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PREFACE

Tss book is not a product of purely scholarly interests. It has
grown out of vital urges and under the pressure of a concrete
historical situation. We are in the midst of one of the great
crises in human history, groping for a way out of fear, anxiety
and darkness, wandering in search of a new pattern in which we
can begin life over again. André Malraux makes a prophecy:
“The principal problem of the end of the century will be the
religious problem—in a form as unlike any that we now know as
Christianity was from the religions of antiquity—but it will not
be the problem of Being. He refers to ‘the discovery of what
true Hindu thought is’.* Hindu thought whether or not we agree
with 1ts transcendental claims has survived the storms of the
world for over three thousand years. It has seen empires come
and go, has watched economic and political systems flourish and
fade. It has seen these happen more than once. Recent events
have ruffled but not diverted the march of India’s history. The
culture of India has changed a great deal and yet has remained
the same for over three millennia. Fresh springs bubble up, fresh
streams cut their own channels through the landscape, but
sooner or later each rivulet, each stream merges into one of
the great rivers which has been nourishing the Indian soil for
centuries,

‘When we speak of Indian philosophy or Eastern philosophy,
we mean the philosophy that has developed in a certain region
of the earth, We do not mean that the truth which science or
philosophy aims at is of a provincial character. The search for
truth may be conditioned, even restricted by the mental
attitudes and traditions of dufferent countries, but the aim of
philosophy is to reach truth which is universal.? One of the chief

* Partisan Review (Spring 1955), p 170
* 'By Umversal History I understand that which 15 distinct from the
combined hustory of all countnes, which 1s not a rope of sand, but 2 continuous
development, and 1s not 2 burden on the memory, but an illumnation of the
soul It moves in a succession to which the nations are subsidiary. Their story
will be told, not for their own sake, but 1n reference and subordmnation to a
higher senes, accordng to the tume and degree in which they contnbaute to the

common fortunes of Mankind *

Tord Acton—A letter to the contnbutors t6 the Cambridge
Modern History, dated March 12, 1898,
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and the birth of thenew.*Man’s nature is transformed or reforme:
to a pattern of excellence, because his being is pervaded b
the power of truth.

Unfortunately, philosophy today is detached and specialisec
and is not aware of the peril to the human spirit. It does no
seem to realise its responsibility for the time in which it is set.
Even those who have a religious allegiance do not seem to
feel a religious responsibility.

Plato once remarked that when the modes of music change,
the walls of the city are shaken. A change in our philosophy of
life is the first symptom of instability that will presently
manifest itself in material, political and economic ways leading
to the shaking of walls. Though India has impressive achieve-
ments to her credit in art and architecture, literature :fnd
morals, science and medicine, all these derive their inspira.ltw'n
from philosophy as love of wisdom or the life of spirit. Its aim is
to produce not wise Hindus or Christians but wise men. If the
spiritual orientation of the country is undermined or disturbed,
the nature of the civilisation will change.

The contemporary situation is a challenge to the philosopher
of religion. Distances have so shrunk in the modern }vor]d that
not only people but ideas travel fast. The great religions of the
world are interconnected. They face the same dangers and
difficulties. That which threatens one will sooner or later
endanger another, We have to develop a scheme of Iit:e which is
at once rational, ethical and spiritual. It will not be wise to look
uponancestral wisdom asinfallible, It may be liable to error Ey'efll
as contemporary fashions are. We have to find out‘what is vita
in it. Many centuries ago Cicero said that there is nothing so

foolish and so vain which has not been said by some philosopher.

In India the threefold canon of religion, prasthana-iraya,
consists of the Upanisads, the Bhagavadgita and thf: Bmlxmztt
Siitra. These textsare not only bound up with an historicpast bu t
are also a living force in the present. The problems which th‘c:))1
raise and attempt to solve are not dissimilar to those ¥ hi

1 The answer to Nicodemus’s question whether a spintual "b‘m;_::m?:
1510 Johnan 7-8 *Manvelnot that Thave said unto thee, ye must be et but
The wind bloweth where 1t listeth, and thou hearest the sound the! lh‘:t
canst not tell whence 1t cometh, and whither it gocth, so s everyone

born of the Spint.”
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engage thinkers in other parts of the world. I !lave written on
the Upanisads and the Bhagavadgitd and this study of the
Brahma Siitra may be a small contribution to the development
of solidarity in thought to which the modern world is committed.
While taking note of the traditional interpretations, I have also
in mind the problems of our age. It is my endeavour to present
a reasoned faith which deals justly with the old Indian tradition
and the demands of modemn thought. A commentator has ample
scope to explain the Brakma Siitra in relation to the religious
milieu he represents. His purpose should be not simply to
interpret the Brahmia Siifra but re-establish it in the minds and
hearts of the people and restore the unity of religion and
philosophy.

The classics should be not only guardians of the past but
heralds of the future. They are dead if they are mechanically
and unthinkingly accepted. They are alive if each generation
consciously decides to receive them. Any system of thought
should satisfy two basic requirements; it should state the truth
and interpret it for each new generation. It must move back and
forth between these two poles, the eternal and the temporal.
Truth is expressed in 2 human language formed by human
thinking. The consciousness of this leads to a continval
claritying and fuller understanding of the truths. The author of
the Brahma Siitra deals with the problems raised by his
contemporaries with their views on cosmology but these dated
answers are not the essentials of its teaching., We may not
accept the scientific thought of those days, but the suggestions
about the ultimate questions of philosophy and religion which
they set forth with philosophic depth and emancipation from
the transient preoccupations of the current hour are of value to
us even today.

While the Brahma Stitra represents intellectual effort spread
over generations, it has also become the starting point of
intense reflection. Commentaries and independent treatises have
been produced from early times and there does not seem to be
any slackening of efiort even today.

In this book I have followed principally Saritkara’s com-
mentary which is accepted generally by others except in those
Places where doctrinal differences are indicated. In stating the
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views of the commentators I have omitted the minor details
which have no direct bearing on the general interpretation. 1
have avoided scholastic discussions found 1n the commentaries
since they are not of much contemporary interest.

Since the Upanisads, the Bhagavadgita, and the Bralma
Stitra are said to have unity of purpose and meaning aikirthya,
I have indicated what, to my mind, is this general purport. My
views are based on experience, autherity and reflection. The
commentator himself is a product of his times. He looks at the
past from his own point of view. Just as each individual
strives to organise his memory, we have to organise our past.
Our picture of the march of centunes determines our attitude
and outlook. Though the conditions of modern life have become
different and are in some ways better, we cannot say that we
are superior to the ancients in spiritual depth or moral strength
to grapple with difficulties. It is possible that some may think
that my method of treatment is inadequate and imperfect. But
whatever the shortcomings may be, 1t is not, I hope, lacking in
great respect for the traditional interpretations.

The Bibliography is by no means exhaustive but I hope it will
provide a sufficient guide to the student.

I am indebted to Professor Siddheévar Bhattacarya of
Vitva-bharati for his kindness in reading the proofs and making
many valuable suggestions. Mr. V. Y. Kulkarni of the Sahitya
Akademi, New Delhi, very kindly prepared the Index.

New Delki, 1959, S.R.
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CHAPTER 1

The Brahma Siitra
The Vedas

THE Vedas have remained for centuries the highest religious
authority for all sections of the Hindus. There are four Vefias,
Rg, Yajus, Sama and Atharvan. Each of them has four sections
—samintd, or collection of hymns addressed to the different
deities, Brahmanas, which describe sacnficial ceremonies and
discuss their value; Aranyakas, forest treatises which dispense
with elaborate sacnfices but prescribe meditations on symbols,
and the Upanisads, which deal with the path of knowledge,
ghana, rather than with the path of work, karma. In early
times they were not written down but were handed down from
preceptor to pupil. They were hterally heard by the pupils and
are called $ruti.2

Sruti and Smyti

The authoritativeness of the Vedas in regard to the matters
stated 1n them is independent and direct, just as the ight of the
sun 1s the direct means of our knowledge of form and colour;
the authoritativeness of personal views, on the other hand, is of
analtogether different kind since it depends on the validity of the
$ruts and is mediated by a cham of teachers and tradition.®

The Vedas are the authoritative utterances of inspired seers
clauming contact with transcendental truth. They are the
statements of their metaphysical experience. Smrt will have to
teckon with the $rufi and should be consistent with it.

Sruti has no authority in the realm of the perceptible. It is
the source of knowledge in matters transcending sense-
experience.t

1 sam together, hita put * Paym 111 3 94
¥ vedasya hs nirapekiam sidrthe pramapyam raver wa  ripa visaye,
purusa vacasdvs tu hty-smrt k cets
1
& frunid ca no driya vigaye vight

$onTU,cp also ST G XV C6

pratyaksdds pramipdnupalabdhe by visaye Srutels

pramanyarh na Pratyaksids visaye

PERS P $ab
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Darsana

A system of thought is called a darsanat from the root drs, to
see.? It is a vision of truth. The Upanisads which relate these
visions or experiences use the language of meditation, samdidhi-
bhasa. 1t is difficult to express the truths of experience through
logical propositions, for the most appropriate response to the
spiritual experience is silence or poetry. Every utterance is a
weak atfempt to deal justly with the mystery, the meaning
which has been attained. A great deal of passion and ingenuity
has been spent on the task of resolving contradictions and
reconciling seemingly conflicting statements. The conclusions of
the past are brought into agreement with the findings of the
present. The scholastic developments are also called darfanas.

Astika and Nastika

Systems of thought are distinguished into dstika and ndastika.
The former or the orthodox schools are six in number, Saidhya,
Yoga, Vedinta, Miminsd, Nyiya and Vaisesika. They all
accept the authority of the Vedas. The ndstika or the un-
orthodox systems do not regard the Vedas as infalhble. It is said
that the ndstikas are the deniers of a world beyond the present.
Commenting on Papins,® Patafjali makes out that dstika is onc
who thinks that it exists and ndstika one who thinks that xt'docs
not exist. Jayiditya makes out that an dstika is one who believes
in the eaistence of the other world, a ndstika is one who does not
believe in its existence and a digfika is one who believes only in
what can be logically demonstrated.* Manu holds that he whe
repudiates Vedic doctrines is a nastika.®



Introduction 21
Moksa-$astra

Every system of philosophy is a moksa-$astra and teaches the
way to release from sasfisdra or bondage to time. The naturfe of
release has been variously conceived, insensibility, dissolution,
isolation, life in God, Negatively all these views are agreed that
release is from time; positively the accounts differ. They are all
united that ignorance, avidyd, is the cause of bondage;
knowledge, enlightenment, vidya, fiiana, lead to release.
Avidya is not intellectual ignorance but spiritual blindness.

Mimamsa

We are told that the Scriptures are endless, the knowledge to
be derived from them is immense but the time is little and the
obstacles are many. So we have to choose the essential Scriptures
and study them even as the swan takes in only the milk which
is mixed with water.!

The task of reconciling the different Vedic texts, indicating
their mutual relations, is assigned toa$asira called the Mimatsa
which means investigation or inquiry, In the orthodox Hindu
tradition, Momawmsa is divided into two systems, the Piirva-
mimdtisé by Jaimini which is concerned with the correct
interpretation of the Vedic ritual and Uftara-mmarsi by
Badardyana which is called Brahma-mimansi or Sariraka-
mimdnsd which deals chiefly with the nature of Brafiman, the
status of the world and the individual self. Since it attempts to

determine the exact nature of these entities it is also called
nirndyaka-$astra.

The Bralma Siitra is the exposition of the philosophy of the
Upanisads. It is an attempt to systematise the various strands
of the Upanisads which form the background of the orthodox
systems of thought. It is also called Uttara-mimarisa or the
mimdnsd or the investigation of the later part of the Vedas, as
distinguished from the mTmanmsa of the earlier part of the Vedas
and the Brahmanas which deal with ritual or karma-kanda. All
thfz commentators on the Brahma Siitra agree that the Brahma
Siitra was intended to be a summary of the teaching of the

} ananta-$dstram baku veditavyam alpas ca halo bah a
ava$ ca vighnah
sat sdra-bhittam tad updsitavyam hamso yatha hstram ndmbu-nﬁémm,
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Upanisads. The Brahma Siiira is also called the Vedianta Siitra®
or Sariraka Siitra.? It takes into account the systems of thought
known at that time.

Date and Auihor

The author of the Brakhma Siitra is Bidarayana.? It may be
assumed that the Pirva-mimanmsi, dealing as it does with
ritual, arose at a very early period. Even in the Brihmaya
literature, we find mention of the word mimamsa in connection
with the discussions of contested points of ritual, As the Uttara-
mimdrisd deals not with practice but with knowledge, and is
concerned with the later parts of Vedic literature, it may have
been formulated a little Jater than the Piirva-mimarisd. There
are cross-references to Jaimini and Badarayana in the Piria-
mimanmsa Shtra and the Brakma Sittra.®

Since B S. refers to almost all other Indian systems, its date
cannot be very early. It was composed about the second
century B C.5 There have been several attempts to represent the
teaching of the Upanisads in a consistent way and Bidariyana
in his Stitra gives us the results of these attempts. The references
to the views of earlier teachers® show how the author took into
account other efforts at interpretation extending over many
generations and summarised them. The ancient teachers quoted

1 The Vedanta philosophy tales its stand on the Upanssads, the BG and the
B'S The Upamgads are rufs, a part of the Veda, the B G 13 smrts Itisapart
of the M B As smyfi 1t supports $rufi, and clanfies its meamng

* The body 13 farlra, what resides in 1t 1s the $drirada, the self Ratna-
prabka, a commentary on $ B, holds that the BS 1s called Sdrfraka asit dc:h
with the Brahman-hood of the wndividual soul* §drirako sicas tasya brakmal-a-
vicdro mimims3 Baladeva adopts a different view, Brakman is embodied
dartra since the whole universe is the body of the Lord.

