
been stuff of Sanskrit poetry for centuries.

36The son of Bhr.gu is Paraśurāma, the axe-wielding Rāma, who according to myth
unburdened the earth of the arrogant members of the warrior class twenty-one times.
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There is nevertheless a hierarchy [among them], in the case of Vis.n. u, for
instance, as [stated] in the Bhāgavata Purān. a (B.P., 1.3.28):

15a. And these are portions and sub-portions of the divine person,37 but
Kr.s.n. a is the Lord himself.

ačm-t̀ tyorAsFt̂ -vym̃v hEr, Ekl ; iEt c ;
( K ) ; ( BA» p̀» , 9»24»55 )

15b. Their38 eighth child, however, was indeed Hari himself. (Bhāg. P.,
9.24.55)

aT EŹy-td̂ yTA p̀zqboED˚yAmTvo‚pEnqEd :

gok̀lAHỹ mAT̀rm�Xl i(ỳpĞMy Š̃ pAŸ̃‚ c˚dý AvlF rAß
EDkA c̃(yEBDAy pr/ y-yA a\f̃ l#mFd̀gA‚EdkA
fEÄErEt ; ( g ) ;

Now that [hierarchy] of Śrı̄, as in the Purus.abodhinı̄ section of the Atharva
Upanis.ad:

15c. After beginning with “In the [place] called Gokula, in the region of
Mathurā” and declaring “on the two sides, Candrāvalı̄ and Rādhikā,” [it
says] “in whose portions are the powers such as Laks.mı̄, Durgā, and so
forth.”39

37“Divine person” here is the primordial being referred to as purus.a. As in the well
known Vedic hymn the Purus.a-sūkta, there are two purus.a: an original one who begins the
process of universal manifestation, and his offspring who enters into each universe and
lies in its waters before creation. The divine person referred to here is the second purus.a
also known as Garbhodaśāyin, he who lies in the waters of the womb, a famous form of
Vis.n. u. All of the descents described in the third chapter of the first canto of the Bhāgavata
Purān. a prior to the verse cited here are said to be this second purus.a’s parts and parts of
parts. Kr.s.n. a, however, is said to be the Lord (bhagavān) himself who started the whole
process by assuming the form of the first purus.a. This reverses the usual hierarchical
order whereby Kr.s.n. a is seen as a partial manifestation of Vis.n. u.

38This refers to Devakı̄ and Vasudeva, the human parents of Kr.s.n. a according to the
account in the Bhāgavata Purān. a.

39This passage claims that the goddesses Laks.mı̄, Durgā, and so forth are portions or
partial manifestations of Rādhikā. Candrāvalı̄ is Rādhikā’s chief rival for Kr.s.n. a’s affec-
tion in the Kr.s.n. aite literature, but may have originally been merely another name for
her.
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gOtmFyt˚/̃ c :

d̃vF k̂¯ZmyF þoÄA rAEDkA prd̃vtA .
sv‚l#mFmyF sv‚kAE˚t, sMmoEhnF prA ; ( G ) ;

And in the Gautamı̄ya Tantra:

15d. Rādhikā is proclaimed the highest goddess, not different from Kr.s.n. a,
having [him as her] deity, consisting of all the goddesses of fortune, pos-
sessed of all beauty, completely enchanting.

aT En(yDAm(vmAEdfNdAt̂ , yTA CA˚do‘ỹ ( CA» u» , 7»24»1 ):

s Bgv, kE-mn̂ þEtEďt iEt .
-ṽ mEhßFEt ; ( R ) ;

Now [his] eternal abode from the “and so forth,”40 as in the Chāndogya
Upanis.ad (7.24.1):

15e. Revered sir, in what is that one established? In his own glory!41

Ed&ỹ b}Ĳp̀r̃ İ̃q s\&yoM˚yA(mA þEtEďt iEt c ; ( m̀»
u» , 2»2»7 ) ; ( c ) ;

15f. This Self is situated in the divine city of Brahman in the sky.

ff"̀ c ( ffĝ ṽd , 1»154»6 ):
40The “and so forth” ādi occurs in verse 6 which all of the stanzas and citations up to

the present one have been expanding upon.
41This section of the Chāndogya Upanis.ad is in the form of a conversation between

Nārada and Sanatkumāra, with Nārada asking questions and Sanatkumāra giving an-
swers. Interestingly, the final part of Sanatkumāra’s answer, “or perhaps not in glory,” is
not noticed by the author.
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tA vA\ vA-t́˚ỳ[mEs gm@y{
y/ gAvo B́Erf̂¡A ayAs, .
a/Ah td̀zgAy-y v̂¯Z,
prm\ pdmvBAEt B́Er ; ( C ) ;

And in the R. g Veda (1.154.6):

15g. We desire to go to those dwellings of you two [Rādhā and Kr.s.n. a],
where the cows are big horned and nimble. Here, they say, the highest
abode of Urugāya,42 the rainer of desires, shines brightly.

ŹFgopAlopEnqEd c ( go» tA» u» , uĄr 35 ):

tAsA\ m@ỹ sA"AŞý ĲgopAlp̀rF Eh ; ( j ) ;

And in the Gopāla-tāpanı̄ Upanis.ad (2.35):

15h. In the midst of them is the town of Gopāla43 which is Brahman itself.

Ejt˚t̃ -to/̃ c :

lok\ v{k̀�WnAmAn\ Ed&yqAş̀�ys\ỳtm̂ .
av{¯ZvAnAmþA=y\ g̀Z/yEvvEj‚tm̂ ;
En(yEsĹ{, smAkFZ« t˚my{, pAÑkAElk{, .
sBAþAsAds\ỳÄ\ vn{Űopvn{, f̀Bm̂ ;
vApFḱptXAg{Ű v̂"q�X{, s̀mE�Xtm̂ .
aþAk̂t\ s̀r{v‚˚ŊmỳtAk‚smþBm̂ ; iEt ; ( J ) ;

And in the Jitante Stotra44:
42Urugāya is an ancient name of Vis.n. u. It means “he who is praised by the great.”
43The commentators say the town meant here is Mathurā.
44This hymn (stotra) is from the Nārada-pañcarātra. It is called the “Jitante” stotra be-

cause it begins with the Sanskrit words jitam. te, “conquered by you.” It occurs in a con-
versation between Nārada and Brahmā.
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15i. The world named Vaikun. t.ha, is endowed with the six divine quali-
ties,45 unattainable by those who are not Vais.n. ava, free of the three gun. a,
filled with eternally perfected beings who are absorbed in him [Vis.n. u]
and intent on the five timely practices,46 possessed of assembly halls and
palaces, beautified by forests and groves, adorned with ponds, wells, tanks,
as well as arbors, an immaterial [abode], praised by the gods, and as radi-
ant as ten thousand suns.47

b}Ĳs\EhtAyA\ c ( b}» s\» , 5»2 ):

shúp/\ kml\ gok̀lAHy\ mh(pd\ .
t(kEZ‚kAr\ tĹAm tdn˚tA\fsMBvm̂ ; iEt ; (  ) ;

And in the Brahma-sam. hitā (5.2):

15j. A thousand petalled lotus, called Gokula, is the abode of the great
[Kr.s.n. a] and its pericarp is his land, born of a portion of Ananta.48

þpÑ̃ -vA(mk\ lokmvtAy‚ mh̃Ÿr, .
aAEvB‚vEt t/̃Et mt\ b}ĲAEdfNdt, ; 16 ;
goEv˚d̃ sEÎdAn˚d̃ nrdArktA yTA .
aâ{En‚!=yt̃ tŠĹAEß þAk̂ttA Ekl ; 17 ;

45The six divine qualities are the same as the six kingly measures of diplomacy: alliance
(sandhi), war (vigraha), marching (yāna), halting (āsana), duplicity (dvaidhı̄), and shelter
(āśraya).

46The five timely practices are: approaching (the temple of the deity), preparation (of
the implements of worship), worship, study (i.e., repetition of sacred formulae, mantra),
and meditation.

47The stotra is completed with:

when will I see you with my own eyes, Keśava, possessor of the finest
power of goodness (sattva), sporting with Ramā (Śrı̄) in the leisure grounds.

48Aks.aya Kumāmara Śāstrı̄, citing Jı̄va Gosvāmin’s commentary on this verse of the
Brahma-sam. hitā, says that Ananta is a portion of Baladeva, the elder brother of Kr.s.n. a, who
is believed to be himself an expansion or transformation of Kr.s.n. a. Baladeva functions to
support Kr.s.n. a’s sport by manifesting the conditions for its possibility such as its location
and paraphernalia.
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16. The great lord causes the world which is his own to descend into the
manifest world and himself appears in it. This is the understanding that
comes from the words brahman and so forth.49

17. Just as ordinary human boyhood is ascribed by ignorant people to
Govinda, who is really eternal being, consciousness, and bliss, material-
ness is also [wrongly] ascribed to his abode.

aT En(ylFl(v\ c , tTAEh Ź̀Et, ( b̂ĥ» aA» u» , 3»8»3 ):

yŃt\ BvÎ BEv¯yÎ ; ( k ) ;

And now his having eternal sport, as in the revealed texts (Br.had.-ā. U.,
3.8.3):

17a. That which was, is, and will be.50

eko d̃vo En(ylFlAǹrÄo
BÄ&yApF BÄãŊ˚trA(mA ; ( K ) ;

17b. The one god, engaged in eternal sport, pervading the devotee, the
inner self in the heart of the devotee.51

-m̂EtŰ ( B» gF» , 4»9 ):

j˚m km‚ c m̃ Ed&ym̃v\ yo ṽEĄ tĆvt, .
(yÆA d̃h\ p̀nj‚˚m n{Et mAm̃Et so_j̀‚n ; ( g ) ;

49That is, the words brahman, mahiman, and savyoman that were used in the previously
cited passages from the Upanis.ads. They all indicate that his abodes are not of this world.

50This is a small portion of a question posed by Vācaknavı̄ Gārgı̄ to Yājñavalkya. Her
question is: on what are all things, past, present, and future woven back and forth? His
first answer is “space” ākāśa. In answer to her next question, on what space is woven, he
answers the “imperishable” aks.ara. Its use here seems to be to introduce the idea of the
eternity of Brahman which in this tradition means the eternity of Kr.s.n. a.

51Kr.s.n. adeva says that this verse comes from the Pippalāda branch of the Atharva Veda.
No Upanis.ads have survived from that branch. Pippalāda is the sage featured in the
Praśna Upanis.ad.
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And in tradition (Bhag. Gı̄., 4.9):

17c. My birth and activity are divine and one who knows it thusly does
not again come to birth after leaving his body. Instead, he comes to me, O
Arjuna!

!pAn˚(yA>jnAn˚(yAĹAmAn˚(yAÎ km‚ tt̂ .
En(y\ -yAĄdB̃dAÎ̃(ỳEdt\ tĆvEvĄm{, ; 18 ;
18. Because of unlimited forms, unlimited companions, unlimited abodes,
and its non-difference from him, his activity should be [considered] eter-
nal. This is stated by those who are the best knowers of truth.

Thus ends the first chapter of the Necklace of Truths
entitled:

the Supremacy of the Lord



Chapter 2

Second Truth: Hari is known by
all the Veda

aTAEKlAßAyṽŊ(v\

yTA ŹFgopAlopEnqEd ( go»tA»u» , uĄr 27 ):

yo_sO sv{‚ṽ‚d{gF‚yt̃ ; iEt ; ( k ) ;

Now his being known by all the sacred texts, as in the Gopāla-taapanı̄ Upa-
nis.ad (1.27):

A. He is the one who is sung by all the Vedas.

kAWk̃ c ( k» u» , 1»2»15 ):

sṽ‚ ṽdA y(pdmAmnE˚t
tpA\Es svA‚EZ c yŠdE˚t ; iEt ; ( K ) ;

And in the Kat.ha Upanis.ad (1.2.15):

B. That being which all the Veda proclaim, of which all austerities speak.1

ŹFhErv\f̃ c :
1The rest of the verse is:

89



90 Chapter 2. Second Truth: Hari is known by all the Veda

ṽd̃ rAmAyZ̃ c{v p̀rAZ̃ BArt̃ tTA .
aAdAv˚t̃ c m@ỹ c hEr, sv‚/ gFyt̃ ; iEt ; ( g )

;

And in the Harivam. śa:

c. In the Veda, Rāmāyan. a, and Purān. a, as well as in the Mahābhārata, in the
beginning, at the end, and in the middle, Hari is everywhere praised.

sA"A(prMprA<yA\ ṽdA gAyE˚t mADv\ sṽ‚ .
ṽdA˚tA, Ekl sA"Adpr̃ t̃<y, prMpryA ; 1 ;
1. All the Veda praise Mādhava either directly or indirectly; the Vedānta
parts, indeed, directly and the portions other than them indirectly.2

ËEct̂ ËEcdvAQy(v\ yŠ̃d̃q̀ EvloÈt̃ .
kA(-˚ỹ‚n vAQy\ n BṽEdEt -yAĄ/ sŃEt, .
a˚yTA t̀ tdArMBo &yT‚, -yAEdEt m̃ mEt, ; 2 ;
2. Though considered here and there in the Veda to be indescribable, he
cannot be described in his entirety. Such is the true intent there [in such
passages]. Otherwise I think even beginning a description would be point-
less.3

... desiring which they perform brahmacarya [a set of religious practices as-
sociated with being a celibate student], that word I will speak about to you
in brief, it is ‘om.’

Here the word pada, which can mean many things including foot, word, goal, and posi-
tion, seems to mean the sacred word or syllable “om.” Our author and his commentators
interpret it to mean the true nature svarūpa or position of the absolute, i.e. of Kr.s.n. a.

2Since the Veda contain many passages that establish the performance of rites, how
can they be said to present Kr.s.n. a? To this objection our author says that those passages
about rites, the so-called karma-kān. d. a portions of the Veda, point to Kr.s.n. a indirectly. They
bring about a purification of the heart which is part of the process of coming to know
Kr.s.n. a. The members of the Advaita tradition recognize a similar role for the ritual por-
tions of the Vedic texts.