* He is sometimes said to be Vydsa hitcrally the arranger He s sald to have
arranged the Vedas in their present form Cp B G. X. 37 ‘of the sages Taz
Vyidsa’, N otes

4 According to $atara, Bidariyana was respected by Jarunl who ‘l“’ P
him in support of his view of the self-evident character of knowledge l‘
generally behieved that Bidariyana was the teacher and Jaimind the P:[‘I.m

8 Jacobi thunks that the BS was composed sometime between A D 2
and 450 Scc Jourral of the Amerscan Oriental Seciely XXALp 39

¢ Atreya 111 4 44 Kilakptsna L g 22 .
Aémarathval 2 29 1 4 20 JalousiY =z 28 30,1 33
Audulorms T 4 20, IIT 4 45 IV 4 6 luda:ﬁl 2 30 o, s
Kireplm III ¢ o Bidariyarzl 3 7.1 3 3
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. by Badarayana seem to have entertained different .views on
impartant points of doctrine. B.S. states the teaching of ?he
Veda according to Bidariyana and defends the interpretation
adopted.

Stitra

The siitra style which aims at clarity and conciseness is
adopted in all the philosophical systems as also in works on
other subjects like domestic ceremonies, grammar and metres.
It tries to avoid unnecessary repetitions. A sittra is so called
because it suggests wide meaning.! It should be concise,
indicative of its purport, (composed) of few letters and words,
in every way meaningful. Such are what the wise ones called
sittras or aphorisms.? In the anxiety for economy of words which
is carried to an excess the sitfras are not intelligible without a
commentary, They are packed with meaning which is inex-
haustible. They are like shorthand notes of the teaching of the
preceptor to the pupils. The B.S. strings together the Vedanta
texts like flowers. In determining the purport of a siifra, the

commentators adopt the principles formulated in the well-
known verse:

that the beginning, the end, the repetition, the novelty, the
objective, the glorifications and the argument—which are
the canons for determining the purport.t

Contenis of the Brahma Shitra

. The B.S. has four chapters or adhydyas and each of them
is dxylfled into four padas or parts. Each of these pddas is
subdivided into adhikaranas or sections made up of siifras or

? Madhva on L 1. 1. Sdalra 1s 2 thread, a stnng Cp Latin sutiira, Enghsh
suture bahvartha-sicandl Bhamatt1 1.1,
3 laghitny sticstarthans svalpaksara-padans ca
sarvatal sdra bhitldns siatra

; ny Ghur manipnah.
Cp also 1pak digdham siravat vst kb
. N astobham anavadyam ca satram satra yido viduh.
vedanta vakya-k a grathang trand: L1z
1 . 1. 2.

< upakramopasarihiray ablydse *prata
iydso "prirvald phalam
artha vadopapattt ca Iuigam tatpa s
Madhva quotes o from B 4,
e smm;lha tes llt iln :us commentary on I. 1. 4. as from Brha! samhild. See
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aphoristic statements, The number of siitras in each adhikarana
varies with the nature of the topic dealt therein. Each section
acE:orfling to the commentators deals with a specific point,
criticises the views of others and commends its own. The
commentary is a reasoned statement of objections, piirva-paksa,
and answers, utfara-paksa or siddhanta. According to the Piirva-
mimdansd, every section or adhikarana has five factors:
(x) visaya, subject-matter, (2) viSeya, doubt or uncertainty,
(3) pitrva-paksa or the prima facie view, statement of an
objection, (4) stddhania or established conclusion or the final
truth of an argument, (5) sasigati or connection between the
different sections. If an adhikarana has more than one sittra, the
first is the chief, muklya, and the others are subordinate, guya,
to it. The commentators, in spite of their different philosophical
allegiances, do not vary much with regard to the arrangement of
the topics or the meaning of the sitras or the reference to the
sources or texts intended, the visaya-vakyas.
The first chapter deals with samanvaya. It attempts to offer
a coherent interpretation of the different texts of the Upanisads.
We cannot be content with disconnected scraps of knowledge.
Our science, our philosophy and our religion must become
integral parts of a general pattern of thought. The method of
reconciliation requires today to be extended to the living faiths
of the world. The second chapter deals with avirodha and shows
that the interpretation offered in the first chapter is not
inconsistent with the writings of other sages and views of other
systems. Even when the siitras were formulated, they reckoned
with other views and objections from rival schools. Truth
would not be sought so industriously if it had no rivals to
contend against. The third chapter deals with sadkand and is
devoted to an exposition of the means for the realisation
of Brakman. The fourth deals with phala or the fruit of
knowledge.

There are slight variations in the readings of the siitras in B.S.
Sometimes one siitra is read as two or two as one. Sometimes the
last word of a sfitra is added to the beginning of the nest one.
“These variations lead to divergent interpretations Commenting
onlV. 3. 7-14, S. says, ‘Some declare these sifras, which 1 look
upon as setting forth the siddhdinta, the final view, to state
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merely the piirva-pahsa or the opponent’s view', Since the
siifras admit of varied interpretations one can honestly admit
their validity and still pursue one’s own independent line of
reflection. The acceptance of the siffras may have a tendency to
cripple the discovery of new and fruitful methods of approach
but as a matter of fact it has not been so.

We have adopted S.’s reading as the standard and noted the
divergences from it. His numbering of the siifras is adopted.

CHAPTER 2

The Commentaries

BADARAYANA in the B.S. mentions different interpretations of
the teaching of the Upanisads. A$marathya® adopts the
bhedabheda velation. The soul is neither different nor non-
different from Brahman even as the sparks are neither different
nor non-different from fire. The relation between the two is not
one of absolute identity but of cause and effect. The bhedabheda
theory has received manifold expression among the com-
mentators of the B.S. Bhartr-prapafica, Bhaskara, Yadava-
prakdda, R., Nimbarka, Vijiidna-bhiksu believe in the reality
of the universe as well as its divine origin, in the distinctiveness
of individual souls which are treated as centres of divine
manifestation, moral freedom and responsibility and faith in a
personal God, in the value of knowledge and love, devotion and
service as means to the fulfilment of human nature,

Audulomi? holds that the individual soul is altogether
different from Brakman up to the time of release. The soul is
merged in Brakman when it obtains release, This view seems to
be based on C.U. VIIL 12. 3; M.U. IIL 2. 8. Bhidmaff quotes the
following from the Pajicaralra agama: *Up to the moment of
reaching emancipation the individual soul and the Highest Self
are different, But the released soul is no longer different from

the Highest Self since there is no further cause of difference.’
1122914 20 t1.4 21, 711 4 45, IV 4 6
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The difference or non-difference of the two depends on the
difference of condition, bondage or release. Audulomi’s doctrine
is known as satya-bheda-vada. :
Kadakrtsna! holds that the individual soul is absolutely non-
different from Brakman. The individual soul and the Highest
Self are one. It is clear that even before Bidariyana composed
the B.S. there were different views about the teaching of the
Upanisads.
There have been many commentaries on the B.S. though only
a few have come down to us.2 Nariyana Pandit in his Madlva-
vijaya-bhiva-prakasika mentions twenty-one commentators who
preceded Madhva, though only three of them are known to us,
S., Bhaskara and R. Many other commentaries were written
after Madhva’'s time, notable among them being those by
Srikantha, Sripati, Nimbarka, Vallabha, Vijfidna-bhiksu and
Baladeva. The chief systematic interpretations of the Vedanta
are the Advaita, Visistadvaita, Dvaita, Bhedibheda and
Suddhadvaita associated with the names of S., R., Madhva,
Nimbirka and Vallabha. They all follow one or the other of the
ancient traditions. S. is said to have followed Vardha-sahodara-
vriti, R, Bodhayana-vrtti, Madhva Haya-griva-brakma-vidyd and
§ﬁpati Agastya-vstts. Many of these commentaries are not in the
strict sense commentaries but are systematic expositions of
varying doctrines.
Even the most original of thinkers do not claim to expound
a new system of thought but write commentarics on the three
great works, the Upanisads, the B.G. and the B.S. They us¢
all their ingenuity to discover their views in these works or
modify the views expressed in them or even reinterpret t'llc
obvious views which they find difficult to maintain. The aim
of the commentators is to give a coherent interpretation of the
B.S., taking into account the standards and eriticisms of their
time. They establish the relevancy of the B.S. to their age.
Indian thinkers, even when they advance new views, ‘d.o s0 1n
the name of an old tradition. They have a sensc of humility and
would cndorse Hemacandra's statement
R Siddhi-traye the names of Tagla, Bhastes

* Yimuniclrya mentions in his
prapadica, Bln:l,r-mxm, Bharty-hari, Brahmadatta, § and Dhiskara.



Introduction 27

pramaya-siddhanta-viruddham atra

yatJificid wktam mati-mandya-dosat
matsaryam ulsiryya tad arya-cittal
prasadam adhaya visodhayantu.

May the noble-minded scholars, instead of cherishing ill-will,
kindly correct any errors here committed through dullness of
intellect in the way of wrong statements and interpretations.

The B.S, is held in such high esteem that anyone setting forth
a new system of religious and philosophic thought is at pains to
show that his views are consistent with the meaning of the B.S.
The views of the different commentators have been accepted by
some sections of the people who look upon their teachers as
infallible and their teachings above doubt and dispute. When
the different systems claim to represent accurately the meaning
of the texts, we have to examine them before we accept or
reject them.

Bodhayana was perhaps the first commentator but his work
is not now available. The following commentaries on the B.S.
will have to be taken note of:—

(x) S. AD.788-820  Nwrvifesadvaita
(2) Bhiskara A.D. T000 Bhedabheda
(3} Yadava Prakdfa A.D. 1000 Bhedabheda
4 R. A.D. I140 Vidistadvaita
(5) Madhva A.D. 1238 Duyaila
(6) Nimbarka latter half of
thirteenth cen-
tury oD, Duaitadvaita
(7) Srikantha AD, 1270 Saiva-visistadvasta
(8) Sripati A.D. 1400 Bhedabheditmaka-
visistadvaiia
(9) Vallabha AD. 1479-1544 Suddhadvaita
(10) Suka AD. 1550 Bheda-vida

(1) Vijfidna-bhiksu  A.D. 1600 Atma-brakmaikya-

bheda-vada
Acintya-bhedabheda

On each of these commentaries there are sub-commentaries,
glosses, etc.

(12) Baladeva A.D. 1725
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A. SAMKARA

Sarikara

About A.D. 780 Gaudapida wrote a commentary on the
Manditkya U. called the M, anditkya-Karikd. His disciple
Govinda was the teacher of S. (A.D. 788-820). S. is said to be the
incarnation of §iya on earth.! S. was a naisthika-brahma-carin
and his life was spent in exposition, discussion and organisation.
Four of the mutls he established are well known, Dviraki in
the West, Piiri in the East, Badri in the North and Srageri in the
South. His commentary is well known for its profundity of
spirit and subtlety of speculation,? S. refers to the views of
another commentator on the B.S. and his followers are of the
view that this other is the Vriti-kara.

Advaila Vedanta Literature

S$.’s bhasya on the B.S. was followed by a series of studies.
Mandana Mira (a.p. 8oo), when he became converted to
Advaita Vedanta, assumed the name of Sureévara and wrote his
famous work Nafskarmya-siddhi. It is an independent work on
$.B. Anandagiri, a disciple of S., wrote a commentary on S.B.
called Nyaya-nirpaya and Govindinanda wrote another
commentary called Ratna-prabhi. Vicaspati Miéra (A.p. &41)
wrote a commentary on S.B. called Bhdmati. Amalinanda
(thirteenth century) wrote his Kalpa-tarn on it and Appay2
Diksita (sixteenth century) wrote the Kalpa-taru-parimala on
the Kalpa-tar.

Another disciple of S., Padmapida, wrote a commentary on
$.B. known as Paficapadika. It deals only with the first four
sfitras. Prakiéitman (A.D. 1200) wrote a commentary on
Paiica-pidiki known as Pancapidiki-vivarana. Vid')'f\m“}“
wraote [ivaraga-prameya-sarigraha elaborating the xd_ms of
Pajica-pidiki-vivaraga. His Jivan-multi-vireha deals \ntfx.thc
Adraita doctrine of release or moksa and his Pafca-dadi Is 3
popular treatise on Advaita Vedanta.

Sarvajiiitma-muni’s (A.D. 900) Sarithsepa-dirirala states the
main teachings of $.B. Madhusidana Sarasvati’s Ads aita-siddhi

Y famtpor mlrtif cara’s Ehurare Lokbardedrys rCp s
» Vieaspati pramses § ‘s LAJsyo as lucid ard protus ), fratsmnd panihtrs.
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is an important work on Advaita Vedanta. His other works
inclnde Vedanta-kalpa-latika and Siddhanta-bindu. There are
many other learned treatises developing the logical side of
Advaita Vedanta.

Gandapada .