3Kr.s.n. adeva gives the mythological Mount Meru as an example. Mount Meru is the
cosmic mountain that runs through the center of the cosmos according to ancient Hindu
cosmological belief. Though it is seen, because it is not or cannot be seen in its entirety it
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fNdþv̂EĄh̃t́nA\ jA(yAdFnAmBAvt, .
b}Ĳ EnD‚m‚k\ vAQy\ n{ṽ(yAh̀Ev‚pEŰt, ; 3 ;
sv{‚, fNd{rvAQỹ t̀ l"ZA n Bṽdt, .
l#yÑ n Bṽd̂ Dm‚hFn\ b}Ĳ̃Et m̃ mtm̂ ; 4 ;
3. The learned say that because of an absence of class qualifiers and so
forth,4 which are the causes of the use of words, quality-less Brahman is
not describable.

4. But if it were indescribable by all words then indirect signification
would not be possible. And therefore, a Brahman devoid of qualities could
not be indirectly signified either. This is my view.5

Thus ends the Second Truth in the Necklace of Truths
entitled:

”Hari is known by all the Veda”

is sometimes said to be unseen. Such is the case with Hari (Vis.n. u) in those passages that
proclaim his indescribability. If it were not so, according to the commentator, beginning
the study of the Veda in order to know him would be useless.

4Class qualifiers (jāti) are qualities that govern inclusion in a particular class or species.
Horseness, for instance, is the set of qualities that determines whether an individual be-
longs in the class of horses. Thus, if one wants to use the word “horse” to describe an
individual it must have those characteristics. The strict philosophical definition of jāti
is “while being eternal it inheres in many (individuals)” (En(y(ṽ sEt añksmṽt(vm̂).
These are also known as universals (sāmānya). Apart from classes, qualities (gun. a), ac-
tions (kriyā), and names (sam. jña) are the causes for the use of words.

5This is an argument aimed directly at paragraphs 116-122 of the Vedānta-sāra where
the problem of the how the great pronouncements of the Upanis.ads can convey Brah-
man are discussed. Sadānanda argues for partial indirect signification (bhāga-laks.an. ā).
Baladeva points out that if any kind of signification takes place, Brahman cannot be inde-
scribable. Kr.s.n. adeva in his commentary points out that in the example used by the Ad-
vaitin, “that is this Devadatta,” wherein the “that” and the “this” meanings, which are
contradictory, are dropped leaving only the “substance” Devadatta behind, Devadatta,
the underlying substance, is still describable by words.
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Chapter 3

Third Truth: The Universe is Real

-vfÅA ŝčvAn̂ Ev¯Z̀y‚TAT« sv‚Ev>jgt̂ .
i(ỳÄ̃, s(ym̃v{tŠ{rA‘yAT‚msŠc, ; 1 ;
1. “Vis.n. u, the all-knowing, created the real world with his own power.”
From this statement [one learns that] this world is indeed real. Statements
of its unreality are for the purpose of [creating] detachment.

tTAEh Ÿ̃tAŸtropEnqEd (’ -ṽ» u» , 4»1 )

y eko_vZo‚ bh̀DA fEÄyogAd̂
vZA‚nñkAEàEhtATo‚ dDAEt ; iEt ; ( k ) ;

As in the Śvetāśvatara Upanis.ad (4.1):

1a. Although one and without class [or color, or letter], with some pur-
pose in mind, he created many classes [or colors, or letters] through the
manifold application of his power.

ŹFEv¯Z̀p̀rAZ̃ c ( Ev»p̀» , 1»22»54 ):

ekd̃fE-Tt-yA‘ñ>yo‚(ÜA Ev-tAErZF yTA .
pr-y b}ĲZ, fEÄ-tT̃dmEKl\ jgt̂ ; iEt ; ( K ) ;
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And in the Vis.n. u Purān. a (1.22.54):

1b. Just as the light of a fire, situated in one place, spreads out [far and
wide], this whole universe is an expansion of the power of supreme Brah-
man.1

IfAvA-yopEnqEd ( I» u» , 8 ):

s py‚gAQC̀ĞmkAymv}Zm̂
aÜAEvr\ f̀ĹmpApEvĹm̂ .
kEvm‚nFqF pErB́, -vy\B́r̂
yATAtLyto_TA‚n̂ &ydDAQCAŸtF<y, smA<y, ; iEt ;

( g ) ;

In the Īśāvāsya Upanis.ad (8):

1c. He who is all-pervading, effulgent, bodiless, woundless, veinless, pure,
unpierced by sin, the seer, intelligent, all-conquering, self-born, created
things as real for everlasting ages.2

ŹFEv¯Z̀p̀rAZ̃ c ( Ev» p̀» , 1»22»58 ):

td̃td"y\ En(y\ jg˚m̀EnvrAEKlm̂ .
aAEvBA‚vEtroBAvj˚mnAfEvkSpvt̂ ; iEt ; ( G ) ;

And in the Vis.n. u Purān. a (1.22.58):

1d. O Best of Sages, this whole world is undiminishing and unchang-
ing, possessing the illusory alternatives of appearance and disappearance,
birth and destruction.3

mhABArt̃ c ( m» BA» , aŸm̃D 35»34 ):
1This universe is the effect of the power of Hari who is in the highest sky. This visible

universe is extremely far from that. So writes the commentator Kr.s.n. adeva.
2The two attributes, bodiless and veinless, mean, according to Kr.s.n. adeva, that Vis.n. u

has no subtle or gross body. For the components of those bodies see paras 57-92 in the
Vedānta-sāra translation.

3The commentators suggest that the words “undiminishing” and “unchanging” apply
to different aspects of the world. “Undiminishing” applies to nature (prakr. ti) and the
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b}Ĳ s(y\ tp, s(y\ s(y\ c{v þjApEt, .
s(yAĽ́tAEn jAtAEn s(y\ B́tmy\ jgt̂ ; iEt ; ( R )

;

And in the Mahābhārata (Aśvamedha, 35.34):

1e. Brahman is real, austerity is real, and real, too, is the progenitor (Brahmā).
The beings are born from the real and the universe made of the elements
is real.4

aA(mA vA idEm(yAdO vnlFnEvh¡vt̂ .
sĆv\ EvŸ-y m˚t&yEm(ỳÄ\ ṽdṽEdEB, ; 2 ;
2. In statements such as “only this self alone existed in the beginning ...,”
the existence of the universe is like that of a bird blending in to the forest.
This is stated by knowers of the Veda.5

Thus ends the Third Truth in the Necklace of Truths
entitled:

”The Universe is Real”

living being (jīva) since they undergo transformation (parin. āma), but not diminution. The
“unchanging” applies to the lord who is immoveable and unchanging. Appearance and
disappearance are alternatives that apply to the lord; and birth and destruction apply to
nature and the living being and are not to be understood as real birth and destruction,
but as changes of state or transformation. Aks.aya Kumāra points out that for the living
being, too, this is only an apparent transformation.

4The commentators suggest that this verse traces in brief the manifestation of the uni-
verse as the Vais.n. avas conceive it. Brahman refers to the eternal, conscious, and joyful
Brahman whose mere intention comes true satya-saṅkalpa. Austerity refers to the reflec-
tion done by Vis.n. u as he enters the universe/womb. The progenitor is Brahmā who is
born from a lotus from Vis.n. u’s navel. The beings are born from Brahmā as is the universe
made of elements. Thus everything has its source in the real and therefore is real.

5Some statements of the Upanis.ads, such as the one cited in this verse from the Aitareya
Upanis.ad, give the impression that in the beginning only the Self existed. Thus, the man-
ifest universe, being non-existent at that time, is not real and therefore not eternal. Such
passages are strongly supportive of the positon of Advaita Vedānta. Baladeva counters
such claims by saying that the manifest universe does indeed exist at that time, but it is
merged with the Self like birds sometimes are merged with a forest, that is, rest in the
trees of the forest, leaving only the forest visible.
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Chapter 4

Fourth Truth: Difference is Real

aT Ev¯Z̀to jFvAnA\ B̃d, .

tTAEh Ÿ̃tAŸtrA, pWE˚t ( Ÿ̃» u» , 4»6 ):

ŠA s̀pZA‚ sỳjA sKAyA
smAn\ v̂"\ pErq¯vjAt̃ .
tyor˚y, Ep=pl\ -vAŠ -
ĆynŮà˚yo_EBcAkfFEt ; ( k ) ;

Now the difference of the living beings from Vis.n. u.

For instance the Śvetāśvatara Upanis.ad reads (4.6):

A. Two birds, friends, jointly inhabit the same tree [the body]. One of them
eats the sweet fig; the other, not eating, simply shines.1

smAñ v̂"̃ p̀zqo Enm‘no
_nFfyA focEt m̀İmAn, .

1One of the birds is the living being who enjoys or suffers the fruit of its past action
(karman) and the other is the lord who merely looks on or regulates the living being. The
lord and the living being are thus represented as distinct in this passage.
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j̀č\ ydA p[y(y˚ymFfm̂
a-y mEhmAnEmEt vFtfok, ; ( K ) ; ( m̀» u» ,

3»1»2 )

[and in the Mun. d. aka Upanis.ad (3.1.2)]

B. A person engrossed in the same tree, befuddled by his impotence, laments.
When he sees the other, the lord, who is endowed [with auspicious traits],
and his greatness, he becomes free of sorrow.2

upĞmops\hArAv<yAso_ṕv‚tA Plm̂ .
aT‚vAdoppĄO c El¡\ tA(py‚EnZ‚ỹ ;
iEt tA(py‚El¡AEn qůA˚yAh̀m‚nFEqZ, .
B̃d̃ tAEn þtFy˚t̃ t̃nAsO t-y gocr, ; 1 ;
1. “Opening and closing statements, repetition, novelty, result, glorifica-
tion, and justification; these are the marks in determining intention.” The
thoughtful say that those six marks of intended meaning3 are perceived [to
point] to difference. Therefore, it [difference] is the horizon of scripture’s
intention.4

2This verse and the one before it appear in both the Śvetāśvatara (4.6-7) and Mun. d. aka
(3.1.1-2) Upanis.ads. Some readings have the word eti in place of iti which changes the
meaning to:

When he sees the other, the lord, who is endowed [with auspicious traits],
he becomes free of sorrow and goes to his [the lord’s] greatness.”

According to Kr.s.n. adeva “greatness” means his abode; according to Aks.aya Kumāra
Śāstrı̄ it means a likeness in characteristics with the lord].

3There are six marks because opening and closing are considered to go together and
are therefore one.

4The first verse we already have seen cited in the Sāra at para. 129 and explained in
para. 130. Both texts recognize the Br.hat-sam. hitā as its source. Interestingly, although
the “marks” are therefore the same the authors reach opposite conclusions with them.
Sadānanda applies the marks to the important passage of the Chandogya Upanis.ad that
contains the great pronouncement “that you are” and concludes that non-difference be-
tween Brahman and the self is the intention. Here Baladeva applies it to the two verses
from the Śvetāśvatara and Mun. d. aka Upanis.ads and concludes that they teach difference
beween Brahman and self. Both are correct. The question is which of these passages
carries more force. For the Advaitin the Chandogya passage does while for the Vais.n. ava
Vedāntins the Śvetāśvatara/Mun. d. aka passage does.
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Ek\c m̀�Xk̃ ( m̀» u» , 3»1»3 ):

ydA p[y, p[yt̃ zÉvZ«
ktA‚rmFf\ p̀zq\ b}ĲyoEnm̂ .
tdA EvŠAn̂ p̀�ypAp̃ EvD́y
EnrÒn, prm\ sAMym̀p{Et ; ( k ) ;

Moreover, in the Mun. d. aka Upanis.ad (3.1.3):

1a. When a seer sees the radiant agent, the lord, the supreme person who
is source of the Veda, [that] knower rids himself of merit and demerit and,
free of impurity, reaches the highest similarity.5

kAWk̃ c ( k» u» , 4»1»14 ):

yTodk\ f̀Ĺ̃ f̀ĹmAEsÄ\ tAd̂g̃v BvEt .
ev\ m̀ñEv‚jAnt aA(mA BvEt gOtm ; ( K ) ;

And in the Kat.ha Upanis.ad (4.1.14):

1b. As pure water poured into pure water becomes like it, so does the self
of a knowing sage, O Gautama.6

ŹFgFtAs̀ c ( B» gF» , 14»2 ):

id\ âAnm̀pAEŹ(y mm sADMy‚mAgtA, .
sg̃‚_Ep nopjAy˚t̃ þlỹ n &yTE˚t c ; ( g ) ;

5This citation, according to Kr.s.n. adeva, answers the objection that the six marks of
intention are also used to support non-difference. In this passage the ultimate goal is not
recognized as non-difference, but as similarity sāmya. Similarity is taken to be a likeness
or sameness of qualities, not non-difference.

6As the water becomes like other water, but not that other water, so the self becomes
like the lord, but not the lord. This is the teaching Baladeva finds in this verse.
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And in the Bhagavad-gı̄tā (14.2):

1c. Having reached this knowledge, they attain similarity with me. They
are not born in the creation nor do they suffer in the destruction.7

eq̀ mo"̃_Ep B̃doÄ̃, -yAĽ̃d, pArmAET‚k, .
b}ĲAhm̃ko jFvo_E-m nA˚ỹ jFvA n c̃Ÿr, ; 2 ;
mdEvŊAkESptA-t̃ -ỳErtF(T\ c d́Eqtm̂ .
a˚yTA En(y i(yAEdŹ̀(yTo‚ noppŊt̃ ; 3 ;
2-3. Because of the mention of difference even in liberation in these state-
ments, difference is ultimately true. ‘I am Brahman,’ ‘I am the one living
being,’ ‘there are no other living beings nor a god,’ ‘those are concocted
from my own ignorance,’ [these beliefs] are thus falsified. Otherwise the
meaning of the revealed passage beginning “the eternal being ...” [nityo
nityānām] cannot be explained.

tTAEh kWA, pWE˚t ( k» u» , 2»2»13 ):

En(yo En(yAnA\ c̃tnŰ̃tnAnAm̂
eko bh́nA\ yo EvdDAEt kAmAn̂ .
tmA(m-T\ ỹ_ǹp[yE˚t DFrAŝ
t̃qA\ fAE˚t, fAŸtF ñtr̃qAm̂ ; ( k ) ;

As the author of the Kat.ha Upanis.ad says (2.2.13):

3a. The eternal being among eternal beings, the sentient being among sen-
tient beings, the one being among the many beings grants their desires.
Those steadfast ones, who perceive him in the self, have everlasting peace,
not others.8

7Aks.aya Kumāra Śāstrı̄ points out that in the conception of liberation presented in this
verse, the liberated are referred to in the plural. This does not support idea of a loss of
distinguishing characteristics that is envisioned in non-dualistic liberation.

8This is the Upanis.adic passage that was referred to in the previous verse. If the reading
“ the eternal among the eternals” nityo nityānām is accepted then this statement does
support ultimate difference. An alternate reading is found which would be translated
“the eternal among the non-eternals” nityo ’nityānām which would not support ultimate
difference, however.
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ek-mAdFŸrAEà(yAÎ̃tnAĄAd̂fA EmT, .
EBŊ˚t̃ bhvo jFvA-t̃n B̃d, snAtn, ; 4 ;
þAZ{kADFnv̂EĄ(vAd̂ vAgAd̃, þAZtA yTA .
tTA b}ĲADFnv̂Ą̃j‚gto b}ĲtoQyt̃ ; 5 ;
4. Mutually distinct from the one lord who is eternal and conscious, are
the many living beings who are similar to him. Thus, difference is eternal.

5. As the speech and other [bodily functions] are said to be the life breath
because they are functions completely under the control of the life breath,
so the universe is said to be Brahman because it exists under the control of
Brahman.9

tTAEh CA˚do‘ỹ pÕt̃ ( CA» u» , 5»1»15 ):

n v{ vAco n c"́\Eq n Źo/AEZ n mnA\sF(yAc"t̃
þAZ i(ỹvAc"t̃ þAZo İ̃v{tAEn svA‚EZ BvEt ; ( k )

;

And so it is said in the Chāndogya Upanis.ad (5.1.15):

5a. They do not indeed call them speech nor eyes nor ears nor minds.
Life breaths alone do they call them because life breath indeed becomes
all these.

b}Ĳ&yA=y(vt, k{EŰ>jgd̂ b}Ĳ̃Et m˚yt̃ ; 6 ;
6. Because it is pervaded by Brahman, some consider the world to be
Brahman.10

yd̀Ä\ ŹFEv¯Z̀p̀rAZ̃ ( Ev» p̀» , 1»9»69 ):
9This proposition responds to an objection put forward by the Advaita opposition to

the effect that if difference is eternal then what can be made of statements in the Upa-
nis.ads like “All this is Brahman” (Chānd. U., 3.14.1) and “That you are” (Chānd. U.,
6.8.7). The Upanis.adic support for the idea of calling the senses life breath because they
are dependent on the life breath is given in the next verse.

10This is another possible interpretation of statements like “all this indeed is Brahman.”



102 Chapter 4. Fourth Truth: Difference is Real

yo_y\ tvAgto d̃v smFp\ d̃vtAgZ, .
s(ym̃v jg(účA yt, sv‚gto BvAn̂ ; ( k ) ;

As stated in the Vis.n. u Purān. a (1.9.69):

6a. O lord, it is true that this group of gods has come to you since you are
the all-pervading creator of the world.

þEtEbMbpErQC̃dp"O yO -vFk̂tO pr{, .
EvB̀(vAEvqy(vA<yA\ tO EvŠEĽEn‚rAk̂tO ; 7 ;
7. The two positions of reflection and delimitation that are accepted by
others are refuted by the learned because it [Brahman] is all-pervading
and not an object.11

aŠ{t\ b}ĲZo EBàmEBà\ vA (vyoQyt̃ .
aAŊ̃ Š{tApĄ̃r˚t̃ EsĹsADntAŹ̀t̃, ; 8 ;
8. Is the non-duality you describe different from Brahman or not different?
In the first case, there is the unwanted result of duality and, in the second,
the revealed texts [would be guilty of] establishing what is already estab-
lished.12

alFk\ Eng̀‚Z\ b}Ĳ þmAZAEvqy(vt, .
ŹŇ̃y\ Evd̀qA\ n{ṽ(ýEcr̃ tĆvvAEdn, ; 9 ;

11The “others” referred to here are of course the two schools of Advaita Vedānta, the
Vivaran. a school and the Bhāmati school, whose views are maintained in tandem in the
Vedānta-sāra through the examples of sky reflected in a lake or sky (space) delimited by
forest. Two criticisms are raised in this verse of those two Advaitin positons. The first is
that since Brahman is all-pervading and therefore formless, the reflection position cannot
be accepted because something without a form cannot be reflected. Secondly, Brahman
or consciousness is not an object and thus is not subject to delimitation. It is not like a
rock that can be broken into pieces by a hatchet. Thus according to Baladeva Brahman as
conceived by the Advaitins can neither be reflected or delimited.

12Here the question concerns the status of non-duality itself. Is it the same or different
from Brahman? In either case Baladeva sees a problem. This may be no more than a
quality of Advaitic discourse that Baladeva wants to portray as a flaw, a problem arising
from the different ways in which the two traditions look at and use language.
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9. Brahman without qualities is false because it is not the object of any
means of knowledge.13 It is not an object of faith for the wise. So say those
who know the truth [or followers of Madhva].

Thus ends the Fourth Truth
entitled:

”Difference is Real”

13According to the commentator Kr.s.n. adeva, quality-less Brahman cannot be known
by means of perception because it has no form, by means of inference because it has no
characteristic that it pervades, nor by means of testimony because it has no characteristic
that can be verbalized. It is therefore false like the horns of a hare.
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Chapter 5

Fifth Truth: The Living Beings are
Servants of Hari

aT jFvAnA\ BgvŇAs(vm̂ .

tTAEh Ÿ̃tAŸtrA, pWE˚t ( Ÿ̃» u» , 6»7 ):

tmFŸrAZA\ prm\ mh̃Ÿr\
t\ d̃vtAnA\ prm\ c d{vtm̂ .
pEt\ ptFnA\ prm\ pr-tAd̂
EvdAm d̃v\ B̀vñfmFům̂ ; ( k ) ;

Now the living beings’ servitude towards the lord.

Thus says the author of the Śvetāśvatara Upanis.ad (6.7):

A. May we know him who is the highest lord among lords, the highest
god among gods, the highest master beyond the masters, the deity, the
worshipable lord of the world.1

-m̂EtŰ
1According to the commentators the lords are divine beings like Brahmā, the creator

god, and Rudra, the destroyer god. The gods are Indra and the others of the Vedic pan-
theon. The masters are the early progenitors of mankind like Daks.a and so forth. Though
this verse does not explicitly say that the living beings are servants of Vis.n. u, recognizing
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b}ĲA fMB̀-tT{vAk‚Ű˚dý mAŰ ftĞt̀, .
evmAŊA-tT{vA˚ỹ ỳÄA v{¯Zvt̃jsA ; i(yAŊA ;
sb}ĲkA, szdý AŰ s̃˚dý A d̃vA mhEq‚EB, .
ac‚yE˚t s̀rŹ̃ď\ d̃v\ nArAyZ\ hErm̂ ; iEt c ( K ) ;

And in tradition:

B. Brahmā, Śiva, the Sun and Moon gods, and Indra, thus the foremost as
well as the others are possessed of the power of Vis.n. u.

and so forth, and

The gods including Brahmā, Rudra, Indra, along with the great sages wor-
ship the best of deities, the god Nārāyan. a, Hari.2

pAŤ̃ c jFvl"Z̃ :

dAsB́to hr̃r̃v nA˚y-y{v kdAcn ; ( g ) ;

And in the definition of the living being in the Padma Purān. a:

C. The servant of Hari alone, not ever of any other.

Thus ends the Fifth Truth
entitled:

”The Living Beings are Servants of Hari”

him as the highest of lords, gods, and masters implies that they have a relationship of
servitude with respect to him. All of these lords, gods, and masters are believed to be in
reality ordinary living beings who have important roles in the running of the universe. If
they are servants of Vis.n. u, so are all other living beings.

2The point here is the same as in the previous verse. The traditional sources of these
verses is unkown.
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Sixth Truth: A Hierarchy Exists
among Living Beings

aT jFvAnA\ tArtMym̂ :

aZ̀c{t˚y!p(vâAEn(vAŊEvf̃qt, .
sAMỹ s(yEp jFvAnA\ tArtMyÑ sADnAt̂ ; 1 ;
Now the hierarchy of living beings.

1. Even though they are equal because they are indistinct in matters like
being of the nature of minute consciousness and being possessed of knowl-
edge, there is a hierarchy among living beings due to their accomplish-
ments.

t/AZ̀(vm̀Ä\ Ÿ̃tAŸtr{, ( Ÿ̃» u» , 5»9 ):

bAlAg}ftBAg-y ftDA kESpt-y c .
BAgo jFv, s Evẫy, s cAn˚(yAy kSpt̃ ; ( k ) ;

On that topic, minuteness is stated by the author of the Śvetāśvatara Upa-
nis.ad (5.9):

1a. The living being is known as a hundredth part of a hundredth part of
the tip of a hair and it is capable of becoming endless [liberation].
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c{t˚y!p(v\ âAEn(vAEdkÑ qV̂þ[˚yA\ ( þ» u» , 4»9 ):

eq Eh dý čA -þčA ŹotA G}AtA rsEytA m˚tA
boĹA ktA‚ EvâAnA(mA p̀zq, ; ( K ) ;

Its being formed of consciousness and being a knower and the rest are as
in the Praśna Upanis.ad (4.9):

1b. This person consisting of consciousness, indeed, is the seer, the toucher,
the hearer, the smeller, the thinker, the knower, the doer.1

aAEdnA g̀Z̃n d̃h&yAEp(vÑ ŹFgFtAs̀ ( B» gF» , 13»33 ):

yTA þkAfy(ỹk, k̂(Ü\ lok\im\ rEv, .
"̃/\ "̃/F tTA k̂(Ü\ þkAfyEt BArt ; ( g ) ;

And by “and so forth” is meant its pervading the body with its quality as
[stated] in the Bhagavad-gı̄tā (13.33):

1c. As one sun lights up this entire world, so does the possessor of the
field [the living being] light up the entire field [the body], O descendant of
Bharata.

aAh c{v ś/kAr, ( b}» ś» , 2»3»24 ):

g̀ZAŠAlokvt̂ ; ( G ) ;

And the writer of the Brahma-sūtra says this:

1d. Or, from its quality, like a lamp.2

1Commentator Aks.aya Kumāra Śāstrı̄ remarks that the self’s being identified as both
made of consciousness and conscious in this verse refutes the logician’s claim that the
self has knowledge, but is not itself knowledge and the Advaitin’s claim that the self is
knowledge, but is not a knower.

2The author of the Kāntimālā commentary, Kr.s.n. adeva. gives as the full meaning of
this sūtra:

As a lamp through its quality of light spreads through the entire house, so
the living being through its quality of awareness spreads through the whole
body.
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g̀ZEn(y(vm̀Äm̂ vAjsñEyEB, ( b̂» u» , 4»5»14 ):

aEvnAfF vA ar̃ aymA(mAǹEQCEĄDmA‚ ; ( R ) ;

The eternity of its quality is stated by the author of the Br.had-āran. yaka Upa-
nis.ad (4.5.14):

1e. This self, indeed, possessing inseparable characteristics, is indestruc-
tible.

ev\ sAMỹ_Ep v{qMym{Ehk\ km‚EB, -P̀Vm̂ .
þAh̀, pArE/k\ tĄ̀ BEÄB̃d{, s̀koEvd, ; 2 ;
2. Thus even though there is equality [among living beings], a this-worldly
inequality is clearly manifested by their actions. But the wise proclaim
there is that [inequality] in the next world, too, though different types of
bhakti.3

tTAEh kOT̀mA, pWE˚t :

yTAĞt̀rE-m ěok̃ p̀zqo BvEt .
tT̃t, þ̃(y BvEt ; iEt ; ( k ) ;

So indeed do the members of the Kauthuma branch4 say:

2a. A person is in accordance with [his] sacrifice in this world, and so is he
after passing from here.5

-m̂EtŰ :
3Although there is a fundamental equality among all living beings reflected in their

characteristic qualities, inequality is created among them in two spheres. In this world
inequality exists through their actions. This is effected by action or karman. In the next
world, that is, after liberation, an inequality is created by their different types of bhakti.

4Kauthuma, a Vedic branch now apparently lost.
5The same point is made here as in the previous verse. In this world one’s condition

is dependent on one’s ritual action or works. In the next world, that is after death, one’s
condition is dependent on one’s action or, in this case, type of worship.
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yAd̂fF BAvnA y-y EsEĹB‚vEt tAd̂fF ; iEt ; ( K )
;

And in tradition:

2b. As is one’s meditation, so is one’s achievement.

fA˚(yAŊA rEtpy‚˚tA ỹ BAvA, pÑ kFEt‚tA, .
t{d̃‚v\ -mrtA\ p̀\sA\ tArtMy\ EmTo mtm̂ ; 3 ;
3. Of those persons remembering the lord by those five feelings, from
peacefulness to love, there is considered a hierarchy with respect to each
other.6

Thus ends the Sixth Truth
entitled:

”A Hierarchy Exists among Living Beings”

6The principle of differentiation among living beings after death or rather after libera-
tion is, according to this text, the various feelings or emotional types of bhakti to the deity.
The emotions are five: peacefulness, a serving attitude, friendliness, parental love, and
amorous love in ascending order of superiority. Those who have these emotions are thus
also ordered in an ascending hierarchy as are the forms of the lord toward which they
feel those emotions. That is what is meant by “mutual” hierarchy in this verse.