Gaudapada's Mandukya Kariki may be said to be the first
formulation of Advsila Vedante, S. in his commentary on
Gaudapida Kariki gives Gauddpada the credit for developing
the true meaning of the Ma.U. Gaudapida holds that all
appearances (dharma) are like the vacuous sky (gaganopama).t
There is no such thing as coming into being.? He holds the
doctrine of ajati.® Duality is a distinction imposed on the non-
dual (advaita) reahty by mdyd. The real does not suffer any
change. Whatever has a beginning and an end is unreal.* The
one is the unborn, the unmoved, not a thing (avastutva) and
tranquil (§@ntak). Causalty is a false idea. So long as we think of
it we suffer birth and rebirth. When that notion ceases there is
no sarisdra. All things are produced from a relative point of
view (samuorti). They are produced only apparently, not in
reality. Dependent existence is not real existence. Gaudapada
says of Advaita Vedanta that it is pleasing to all, has no dispute
with anyone, and is not hostile to anyone.®

Reason and Experience

§. attempts to build a spiritual view of life on rational
foundations. He holds that anyone who adopts any view
without full inquiry will miss his aim of beatitude and incur
grievous loss.®

. tries to show that the Upanisad passages could be co-
herently interpreted only on the basis of non-dualism and that

any other interpretation of the 1deas of the Upanisads is open to
? 1V. o3 go.

3 TIV.2 4. *IV. 19.
¢ I(;.p ‘How can that wiich 1s never in the same state be anything’, Cratylus
439
Brakman 1s kigastha, t A ko

) sa eka rapa-
taya tu yoh kala-vyapt sa kijasthah Ys 4

* aspariasyogo vay nama sarva-saitra sukko hutah

avivddo aviruddhas ca defrlas fam wamamy akam
* talra avicar,

a yat ksficit pratspad; ano nibd a
eyt o Ll:yny pratspadyamano mibirey asat pratikany eta, anartham
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A. SAMKARA
Sarkara

About a.p. 780 Gaudapada wrote a commentary on the
Mandikya U. called the Manditkya-Karikd. His disciple
Govinda was the teacher of S. (a.D. 788-820). §. is said to be the
incarnation of Siva on earth.! $. was a naisthika-brakma-cirin
and his life was spent in exposition, discussion and organisation.
Four of the mufts he established are well known, Dvaraka in
the West, Piiri in the East, Badri in the North and Srigeri in the
South. His commentary is well known for its profundity of
spirit and subtlety of speculation.? S. refers to the views of
another commentator on the B.S. and his followers are of the
view that this other is the Vytti-kira.

Advaita Vedinta Literature

S.’s bhdsya on the B.S. was followed by a series of studies.
Mandana Miéra (A.D. 800), when he became converted to
Advaila Vedanta, assumed the name of Sureévara and wrote his
famous work Naiskarmya-siddhi. It is an independent work on
$.B. Anandagiri, a disciple of S., wrote a commentary on $.B.
called Nyaya-nirngya and Govindinanda wrote another
commentary called Ratna-prabha. Vicaspati Misra (a.D. 841)
wrote a commentary on $.B. called Bhamaty, Amalinanda
(thirteenth century) wrote his Kalpa-faru on it and Appaya
Diksita (sixteenth century) wrote the Kalpa-taru-parimala on
the Kalpa-taru.

Another disciple of S., Padmapida, wrote 2 commentary o
$.B. known as Paficapadikd. It deals only with the first four
siilras, Praki&itman (A.D. I200) wrote a commentary on
Pasica-padihia known as Paficapadiki-vivarana. Vidydranya
wrote Vivarana-prameya-sashgraha elaborating the ideas of
Paiica-padika-vivarana. His Jivan-mukli-viveka deals \ut‘h the
Advarta doctrine of release or moksa and his Pafica-dasi is 3
popular treatise on Advaila Vedanta.

Sarvajiiitma-muni’s (A.D. goo) Saviksepa-$ariraka st
main teachings of $.B. Madhustidana Sarsvati’s Adiaila
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is an important work on Advaita Vedanta. His other works
include Vedinta-kalpa-latika and Siddhanta-bindu. There are
many other learned treatises developing the logical side of
Advarta Vedanta.

Gaudapada

Gaudapada’s Mandukya Karika may be said to be the first
formulation of Advaifa Vedanta. S. in his commentary on
Gaudapida Kanks gives Gaudapada the credit for developing
the true meaning of the M3.U. Gaudapada holds that all
appearances (dharma) are like the vacuous sky (gaganopama).t
There is no such thing as coming into being.* He holds the
doctrine of ajati.? Duality is a distinction imposed on the non-
dual (advaitd) reality by maya. The real does not suffer any
change. Whatever has a beginning and an end is unreal.* The
one is the unbom, the unmoved, not a thing (avastutva) and
tranquil (§@ntak). Causality is a false idea. So long as we think of
it we suffer birth and rebirth, When that notion ceases there is
no sariisdra. All things are produced from a relative point of
view (sasiwrtt). They are produced omly apparently, not in
reahty. Dependent existence is not real existence. Gaudapada
says of Advatia Vedanta that it is pleasing to all, has no dispute
with anyone, and is not hostile to anyone.®

Reason and Experience

S. attempts to build a spiritual view of life on rational
foundations. He holds that anyone who adopts any view

without {ull inquiry will miss his aim of beatitude and incur
grievous loss.®

. tries to show that the Upanisad passages could be co-
herently interpreted only on the basis of non-dualism and that
any other interpretation of the ideas of the Upanisads is open to
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objections, It is obvious from S.’s commentaries on the B.S. and
the Upanisads that he is controverting dualistic interpretations
of the teaching of the Upanisads.® S, says that he is attempting
the commentary to demonstrate the unity of the Self,
dtmatkatva.
A mere intellectual understanding of reality is not enough.
The end of all knowledge is spiritual realisation, anubha-
avasanam eva vidyd-phalam.? Knowledge and renunciation lead
to the experience of self, svanubhava or dtmanubh This is the
aim of religion. These experiences are recorded in the Upanisads.
Reason is employed for the discovery of the real purport of the
Upanisads. Truth cannot contradict reason and experience.

Brahman

Brahman, according to S., is the cause of the origination,
subsistence and dissolution of the world which is extended in
names and forms, which consists of many agents and enjoyers.?
(1) This world must have been produced as the modification of
something which is itself unproduced. Brakman is the source and
if it is produced from something else, we will have anavasthd ot
regressus ad infinitum. (2) The world is so orderly that it coul.d
not have come forth from a non-intelligent source. Brahmar 15
the intelligent source. (3) This Brakman is the immediate
consciousness (sdksin) which shines as the self and also through
the objects of cognition which the self knows. Even when we
deny it, we affirm it.

When we look at the created world, Brakman is viewed as
Isvara. Brahman, associated with the principle of maya of
creative power, is Jévara who is engaged in creating and main-
taining the world. Brahman is at once the material cause
(upadina-Laraypa) as well as the efficient cause (nimitta-kirara)
of the world. There is no difference between cause and effect.
Clay is the cause and jugs and jars are the effects. These trans-
formations are appearances of name and shape, ndma-ripa. The

* § incommentingon C U. 11 10 4 refers to an explanation offered by a3
Jcdeya, atroktah pankirak defryach and Ananda.gisi mentions that the & 312
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world of experience is not the ultimate reality; it is not
paramarthika, but only empirically true, vyavaharika. .

In spiritual experience we feel the identity of subject and
object. In the Safa-¢lok? it is said that we first have the
experience of the identity of the Self with Brakman and then the
experience of the world as Brahman.t The Supreme Brakman
which is one with the inmost Self is pure being, awareness and
bliss. For §. ultimate reality is pure intelligence, cin-matra,
devoid of all forms. Brahman is devoid of qualities. Whatever
qualities are conceivable can only be denied of it: eko brakma
dvitiyo ndsti. The differences of knower, known and knowledge
are imposed on it. When the reality is known, these differences
which hide the true nature of reality disappear. Scriptures
describe Brahman as reality, consciousness and infinity,
satyam, jiianam, anantam brahma. These are not qualities which
belong to Brakman but are one with Brakman. They constitute
the very nature of Brahman,

. opens his commentary with the statement of the existence
of the pure Self free from any impurity as the ultimate fruth.
This is affirmed on the authority of the Upanisads. Qur
experience is based on an identification of the Self with the body,
the senses, etc. This is the beginningless maya. In our waking
hfe we identify the Self with many unreal thingsbut in dreamless
sleep, when we are free from phenomenal notions, the nature of
our true state as blessedness 15 partially realised.? S. argues that
the Self is of the nature of pure consciousness and it is perma-
nent and not momentary.

Suredvara in Nasskarmya Seddhi says that ignorance of the
nature of Self is the cause of all unhappiness. The root cause of
all bondage is present in susupts which leads to dream and
waking states. When the knowledge of Self arises it is destroyed.

The Buddhist view that there 1s no permanent Self cannot
account for the feeling of self-identity. The Self cannot be
reduced to a series of passing ideas. On such a view it would be
impassible to account for the recognition of mental states and
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their differences. We cannot say with the Naiyiyika that the
self is the inferrdd object to which cognitions, feelngs and
volitions belong. The Self is directly and immediately intuited.
Otherwise we cannot distinguish between experiences which are
our own and those of others We do not infer the self as the
possessor of any experiences but intuit it. The self-revealng
charactér belongs to the Self which is one with knowledge.

The Self is pure consciousness, impersonal, unlimited and
infinite. In different ways the Advaitin establishes the supreme
reality of a transcendental principle of pure consciousness,
which, though always untouched and unattached in its own
nature, is yet the underlying principle which can explain all
the facts of our experience. Vidyaranya in his Pajica-dasi states
that there is no moment when there is no consciousness whether
in our awakened states or dreams or in our dreamless condition.
Even in dreamless sleep there is consciousness for later we
remember the experience of the dreamless state. The light of
consciousness is ultimately real. It is self-luminous. It neither
rises nor sets.? The Self 1s pure bliss.

The Status of the World

Brahman is self-luminous, sva-prakasa; it is not the object of
any other consciousness. All other things are drsya or objects of
consciousness, while Brahman is the drastd, the pure con-
sciousness which comprehends all objects.? The world of not-
self, andtma-vastu, derives its meaning from the Self of wiich it
becomes an object, Apart from Self or consciousness the \\'Of‘d of
objects is non-existent, Only the Self exists for itself, srdrtha
‘The world of objects exists for another, j)ar&rlha.’i“nc“m‘xd ders
not exist of itself. It is derived from and dependent on Brakmar
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and so is less real than Bralunan. The relation of consciousness
and its objects is difficult to explain. It cannot be sasizyoga or
contact or samavdya or inherence. Yet consciousness is related
to objects. We have to accept the facts as given and describe
them and not try to establish them by logic.! S. suggests that the
world is an appearance due to ignorance and so this appearance
does not affect the cause in any way, even as a magician is not
affected by the illusion he creates for others. That Brahman
appears to be connected with the three conditions of the world
is as illusory as the appearance of a snake in a rope.® This is
merely to indicate the one-sided dependence of the world on
Brahman. We cannot say that an illusion is non-existent.
Semething is perceived though it is interpreted wrongly, The
rope which is perceived as snake is contradicted when the
perception of snake disappears. But the world does not dis-
appear, When the appearance of the world is said to be anirva-
caniya, all that is meant is that it is unique. We cannot describe
it as existent or non-existent. The world is said to be sad-asad-
vilaksana and not non-existent.

The world is sat because it exists for a time; it is asat for it
does not exist for all time. A thing is said to be true only so long
as it is not contradicted. Since the world-appearance 1s found to
be non-existing at the rise of right knowledge, it is not true.
Maya is neither saf, being, nor asat, non-being. It is the
undefinable cause owing to which this world of distinct
individual existences arises.

The world is not of the nature of an illusion, pratibhasika, which
is contradicted by later experiences. The world is not contra-
dicted on the empirical stage. It is vyavahdrika. Our normal
behaviour is based on the world, We cannot be sure that it will
nat be contradicted at some later stage. What reaily persists in
all experience is being, sa? and not its forms, This being forms
the substratum of all objective forms.® Being is the basis,
adhidfhana, of all expenience.

Reality is one and the world of many is not real. §. regards
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the world as maya which is wrongly translated as illusion. The
world is unreal when viewed apart from its basis in the ultimate
reality or Brahman. When viewed in its relation to Brahman,
we find that all this is Brakman: sarvam #hale idam brakima.
$. sometimes says that the world does not exist in reality and its
manifestation disappears when the reality is known. The world
appearance is maya.
The question how mdyd becomes associated with Brahman
cannot be raised for the association does not begin in time
either with reference to the cosmos or with reference to the
individual persons. In fact there is no real association for the
unchangeable truth is not affected. Mayz is not a real entity.
It is only wrong knowledge, avidyd, that makes the appearance.
It lasts so long as avidya lasts. It is dissolved when the truth
is known. Mayi cannot be said to be either existent or non-
existent, tattvanyatvablydm anirvacaniyi. Sometimes it is said
that the world is like a dream or an illusory cognition. 1t exists
as it is perceived. It has no other independent existence except
the fact of its perception. It has Brakhman for its basis. The
concrete appearances are impositions on this unchanging
reality. They are not the effects of Brahman, for Brakman is
not the wpadana or the materal cause of the world of
objects.