Chapter 7

Seventh Truth: Liberation is
Attaining Kr.s.n. a

aT ŹFk̂¯ZþAØ̃mo‚"(vm̂ .

yTA :

âA(vA d̃v\ sv‚pAfAphAEn, ; i(yAEd ( k ) ; ( Ÿ̃» u» ,
1»10 )

eko vfF sv‚g, k̂¯Z Iům̂ ; i(yAEd c ( K ) ; ( go»
tA» u» , ṕv‚ , 20 )

Now, liberation as the attainment of Kr.s.n. a.

As it is said in the Śvetāśvatara Upanis.ad (1.10) and the Gopāla-tāpanı̄ Upa-
nis.ad (1.20) respectively:

A. After knowing the deity, all fetters are destroyed.

B. Kr.s.n. a, the one, the controller, present everywhere, is to be worshiped.

bh̀DA bh̀EBṽ‚f{BA‚Et k̂¯Z, -vy\ þB̀, .
tEmńA t(pd̃ En(ỹ s̀K\ EtďE˚t moE"n, ; 1 ;
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1. Kr.s.n. a, the lord himself, appears many times with many forms. Desiring
him, the liberated happily abide in his eternal abode.

Thus ends the Seventh Truth
entitled

”Liberation is Attaining Kr.s.n. a”



Chapter 8

Eighth Truth: Pure Bhakti
Bestows Liberation

aT{kA˚tBÄ̃mo‚"h̃t̀(vm̂ .

yTA ŹFgopAltAp˚yAm̂ :

BE(kr-y Bjn\ tEdhAm̀/opAEDn{rA-ỹnAm̀E¯mn̂
mn,kSpnm̃td̃v n{¯kMy‚m̂ ; ( k ) ; ( go» tA» u» ,

ṕv‚ 14 )

Now, single-minded bhakti is the cause of liberation.

As [stated] in the Gopāla-tāpanı̄ Upanis.ad (1.14):

A. Bhakti is the worship of this one [Kr.s.n. a] and that is fixing the mind on
him along with rejecting all limiting conditions either in this life or in the
next. This is true actionlessness.

nArdpÑrA/̃ c :

svo‚pAEDEvEnm̀‚Ä\ t(pr(ṽn Enm‚lm̂ .
ãqFk̃Z ãqFk̃fs̃vn\ BEÄzQyt̃ ; ( K ) ;
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And in the Nāradapañcarātra:

B. Bhakti is said to be the service of the lord of the senses [Kr.s.n. a] with the
senses — service that is free of all conditions and pure by focusing on him.

nvDA c{qA BvEt .

yd̀Ä\ ŹFBAgvt̃ ( BA» p̀» , 7»5»23 - 24 ):

Źvn\ kFt‚n\ Ev¯Zo, -mrZ\ pAds̃vnm̂ .
ac‚n\ v˚dn\ dA-y\ sHymA(mEnṽdnm̂ ;
iEt p̀\sAEp‚tA Ev¯ZO BEÄŰ̃àvl"ZA .
EĞyt̃ Bgv(yĹA t˚m˚ỹ_DFtm̀Ąmm̂ ; ( g ) ;

And this is ninefold.

As stated in the Bhāgavata Purān. a (7.5.23-4):

C. Hearing about, praising, remembering, serving the feet of, worship-
ing, bowing to, servitude towards, friendship with, and offering oneself
to Vis.n. u; if bhakti with those nine characteristics, offered to Vis.n. u, is per-
formed by a person directly for the Lord, I consider that the highest kind
of education.

s(s̃vA g̀zs̃vA c d̃vBAṽn c̃Ľṽt̂ .
td{qA BgvĽEÄl‚<yt̃ nA˚yTA ËEct̂ ; 1 ;
1. There should be service of the holy and service of the guru as if they
were the deity. Then this bhakti to the Lord is attained; never in any other
way.

d̃vBAṽn s(s̃vA yTA t{EĄrFyk̃ ( t{» u» , 1»11»2 ):

aEtETd̃vo Bv ; ( k ) ;

Service to the holy as deity as in the Taittirı̄ya Upanis.ad (1.11.2):

1a. Become one whose deity is the guest.

tyA tĽEÄy‚TA ŹFBAgvt̃ ( BA» p̀» , 7»5»32 ):
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n{qA\ mEt-tAvd̀zĞmAEÀ\
-p̂q(ynTA‚pgmo ydT‚, .
mhFysA\ pAdrjo_EBq̃k\
EnE¯kÑnAnA\ n v̂ZFt yAvt̂ ; ( K ) ;

By that [service of the holy] his [Kr.s.n. a’s] bhakti [is attained], as in the
Bhāgavata Purān. a (7.5.32):

1b. As long as their minds do not choose consecration by the dust of the
feet of the great ones who are without any worldly possessions they will
not touch the feet of Urukrama [Vis.n. u], the result of which is the removal
of harmful things.1

d̃vBAṽn g̀zs̃vA yTA t{EĄrFyk̃ ( t{» u» , 1»11»2 ):

aAcAy‚d̃vo Bv ; ( g ) ;

Service of the guru as deity as in the Taittirı̄ya Upanis.ad (1.11.2):

1c. Become one whose deity is the teacher.2

Ÿ̃tAŸtropEnqEd c ( Ÿ̃» u» , 6»22 ):

y-y d̃ṽ prA BEÄy‚TA d̃ṽ tTA g̀rO .
t-y{t̃ kETtA İTA‚, þkAf˚t̃ mhA(mn, ; ( G ) ;

And in the Śvetāśvatara Upanis.ad (6.22):

1d. To the great-souled one who has the highest bhakti towards his deity
and as to deity towards his guru the topics narrated here are revealed.

tyA tĽEÄy‚TA ŹFBAgvt̃ ( BA» p̀» , 11»3»21 - 22 ):
1Kr.s.n. adeva glosses harmful things (anārtha) as the cycle of rebirth and redeath

(sam. sr. ti).
2Kr.s.n. adeva says that teacher means the one who teaches (or gives) one the mantra

here. This refers to the mantra initiation called dı̄ks. ā after which one becomes a full mem-
ber of the Vais.n. ava community.
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t-mAd̂ g̀z\ þpŊ̃t EjâAs̀, Ź̃y uĄmm̂ .
fANd̃ pr̃ c En¯ZAt\ b}Ĳ�ỳpfmAŹym̂ ;
t/ BAgvtAn̂ DmA‚n̂ Ef"̃d̂ g̀vA‚(md{vt, .
amAyyA_ǹv̂ĆyA y{-t̀¯ỹdA(mA(mdo hEr, ; ( R ) ;

( BA» p̀» , 11»3»21 - 22 )

By that [service of the guru] his [Kr.s.n. a’s] bhakti [is attained] as in the
Bhāgavata Purān. a (11.3.21-22):

1e. Therefore, one who wants to know the ultimate good should approach
a guru who is immersed in verbal Brahman [Veda] and the supreme Brah-
man and who is an abode of peace. In his presence, with the guru as his
deity and with guileless service he should learn the teachings relating to
the deity by which Hari, the Self himself and the giver of the Self, will be
pleased.

avAØpÑs\-kAro lNDEŠEvDBEÄk, .
sA"A(k̂(y hEr\ t-y DAEß En(y\ þmodt̃ ; 2 ;
2. One who has received the five sacraments and obtained [one of] the two
types of bhakti, after directly meeting Hari rejoices eternally in his abode.

t/ pÑ s\-kArA yTA -m̂tO :

tAp, p̀�X~ \ tTA nAm m˚/o yAgŰ pÑm, .
amF Eh pÑ s\-kArA, prm{kAE˚th̃tv, ; ( g ) ;

In that, the five sacraments as found in traditional texts (smr. ti):

2a. The brand, the mark, the name, the mantra, and the worship as the fifth.
These five sacraments are the causes of the highest single-mindedness.

tApo_/ tØcĞAEdm̀dý ADArZm̀Qyt̃ .
t̃n{v hErnAmAEdm̀dý A cA=ỳpl#yt̃ ; 3 ;



The Necklace of Truth-Jewels 117

3. Here brand means wearing the burned marks of the discus and so forth.
By that, however, is also intended the impressions of the names of Hari
and so forth.3

sA yTA -m̂tO :

hErnAmA"r{gA‚/mňỹÎ˚dnAEdnA .
s lokpAvno B́(vA t-y lokmAÙ̀yAt̂ ; 3a ;

That [impressions of the names of Hari] as [described] in traditional texts:

3a. One should mark the body with the syllables of the names of Hari with
sandalwood, and so forth. One [doing so] becomes a purifier of the world
and shall wins his [Hari’s] world.

p̀�X~ \ -yAd́ù‚p̀�X~ \ tQCA-/̃ bh̀EvD\ -m̂tm̂ .
hErmE˚drt(pAdAk̂(yAŊEtf̀BAvhm̂ ;
nAmA/ gEdt\ sEĽh‚ErB̂(y(vboDkm̂ .
m˚/o_čAdfvZA‚Ed, -ṽčd̃vvp̀m‚t, ;
fAlg}AmAaEdṕjA t̀ yAgfNd̃n kLyt̃ .
þmAZA˚ỹq̀ d̂[yAEn p̀rAZAEdq̀ sAD̀EB, ; 4 ;
4. Mark is the upward mark, which in scripture is remembered to be of
many types. Having the forms of the temple of Hari or of his feet, it is
very auspicious. Name here is said by the saintly to be a name that makes
known that one is a servant of Hari. Mantra is considered to be the form of
one’s preferred deity consisting of eighteen syllables and so forth. Worship
of the śālagrāma stone and so forth is meant by the word “worship” (yāga).
The evidence for these can be found by the saintly in the Purān. as and other
scriptures.

3Kr.s.n. adeva remarks that Śrı̄ Caitanya, thinking the wearing of those brands too dif-
ficult for people whose minds were poluted by the Age of Kali and yet desiring to save
the fallen, taught instead the wearing of the markings of the names of Kr.s.n. a with sandal-
wood, a practice also accepted by the ancients.
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nvDA BEÄEv‚EDzEcṕvA‚ Š̃DA BṽŊyA k̂¯Z, .
B́(vA -vy\ þsào ddAEt tĄdFE=st\ DAm ; 5 ;

5. Ninefold bhakti is of two types: that motivated by injunction and that
preceded by desire.4 Kr.s.n. a himself becomes pleased by it and bestows the
various desired abodes.5

EvEDnA<yQy‚t̃ d̃vŰt̀bA‚§AEd!pD̂k̂ .
zQyA(mk̃n t̃nAsO n̂El¡, pErṕ>yt̃ ; 6 ;

6. The deity is worshiped by injunction in forms like the four-armed and
so forth. By desire he is worshiped with human characteristics.6

t̀l-yŸ(TDAìyAEdṕjn\ DAmEnďtA .
azZodyEvĹ-t̀ s˚(yA>yo hErvAsr, .
j˚mAčMyAEdk\ śyo‚dyEvĹ\ pEr(yj̃t̂ ; 7 ;

7. [One should] honor tulası̄, the holy fig tree, the āmalaka plant, and so

4Aks.aya Kumāra Śāstrı̄ quotes Viśvanātha Cakravartin’s short characterization of
bhakti in his Bhakti-rasāmr. ta-sindhu-bindu :

Bhakti is bhakti as practice [cultivation], as feeling, and as love. Bhakti as
practice is again twofold depending on whether it is rule initiated (vaidhı̄)
or passionate (rāgānugā). The definition of rule-initiated is: if one performs
hearing, glorifying and so forth out of fear of the punishments described
in scripture then it is rule oriented bhakti. And passionate: if one performs
them out of a strong desire to gain the service of one’s desired one, the son
of the king of Vraja [Kr.s.n. a], then it is passionate bhakti.

5It is believed that those who have the different types of bhakti as practice attain dif-
ferent eternal abodes.

6Here the different objects of Vais.n. ava worship are correlated to the different types of
bhakti as practice. The four-armed, eight-armed, and ten-armed forms of Vis.n. u are the
objects of rule initiated bhakti and the more human-like forms such as Kr.s.n. a and Rāma
encourage the response of passion pursuant bhakti.
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forth7 and reside in the holy land.8 The Ekādaśı̄ fast should be given up
when pierced by the arrival of dawn, and celebrations like Janmās.t.amı̄
when pierced by the rise of the sun.9

loks¡~ hmE˚vQCEà(yn{EmEĄk\ b̀D, .

þEtEďtŰr̃t̂ km‚ BEÄþADA˚ym(yjn̂ ; 8 ;

8. Desiring to encourage ordinary people a wise one, well established in
life, should perform rites both daily and occasional without giving up the
superiority of bhakti.10

7The tulası̄ plant is a plant sacred to Vis.n. u that is related to the sweet basil plant and
is often referred to as sacred basil. It is found in Hindu temples and pious Hindu homes.
It is often ritually prayed to, offered water and circumambulated. The holy fig or banyan
tree is a tree that can get quite large. Branches may shoot down into the ground and
become additional roots allowing it to spread over large areas. One of the commentators
quotes Jı̄va Gosvāmin who says that the banyan tree is a symbol of Vis.n. u’s greatness and
thus is to be honored. The “so forth” stands for cows, brāhman. as, and Vais.n. avas.

8Residence in the holy land means living in one of the holy places of pilgrimage, like
Varanasi, Hardwar, etc. According to the tradition that this text is part of, the holiest of
all places is that land in which Kr.s.n. a spent his childhood called Vraja (Braj) in the District
of Mathura about ninety miles south of Delhi. Kr.s.n. adeva says that it is best to live in the
holy land physically, but if that is not possible then in one’s meditation one should live
there.