There are different views on this matter among the followers
of S. The author of Padartha-nirgtaya thinks that Brakman and
mayd are jointly the cause of the world, Brakman bcing.-f_llc
unchanging cause and mdyd the changing cause. Sarva.]n.xt-
ma-muni, in his Samksepa-siriraka, thinks that Brakman 1s thg
material cause through the instrumentality of mdyd. Vicaspatl
Miéra is of the view that the mdyda resting in fiva as a'ssocmtc.d
with Brakman produces the world. Sarvajiiatma-muni and his
followers think that pure Brahman should be regarded as the
causal substance, upddina, of the world. Prakisitman and
Midhava hold that Brakman in association with mdyd, Le-
Isvara, is the cause of the world. i

Vicaspati attempts to interpret the relation in a nﬂ,"'
dualistic way, Brakman is the ultimate truth underlying .t e
world-appearance. The element of change and (!n't‘rsl‘) P"
due to mdyi. Brakman with avidyd is the upllina of the



Introduction 35

material cause of the world in which the world is grounded
and absorbed.? .

Vicaspati looks upon Bralmnan as the real vivarfa cause and
mayd as only sakha-kari, an accessory cause. The_ a}lkhor. 9{
Siddhanta-muktavali is of the opinion that the mdya-$akti is
the real material cause and not Brahman who is beyond cause
and effect.? L

Brahman is the vivaria cause and maya is the parindma cause.
If maya is regarded as the power or s$akii of Brahman, the Sakti
and its transformation cannot be regarded as unreal or false,
so long as the possessor of Sakti is regarded as real and absolute.

The pure Self appears as many individuals and as God
through the veil of maya. This self which is consciousness and
Dbliss according to Vidydranya is obscured to us by mdya which
is described as the power by which is produced the manifold
world-appearance, This power, $akti, cannot be segarded either
as absolutely real or as unreal. It is associated only with a part of
Brahman and not with the whole of it. Through this association
it transforms itself into various elements and their modifi-

cations, All objects of the world are the products of Brakman
and maya. Mdyd regulates all relations and order of the universe,
In association with the intelhgence of Brahman may? acts as an
intelligent power which is responsible for the orderliness of all
qualities of things and their interrelations.3

Vidyaranya compares the world-appearance to a painting,
where the white canvas stands for the pure Brahman, the white
poster for the inner controller, anlaryamin, the dark colour for
the dispenser of the crude elements (siitratman) and the
coloration for the dispenser of the concrete elemental world;
virdt and the figures that are manifested thereon are the living
beings and other objects of the world. Brakman reflected
through maya assumes various forms and characters.

Ignorance, avidya or maya, produces the world of appearance.

It cannot be said to be existent or non-existent, sad-asad-

anirvacaniyd and it ceases when Brahman is known. It is true

that in our ordinary experience we perceive multiplicity and
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the Vedic injunctions imply the existence of plurality. The
scriptural texts which speak of Brakman as the one and only
reality have greater validity than those which imply the
existence of plurality.

Even according to §., the world is not non-existent; it is not
absolutely real. Brakhman with maya or $akti as its power is the
cause of the world. The world has a relative, empirical existence.

The Individual Self

The jiva is the phenomenal self which feels, suffers and is
affected by the experiences of the world. The individual self is a
phenomenon while the truth is Brakman. The world is the play
of Brahman, his vildsa, his maya. It is the expression of the urge
in Bralman to become many. But the many are not always
aware of the Supreme immanent in them. They believe in their
own finiteness and not in the Infinite dwelling in them. Instead
of recognising themselves to be one with Ultimate Reality, they
identify themselves with the body, the sense-organs, etc. They
become agents and enjoyers, accumulate merit and demerit,
undergo a series of embodied existences. The Lord as the
dispenser of our destiny allots to each soul the form of embodi-
ment earned by its previous actions.

At the end of each of the world periods called kalpas, the Lord
retracts the whole world; the materal world is merged in the
non-distinct prakri: while the individual souls free for the time
from actual connection with their «padhes or adjuncts lie in deep
sleep, as it were. But as the consequences of their former deeds
are not yet exhausted they re-enter embodied existence when
the Lord sends forth a new world.

Perfection and the Way fo it

To recognise the highest truth as Brakman is to attain
release. Meditation, worship, ritual are intended for a lower
class of aspirants and j#idna or wisdom is the path pursued by
the higher class of aspirants who have no desire for earthly
prosperity or heavenly joy. The qualifications necessary for a
man intending to study the Vedinfa are'—(x) discriminative
knowledge of what is eternal and non-eternal, nit_yﬁm’lya-
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of thisworld or the next, sthamutra-phala-bhoga-viraga, (3) attain-
ment of tranquillity, self-restraint, renunciation, patience, deep
concentration and faith, $ama-damadi-sadhana-sampat, and
(4) desire for release, mumuksulva. Origen speaks of ‘that
unspeakable longing with which the mind burms to learn the
design of those things which we perceive to have been made by
God'. As the eye naturally demands light and colour, as the
body desires food and drink, so the soul cherishes a natural
desire to know God’s truth and free itself from falsehood. Thisis
the passion for liberation. When a person with these qualifi-
cations studies the Upanisads, he will know the identity of self
and Brahman and be liberated.

S. holds that the path of work, karma, and the path of wisdom,
giiana, are intended for different classes of seekers. The two
cannot be pursued together.? Ceremonial piety can only lead to
new forms of embodied existence. Prosperity is the result of
rehigious duty while knowledge of Bralman has release for its
result and does not depend on any other observance® The
knowledge of the ever-existent Brahman does not depend on
human activity.#

There are two kinds of release, sadyomukts or mnstantaneous
release and krama-mukis or gradual hberation. The former is the
result of yfiana or wisdom, the latter of upasand or worship and
prayer. While § is an absolute non-dualist in his metaphysics, he
had great faith in bkhakti or devotion to a personal God. He
prays to Vidva-nitha in Kaéi:

Yyatrd maya sarva-gatd hati te, dhyanena cetali-paratd hatd te

stutyanaya vak-paratd hatd le, ksantavyam ctat trayam eva
Sambho.

qugive me, O Siva, my three great sins. I came on a
pugrimage to Kaéi forgetting that you are omnipresent; mn

1§ asks us to gve up any complacency and fight agawst the fall 1n moral
standards

3alo vnastir makatl dharmasyilra prajasate

. mandyam samidyajya etdtra daksyam eta samdirayet
! yfi3na karma-samuccay bhivak

¥ abhyudaya phalam  dharma grdnam taccanusthanapeksam,
ph:hm tu brakma jianam, na canugthngnlardpeksas SB 1 1 1

nibsreyasa-
® dlha fu bhataris brakma 3177dsy am nity a-veitatvan na purusa vyapdra tantram
1
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thinking about you, I forget that you are beyond thought; in
praying to you I forget that you are beyond words.?

He prays to Visnu:

salyapi bhedapagame natha tavaham na mamakinas fvam
samudro hi tarangal kvacana samudro na tirangah

O Lord, even after realising that there is no real difference
between the individual soul and Brakman I beg to state that I
am yours and not that you are mine. The wave belongs to the
ocean and not the ocean to the wave.

S. prays to Sarada-devi:

kaldkse dayardram kare fiiana-mudram kalabhir vinidram
kalapail subhadram

purastrim vinidram purastunigabhadram bhaje Saradambam
ajasram mad-amban.

I constantly worship my mother, the Siradambd, the
goddess of learning who is soft with compassion in her looks,
who has the jfiana-mudra in her hand, who is bright with all
the arts, who is blessed with long flowing hair, who is ever
watchful, in front of whom flows the Tunga-bhadra.

S. is said to have composed a prayer to the Buddha:
dhard-baddha padma; thi
niyamyanilam nyasta nasagra-drstih

vya aste kale yoginam cakravarti
sa buddhah prabuddho’$tu mac cittavarti.

While the Absolute is beyond words human nature brings it
within the limits of its comprehension by making it into 2
personal God. $. adopts a catholic view with regard to these
personal conceptions.

Prayer and worship of the Supreme as févara do not lead to
final release. The devotee gets into brakma-loka where he dwells
as a distinct individual enjoying great power and knowledge.

t Cp Francss Thomson's words

O world invisible, T view thee,

O world intangible, 1 tonch thee;
O world unknowable, I know thee,
Inapprehensible, I clatch thee.

hriyastil
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When he gains knowledge of Bralman he obtains final release.
Until the final redemption of all takes place, release can take the
form of the attainment of the nature of Jsvara and not identity
with Brahman. S. makes out that the identity with the Higher
Self is not destruction of the soul; there is no more specific
cognition or objective knowledge.

B. BHASKARA

Bhiiskara? wrote his commentary on the B.S. which is a
criticism of $.’s mayd-vada. At the very beginning of his com-
mentary he says that he is writing his work to refute those who
express their own opinions, suppressing the real purport of the
B.S.% He holds that those who adopt the mayd-vada are really
Buddhist in their outlook. He 15 of the view that both difference
and non-difference, bheda and abheda, are real unlike S. who
argues that only non-difference is real and not difference. The
bhedabheda-vada was popular even before S. who criticises it.
There are references to it in the B.S.2

Pramanas

Scripture is our guide with regard to the knowledge of
supersensible objects. Reason must follow scriptural evidence.®

Ultimate Reality

For Bhaskara, Brahman is the supreme reality. He is the
cause of the universe, material and efficient.” Brakman has two

1 ped aa

sa-mny i sabhupri etad 34 3 2377
priyam See PU, p 200
* Udayana 1n his N k & refers to Bhask

- ] Y on
the BS Bhiskira does not seem to know of R ’s work on the subject He may

be assigned to the mnth century A b. Some hold that he hved from A .
996~1061.
2

pray iwriyd@ svabhipraya prakasanat
. vyakhyalash yarr tddm $astram vyakhyeyam lan-nivritaye
¢ vigttam milam akayamka bauddha gath maya vadam
v)dvarpayanto lokdn vyamokasaniy L. 4 25 1 4 20-1. “Y 14
* This 15 the view of the Paflcarairas who look upon Visudeva as both the
matenal and the efficient cause of the world and 50 he does not find anything
to entieise in therr doctrne

, Vasudeta eva upidana-haranam jagato nmtla kéranans cets te manyante  fad
etalsariam $ruts prassddham eva tasman natra wirdkarautyam pafyamah 11 2 41
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forms, the causal, kdrana-riipa, and the effect, karya-riipal Ttis
one as cause and multiple as effect even as gold is one as gold
and many as bracelets.? The causal form is the original, natural
form while the effect form is due to limiting adjuncts, upadhis,
and so is adventitious, dganiuka. But the latter is also real. S.
argues that when clay is known all objects made of clay are
known because they are all modifications, vikira, mere ex-
pressions of speech, vacirambhanam, mere names, namadheyam,
without any real basis.? Bhiaskara does not agree with this
interpretation. Cause and effect cannot be identical. The effect
world is the basis of our experience and conduct. The effects are
the modifications of the cause itself. Only they come and go, they
are transitory whereas the cause is permanent as the ground of
all the modifications. The effect is a statement of the cause and
so is both identical with the cause and different from it.* The
difference between what is sv@bhavika or natural and what is
aupadhika or adventitious 1s not a difference between what is
real and what 1s unreal. It is a difference between what is real
for ever, natya, and what is real for a time, anitya. While §
identifies the real with the permanent, Bhaskara holds that a
real object need not be permanent,

If it is said that the knowledge of duality is false because the
person who hears the dualist texts of the Scriptures is under the
influence of amdya, his knowledge of non-dualty is also false,
since in reading the non-dualist texts of the Scriptures he is
under the influence of avidyd. The account of avidyd as indes-
cribable cannot be accepted for it is the very basis of our world
of practical behaviour.®

The fact of difference is, for Bhiskara, a matter of direct
experience® and cannot be dismissed as unreal. That difference
and non-difference coexist is a fact of experience. A cow is
different from a horse but it is not different from it in so far asit

1 {at karanitmani karyatmana dvr-ripena avasthsiam 1. 1. 4.

3 ato bhinnabh apam brahmets sthitam 1. 1 4.

3 CU VI 1. 1. Bhamatt says that clay alone 1s real and the objects made of
clay do not exist at all, vicd kevalam arabkya’s vikdra-yitam na 115 tattiato’sts
yato namadheya matram etatl . , . vastu-$inyo vskalpa sty 11 2 14,

411 1 14

$ sasyah kdryam sdam krisnam vyavahdriya kalpate

nirtaktum sa na fakyels vacanans vacandrthakam
4 bheda-pidnam aps giianam era 1L 1. 14
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is an existent animal, Unity and multiplicity are both real and
coexist, If avidya is beginningless and endless there can pe no
liberation. To say that it is both existent and non-existent
involves us in contradiction. A non-existent entity cannot bring
bondage. If it is existent, Brakman has a second to it.
Sundara-bhatta, one of the followers of Nimbarka, refers to
Bhaskara as the upholder of the aupadhika-bhedablheda-vada
while Nimbarka supports svablidvika-bhedabheda-vida. When
Braliman manifests himself in the effects, he does not himself
become the universe. He remains unchanged in his nature even
as a spider remains unchanged though weaving its web out of
itself. Creation means the manifestation of Brahman’s powers by
which he produces the world of the enjoyed (bhogya) and the
enjoyers (bloktr). It is the powers of Brahman that are modified
but he remains unchanged in his own purity, even as the sun
sends out his rays and collects them back, without forfeiting his
nature.!
According to Bhaskara, Brahman has a twofold power known
as jiva-parindma, transformation as the individual soul, and
acelang-parindma or transformation as matter. The first is
the bhoktr-akli, the power as the enjoyer, and the second
bhogya-$akii or the power as the enjoyed. The Absolute putson a
multiphcity of names and forms in sysfi or creation as subjects
and objects of experience and withdraws it mn the state of
pralaya or dissolution. Brahma sprngs from Brahman's
creative power and is the totality of selves. He is the first-barn
who manifests himself as a variety of conscious and non-
conscious beings according to the moral needs of the individual
souls. The universe is grounded in the nature of the Absolate.
Bralman’s immanence in the created effects is not his actual
transformation into the efiects. It is only his abiding within the
universe and in the hearts of men as their inner controller. He is
not affected by the defects of the world. The world is the
expression of Brahmag. While Brafman is manifested in the
world there is also the formless Brakman which is trauscendent
to the world, nis-prapaiica.
In the causal state, Brakhmasn and the universe are one, in the
effect state, Brahman and the universe are different. In the

1 See Il 1.27, L 4.25.
B*
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state of sasiisdra, on account of the limiting adjuncts of the body,
the sense-organs, etc., the soul is different from Brahman. Like
the infinite space that is enclosed in jars, the unconditioned
Brahman on account of the adjuncts exists as the individual
soul. In the condition of release when the adjuncts fall away, the
soul becomes identical with Brakman. In the causal state,
Brakman is free from all distinctions. He has no internal
differences for his powers remain merged in him even as salt in
the sea. His qualities like knowledge and the rest are non-
different from him even as heat, which is the quality of fire, is
non-different from fire.!

Brahman is pure being, sal-laksapa, and pure knowledge,
bodha-laksana; yet he is a knower possessing knowledge as his
quality. He is omniscient, sarvaziia, and omnipotent, sarva-
Saktiman. He has also other qualities, such as freedom from
fear, freedom from sin. Though Brahman is characterised as sat,
being, ¢it, consciousness, and ananda, bliss, these do not refer to
different entities. They are qualities of Brakman which is the
substance possessing the qualities. No substance can remain
without its qualities and no qualities can remain without their
substance.? A substance does not become different by reason of
its qualities.?

The universe has Brahan for its essence but Bralhman has
not the universe for his essence. The universe has no existence
apart from Bralman but Brahman is not exhausted by the
universe. He has many other aspects beyond the universe.
Bhiaskara rejects the theory of the four vyidihas.

The Individual Soul

The individual soul is knowledge by nature, a knower, an
enjoyer and an active agent. It is atomic in size. We have an
infinite number of souls. The qualities of the soul are not natural
and are due to limiting adjuncts, updadhis. They last only so long
as the limiting adjuncts last. The qualities of the soul are not
natural for then the soul would always continue in sasisdara on
account of action and enjoyment. The soul is an agent when it

1111 2. 23.

* ma ki gupa-rahiavs dravyam ash, na dravya-rahsto gunap. 111 2. 23.
3 na dharma-dharms-bhedena stariipa-bheda sn. 111, 2 23,
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has body, sense-organs, etc.; when these disappear the soul. isno
longer an agent. The atomicity of the soul is also anpadhika or
adventitious for Brakman is all-pervading by nature and the
soul is non-different from Brakman.! The soul’s knowledge and
1ts quality as knower are not aupadhikae for Brahman himself is
knowledge and knower, The individual soul is different and
non-difierent from Brahman during the state of samsdra; it is
non-different from Brahman in the state of release. The non-
difference of the soul from Brahman is natural, svabhavika, real
and lasting; the difference from Brahman is aupadhika, real but
not lasting. Bhaskara criticises Audulomi's view that the soul is
absolutely different, alyanta-bhinna, from Brahman during the
state of bondage * The upadhi or the limiting adjunct cannot
make the individual soul absolutely different from Brakman
even as the spark is not absolutely different from the fire or the
ether in the jar is not absolutely different from the universal
ether, or as the waves are not absolutely different from the
ocean. The soul is only different and non-different, bhinn-
abhinna. During the state of mundane existence the individual
soul as a part and an effect of Bralman is non-different from
Brahman, at the same time it is different from Brakhman because
of the upadh: or the limiting adjunct which separates it from
Brahman, Upadhis are not false or illusory.® The upadhis are
beginningless; they are buddhi, the internal organ, and their
qualities, attachment based on self-sense. So long as the
mdividual soul is under the influence of avidyd and regards
itself as absolutely different from Brahman, it acts in a selfish
spint, identifying itself with the upadhis, body, senses, internal
organ, buddhiA So long as this relation to npddhis exists, the
agency of the soul is real.

Bralhman is not something to be produced, utpdadya, but
something to be obtained, apya. When the upadhis are removed,
the soul becomes one with Brakman, omniscient, omnipotent and
all-pervading. Liberation is not a state of pure consciousness

! slva-parayoé ea svabhamkah abhedak aupadhrkas tu bhedah, sa fan sirtian
nivarfate IV 4 4

z
i T4 20

a caup karirtuam aparamarthik
¢ yavad ayam Ema hevalens dioita-dars
buddhyady-upidht-yogah 11 3 20
brakma.

I3 40

tavar Balabha:

Cp =also dekddisu wmpartta-pratipatt
~starupdpralipatni ca avidya IV, ¥ 1 4 pracpant



44 N The Brahma Sittra

but of bliss also, for a state of pure consciousness is not much
different from a state of pure unconsciousness.! Liberation is
not the result of the removal of avidya, it is the attainment of
something new. The individual soul becomes absolutely
identical with Brafman. It is omniscient, omnipotent and one
with all souls as God himself.?

Nature of Release

Bhaskara does not admit the conception of jrvan-muksi.
Salvation can be attained only after the destruction of the
earthly body. Bhaskara adopts the distinction between sadyo-
mukti or immediate release and krama-mukti or gradual release.
If we meditate on the Supreme Brakman we become one with it
and become free at once. This is immediate release. If we
meditate on the Karya Brahman or Hiranya-garbha, we get to
his world and having attained supreme knowledge in that world,
we attain to Supreme Brakman, along with Hiranya-garbha, on
the dissolution of this world. This is gradual release. When we
are in the world of Hiranya-garbha, we remain distinct from
Brahman and do not have the power of creating, maintaining
and destroying the world. The liberated soul may or may not
assume a body as it chooses.?

By mere knowledge of texts we cannot attain liberation$
‘When knowledge is combined with work, realisation arises. To
attain liberation we must act in the world with knowledge. Mere
actions are useless but they become fruitful when they are
combined with knowledge.’ The B.S. is to be studied after the
performance of the duties enjoined in the Pitrug-mimdnsa-
sittra. In this view Bhaskara follows Upavarsicarya whom
he calls the founder of the school, §dstra-sampradiya-pravartaka.®
Bhiskara adopts jfildna-karma-samuccaya-vada, the co-ordina-
tion of knowledge and action.”? The proper performance of daily

1 anuklo pasina kalpo ‘vatisthate IV. 4

* snuktah kdranatmanar praptak Iath‘ad era sarvagilah saria-daknp. IV. 4. 7.

3 1V. 4 12,

4 lun,q— ha-pid: trdn na sdmsark ri-bhavo’ vagamsate.

$ atra ks yitdna-karma-samuccayat mola;a-pn!phlx

41 1.1,11 2. 27 Cp alsodt Ad ya
papatier yidnen-"karma samucctyate. 1. 1. 4.

? SeeCU IL 23 1, B.U IV, 4. 220 Ha Ul 11,
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and occasional duties removes the traces of past karmas, while
knowledge of identity with Brakman removes all traces .of
avidyd, passion, attachment, etc. When we desire union with
the Highest Brahman we reach release; when we desire the
objects of this world we are subject to bondage* Knowledge
leads to meditation. We have different forms of meditation on
Nir-guna Brahman, the formless Brahman, on Sa-guya Brahman
or the manifested Brakman and on pratikas or symbols, All these
have limited results while meditation on the Highest Brahman
leads to release.

C. YADAVA PRAKASA

Yidava Prakdéa who succeeded Bhiskara made his theory
more realistic. Sudaréanabhatta in his Srufaprakasika says that
Yiadava Prakida adopts the views attributed to A¢marathya in
B.S. 1. 4. 20 which is said to be one of bhedabheda. He accepts
brahma-parmama-vida ot the theory of the transformation of
Brahman into the world, The Absolute by its own potential
energy fakt{ becomes God and the world of conscious and
non-conscions objects, ¢2f and acit. Yadava Prakida postulates
both difference and non-difference as the essential relation
between Brahman and the world. He does not recognise any
fundamental distinction between cit and acif; acif is only ¢if in
an unmanifested state.® While Bhaskara believes that the
individual soul 15 one with Brahman and the world of matter,
acut, is both different and non-different from Brahman. Yadava
Prakida assigns the same status to both individual souls and
matter. For him Brahman the Absolute is of the nature of pure
umversal being, sarvatmakam sad-riipati brakma, endowed with
three distinct powers as consciousness, matter and God
Bralman exists as God or J$vara, and mdividual souls or ¢sf and
the world or matter, acif. The Absolute 1s God and the finite
centres and not God alone. The Absolute is trinitanan. The
fimte world is not unreal but an integral expression of the
Absolute. Through these powers Brakman passes through
hd‘"zr‘ign ks paramatma vigayo yah sa mukti-hetuh visaya visayo yak sa bandha-

 yadeva prakatamate sar

" am apn celamam eva, fatre ghatddes codanyi~
:i’::- hklyyakhmalmm evels ma cid-acid vibhdgak. Sudarfapacirya’s Tatparya-
ki
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various phenomenal changes even as one ocean appears in
diverse forms as foam and waves.

According to Yadava Prakasa, the individual is an assz or
fragment of the Absolute. It is both one with and different from
the Absolute. In the state of release the finite self retains its
individuality though it is deprived of its finiteness. The Absolute
is identical with itself and is not affected by the contingency of
the pluralistic world. R. points out that if Brakman in its own
essence is transformed into the world, such a Braknian becomes
subject to all the impurities and defects of the world. If it is
argued that in one part it is transcendent and has innumerable
good qualities and in another suffers impurities, such a being
which is impure in one part cannot be called Isvara.

Liberation for Yadava Prakia is the realisation of the
consciousness of bhedabheda or difference-non-difference. It is
not the extinction of the finite, but its highest fulfilment. While
Bhaskara maintains that the individual soul can attain unity
with Brahman, Yadava Prakasa holds that difference and non-
difference express two fundamental aspects of the Absolute.

D. RAMANUJA

Visistadvaita

R. is the chief exponent of the doctrine of Visistadvaila. The
visesanas or adjectives are different from the substance which
is not a mere assemblage of attributes The substance 1s some-
thing over and above the attributes and both the substance and
the attnbutes are real, being parts of a whole. The relation
between the Supreme Being and the particular beings is that of
videsya-visesana. Qualified non-dualism is not a correct rendering
of vidistadvaita. It is visistasyadvaitam, the non-dualism of the
differenced. It is the unity of the conscious and the non-
conscious with and in God whose body they constitute Perhaps
the first commentators on the B.S. were advocates of
Visistadvaita or non-dualism with a distinction. The B.G., for
example, mentions the B.S. as supporting its own view.?
Badardyana seems to be a theist more than an absolutist.

1 yrahma-sitra padass cawca hetumadbhr vinsleatark



Introduction 47
Ramantja

Raminuja (a.D. 1017-1127} became an ascetic after he had
lived a married life for some years. The heads of religious
centres founded by him are not, however, ascetics. R.’s interpre-
tation of the B.S. is influenced by the Bhdgavata doctrines and
the bhakti cult of the Alvars. The Paitcardlra and the Pasupala
systems are mentioned in the M.B.! They are referred to in the
BS.2 They are theistic systems which affirm one Supreme
Personal God Visnt, Siva or Sakii. While the Bralman of the
Upanisads is universal and non-sectarian,’ the dgamas appeal to
special classes of worshippers. R. does not draw much on the
Pajicaratra Agamas but urges that Badariyana does not
condemn them. It is clear that the Bhdagavatas reached a
considerable degree of importance at the time the B.S. was
composed.

We find in R.s system a synthesis of the eatly prabandha
literature of the Alvars and the theistic current of the
Upanisads. R. was greatly influenced by Yamunicirya though
he sometimes differed from s views.

Laiterature

R.s chief works are Gadya-fraya, Sri-bhisya, a commentary
on the BS. based on Bodhiyana-vriti,$ Vedartha-sarigraha,
Vedanta-sara, Vedanta-dipa, a brief commentary on the B.G.,
and Bhagavad-dradhana-krama. 1t is obvious that R.’s doctrine
develops an old and established tradition. He mentions several
ancient teachers, Tanka, Dramida, Guha-deva, Kapardin,
Bhiruci and quotations from them are to be found in Sri-bhasya
and Veddrtha-samgraha. Some of these may have preceded S.
R.B. was commented on among others by Sudarfana Siri in his
Sruta-prakisska, by Venkata-nitha (or Vedinta Deéika,

3 Sinti-parva chapter 330, 63-7 L ¢ O3

* Some Upanisads ke Svetifvatara, Atharia-itkha, Kawalya, Subala and
others are sectanan

: §feRB,II 2 40-3

Bodkdra

Artan v brakma-sitva vithm  piirracary ab
sarakppub tan-matinusirena sitraksarans vyakhy dyante The Vit hira of R.
is sometimes 1dentified with Upavarsa whom § mentions n SB I 3 28,
I 3 53 Vedinta DeSika intus Tatha 1Ra says that Upay arsa 1s the name of
Bodhiyana Vriti-karasya bodhayanasyaua ki wpatarga ity syidn ndms See
Proceedings of the Third Orvental Conference, Madras 1924
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thirteenth century), in his Tatfva-fika, who also wrote Tattva-
mukta-kaldpa, Nyaya-parisuddhi, Para-mata-bhanga, Sata-
diisan?, Sarkalpa-siryodaya and many other works, Two
schools of Vaisnavism developed, the Vada-kalai under
Venkata-ndtha and the Tes galai under Pillai Lokicirya. The
latter wrote many works of which the chief are Tattva-traya,
Tattva-sekhara and Sri-vacana-bhiisana.