9Ekādaśı̄ (eleventh) is the eleventh day after the full or new moon. It is a fast day
for observant Vais.n. ava. On those days members of the renunciant community fast from
both food and water until the next day. According to this author those days when they are
‘pierced’ by the arrival of dawn are not to be observed. Aks.aya Kumāra Śāstrı̄ says the an
Ekādaśı̄ is pierced when dawn arrives before Ekādaśı̄ begins according to the astrologers.
Lunar days do not begin when solar days do. Thus, Ekādaśı̄ might begin after the red
of dawn occurs and such an Ekādaśı̄ is considered pierced and is not to be observed. A
similar ruling holds for other holy days like Janmās.t.amı̄ which is the birthday observance
of Kr.s.n. a. In the later case the day is not observed if it is pierced by the rise of the sun (not
the red of dawn).

10Kr.s.n. adeva identifies three kinds of candidates for bhakti: the self-concerned, the un-
involved, and the one concerned with surrounding society. The self-concerned, sticking
to his own stage in life (i.e. student, householder, retired, or renounced), should per-
form all the rites prescribed for him that are without violence until the appearance of
their results, remaining free of desire. The uninvolved, absorbed in Hari, should perform
mental acts of worship of Hari. Without a stage in life he by nature gives up all rites. One
concerned with surrounding society, though, who is situated in a stage of life and well
established in life, if he has attained an important position, should perform rites for the
benefit of the people and still perform bhakti as the purpose of those rites.
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df nAmAprADA\-t̀ yŒt, pErvj‚ỹt̂ ; 9 ;

9. The ten offenses to the Holy Name should be carefully avoided.11

k̂¯ZAvAEØPlA BEÄr̃kA˚tA/AEBDFyt̃ .
âAnv{rA‘yṕvA‚ sA Pl\ sŊ, þkAfỹt̂ ; 10 ;
10. Bhakti whose fruit is the attainment of Kr.s.n. a is here called single-
minded. Initiated by knowledge and renunciation, this will instantly man-
ifest its fruit.

Thus ends the Eighth Truth
entitled:

”Bhakti Bestows Liberation”

11Kr.s.n. adeva points out that there are a number of offenses in service as well, such as
going to the temple of Hari in a vehicle (instead of on foot) and so forth. Those, too, are
to be avoided, but are cleansed away through constant service. They are described in
the Varāha Purān. a. Holy Name refers to the practice of singing or silently repeating the
names of Hari. The ten offenses to the Holy Name are described in the Padma Purān. a.
Those, too, can be cleansed away by constant repetition of the Holy Name, but since, the
commentator points out, that sort of constant repetition is weak (because of the interfer-
ence of the offenses), one should avoid them with care. The ten offenses are: derision of
holy men (1), considering the names of Śiva to be independent of Vis.n. u (2), disrespect for
the guru (3), derision of the Veda and scriptures following the Veda (4), considering the
greatness of the Holy Name to be mere eulogy (5), imagining the meaning of the Holy
Name in some other way (6), engaging in sinful acts on the strength of the Holy Name
(7), considering other auspicious actions to be equal to the Holy Name (8), teaching the
Holy Name to the unfaithful or the inimical (9), not being pleased when one hears of the
greatness of the Holy Name (10).



Chapter 9

Ninth Truth: Three are the
Sources of Knowledge

aT þ(y"AǹmAnfNdAnAm̃v þmAZ(vm̂ .

yTA ŹFBAgvt̃ ( BA» p̀» , 11»19»17 ):

Ź̀Et, þ(y"m{EtİmǹmAn\ ct̀čym̂ ; ( k ) ;

Now, the sources of knowledge: perception, inference, and testimony.

As stated in the Bhāgavata Purān. a (11.19.17):

A. Revelation [the Veda or simply testimony], perception, tradition, and
inference are the four [sources of knowledge].1

þ(y"̃_˚tB‚ṽd̂ y-mAd{Etİ\ t̃n d̃Efk, .
þmAZ\ E/EvD\ þAHyĄ/ m̀HyA Ź̀EtB‚ṽt̂ ; 1 ;

1According to the commentators “revelation” refers primarily to the Veda in this tra-
dition. In a more expanded sense it refers to the source of knowledge called testimony
(śabda), that is, the words of authorities in the areas of their expertise. The words of the
Veda represent the highest authority. Perception is defined as the senses in contact with
the objects of the senses. Tradition is the statement of unknown speakers handed down
from generation to generation. An example of tradition supplied by one of the commen-
tators is the story that a ghost lives in a certain tree. Inference is the means to inferential
knowledge.
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1. Since tradition should be included in perception the teacher [Madhva]
stated that there are three sources of knowledge and among them revela-
tion is the primary one.2

þ(y"mǹmAnÑ y(sAEc&ỹn f̀EĹmt̂ .
mAyAm̀�XAvlokAdO þ(y"\ &yEBcAEr yt̂ ; 2 ;
aǹmA cAEtD́m̃_dý O v̂EčEnvA‚EptAE‘nk̃ .
at, þmAZ\ tĄÎ -vt˚/\ n{v sMmtm̂ ; 3 ;
2-3. Since perception and inference are corrected with the assistance of it
[revelation], and since perception in the case of seeing an illusory head is
misleading, as is inference in a case in which a fire on a very smoky moun-
tain has been put out by rain, those two are not considered independent
sources of knowledge.

aǹḱlo mt-tk‚, f̀¯k-t̀ pErvEj‚t, ; 4 ;
4. Argument in conformity is accepted; dry argument is rejected.3

tTAEh vAjsñEyn, ( b̂» u» , 2»4»5 ):

aA(mA vA ar̃ dý č&y, Źot&yo m˚t&yo EnEd@yAEst&y,
; ( k ) ;

2The reasoning behind including tradition in perception is that knowledge derived
from tradition was a matter of perception for the first person or the originator of the
tradition. In the example given “a ghost lives in this banyan tree,” the originator of that
tradition must have perceived something that made him come to that conclusion. From
him it was passed down from person to person until it reaches us today as a tradition.
Therefore, in spite of the statement in the Purān. a identifying four sources of knowledge,
there are really only three. Kr.s.n. adeva cites a passage from the Laws of Manu (Manu-smr. ti),
as added support:

Perception, inference, and scripture coming down in various ways: these
three should be well known by someone wishing for purity of religious life.

Revelation or the Veda, because it is not man-made, is the foremost of them. It produces
knowledge of the highest truths.

3Argument in conformity means according to the commentators argument that sup-
ports the meaning of revelation. Dry argument is argument simply for the sake of argu-
ment.
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As stated in the Br.had-āran. yaka Upanis.ad (2.4.5):

4a. The self is to be seen, heard of, contemplated, meditated on.4

kAWkA, ( k» u» , 2»9 ):

n{qA tk̃‚Z mEtrApñyA þoÄA˚ỹn s̀âAnAy þ̃ď ; ( K )
;

And in the Kat.ha Upanis.ad (2.9):

4b. This insight cannot be accomplished by argument. Presented by an-
other it leads to right knowledge, dearest one.5

-m̂EtŰ

ṕvA‚prAEvroD̃n ko_/ATo‚_EBmto Bṽt̂ .
i(yAŊḿhn\ tk‚, f̀¯ktk‚˚t̀ vj‚ỹt̂ ; ( g ) ;

And in the traditional texts:

4c. What meaning would fit here without contradicting former or later
statements, such postulation is argument. Dry argument should be re-
jected.

nAṽdEvd̀qA\ y-mAŞý ĲDFzpjAyt̃ .
yÎOpEnqd\ b}Ĳ t-mA˚m̀HyA Ź̀Etm‚tA ; 5 ;
5. Since knowledge of Brahman does not occur for those who do not know
the Veda and since Brahman is established in the Upanis.ads, revelation is
considered the main [source].

tTAEh Ź̀Et, ( b̂» u» , 3»9»26 )
4This statement is considered to encompass the whole Vedāntic process. The self, here

glossed as Hari, is to be directly experienced (seen). The process begins with hearing
from a teacher. Then one is to ascertain what one has heard by argument that conforms
to the Veda and finally, one is to meditate on what has been ascertained, i.e. the self.

5Argument or inference alone cannot produce insight. One needs another, the teacher,
for that.
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nAṽdEvn̂ mǹt̃ t\ b̂h˚tm̂ ; iEt ;
aOpEnqd\ p̀zq\ p̂QCAEm ; ( k ) ;

As stated in revelation (Br.had-āran. yaka Upanis.ad, 3.9.26):

5a. One who does not know the Veda does not understand that great one.
I inquire after that person taught in the Upanis.ads.

Thus ends the Ninth Truth
entitled:

”Three Sources of Knowledge”



Chapter 10

Conclusion

evm̀Ä\ þAcA

ŹFm@vmt̃ hEr, prtm, s(y\ jgt̂ tĆvto
B̃do jFvgZA hr̃rǹcrA nFcoÎBAv\ gtA, .
m̀EÄn{‚js̀KAǹB́EtrmlA BEÄŰ t(sADnm̂
a"AEdE/ty\ þmAZmEKlAßAy{kṽŊo hEr, ; 1 ;

Thus it is said by the prior teacher:

1. In Madhva’s view Hari is the highest, the world and difference are truly
real, living beings are the attendants of Hari and are lower and higher, lib-
eration is the experience of one’s own happiness, pure bhakti is the means
to that, the three headed by perception are the sources of knowledge, and
Hari is the one subject of all scriptures.

aAn˚dtFT{‚ rEctAEn y-yA\
þm̃yrŒAEn nv{v sE˚t .
þm̃yrŒAvElrAdr̃Z
þDFEBr̃qA ãdỹ EnD̃yA ; 2 ;
2. May the wise respectfully place in their hearts the Necklace of Truth-
Jewels, in which is found the nine jewel-like truths fashioned by Ānandatı̄rtha.
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En(y\ Envst̀ ãdỹ c{t˚yA(mA m̀rAErn‚, .
EnrvŊo Env̂‚EtmAn̂ gjpEtrǹkMpyA y-y ; 3 ;
3. May Murāri whose very self is Caitanya [consciousness] always reside
in my heart. By his mercy the lord of the elephants1 became free of sin and
full of joy.

Thus ends The Necklace of Truth-Jewels by Baladeva Vidyābhūs.an. a.

1A reference to the king of Orissa who was probably a patron of an important guru in
Baladeva’s line, Rasika Murāri.



Appendix A

A Brief Overview of Advaita
Vedānta by Dinesh Chandra
Bhattacharya Śāstrı̄

[This essay is translated from “Advaitavedānter Digdarśan” in the
Bhāratı̄ya Darśana Kos.a, edited by Srimohan Bhattacharya and Dinesh
Chandra Bhattacharya Śāstrı̄ (Calcutta: Sanskrit College, 1981), vol. 3, part
1, pp. 159-190.]

A.1 Orthodox and Heterodox

Among all of the Indian darśana,1 the six, Nyāya, Vaiśes.ika, Sāṅkhya, Pā-
tañjala, Pūrva Mı̄mām. sā and Vedānta, are called orthodox (āstika). The
meaning of this is that they accept the Veda as authoritative. Those that do
not accept the Veda as authoritative or that censure the Veda are heterodox
(nāstika) (nAE-tko ṽdEn˚dk,). Even though Sāṅkhya and Pūrva Mı̄mām. sā
do not accept (the existence of) a god they are not called heterodox.

1The term darśana is a technical term that means literally seeing or viewing. It is some-
times translated by the word “philosophy,” but that seems often inappropriate in the
Indic context.
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A.2 The Meaning of Darśana

Even though the word darśana generally means vision or optical percep-
tion, one should understand darśana here as seeing with the mind’s eye or
with the intellect. In words like ”complete seeing” (sam. yag-darśana), cor-
rect seeing (yathārtha-darśana), and so forth, it is used in that sense. By the
word darśana one should primarily understand direct experience. It has
been said in the Kat.ha Upanis.ad “[the self is seen] by the single-pointed
intellect,” (d̂[yt̃ (véyyA b̀ŔA). Although direct experience is the chief
meaning of darśana, indirect knowledge with the help of text or instruc-
tion can be a secondary meaning of the word. Therefore, both of those
meanings of the word darśana are acceptable.

A.3 The Discipline of “Seeing” (Darśana)
and Vedānta as a Way of Seeing

That discipline (śāstra) by which are perceived the unchanging truths or
the highest truth in the living beings and the world, which are perceived
as constantly changing, first indirectly and then directly, by some pre-
scribed method or practice, is the discipline of “seeing” (darśana). That
discipline among the orthodox darśana which clarifies the conclusions or
meanings of the Upanis.ads, primarily on the basis of the Vedānta or Upa-
nis.ads is called Vedānta darśana. That Upanis.adic way of seeing is the
Vedānta darśana. Even though, when one mentions Vedānta, one gener-
ally understands the Non-dual form of Vedānta (Advaita Vedānta), many
other kinds of darśana or explanation of the Brahma-sūtra of Vyāsa, cre-
ated by many exemplary teachers, are found. All those darśana, whether
teaching dualism (Dvaita), qualified non-dualism (Viśis.t.ādvaita), or pure
non-dualism (Śuddhādvaita), are referred to as Vedānta in their respec-
tive traditions. Nevertheless, by Vedānta one generally means Advaita or
Non-dual Vedānta or the Upanis.adic darśana. It is found that when re-
ferring to the Upanis.adic way of seeing, the followers of which in ancient
times argued against the Buddhists and others, one means the Advaita
Vedānta.
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A.4 Advaita Vedānta

Whatever has attained the nature of two is dualistic.2 That in which there
is this kind of dual nature is not non-dual. “What illusion or what lamenta-
tion is there for one who sees oneness?”3 “In Brahman (the highest truth)
there is no plurality.”4 “One who sees here plurality attains death after
death.”5 There are hundreds of Upans.iadic statements like these that are
the root sources of the Advaita Vedānta way of seeing. Beyond that there
is argumentation and the experience of the learned, too. The discipline
of seeing that was created on the basis of the tradition of all the revealed
texts by famous teachers such as the author of the Brahma-sūtra Vyāsa,
Gaud. apāda, Śaṅkara is known by the name of Advaita Vedānta.

A.5 Vedānta’s Three Points of Departure

There are three points of departure, or three paths or divisions of instruc-
tion in Vedānta: the revealed texts (śruti), the traditional texts (smr. ti), and
logic (nyāya). The Upanis.ads, which are the essential core or the import
of the Veda, are the revealed point of departure. The Bhagavad-gı̄tā which
was taught by the Lord Śrı̄ Kr.s.n. a as the essence of the Upanis.ads is the
traditional point of departure. The Brahma-sūtra or Śārı̄raka-sūtra written
by Bādarāyan. a Vyāsa is the logical point of departure of Vedānta, because
in it the Upanis.adic way of seeing is established by argument or reflection.
In this text, the “embodied” (śārı̄raka) or the living being’s true nature is
determined. Therefore it is called the Śārı̄raka-sūtra.

A.6 The Highest Principle in Advaita Vedānta

The foundation and final conclusion of this Vedānta, divided as it is into
its three points of departure, is this: the one and only truth is Brahman

2EŠD̃t\ ŠFtEm(yAh̀-tĽAvo Š{tm̀Qyt̃ , ( b̂hdAr�yk vAEĄ‚k , 4»3»168 )
3ko moh, k, fok ek(vmǹp[yt,
4ñh nAnAE-t EkÑn
5m̂(yo, s m̂(ỳmAÙoEt y ih nAñv p[yEt
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whose nature is pure, unqualified consciousness. This is the highest truth,
the absolute truth. Since consciousness, whose nature is manifestation, is
self-evident and does not depend on proof or on anything else, it is the ab-
solute and highest truth. There can be no question of evidence in relation
to this consciousness because only if one already accepts consciousness or
experience is the category of evidence established.6

This consciousness substance is unqualified or without characteristic.
Since all qualities or characteristics are revealed by consciousness or rather
are objects manifested by consciousness, no characteristic can be a charac-
teristic of consciousness. Just as pots and cloth and so forth are revealed
by consciousness and thus cannot be characteristics of consciousness, so
too all characteristics are illumined or revealed by consciousness and can-
not belong to it. Characteristics like existence, consciousness-ness, etc., are
merely attributed to consciousness in common usage. They are apart from
consciousness which has no characteristic. Its purpose is to exclude the
false, to exclude the inanimate.

Moreover, consciousness is changeless, or, in other words, there can be
no transformation, modification, or revolution of consciousness. A sub-
stance’s transformation or change is possible in two ways: a change of
characteristics and a change in nature. Since consciousness has no char-
acteristics, change in its characteristics is impossible. If consciousness’ na-
ture were to change it would become unconscious or inanimate. That,
too, is impossible, because if consciousness were to become unconscious
no knowledge or awareness would remain in the world: “the blindness of
the world would follow” (jgdA˚@y\ þs>ỹt). Therefore, the consciousness
substance is without characteristics and changeless.

However, even if one accepts consciousness or Brahman, whose nature
is pure consciousness, as the highest truth, how can one accept that as
the only or unseconded truth? Where did this diverse universal man-
ifestation that we perceive come from? While this universe exists how

6n Eh aA(mA aA(mn, þmAZmp̃#y Es@yEt , aA(mA t̀ þmAZAEd&yvhArAŹy(vAt̂ þAg̃v
þmAZAEd&yvhArAt̂ Es@yEt . ( b}ĥ» ś» , fAň̂» BA» , 2»3»7 ) and

aA(mAǹBvmAEŹ(y þ(y"AEd þEs@yEt .

aǹB̀t̃, -vt,EsĹ̃, kAp̃"A İA(mEsĹỹ ; ( 189 sMb˚DvAEt‚k )
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can consciousness-brahman be without a second? In answer to this it is
said that since the universal manifestation depends on consciousness or
on sources of knowledge it is not ultimate or absolute truth. From an ab-
solute perspective it was not created either. There is nothing such as an
absolute creation. This universal manifestation is a mere appearance of
Brahman. But the question nevertheless remains: what is the cause of the
appearance and to whom is this appearance appearing? Or, how is ap-
pearance possible in pure, unqualified Brahman?

A.7 Brahman’s Power or Māyā

In resolving these problems it is said that there is in the supreme and pure
Brahman a non-supreme, beginningless power that is the cause of both
dependence on consciousness and the transformation which is called māyā
or ignorance.7 Since Brahman’s power is illumined by consciousness it has
no independent existence apart from consciousness, or rather, it is not a
separate principle.

Since this power of Brahman, known as ignorance, has no independent ex-
istence and is therefore not supreme, its existence in dependence on Brah-
man or its conditional existence does not destroy the non-duality of the
supreme, non-dual Brahman. This is the conclusion of Advaita Vedānta.
In Brahman there is the ignorance-power. For that reason, Brahman is said
to be the cause of the universe and so forth. All these statements are con-
ditional statements, the statements of living beings under the power of
that ignorance. On the level of the highest truth all those things are not in
Brahman.8 Brahman is eternal, unblemished, and without a second. This
māyā-power or ignorance has two types of force: a covering power and a
projecting power. The covering power covers the true nature of Brahman
producing the mistaken perceptions and usages: “there is no non-dual
Brahman; it is not revealed.” The projecting power produces the mistakes
of attributing to Brahman “I am the agent; I am the enjoyer; I am happy; I

7En-tĆvA kAy‚gMyA-y fEÄmA‚yAE‘nfEÄvt̂ . ( pÑdfF , 2»47 )
8aEvŊA-ỹ(yEvŊAyAm̃vAEs(vA þkS=yt̃ .

b}Ĳd̂œA (vEvŊ̃y\ n kT\cn ỳ>yt̃ ; ( sMb˚D - vAEt‚k , 136 )
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am sad,” and so forth; and thus the illusions of being a living being (jı̄va),
[or of there being] a god, or of there being a universe, are produced.9

There is a statement in the Chāndogya Upanis.ad that from the non-dual
Brahman has come creation: sadeva saumya idamagra āsı̄dekamevādvitı̄yam ...
tadaiks.ata bahu syām. prajāyeya, tattejo’asr. jata and so forth (Chānd. U., 6.2.1-
3). Its meaning is that before creation the real alone existed, free of all kinds
of difference, ie., internal, intra-species, and inter-species differences. That
beheld or rather reflected: “I will become many; I will become born.” That
created heat and so forth. Here one must understand that by this word
“the real” (sat) is meant Brahman which is consciousness joined with the
unmanifested power of māyā. Otherwise, there would be no possibility for
it of “seeing” or “becoming many” or “being born.” From that conditional
power of māyā the conditional creation of the conditional world occurred.
It has no self-established or ultimate substance at all. On the chest of con-
sciousness or Brahman, the play of this power of māyā goes on like the
play of the clouds in the sky. Since there is nothing apart from Brahman,
one has to say that Brahman is the support of the power of māyā or igno-
rance.10 Still, this being the foundation or the support (like the reflection
of a tree in a pond) does not mean actual support. In the same way that a
rope is the support or substratum of a superimposed snake, it is superim-
posed support. Therefore, it is said that māyā and all its effects are imposed
on or attributed to Brahman whose nature is consciousness. In something
real something unreal resides in an ascribed way or in a superimposed
relationship of identity. The real (Brahman) is the superimposed substra-
tum or location of the unreal (ignorance and its effects).11 The creation by
māyā or ignorance on the substratum of the real is called superimposition.
From another angle, being able to understand the universal manifestation
as superimposed, having understood, from the point of view of reflection
or knowledge, that all effects are not other than their causes, is called refu-
tation (apavāda).12

9aAQCAŊ EvE"pEt s\-P̀rdA(m!p\
jFṽŸr(vjgdAk̂EtEBm̂‚q{v .
aâAnmAvrZEvB}mfEÄyogAd̂
aA(mmA/EvqytAŹytAbl̃n ; ( s\"̃pfArFk , 1»20 )

10aAŹy(vEvqy(vBAEgnF EvEnBA‚sEcEtr̃v k̃vlA . ( s\"̃pfArFrk , 1»319 )
11aâAn-yAŹyo b}Ĳ̃(yEDďAntyA jg̀, .
12See the Vedānta-sāra (paras. 109-112) and Pañcadaśı̄ (7.43).
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A.8 The Seeing and the Seen

In the Siddhānta-bindu Madhusūdana has said: “In the opinion of Ad-
vaita Vedānta, there are two types of categories, the seeing and the seen.”
Among them, the seeing category is self-manifesting (manifestation with-
out depending on another) pure consciousness. This is by nature self-
established and non-dual. By this, all the other categories (the seen) are
manifested and established. The seeing category, whose nature is con-
sciousness, cannot be manifested or established by any source of knowl-
edge (pramān. a) or by anything else. Since all sources of knowledge headed
by perception are established by consciousness, the sources cannot estab-
lish or prove consciousness which is established prior to them.13 There-
fore, consciousness or the seeing category is self-established and since this
is uncontradicted in the three times (past, present, and future), that is, it is
not destroyed or changed in the three times, it is the highest principle or
truth.

The other category, the seen, is all material things manifested or illumined
by the seeing consciousness. Ignorance and all the effects of ignorance
that are pervaded by it, or in other words the whole universal appearance
beginning with space, falls within this category of the seen. In the conclu-
sion of Advaita, ignorance and its effect, the universal appearance, being
superimposed on the seeing category, consciousness, or being created by
ignorance, are not absolute, but rather are false. They are, in other words,
distinct from the real and the unreal. Nevertheless, since its conditional ex-
istence is accepted and since with the help of the intellect, the teacher, the
scripture and the rest, which are within it [ignorance], one attains forms of
worship and knowledge of the truth, and since the highest goal of human
life, attainment of a fully joyful nature, becomes possible, description of
the seen category is not without its uses.

The seen category is established by the witness and by the sources of
knowledge. Ignorance, mind and its qualities, knowledge, happiness,
etc. are established by witness. The universal appearance beginning with
space is established by the sources of knowledge: perception, inference,
scripture, and so forth. This seen category in the forms of the causal, sub-
tle, and gross is threefold: unmanifest, formless, and formed. That igno-

13aA(mAǹBvmAEŹ(y þ(y"AEd þEs@yEt . ( sMb˚D - vAEt‚k , 189 )
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rance which is the seed power of the formed and unformed and which is
joined with the reflection of the seeing consciousness is the unmanifest.
From this comes the creation of the manifest world of the subtle and the
gross, the formless and the formed.

Previously it was said that ignorance as mind and its characteristics (hap-
piness, sadness, and so forth) is established by the witness. This witness
is a type of the seeing consciousness. Though the seeing category is by
nature one, it becomes threefold in relationship with the limiting factors
(upādhi), ignorance, mind, and so forth, from within the seen. Deity, the
living being, and the witness, these three are the distinctions in the one see-
ing consciousness brought about by the limiting factors.14 Among them,
the seeing consciousness that is reflected in the ignorance that is the cause
of all is the deity (ı̄śvara, i.e. seeing consciousness limited by ignorance is
deity). The seeing consciousness that is reflected in the mind (or seeing
consciousness reflected in ignorance delimited by the mind and its im-
pressions) is the living being (jı̄va). In this way one arrives at deity and the
living being. The seeing consciousness that is the image of which those
two are reflections is the witness (sāks. ı̄). (In the opinion of some, deity is
the image, not a reflection. For them the deity himself is therefore the wit-
ness. The author of the Vārtika is of this view and for him there are only
two types of the seeing category: deity and the living being. The deity is
himself the witness.)

Here one may question why the witness is accepted as different from
the deity and the living being. The answer is that since the living being
changes as a knower, as happy, as sad and so forth, it cannot be the ac-
tual self (ātman). Thus, the viewer of the living being’s transformations of
happiness and sadness and such cannot be the living being itself, because
if that were so, the fault of contradiction between actor and object of ac-
tion would occur. Therefore, one has to accept the witness as the one who
perceives the knowing living being’s own changes.15

14Siddhānta-bindu, verse 8.
15EvkAEr(ṽn -vEvkArsAE"(vAǹppĄ̃d̂‚[y-y dý č̂(vABAvAt̂ . Madhusūdana Sarasvatı̄,

Siddhānta-bindu (Poona: Bhandarkar Oriental Research Institute, 3rd edition, 1986), p.
20).
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A.9 The Three Categories of Advaita Vedānta

In another manner it can be said that, in the final judgment, Advaita cate-
gories are of three sorts. The first is the “self-established or self-dependent,”
the second is “established by the witness” and the third is “established
by the sources of knowledge.” Among these, the self-established is the
consciousness-self. Since it is the self-established or independent truth it
is the highest truth. Since the internal categories like ignorance, knowl-
edge, the mind, happiness, sadness, and so forth are directly manifested
to the consciousness in the form of the witness, these are called witness-
established, the second type. Since these are not covered by ignorance or
have no unknown existence, the operation of the sources of knowledge is
not necessary for their manifestation. In order for the covering of igno-
rance of all those categories whose existence is unknown, like pots and
cloth and so forth, to be removed and for them to be revealed, there is
need of the sources of knowledge [perception, inference, and so forth].
All of these external categories like pots and cloth are established, there-
fore, by the sources of knowledge. Mental states produced by the senses,
by knowledge of pervasion, by sound (speech), and so forth are called
sources of knowledge. The coverings of ignorance are destroyed by them.

Since ignorance, knowledge, happiness, and distress which are estab-
lished by the witness, and pots, cloth, and so forth which are estab-
lished by the sources of knowledge are not self-established or indepen-
dent truths, they are conditional truths. These all are superimposed on the
self/consciousness or are concocted by ignorance.