R. also quotes Bhaskara and Yadava Prakaéa (II. 1. 15).
According to the tradition the latter was R.’s teacher. In
his Vedartha-samgraha R. mentions not only Bodhayana but
also Tafika, Dramida, Guha-deva, Kapardin and Bhiruci.
Yamunicarya says in his Siddhi-traya that Dramidicarya
commented on the B.S. R. refers to Dramida-bhisya. He
mentions also Vakya-kdra (1. 1. 1; I. 3. 14). In one place he also
refers to Bhasya-kara. It 1s difficult to establish their identity.

Pajicardtra Agamas

The Paiicaratra doctrines can be traced to the Purusa-sitkta
of the Rg Veda, where, according to the Satapatha Brahmanpa*
Nardyana, the great being, performed the pafica-ratra sacrifice
and attained his purpose. Nardyana is the highest divinity and
all other gods, Bralma, Visnu, Stva are subordinate to him.
Yamundcarya in his Agama-praminys argues that the
Paficardtra agamas are -as valid as the Vedas, since both are
derived from the Supreme Person Ndardyana.t Image worship is
an essential feature of the Paficardtra doctrine though it does
not find support in the Vedas. It was, however, current even in
the sixth century B.Cc. though the orthodox sects were not
reconciled to some of their practices. The Satvata-sarihild
mentions the four wvyika manifestations (vibhava-devatd).
Alirbudhnya-samhitd  which shows considerable Zaniric
influence holds that Ultimate Reality is the Beginningless,
Endless, Eternal One, devoid of names and forms, beyond all

1 XII1. 6 1 Cp the Nardayana Sikia
sahasra frsam devam vi§vdksam vidva-sambharam

vidram nara devam aksaram P i padam
drayay hayiteyaks atmas pardyanam
? Vedinta Dedika, quoting Vyasa, says:
sdam mahop dams catur-ied.
arikhyasy oga b P ba

Sedrava Mimdhsl, p 19
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speech and mind, He is devoid of all that is evil and the abode
of all that is good. He is known by many names, Param-giman,
Bhagavan, Vasudeva, Auvyakia, Prakrit, Pradhana. He is pure
consciousness and yet is regarded as possessing knowledge as a
quality. That by which he creates the world is his power,
$aktiX When Brahman resolves to split himself into many he is
called Sudardana. God’s $akti exists undifferentiated from him
as the moonbeam from the moon. The universe is a mani-
festation of God’s power. With this power of God, Visuu-sakti,
or Laksmi, God is always engaged in creative activity.®
The Supreme has not only the powers of creation, main-
tenance and destruction but also favour {anugraha) and
distavour (migraka). Though he has no unrealised desires and
is utterly independent, he acts like a king just as he wishes in
bis playful activity ®
The jivas enter mto God at the dissolution and remain in a
potential form in him. They separate out at the time of the new
creation. The jiva appears as atomic, ignorant and inefiective.
He performs actions leading to benefictal and harmful results
He 1s thus subject to rebirths according to lus conduct. Through
the grace of God he aims at emancipation He adopts the
adoration of God and service of man as the way to the achieve-
ment of perfection. Prapatis or sarana-gati is complete self-
offering to God leaving nothing to oneself ¢ Absolute dependence
on God and a sense of utter helplessness of oneself are the marks
of prapattr. It has for 1ts accompamment universal charity,
frniendliness even to one’s enemies The hberated souls enter into
God, though they do not become one with him. They have an
mndependent existence m the abode of Visnt, Vatkuntha,

Alars

In the Bhagavala Purana® it is said that the devotees of
Vagnu will appear mn the South on the banks of Tamraparni

1 jagat prakehs bhavo yab s@ Saktsh pankiriuz III 2 s7
1 satatam kurvato yagat 1I 59
¥ sartawr ananuyoryam lat stalantryam diwyamadituh
ardpta visia kamops kridate vajarad vadt
Ahwbudknya samhita XIV 13
Cp khelah brahmande bhagman

4 See Ahrbudhnya-samhitd XXXVII 27-8 8 X1 5 38-40
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Krtamald (Vaigai), Payasvint (Paldr), Kavert and Mahanadi
(Periyar). The reference is to the Alvars, the ancient Vaispava
saints of the South. Manavdla md-muni says that the earliest of
the Alvars flourished at the time of the Pallavas who came to
Kaficl about the fourth century A.p. Their influence was great
about the seventh and the eighth centuries A.p. Their writings in
Tamil, about 4,000 hymns, were collected perhaps in R.’s time
and are called Nal-dyira-divya-prabandham which is treated by
the Vaispavas as of great authority. It gives ecstatic accounts of
the emotion of love for God as Visnu.

The Alvars hold that the grace of God is spontaneous and does
not depend on the effort or merit of the devotee. Others hold
that God’s grace depends on the virtuous actions of the
devotees, Possibly while God is free to extend his mercy to all,
he does so in practice only as a reward to the virtuous. God’s
mercy is both without cause and with cause.! The human soul
and the universe are entirely dependent on God.

While the 4lvars were inspired devotees, the Alagiyas had in
addition to devotion learning and scholarship. Natha-muni
(tenth century) was the first of them. It is said that he was in
direct contact with Nammalvir or Sathagopa. Nammalvar,
Nithamuni, Yamunicirya otherwise called Alavandar belonged
to the pajicardtra tradition which R. accepted. Yamunacarya
gave philosophical expression to the devotional thoughts of the
Alvars and emphasised the concept of bhakti. In his Siddhi-
traya he argues for the existence of the individual soul in-

dependent of God. Release from bondage is attained through
devotion to God, according to him. Yamunicirya invested his
disciples with the five Vassuava sarmskaras. He wrote six works,
Stotra-raina, Catul-3loki, Agama-pramanya which establishes
the authority of the Paicaratra Agamas, Siddhi-traya,
Gilartha-saigraha and Maha-purusa-nirnaya. He is deeply
devoted to the Lord and realises his utter helplessness without
his grace.? He advocates the doctrine of prapaits. X
R. was the son of Yimuniicirya's sister Kfintimati born in

1 R in his Agt3data bheda-mrpayasays Arpd scardpalo mrketukah, rakard

samaye cetana-kriz-sukplena sackethd bAG2d raksats ,
* »g dharma.mifgho'sm, na cdima vedl, na bhaktimrdihs fraccarandra~inds

a-kiiicano nInyagant daranye tras-pdda-milam {aravarh prapadis.
St-tra-eafna 23.
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circa A.D. 1017. He received his training from Yadava Prakasa
who advocated a system of monism.

S.and R.

R. takes into account $.’s views and develops a theistic
interpretation with great feeling, vast learning .and.brillie.mt
logic. $. and R. represent two uninterrupted traditions in Indian
thought. To my mind these traditions are not exclusive of each
other but complementary. For example, commenting on B.S.
L 3. 19, S. explains his view that the individual soul as such
cannot claim any reality except in so far as it is identical with
Brahman but adds, ‘there are other thinkers and among them
some of us who are of the view that the individual soul as such
is real’ 3 Difference on such a vital point did not incline §. to
exclude its upholders from his own community of Vedantins. If

he had lived to see the later developments of the Vedania, he
would not have rejected them.

Pramayas

R. admits three pramagas, Perception, Inference and
scriptural {estimony.? R. wrifes: ‘Scripture, although not
dependent on anything else and concerned with objects which
are non-perceptible, must, all the same, come to terms with farka
(ratiocination), for all the different means of knowledge can in
many cases help us to arrive at a decisive conclusion only if they
are supported by ratiocination. All means of knowledge equally
stand in need of tarka: Scripture, however, the authoritative
character of which specially depends on expectancy, proximity
and compatibility throughout requires to be assisted by farka.
In accordance with this, Manu says, he who investigates by
means of reasoning only knows religious duty and none other.’s

Supreme Reality
For R., there exists One All-embracing Being called Brahman,
the Highest Self or the Lord. [¢vara in his nature is free from

‘kar;in tu vddinad pdramirthikam eva saicam rdpam sts manyante asmadsy 34
¢a Recs

*In RGB. he adds ntwhve or yogic knowledge Aanam, indriya-

Iigdcama.yogayo vastu-mifcayal XV, 15 Vedinta Deiika imcludes sogic
knowledge under pereeption IRB.Il 1 4
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all impurities and possesses all the auspicious qualities. He is
all-knowing, all-merciful, all-pervading, all-powerful. R.
repudiates S.’s view that Brahman as Ultimate Reality is
absolutely unqualified, #ir-visesa. He argues that we have no
means of proving such a reality for all knowledge is of qualified
objects. If plurality is false, scriptural texts which point to an
absolutely differenceless reality cannot be accepted for
Scriptures are based on the assumption of plurality. The texts
which refer to Bralman as pure being? or as transcendent? or as
truth and knowledge? do not indicate that Brakman is devoid of
qualities but as possessing many auspicious qualities of
omniscience, omnipotence, all-pervasiveness and the like.
Brahman is one in the sense that there is no second cause of the
world. Braknian being of the essence of knowledge may also be
considered to be the possessor of knowledge even as a lamp
which is of the nature of light may also be regarded as possessing
rays of light.

All knowledge refers to an object. Even in what we call
illusion there is an element of reality. When we mistake a
conchshell for silver, it is because the conchshell resembles silver
in a sense. We do not notice the other qualities on account of our
defects in the organs. The knowledge of silver in a conchshell is
not unreal but real. It refers to the silver element existing in 2
conchshell.®

Even the dreams which are momentary and appear only to
the dreamer are produced by the Lord. R. holds that all
cognitions are of the real and dreams and illusions are not an
exception to the rule. Things we know are all the result of
trivyl-karapa and everything contains in it elements of every-
thing élse. "That one thing is called silver and another “snelf
has its reason in the relative preponderance of the one or the
other clement.’ In mistaking one for the other, we still cognise
what is, not what is not, nor something which neither is nor is

not. In dreams we perceive what is real though transient, this
being produced for the enjoyment of souls in accordance with

1CU V6L 2 1 *MUT 1.5 tTU.IT 1 1.
+ yldna-svar@pasyara fasya piindlvayateam marv-dywmani-pradip Jirad sy
wuklam eva. 1. 3. 1.
$Cp R sathIrtham sarra-vyidnam i veda 11dIm ralam
Iruti-smrtighyag sarvasya sarcdimalia praifilak
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their merit or demerit. There is no knowledge which has no
object. Even in sleep or swoon, we have the direct experience of
the self and not the formless experience of pure consciousness.
Consciousness is always revealed to a knower or the self. We do
not directly experience pure consciousness for all experience is of
qualified entities. Even freedom from qualification is a quality.
Reality, consciousness, etc., which are said to be Brahman
indicate characteristics of Brakman. Scriptures do not testify
to the existence of a characterless reality. ISvara is to be
admitted on the authority of scriptural texts. The existence of
God cannot be established by perception or inference.

R. does not make any distinction between Brakman and
Isvara. Brahman is I$vara called Narayana or Visnut

Vedanta Desika mentions three modified forms of Vdsudeva,
namely Saikarsana, Pradywmna and Amruddha who control
the individual souls, mind and the external world. These are not

three separate entities but are one Lord conceived differently
according to his functions.

The Supreme as Antaryamun

R. takes his stand on the Antarydmin Brahmana? which says
that within all elements, all sense-organs, all souls, there dwells
an inward ruler, whose body these elements, sense-organs and
souls are. Brahman comprises within himself all elements of
pluraity, matter with its various modifications and souls of
different classes and degrees. These are real constituents of
Brahman. C1t (soul) and acit (matter) are the body of the Lord.3
They are entirely dependent on and subservient to the Lord who
pervades and rules all things, material and immaterial as their
mnmost self, antaryamin, Their individual existence has been
there from all eternity and will never be entirely resolved into
Brahman, They exist in two different periodically alternating
conditions. In pralaya state, which occurs at the end of each
world-period, when Brahman is said o be in a cansal condition,
kdrandvastha, distinctions of names and forms disappear Matter

? veds ramayane carwa purane bhirate tathc

3dav ante ca madhye ca vignuh sarvatra giyate
1 BU 1L 7 see PU, (1953), pp 224-1;:" pomda T 323 94
Vvaras-cid-acic-cets padartha irstayam hanh
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is unmanifested, avyakta, individual souls are not attached to
bodies and their intelligence is in a state of contraction,
sarikoca. Even then Brahman contains within itself matter and
souls in a bz or seed condition. When owing to an act of volition
on the part of the Lord pralaya is succeeded by systi or creation,
unmanifested matter becomes gross and evident to the senses
and the souls enter into connection with material bodies
corresponding to their accumulated merit and demerit and their
intelligence undergoes expansion, vikdsa. Brahman then is in
effect condition, karydvastha. Cause and effect are different
names for different conditions or changes, paripama.