There is one other type of witness-established category as in the cases of
the rope and the serpent, the shell and silver, and so forth. Since they are
produced, apart from the general fault of ignorance, by incidental faults
like dullness, darkness, and so forth, they are said to be seeming truth
(prātibhāsika-satya). Since they, too, have no unknown existence, there is
no necessity for the sources of knowledge to destroy the covering of ig-
norance. For that reason these, too, are established by the witness like
happiness and sadness. Since the category of root ignorance is estab-
lished by the seeing, it is a category fabricated on Brahman/consciousness
(consciousness-self). In other words, since its existence is established by
consciousness or is dependent on consciousness, it, too, has conditional



136 Appendix A. A Brief Overview of Advaita Vedānta

existence. In the opinion of those who subscribe to the view of creation by
glancing, certainly the root ignorance in the living beings is also seeming
truth, and its effect, the universal manifestation, too, is seeming truth. For
them, there is nothing conditional. However, this view is not supported
by the author of the Brahma-sūtra or the commentator, the great teacher
Śaṅkara.16

A question can be raised here. It was said that since root ignorance is
fabricated it is conditional truth. Who is the fabricator of this constructed
ignorance? One cannot say Brahman because if that were so, one would
have to accept yet another ignorance in Brahman as the root or source of
the fabrication of ignorance. For, it is under the influence of ignorance that
false things are fabricated. Moreover, one would have to accept Brahman
as ignorant or gripped by ignorance. One cannot say that the living being
is the fabricator of ignorance, because the living being is itself fabricated
by ignorance and thus cannot be the fabricator of ignorance.

In answer it is said that as the root or material cause of all fabrication, igno-
rance has to be accepted as fabricated. The material cause of the whole fab-
ricated world-manifestation cannot be unfabricated or absolute. For this
reason ignorance is a fabricated category and there is no need for another,
separate fabricator. Moreover, since this root ignorance is beginningless it
does not require a fabricator. In addition, since this ignorance, which is the
consciousness-self’s ignorance, is illumined by consciousness, or in other
words, since it is part of the seen, it is fabricated like other members of the
category of the seen, shell and silver, for instance. Furthermore, since an
actual union between ignorance and the self-manifesting self is impossi-
ble, ignorance is fabricated. Since ignorance is different from the real and
the unreal it is false, and since it is false it is fabricated. In Advaita Vedānta
that which is different from the real or different from the real and unreal
is called false (mithyā). The real is Brahman, uncontradicted in the three
times. The unreal is the untrue like a son of a barren woman and so forth.
Since it is known by perception and the rest, this rope-snake or universal
manifestation is not untrue like the son of a barren woman. It is different
from the real and the unreal; it is false. Among those again, the confusion
of rope as snake produced by accidental faults like dullness, darkness, and
so forth is seeming truth (prātibhāsika-satya). Only the universal manifesta-

16v{DMyA‚Î n -vÙAEdvt̂ . ( b}ĥ» ś» , 2»2»19 )
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tion which has an unknown existence produced by the fault of ignorance
is conditional truth (vyāvahārika-satya).

It now has to be considered that though it has been said that things that
have no unknown existence or covering by ignorance like rope-serpents
and happiness and distress are directly known by the witness and that
therefore for their perception there is no need of the operation of the sources
of knowledge, yet, all these witness-known categories are still remem-
bered. This is well known to all. If there is to be a memory, a latent im-
pression (sam. skāra) is necessary, because a memory is not produced by the
senses, but by latent impressions. Generally speaking, the destruction of a
mental operation produces a latent impression. Therefore, if one does not
have a mental operation whose object is a rope-snake and so forth, how
can a latent impression of that object be produced and a memory occur?
For this reason, even if one does not have a mental operation for the de-
struction of the covering of ignorance, a kind of subtle operation for the
creation of memories or latent impressions is necessary in the case of all
the things known directly by the witness, an operation of ignorance [di-
rectly]. A subtle operation or taking the form of an object either by that
ignorance which is the seed or cause of the mind [the internal sense] or
of the mind situated in ignorance is called an “operation of ignorance”
(avidyāvr. tti). The perception of ignorance, happiness, distress, even mem-
ory is accepted as a form of this operation of ignorance. The perception
of dream elephants and mistaken objects like rope-snakes is also an oper-
ation of ignorance, since in all these cases no covering has been destroyed
by an operation of the mind or the internal sense, that is, there is no reve-
lation of a previously existing but unknown object.17

Operations of ignorance such as memory, doubt, error, etc. are all shel-
tered in the witness-consciousness, not in the mind or ego [the knower].
Even though is it possible to justify the memories and latent impressions
of happiness and distress and of rope-snakes in other ways, accepting an
operation of ignorance in all those cases for the purpose of taking the form
of the objects of the witness is reasonable. If taking the form of an object in
connection with the witness were possible without any kind of operation,
then the problem of the witness’ always being omniscient would arise.
Therefore, it is reasonable to accept an operation of the mind in the case

17Siddhānta-bindu, pp.124-5.
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of things like pots, cloth, and so forth that possess an unknown existence,
and an operation of ignorance in the case of things like happiness, distress,
and so on, and of rope-snakes and so forth that do not have an existence
that is merely unknown. In order to justify the awareness of ignorance or
of the deep-sleep darkness in deep sleep, from which arises the memory
in someone who has arisen from sleep, “For so long, I was unable to know
anything at all” (na kiñcid avedis.am), one also must accept an operation of
ignorance at the time of deep sleep. By means of an operation of ignorance
in deep sleep, experience of ignorance at the time of deep sleep, of subtle
joy and, in the opinion of some, of pure witness-consciousness occurs.18

All these conclusions of Advaita Vedānta have been raised in the context
of the discussion of the category of things established by the witness.

18sA#yAkAr\ s̀KAkArmv-TA_âAnAkAr\ cAEvŊAyA v̂EĄ/ym<ỳp̃yt̃ . ( EsĹA˚t - Eb˚d̀ , p̂»
120 )
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abhidhā The direct meaning or literal force of a word or sentence. Some-
times this is described as the denotative sense. Secondary significa-
tion is called laks.an. ā. It is considered secondary because it depends
on the primary force or signification, or more correctly, on the failure
of primary signification. The usual example of the relationship be-
tween these two levels of meaning is found is the sentence: “the vil-
lage is on the Ganges.” The literal or primary meaning, the abhidhā,
of the sentence is that the village is sitting on top of the river called
the Ganges. This is, of course, impossible. The literal meaning thus
fails and another meaning is supplied to make sense of the sentence.
That other meaning is “the village is on the bank of the Ganges,” The
other meaning is the secondary meaning or laks.an. ā. It is sometimes
called the connotation or implied meaning.

adhyāropa Superimposition, imposing something that is not real on to
something that is real. Just the idea of a snake is sometimes mis-
takenly superimposed on the reality of a rope, so the world of diver-
sity is superimposed on the reality of Brahman, according to Advaita
Vedānta.

antaraṅga-śakti The internal, intimate, or higher power of deity accord-
ing to Vais.n. ava Vedānta. It is one of the three main powers be-
longing to deity. The internal power is itself often sub-divided into
three aspects or forces: pleasure-power (hlādinı̄-śakti), consciousness-
power (sam. vit -śakti), and connecting or being-power (sandhinı̄-śakti)
According to Baladeva in his Siddhānta-ratna ( [[5]], p.39-40; [[6]], p.77)
the pleasure-power is “that by which [the deity], though by nature
joy, enjoys and gives enjoyment,” consciousness-power is “that by

139
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which he, though by nature consciousness, knows and makes known,”
and being-power is “that by which he, though eternally existent by
nature, exists and grants existence.”19 The internal power is one, but
it takes the form of one of these three forces depending on which
of them manifests dominantly. These three forces correspond to the
three aspects of the essential nature of the absolute: eternal being,
consciousness, and bliss. See the entries for the other two main
powers: the tat.astha-śakti, the liminal or marginal power, and the
bahiraṅga-śakti, the external or exoteric power.

antah. karan. a The internal faculty or instrument, sometimes loosely trans-
lated as mind. According to Vedānta, though it is one, it has four
different functions and thus is given four names: mind (manas), in-
tellect (buddhi), ego (ahaṅkāra), and imagination (citta). See the Sāra,
paras. 61-66.

apavāda To disabuse, to free one from an illusion or error. According
to Advaita Vedānta, when one is free from the deluding ignorance
(avidyā) that covers Brahman and projects manifest cosmos onto it,
the manifest universe devolves, effects returning into their causes,
and in the end only Brahman remains. See. the Sāra, paras. 109-112.

artha The first of the approved goals of human life. Artha means wealth
and property, the material goods that lead to survival and beyond
that a comfortable life. The second goal of human life, according
to Hinduism, is kāma, sensual enjoyment. Sensual enjoyment means
eating fine foods, wearing fine cloth, using fine perfumes, and culmi-
nates in the pleasures of sexual enjoyment. As such it presupposes
the accumulation of wealth and property (artha). The third goal is
piety or religious duty (dharma). It involves performing acts of char-
ity and other good deeds, along with engaging in religious ritual
(sacrifice, worship, meditation, etc.). It covers both moral and ritual
activity and produces merit which leads to good results in the future
or in future lives. The final goal of human life is liberation. See the
entry moks.a for a discussion of that.

19t/ sdA(mAEp yyA sĄA\ DĄ̃ ddAEt c sA sv‚d̃fkAldý &y&yAEØh̃t̀, sE˚DnF . s\EvdA(mAEp
yyA s\ṽEĄ s\ṽdyEt c sA s\Evt̂ . đAdA(mAEp yyA đAdt̃ đAdyEt c sA đAEdnFEt ;
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āstika The orthodox Hindu traditions. Āstika is derived from the Sanskrit
word asti (third person, singular, of the verb as, “to be”) which means
“it is,” and in its derived form means those who affirm, specifically
those who affirm the Veda as revelatory. The āstika are then the “af-
firmers.” They are opposed by the nāstika, the deniers, those who
deny the authority of the Veda (from na asti, “it is not”).

avidyā Primal ignorance, also known as māyā. Māyā means deceit, fraud,
trick, enchantment, or illusion. It is the ignorance that through its
two powers, covering and projecting, covers Brahman and projects
the manifest world on it. It is the ignorance or enchantment that
keeps living beings from realizing their true nature as Brahman, ac-
cording to Advaita Vedānta. It neither is, nor is not, and is indescrib-
able.

bahiraṅga-śakti The external power of the deity in Vais.n. ava Vedānta. The
external power is the power that creates, maintains, and destroys the
manifest or material world. It is also referred to as the “lower” or
“field” (ks. etra) power.

Bhagavān The lord, the deity as supreme person. Bhagavān is recognized
as Vis.n. u or Kr.s.n. a in Vais.n. ava Vedānta. Bhagavat is sometimes de-
fined as the possessor of opulences (bhaga). Interestingly, one of the
meanings of the word bhaga which makes up the first half of this
word is vagina. This makes one meaning of the word bhagavat the
possessor of a vagina (or of vaginas).

bhakti Bhakti is untranslatable, though it has often been translated as de-
votion, because it bears in some ways a certain similarity to the idea
of religious devotion in the West. It comes from the Sanskrit root√
bhaj which means to “to share or partake of,” “to practice or culti-

vate,” and “to enjoy or experience.” As such, the word bhakti applies
both to a state of mind or feeling and to the set of practices aimed
at cultivating that state of mind. As a set of practices, its purpose is
to provide a number of ways in which to engage the mind and body
of a person in a constant awareness of the deity. As a result of the
long term execution of such practices it is believed that one develops
a strong emotional attachment to the deity that eventually becomes
love. The presence of this emotional attachment to the deity is also
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believed to exert a powerful attraction on the deity, thus drawing the
deity to the possessor of the attachment. Bhakti is thus also thought
to be a kind of power. See the entry for preman.

bhās.ya The major commentary on the sūtra-work of a school of Hindu
philosophy. In most of the schools or traditions there is only one
bhās.ya. In Vedānta, however, there are numerous bhās.ya. Each school
of Vedānta has its own bhās.ya on the Brahma-sūtra, the sūtra-work for
all schools of Vedānta. Thus, the Advaita tradition has the bhās.ya
of Śaṅkara (8th cent.) and the Caitanya tradition has the bhās.ya of
Baladeva (18th cent.). The bhās.ya usually have numerous sub-com-
mentaries and sub-sub-commentaries.

Brahman The impersonal absolute described in Advaita as eternal, all-
pervading, non-dual, pure, consciousness. Brahman is from the root√
br.h which means to expand or increase. In its derived form it

means the all-expanding, all-pervading. It is not limited by time,
space, or object. In itself it is eternal existence, consciousness, and
bliss. In relation to others, it is the cause of the universe in the way
that a rope can be called the cause of the appearance of a snake.

brāhman. a This is the highest caste in the Hindu caste system. They are
the priests, scholars, lawmakers, and ritualists. They or rather their
ancestors are the architects of the rich and unbroken Hindu civiliza-
tion, with its system of castes and stages of life, its vast wealth of lit-
erature on a wide variety of subjects, and its profound world-view.
They are the keepers of the sacred texts and the sacred language, San-
skrit. The other castes have consented to their guidance and leader-
ship and have inhabited the world the brāhman. a created and justified.
They are the creators and transmitters of the Vedānta.

darśana A way of seeing, a philosophical school of thought. A darśana
is a more or less fully articulated school of Indic philosophy. It is a
way of seeing, not with the eyes, but with the mind. There are two
traditional groups of darśana in India, the orthodox (āstika) and the
heterodox (nāstika). The former are the Hindu schools that accept the
authority of the Veda and latter are the Buddhist, Jaina, and Materi-
alistic schools that do not accept the Veda.
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dharma See the entry for artha.

gopı̄ Cowherder girls. The most exemplary lovers of Kr.s.n. a according to
the Vais.n. ava Vedānta.

jı̄va The living being. Jı̄va is the term for the ordinary living beings that
animate the universe. Jı̄va comes from the Sanskrit root

√
jı̄v which

mean “to live.”

jı̄vanmukti Being liberated while living. This is the state of a living being
after it gains liberation (mukti) and before its death. It has become
disabused, in other words, while still living. Naturally, it sees things
in a radically different way, according to all parties of Vedānta.

kāma See the entry for artha

laks.an. ā See the entry for abhidhā.

mahāvākya The great propositions of the Upanis.ads according to the Ad-
vaita Vedānta. These are statements from the Upanis.ads that estab-
lish the oneness of the living beings and Brahman. The foremost of
those is the statement tat tvam asi, “that you are (i.e., you are that),”
Chānd. U., 6.8.7 and following). Others are: aham. brahmāsmi, “I
am Brahman;” prajñānam. brahma, “Consciousness is Brahman;” and
ayamātmā brahma, “this self is Brahman.” Each of the four proposi-
tions is from one of the four Veda.

māyā See the entry for avidyā.

moks.a Liberation. Liberation in Vedānta is the cessation of bondage to
material life and its cyclic operations. Bondage is the result of igno-
rance and thus one ends bondage by gaining the right kind of knowl-
edge, knowledge of the oneness of the self and Brahman, according
to Advaita Vedānta. In Vais.n. ava Vedānta, liberation is gaining en-
trance into the presence of the deity, Kr.s.n. a. This is attained through
bhakti which in its early stages also involves knowledge.

nāstika See the entry for āstika.