For R., the world and the souls apart from Brakmanr are not
real, The relation between Brakman and souls and matter is
analogous to that between soul and body or substance and
attribute. It is one of non-separation, apythakiva. The soul and
body, substance and attribute are different from one another;
yet they are inseparably connected and form a whole. The same
is the case with Brahman and souls and matter. R. says:
‘Everything different from the Highest Self, whether of
conscious or non-conscious nature, constitutes its body, while
that self alone is the non-conditioned embodied self. For this
very reason, competent persons designate this doctrine which
has the highest Brakhman for its subject-matter $driraka, i.e. the
doctrine of the embodied self.’?

Acit

According to R. there are three kinds of acit, praksti or
matter, kdla or time and $nddha-tattva or pure matter.? Aeit is
prakrti or primal matter and its modifications. Praksti with its
three qualities passes through many stages and manifests itself
as the phenomenal world, producing happiness or misery in
accordance with man’s good or bad deeds. The favour or
disfavour of J$vara works in accordance with the past conduct
of man.

1irhl dee! tu-ydtam sta-darf i 33 @

1 etath ca sia-vy
nirupidhikak 3drira dtma  ata evedam param-brakmddhikptya pravetiant
Sdstram $3rirakam sty abhiyuktasr abhidhiyate. 1. 1. 13 \While R, looks upo?
individual souls and the world of matter 2a modes, attnbutes or Fifeganas of

God, Nimbirka looks upon them as hving parts of the Lord, his powers of
dakns, 3 Nimbirka calls this aprlirts
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The individual soul is often called jiidna or consciousness,
since it is as seM-revealing as consciousmess. It reveals all
objects when it comes into contact with them through the
senses. It is a knower, an agent, an enjoyer. The Self is a knower,
and also possesses the quality of consciousness and know ledge?
even as hght exists both as the hight and as the rays emanating
from 1t.2 Consciousness, though unlimited of itself? can contract
aswell as expand ¢ In an embodied self it is ina contracted state
through the influence of its actions. The Self, though pure in
1tself, becomes associated with ignorance and selfish desires
through 1ts contact with matter, acit. dwdya or ignorance is
lack of Lnowledge, misunderstanding of charactenstics, false
knowledge. When the association with matter, ace, is cut anay,
the self becomes freed from avidyd and 1s emancipated. The soul
realises itself as forming the body of Brakman. The soul is
atomic in size but spreads out its knowledge all over the body
like the rays of a lamp It desires things according to 1ts free will
and the will of God does not interfere with 1t. To those who are
attached to him he 1s well disposed and produces m them
desires by which they can win him.® [svara exists in us all as the
inner controller. He grants good and evil fruits according to our
good and evil deeds His control over us does not deprive us of

our freedom.

R. speaks of the souls as being the body of Isvara but
Lokacirya argues that as the external matenal objects exist for
the sake of the souls, so the souls exist for God God is the goal
{Sesa) for which the soul exists as the object of his control and
support ($esan).

Yamunicirya observes that release from the ils of bondage
has no meaning or attraction, if the released soul does not
survive in its distinctive indwiduality. The text ‘That thou art’
Is interpreted by R. as expressing oneness without losing the
distinctive characters denoted by the two words That and Thou.
Whoever cognises and meditates on the Supreme, assisted by

1 yAdna gupdtraya.
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the grace of the Lord attfains at death final emancipation. He
passes through the different stages of the path of the gods up to
the world of Bralmnd, there enjoys blissful existence from which
there is no return to the world of sasisara.

Release’

The individual for R. lasts for ever and even in release enjoys
its individuality. R. criticises the view of release as a refunding
into Brahman as an earthen vessel is refunded into its own
causal substance. This would mean nothing else but complete
annihilation, not a worthy end for a human being.! For R.,
mukti or release is a state when the individual is freed from
avidya and has the intuition of the Supreme. The state of
kaivalya or realisation of one’s own self as the Highest is a Jower
form of emancipation. Freedom according to Vedinta Desika is
sayujya or sameness of nature with Jévera. The human soul
participates in the qualities of f$vara except those of the
creation and control of the world and the grant of freedom to
other souls. Mukti for Vedanta Deéika is servitude to God.

The Way to Release

The way to freedom is through bhakti, which according to R. i
a species of knowledge, jiiana-visesa. \WVithout bhakti mere
knowledge cannot lead us to freedom. Bhakt: is supreme self-
surrender which one develops when the prescribed duties are
performed and true knowledge is obtained from the study of the
Sastras. Karma and yfigna help to purify the mind and prepare it
for dhakli.

According to R., bhakti is the means of salvation. Bhakti is
updsana or meditation.* This bkakt: is based on knowledge and
arises from six essential prerequisites, discrimination (viveka),
complete disregard for worldly objects (vimoka), continued
practice (abhydsa), performance of rites (kriya), virtuous
conduct like truthfulness and the rest (kalydna) and freedom
from dcjection (anavasada). Prapatti or complete surrender to

t ghatddicat Adrapa-prdpter vindia-ripatiena mokjasy Jpurusdrihat. 3o ¢a.
Cp aham artha vindial cen mokga sly adhyarasyat
apasarpedasau moksa Aathd-prastdia miira’ah
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God is described in the Sarandgati-gadyat It elevates all
irrespective of caste restrictions.? He who adopts prapatti does
not aim at emancipation. He enjoys servitude to God. Though R.
adopted Vedic rituals of initiation and worship, he was catholic
in his views and admitted into the Vasnava fold Jains,
Buddhists, Siidras and even untouchables.

R. in his work on Ast@-dasa-rahasydrtha-vivarana makes out
that he who is devoted entirely to God need not follow the
ordinary code of duties. The scriptural duties are not binding on
him.? R, seems to have modified this view in his bhdsya. For R,
Vedic ritual alone does not lead to emancipation. Devotion to
Visnu in the company of Laksm? is the central feature of his
scheme of salvation. Through the concept of Laksmi who
intercedes on behalf of the smners and persuades Visnu to
bestow his grace for the good of the devotees, R. develops the
concept of karund. God has vdtsalya or filial affection which
moves him to remove the sufferings of others.

Later Developments

R.’s Visistadvaita developed mto two schools, Vada-galai and
Ten-galai, associated with Vedanta Dedika and Pillai
Lokacarya. They emphasise respectively devotion with personal
endeavour or bhakir and complete dependence on God or
prapatti, The former adopts the markata-nydya which holds that
the devotee collaborates with God even as a young monkey
chngs to the back of its mother while the latter adopts the
maryira-nyaya, that God alone is active and carries the
surrendering devotee to his goal even as a cat carries a Litten.

Pillai Lokidcirya points out that God moves us all to our
actions and fulfils gur desires accarding ta our harmas. He gives
knouledge to the ignorant, power to the weak, mercy to the
sufferers and goodness of heart to the wicked. His qualities are
for the sake of others, not for himself.

¥ sana-dharmint ca smhtyagya sarta kdmamt ca sakgardn
loka vihrirta-caranau daraparit te vrajan c1dko
' Cp Bhdradviya samhitd
brakma kpatra-vsdab $0drdh striyas cantaravyilayab
R sarva eva prapady eran sarva-dk3laram azy utam
Jndna msiko cirakto vd mad-bhakto hs anapeksakak
33 hi'gln dtramin tyakk 3 cared acidhi-gocarah, p 23 Cp BG XVIII 66.
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Many religious leaders have been influenced by the Vigistad-
vaita doctrines. Nam-deva (A.D. 1269-1293) born in Satara was a
devotee of Vitthoba of Pandharpur. He was a tailor by pro-
fession and wrote a number of hymns in Marathi and Hindi. He
had four sons and a daughter.

Jiidne$vara (A.D. 1275-1296) was a life-Jong celibate. He wasa
personal friend of Nam-deva. He lived for only 21 years. His
J#iane$vari was written in A.D. 1290. According to the
Maharastra tradition his great-grandfather was a disciple of
Gorakhnitha. Though a follower of the Advaita of S., he
encouraged worship of a Personal God. The Personal God is not
the phenomenal appearance of the Absolute but is the Absolute
itself which has in it the principle of plurality. The world is not
the expression of maya but is the outcome of divine love and
joy. For Krsna and Radha, Jiianesvar substituted Krsna in the
form of Vitthala and Rukmini.

Ramananda {A.D. 1360-1450) was born at Melkote and went
to the north and started the Vaisnavite movement of which the
chief exponents were Kabir (a.p. 1440-1518), Ninak (A.D.
1469-1538), Dadu (A.D. 1544-1603), Tulasi-das (a.D. 1527-1623)
and the Mahratta saint Tukirim.

Riamananda gave a systematic account of the theory of
avatiras. The two chief are those of Rama and Kysna. He had a
preference for the worship of Rdma,! though he mentions
Kprsna as a principal object of adoration. In his worship of
Krsna he looked upon Rukminf as his Sakti or energy. Later
varieties of Krsna-worship give this place to Radhd. According
to Riminanda, anyone can attan release through dkakli or
devotion. He did not recognise any caste distinctions. He had a
number of disciples of whom the famous were Sen, a barber,
Dhana,a Jat, Rai-dds, a Chimar, Kabir, a Muslim, and Mir4, the
princess of Jodhpur. Riminanda established an ascetic order
which had a large membership,

Kabir, of uncertain parentage, was brought up by a Muslim
weaver and became the disciple of Riminanda. He condemned
the superstitious practices of the people and fostered faith in the
umity of God which could be accepted both by the Hindus and
the Mushms He used different names for God, Rim, Alldk and

¥ ramante yozinah yarmin g3 rlwad.
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others. Though essentially a mystic who, in his state of rapture,
rose above the concepts of philosophy and the names of religion,
he taught a simple faith in a God of love. He laid stress on the
inner putity of life without which fasts, pilgrimages and rites
were of no avail, He lived a normal home life, had a son and a
daughter. After his death both Hindus and Muslims claimed
him, Nothing was found of his body except a heap of flowers, of
which each took a share and burned or buried it. Kabir exercised
great influence on Ninak.

Nanak composed Japyi which is a collection of verses arranged
for daily use by the Sikhs for prayer and praise. The Adi-
granth* of the Sikhs was composed by the fifth guru Arjun in
A.D. 1604 and includes Ninak’s utterances as well as those of
ather religious teachers. Many of Kabir's hymns are included
m 1t. The Supseme, according to Nanak, is nirguna, devoid of
quahties. He is the unrevealed and the unrevealable. The holy
men took the place of the avaliras or the incarnations of
Hindwsm. Devotion to the gury, service of saints and insistence
on the greatness of the name are stressed in Sikhism. Nanak
ridiculed superstition, denounced caste distinctions, taught a
life of brotherhood Ninak says

There are ignoble amongst the noblest

And pure amongst the despised

The former shalt thou avoid

And be the dust under the foot of the other.

He affirmed equality of sexes. For Nanak woman is ardh-$ariri
and mokh-dyari. She is the half of a full life and the doorway to
liberation, .

Tulasi-das composed his great work Rama-caria-manasa m
4 D. 1574, 1t is the most popular classic of religion and morals in
North India. He took the story from Valmiki's Ramayana and
Adhyitma Réamayana and adapted it to his purposes He
}heught that his account was faithful to the originals 2 He lived
in Banaras till his death in A.p. 1623. Though he had great faith

! See Occasional Speeches and Westings Vol 11 {1957),

PP 363~
* The opeming verse of the Rama carsta-manasa begins wl:tlftgezz words
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in devotion, his spiritual leanings were for the non-dualism of S.
He popularised the worship of Rama.

In his Vinaya-palriki the poet shows his catholicity of
outlook by inculcating the worship of the five gods, Visux, Siva,
Durgia, Siirya and Ganesa. All the three paths to spiritual
freedom are commended though &hakti is the simplest and the
easiest.?

Madhusiidana Sarasvati (A.D. 1540-1623) wrote a book called
Aduvaita-siddhi, defending non-dualism against its critics; he yet
espoused the worship of Krsua.

E. MADHVA

Madhva

Madhva (a.D. 1797-1273) while still a bachelor became an
ascetic of the Sastkara school. He soon developed a theistic
interpretation of the B.S. and identified the Supreme with
Vispn or Nardyana,? who was for Madhva the purport of the
Siitras, sittrarthah. Legend has it that Madhva was an incarna-
tion of Vayu for the purpose of destroying the Advarta Vedanta,
which is not different from materialism or Buddhism.* He was
a disciple of Acyuta-preksa and received the name of Parna-
prajiia at the time of mitiation. He is also known as Ananda-

tirtha.

Works

Madhva is said to have written thirty-seven works of.“ }3ich
the chief are the commentaries on some of the pnncxgul
Upanisads, the B.G., the B.S., Adnun-bhasya, which is a brief

1 The unfortunate suspicion of women kingers even 1o our noblest souls.
Tulasi-dis makes Sitd wTong motives to Lakemapa
marmra bacana si:3 yaba hols

hans previta lakgmara mats dols
Rima-carta-mInasa Ul

3 yIrdyanam gunath sarvasy udirrans doga vargilam
* Nirlyapa Panditicirya, so his Madkts Viyasa, a work of the fourteents
century, called the followers of § pracchars bauddidh,
asatpadesan sad-asad-tivikiam w3y 3hAhs ayd savvetim af by adattd
. - e 0T adbya, pracckanna bauddiopam
MLSU - CENTRAL LIBRARY
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summary of the Stifra-bhdsya, Anu-yyikhyana, Mahabhdrala-
tatparya-nirnaya, Bhagavata-tatparya-nirnays and Mdya-vada-
khapdana.