Paramātman The Highest Self or Super-self, a form of deity believed to
be present with the living being in the heart. One of the three forms
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of the absolute that are recognized in the Bhāgavata Purān. a (1.2.11).
This is the form met in their meditation by those who practice yoga,
according to the Vais.n. ava Vedānta.

preman Divine love. The fifth and highest goal of human life according
to the Vais.n. ava Vedānta. It is the ultimate result of the cultivation
of bhakti. Its various stages of intensification and expression are dis-
cussed in the works of Rūpa Gosvānin (16th cent.), especially the
Ujjvala-nı̄laman. i (Blazing Sapphire).

śakti Power. Power in Vedānta is that which allows something to produce
an effect or result. Its presence in the cause is inferred from the effect.
Fire which is able to burn things is said to have the power of burning.
In Advaita Vedānta ignorance is said to have two powers, a covering
power and a projecting power. It first covers an object so that its true
nature is not known and then projects something onto that object so
that it appears as something else. The two effects, ignorance of the
true nature of something and appearance as something else, lead the
Advaitin to infer the presence of two powers. In Vais.n. ava Vedānta,
deity is said to have three powers — the internal power, the marginal
power, and the external power. These correspond to the effects: the
internal power to deity’s own nature (eternal being, consciousness,
and bliss), the marginal power to the living beings, and the external
power to the material world.

sannyāsa Renunciation. Renunciation is the last of the four stages of life
in the ideal Hindu life cycle. The first stage is student life (brah-
macarya) in which one studies, practices celibacy, and serves the teach-
er. The second stage is householder life (gr.hastha) in which one mar-
ries, raises a family, and works at some occupation for one’s liveli-
hood. The third stage is retirement (vānaprastha) in which one hands
over one’s affairs to a son and retires with one’s wife to a forest
dwelling to cultivate religious attitudes. Renunciation is for the men
of the highest caste and involves performing one’s own funeral and
leaving home to wander as a homeless mendicant. One is expected
to cultivate detachment and strive for final liberation from the cycle
of rebirth.

sūtra Short, aphoristic statement of a teaching of one of the schools of
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Hindu philosophy. Each of the six major schools has a foundational
work composed of sūtra that form the skeleton around which the
philosophy of the school is built.

tat.astha-śakti The marginal power. This is the power that constitutes the
living beings, also called the knowers of the field (ks. etra-jña). It is
called marginal because it sometimes comes under the influence of
the external power and sometimes under the influence of the inter-
nal power. It is like a beach that is inundated by water during high
tide. When inundated by the external power the living beings that
are the expressions of the marginal power think they are part of the
material world. When free from the influence of the external power
they realize their proximity or similarity to the internal power and
join with it to participate in the sacred realm. See antaraṅga-śakti and
bahiraṅga-śakti.

upādhi An adjunct or characteristic. An upādhiis a limiting property that
creates the illusion that Brahman is something other than Brahman,
like a deity or the living being, according to the Advaita tradition.

vaiśya The third caste composed of merchants, farmers and artisans in the
Hindu systems of castes (varn. a). See the entry for brāhman. a.

Vedānta The final parts of the Veda, i.e. the Upanis.ads and the views
contained in them. Vedānta is also often described as the end or
goal of the Veda, that is, the goal toward which Vedic culture directs
mankind, that being freedom or liberation (moks.a) as proposed in the
Upanis.ads.

viśes.a Differentiators or differentiating traits. Viśes.a are traits that cre-
ate the appearance of difference, but not real difference. The three
powers of the deity, the internal, the marginal, and the external, are
differentiators according to the Vais.n. ava Vedānta of Baladeva. The
effects they create, the essential natures of the absolute (eternal be-
ing, consciousness, and bliss), the living beings, and the manifest
world appear as different, but are not really different from deity. In
this way, the non-duality of the absolute, of the deity, is maintained.

yoga A set of practices, developed early in Indian history, to stabilize
and slow the metabolism of the body in order to allow the mind to



146 Glossary

concentrate without interruption in meditation. In its classical form
there are eight parts to the practice. See the Sāra, paras. 137-145.
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The Sanskrit Alphabet

Vowels: Svara

According to traditional phonology, the sounds of the Sanskrit alphabet
are produced at different places in the mouth starting more or less at the
back of the mouth and moving forward: a and ā are pronounced in the
throat, i and ı̄ at the palate, u and ū a little in front of the palate, r. and r̄.
with the tongue curled upward toward the roof of the mouth, l. and l̄. at the
teeth, e at the palate, ai sliding from throat to palate, o at the lips, au sliding
from throat to lips, and ah. at the throat.20

a— a, pronounced like “a” in “Roman,”

aA— ā, pronounced like “a” in “father,”

i— i, pronounced like “i” in “it” or “pin,”

I— ı̄, pronounced like “i” in “police,”

u— u, pronounced like “u” in “push,”
20I am grateful to Ernest Massengale for creating the following charts and pronun-

ciation examples. Some of the pronunciation examples have been taken from the fine
introduction to Sanskrit called Sanskrit: an easy introduction to an enchanting language by
Ashok Aklujkar. (Richmond, British Columbia: Svādhyāya Publications, 1992)
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152 The Sanskrit Alphabet

U— ū, pronounced like “u” in “rude,”

ff— r., pronounced like “er” in “fiber,”

”— r̄., pronounced like “ree” in “reel,”

‰— l., pronounced like “le” in “angle,”

ı— l̄., pronounced like “lea” in “leash,”

e— e, pronounced like “ay” in “way,”

ẽ— ai, pronounced like “ai” in “aisle,”

ao— o, pronounced like “o” in “note,”

aO— au, pronounced like “ow” in “now,”

a\— am. , pronounced like “ung” in “rung,”

a,— ah. , pronounced like “aha,”

Consonants: Vyañjana

The consonants are all shown in combination with the short “a.” In San-
skrit, a consonant or conjunct is always understood to be followed by short
“a” unless some other symbol is present.
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The Ka-varga

These velar consonants are all pronounced in the throat.

k— ka, pronounced like the “k” in “sky,”

K— kha, pronounced like “c” in “cat,”

g— ga, pronounced like the “g” in “gum,”

G— gha, pronounced like the “gh” in “doghouse,”

R— ṅa, pronounced like “ng” in “sung,”

The Ca-varga

These palatal consonants are all pronounced at the palate.

c— ca, pronounced like the “ch” in “church,”

C— cha, pronounced like the “ch” in “chew,”

j— ja, pronounced like “j” in “jump,”

J — jha, pronounce this like ”j” with a strong outward
breath,”

— ña, pronounced like “n” in “canyon,”
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The T. a-varga

These retroflex consonants are all pronounced with the tip of the tongue
curled upward touching the roof of the mouth.

V— t.a, pronounced like the “t” in “art” or “stop,”

W— t.ha, pronounced like the “th” in “boathouse,”

X— d. a, pronounced like “d” in “ardent” or “bird,”

Y— d. ha, pronounce this like “dh” in “hardhat,”

Z— n. a, pronounced like “n” in “yarn.”

The Ta-varga

These dental consonants are all pronounced at the teeth.

t — ta, pronounced like the “th” in “the,” “them” or the
french word “tete (head),

T— tha, pronounced like the above letter ‘t’, but with more
aspiration,

d — da, pronounced like in the french word “donner” (to
give),

D — dha, pronounce this like “d” with a strong outward
breath,

n— na, pronounced like “n” in “no,”
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The Pa-varga

These labial consonants are all pronouced with the lips.

p— pa, pronounced like the “p” in “spin,”

P— pha, pronounced like the “ph” in “tophat,”

b— ba, pronounced like “b” in “boat,”

B— bha, pronouned like “bh” in “abhor,”

m— ma, pronounced like “m” in “mud,”

The Semivowels

The sounds are divided thus; y is produced at the palate, r at the roof of
the mouth, l at the teeth, and v at the lips.

y— ya, pronounced like the “y“ in “yoga,“

r— ra, pronounced like the “r” in “relic,“

l— la, pronounced like “l” in “land,”

v— va, pronounced like “v” in “vote,”



156 The Sanskrit Alphabet

The Sibilants

The sounds are divided thus; s̈ is produced at the palate, s. at the roof of
the mouth, s at the teeth, and h at the throat.

f— śa, pronounced like the “sh” in “Swedish-chocolate,“

q — s.a, pronounced with tongue curled upward touching
the roof of the mouth,

s— sa, pronounced like “s” in “sun,”

h— ha, pronounced like “h” in “house,”

Combining Vowels and Consonants

Most vowel consonant combinations follow the pattern shown here.

a + k̂ = k
aA + k̂ = kA
i + k̂ = Ek
I + k̂ = kF
u + k̂ = k̀
U + k̂ = U
ff + k̂ = k̂
” + k̂ = k‹
‰ + k̂ = kffl
ı + k̂ = k|
e + k̂ = k̃
ẽ + k̂ = k{
ao + k̂ = ko
aO + k̂ = kO
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Compound Consonants

Consonants following each other, not separated by a vowel, form con-
juncts. Here are the most common of them.

Ã kka ?K kkha ?c kca ?Z kn. a Ä kta Å ktya
Ä~ ktra ç ktrya Æ ktva Ç kna æ knya É kma
È kya Ğ kra ç krya Ê kla Ë kva Ì kvya
" ks.a #m ks.ma #y ks.ya #v ks.va Hy khya K~ khra
‘y gya g} gra éy grya Í ghna èy ghnya ]m ghma
]y ghya G} ghra ň ṅka ŋ ṅta ő ṅktya ŕ ṅkya
ř ṅks.a ś ṅks.va š ṅkha ž ṅkhya ¡ ṅga ¿ ṅgya
£ ṅgha ź ṅghya À ṅghra ĳ ṅṅa ţ ṅna Á ṅma
Â ṅya Î cca QC ccha QC~ cchra Ï cña Qm cma
Qy cya Ð chya C~ chra >j jja >J jjha â jña
êy jñya >m jma >y jya Ě jra >v jva Ñ ñca
ëm ñcma ëy ñcya —C ñcha Ò ñja —>y ñjya Ó t.t.a
Ô t.ya Õ t.hya W~ t.hra ş d. ga ÿ d. gya ť d. gha
ű d. ghra X̂Y d. d. ha ż d. ma ů d. ya ä d. hya Y~ d. hra
�V n. t.a �W n. t.ha �X n. d. a �ů n. d. ya �X~ n. d. ra �û n. d. rya
�Y n. d. ha �Z n. n. a �m n. ma �y n. ya �v n. va (k tka
(Ğ tkra Ą tta Ćy ttya Ą~ ttra Ćv ttva (T ttha
Œ tna (˚y tnya (p tpa (þ tpra (m tma (My tmya
(y tya / tra ìy trya (v tva (s tsa (Ü tsna
(-˚v tsnva Lv thva Ń dga í dgra Ł dgha î dghra
Ň dda Ř ddya Ĺ ddha Ŕ ddhya Ś dna Ş dba
Ľ dbha Ő dbhya Ť dma Ŋ dya dý dra ï drya
Š dva Ţ dvya ð dhna ñy dhnya @m dhma @y dhya
D} dhra òy dhrya @v dhva ˚t nta ˚(y ntya ˚/ ntra
˚d nda ˚dý ndra ˚D ndha ˚D} ndhra à nna ˚p npa
˚þ npra ˚m nma ˚y nya n} nra ˚s nsa Ø pta
óy ptya Ù pna =p ppa =m pma =y pya þ pra
Ú pla =v pva =s psa =-v psva NG bgha Nj bja
Nd bda ND bdha ğ bna ľ bba NB bbha N<y bbhya
Ny bya b} bra Û bva Þ bhna <y bhya B} bhra
<v bhva m} mra Mp mpa Mþ mpra Mb mba MB mbha
Mm mma My mya m} mra Ý mla Mv mva ˝y yya
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˝v yva Sk lka Sp lpa Sm lma Sy lya ě lla
Sv lva Sh lha ę vna &y vya v} vra ĺ vva
Ű śca ôy ścya Ů śna [y śya Ź śra õy śrya
Ž śla Ÿ śva öy śvya [f śśa č s.t.a œ s.t.ya
č~ s.t.ra ł s.t.rya ń s.t.va ď s.t.ha ¯Z s.n. a ¯�y s.n. ya
¯p s.pa ¯þ s.pra ¯m s.ma ¯y s.ya ¯v s.va -k ska
-K skha -t sta -(y stya -/ stra -(v stv -T stha
Ü sna -˚y snya -p spa -P spha -m sma -My smya
-y sya ú sra -v sva -s ssa ć hn. a ą hna
Ĳ hma İ hya ă hra đ hla § hva