Madhva's system is called dvaita or dualism. It claims ancient
authority. The Padma Purina mentions that Madhva is
connected with the Brahma-sasipradaya even as R. adopts the
Sri-sampradaya.

By the thirteenth century, in which Madhva lived, $.’s non-
dualism received great support from its principal exponents like
Vacaspat, Prakaédtman, Sure$vara and others. Madhva and
his followers, Jaya-tirtha, Vyasa-tirtha and others did their best
to repudiate the doctrme of non-dualism and establish the
reality of a Personal God, the plurality of the world and the
difference between Bralman and the self. Jaya-tirtha’s Nyaya-
sudhd, Amevydkhydna and Vyasa-tirtha's Nydyampta are
important works which defend Madhva’s theistic dualism
against §.’s non-dualism.

Madhva says that the B.S. was written to repudiate the non-
duahstic interpretation. Since the Supreme Being full of
auspicious qualities cannot be understood by finite minds, an
inquiry starts. The second sfifra declares that the Supreme

cannot be identified with the individual self as he is the source
and support of the world. That Brahman is the cause of the
world can be understood only by Scripture and scriptural texts

can be reconciled only by the recognition of difference or
bheda,

The Pramdnas

Madhva says that i writing the Anu-vyakhyana, he followed
scriptural texts, the Vedas and logical reasoning.! One can know
God not by perception and inference but only by Scripture, the
Vedas, Scripture, according to Madhva, 1s nilya, eternal,
nir-dosa, devoid of defects, svatah-pramana, self-evident, and
apaurnseya, impersonal. The Vedas are not produced by any

uman being. If we do not admit the impersonal origin of the
Vedas, ethical and religious duties will not have vahdity, We
cannot say that the commands proceed from an ommiscient
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being, for the existence of an omniscient being cannot be known
apart from the Scriptures. The impersonal origin of the Vedas is
valid because we do not know of anyone who has composed and
uttered them. The Vedas exist in their own nature and have
been perceived by God and revealed to the seers, who, at the
beginning of each creation, remembered the instructions of their
previous birth, Their validity is self-evident. Madhva says in
his Visnu-tativa-vinirpaya, ‘Neither sense perception nor infe-
ence reveals to us the nature of God. It is only through the
Vedas that we can know him. Hence it is that they are called
Veda.'t The Scriptures refer to Ndardyana as the omniscient
creator of all things.

Supreme Reality

The teaching of the Scriptures gains strength by what is
known from other pramanas. Madhva proceeds by way of
inference to establish the reality of a Personal God who is
omniscient and omnipotent. The world being of the nature of an
effect must have an intelligent cause, a maker who is God. He
has many qualities. When he is said to be nir guna, all that is
meant is that he is not associated with the qualities and
attributes of prakrti. He is sa guna in that he admits the presence
of auspicious spiritual qualities. The Supreme cannot be avdgya
or indescribable. In that case he cannot be the subject-matter of
Scriptures. Madhva repudiates the view that though worqs
cannot describe, they may suggest or indicate.® Brakman 15
pari-piirna-guna.® Each one of his qualities is boundless.t He is
the author of the eight acts of creation, preservation, des-
truction, governance, knowledge, ignorance, bondage and
release.* He is absolutely free, sarva-svatantrak. Visgu is the
all-perfect one. Brahman is one in whom there is the fullness of
qualities.® The acceptance of difference between Brahman and

Y mendriydr, ndnumdnam vedd by esasnam vedayants tasm3d Jhub eeddh, 1t
pappalida Srutih

¥ sarca-fabdJ: Jcyasya lakgandyukich ken3ps JatderSeicyasy 3 lakgan 1y Imoft
pramipam nlsts.

1 Frakma-Satdops bt guna-pirtim eravadaty ayam Awu-ryIthydnal ..

4 pra‘yekam niraradkihInanta guna-pan-pareat.a

¥ grity 34y -astd kartd ¢ Lehants ks armin puelt



Introduction 63

the souls does not limit the nature of Brahman. Brahman is not
devoid of all determination or viSesa. Even the denial of
determination is itself a determination which the non-dualists
will have to deny. Madhva Jooks upon S.’s system as crypto-
Buddhism. There is no difference between the qualtyless
Bralunan and the Siinya of the Madhyamika system.! The non-
dualists treat it as unspeakable and unknowable, though all
knowledge refers to it. Madhva believes in a Personal God
endowed with qualities and characters. If all selves were
jdentical then there would be no difference between the
emancipated and the unemancipated ones. If all difference is due
to ignorance, then God who is free from ignorance will perceive
himself as one with all individual selves and experience their
sufferings. The world, our experience and bondage are all real.
A non-existent universe cannot affect anyone favourably or
adversely. Scriptures assert difference between the individual
souls and Brahman. No one feels that he is omnipotent and
omniscient. The text faf fvam asi is used with illustrations which
affirm the difference between Bralunan and the souls. When the
Upamsad says that when one is known all is known, the
meanwng is that the object of knowledge is one, or that one
alone is the cause. It does not mean that the other things are
false. Were 1t so, the knowledge of all false things would be
desived from the knowledge of the truth.2 The Scriptures do not
declare the falsity of the world.®
We cannot say that Brahman is one but appears as many
because of upadius or limiting conditions. If he is conditioned
by upadhis he cannot be released from them for his association
Wi‘L.h the wpadhis will be permanent. 1f «padhis are the product
of ignorance, then ignorance will be of the nature of Brahman.
If they were different, then we will have dualism of Brakman
and ignorance. 1f it is argued that ignorance or affidna is a
ql.!a-hty of jiva, we are in a vicious circle. There is no 7iva
without afidna; there is no ajfiana without jiva,
1 Cp :The a a "
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being, for the existence of an omniscient being cannot be known
apart from the Scriptures. The impersonal origin of the Vedas is
valid because we do not know of anyone who has composed and
uttered them. The Vedas exist in their own nature and have
been perceived by God and revealed to the seers, who, at the
beginning of each creation, remembered the instructions of their
previous birth. Their validity is self-evident. Madhva says in
his Vispu-tattva-vinirnaya, ‘Neither sense perception nor infe-
ence reveals to us the nature of God. It is only through the
Vedas that we can know him. Hence it is that they are called
Veda.* The Scriptures refer to Nardyana as the omniscient
creator of all things.

Supreme Reality

The teaching of the Scriptures gains strength by what is
known from other pramdinas. Madhva proceeds by way of
inference to establish the reality of a Personal God who is
omniscient and omnipotent. The world being of the nature of an
effect must have an intelligent cause, a maker who is God. He
has many qualities. When he is said to be nir guna, all that is
meant is that he is not associated with the qualities and
attributes of prakrti. He is sa gupa in that he admits the presence
of auspicious spiritual qualities. The Supreme cannot be avicya
orindescribable. In that case he cannot be the subject-matter of
Scriptures. Madhva repudiates the view that though words
cannot describe, they may suggest or indicate.? Brakman 1s
pari-piirpa-guna.® Each one of his qualities is boundless.t He is
the author of the eight acts of creation, preservation, des-
truction, governance, knowledge, ignorance, bondage and
release.5 He is absolutely free, sarva-svatantrak. Visnu is the
all-perfect one. Brahman is one in whom there is the fullness of
qualities,® The acceptance of difference between Brahman and
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the souls does not limit the nature of Brakman. Brahman is not
devord of all determination or wiesa. Even the denial of
determination is itself a determination which the non-duahsts
will have 1o deny, Madhva looks upon $.¢ system as crypto-
Buddism. There is no difference between the qualityless
Brahman and the $@nya of the Madhyamika system.* The non-
dualists treat it as unspeakable and unknowable, though all
knowledge refers to it. Madhva beheves in a Personal God
endowed with qualities and characters. If all selves were
identical then there would be no difference between the
emancipated and the unemancipated ones. If all difference is due
to ignorance, then God who is free from ignorance will perceive
himself as one with all individual selves and experience thew
sufferings. The world, our experience and bondage are all real.
A non-esistent universe cannot affect anyone favourably or
adversely, Scriptures assert difference between the indiwidual
souls and Brahman. No one feels that he is omnipotent and
ommscient. The text faf tuam asi is used with illustrations which
affirm the difference between Brahman and the souls. When the
Upamsad says that when one is known all 1s known, the
meaning is that the object of knowledge is one, or that one
alone is the cause. It does not mean that the other things are
false. Were it so, the knowledge of all false things would be
derived from the knowledge of the truth.? The Scriptures do not
declare the falsity of the world.?

We cannot say that Bralman is one but appears as many
because of upadhus or limiting conditions. If he is conditioned
by upadhis he cannot be released from them for his association
with the #pddhis will be permanent. If upadhis are the product
of ignorance, then ignorance will be of the nature of Brahman.
If they were different, then we will have dualism of Brakman
and sgnorance. If 1t is argued that ignerance or wiidna 1s a
quality of jiva, we ate in a vicious circle. There 15 no jiva
without ajiidua; there is no @idna without jiva,
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Brahman is the efficient cause of the universe! and the giver
of salvation.? Even in the M aha-bharata-tatparya-nirnays
Madhva declares that all those who proclaim the umty of the
self with Brahman either in bondage or in release are wrong. The
world is real with its fivefold difference, viz, that between the
self and God, between the selves themselves, between matter
and God, between matter and matter and between matter and
self.? Though the physical world and the individual souls are
real they are not independent of the Supreme. They are
para-tantra while God alone is sva-tantra. Prakrts, purusa, kile,
karma, svabhava are dependent. Though eternal, these do not
exist by their own right but by the will of the Supreme.* The
Supreme 15 the only independent real that exists in its own
right. All others, finite selves, etc., exist as subordinate to the
central Reality of God. There are four categaries, God, prakst,
J%va, or the mdividual soul, and matter, jada.5

The Indwwidual Soul

From Brakmd to the grass tip, all belong to the world of
living beings, siva-rdsi. The jivas are of three kinds, devd,
manusa and danava.

Karma and Release

The best men attain salvation through knowledge and grace
of God, ordimary men pass through cycles of births and rebirths
and the worst are damned mn hell The eternally liberated aﬂ_d
those cursed mn hell are not subject to birth and rekbirth. There1s
no hope for the wicked in hell, Only in Madhva’s system dowe
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have the doctrine of eternal damnation Karma is to be
performed since the sastras require it. Sastra is aparijiteya or of
transcendental origin and its injunctions are absolutely valid.
Karmas are to be performed without any desire for fruit. The
only desires we may have are for greater knowledge and
greater devotion. Without bkakii the performance of duties
does not help. Even if we commit the worst sin, love of God
will save us, God is pleased only with biakti and he alone can
save us.

Individual souls are self-luminous in themselves but their
intelligence becomes veiled by avidyd. When the direct know-
ledge of God arises, ignorance is dispelled. Bondage is due to
attachment and liberation is produced by the direct realisation
of God, aparoksa-jfianan visuok. This may be produced in |
different ways, experience of the sorrows of worldly existence,
company of good men, renunciation of the desire for the
enjoyment of pleasures in this world or in another, self-control
and self-discipline, study, association with good teachers,
resignation to God, realisation of the five differences.

‘Worship is of two kinds, study and meditation, dhyana. The
latter is continual thinking of God, leaving all other things
aside.? Bhakti consists of a continual flow of love for the Lord
which overcomes all obstacles. When God is pleased we attain
salvation.

The state of liberation is of four kinds salokya, samipya,
sdriipya and s@yuyya. Saynjya 1s the entrance of the freed souls
into the body of God where they share in the enjoyment of God
in his own body. Only deities have this kind of liberation. They
can at will come out of God and remain separate from him.

Salokya is residence in heaven where the freed souls have the
satisfaction of the continual sight of God. Samipya is continual
residence near God as enjoyed by the sages. Sarfipya 1s enjoyed
by God’s attendants who have outward forms similar to those

 Cp. Maha bharata Patparya-mirpay a.
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which God possesses. The freed souls are different from one
another.!

The doctrine of absolute equality, parama-simya, is not
exclusive of difference. Jaya-firtha commenting on IV. 4. 17
says that, though the released soul is God’s own (svakiya), heisa
step below him (avara) and so is excluded from world-creation,
etc. The freed soul comes close to God but does not become one
with him. Difference is real and ultimate and does not dis-
appear in the state of release.? There is also gradation in the
state of release. Even the liberated enjoy bliss through devotion.
Madhva believes in sfvan-muhti.

Madhva’s philosophy had a great influence on Bengal
Vaignavism. Rimadisa (a.n. 1608-1682) the adviser of Sivaji
followed Madhva’s teaching.

F. SRIKANTHA

Srikantha’s date is uncertain. He was perhaps a contemporary
of R. Some scholars hold that he lived in the thirteenth century
and was a contemporary of Meykanda-deva, the author of the
Tamil translation of the Sansknt work Siva-iidna-bodha.
Appaya Diksita suggests that R.’s commentary follows that of
Srikantha.s

Srikantha introduces his commentary with a statement that
he is attempting to clarify the purpose of the B.S., which has
been obscured by other teachers.$ They may be S. and Bhiskara
whose views are criticised by Srikantha.® Appaya Diksita,
sixteenth century, wrote a commentary on Srikantha’s bhdsya
called Swarka-mam-dipika.
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The Vedas and the Agamas

Srikantha tried to reconcile the Saivism based on the Vedas
with that of the Agamas. Agama means texts which have come
down to us. Evidently there have been two currents of thought,
the Vedic and the Agamic, from the beginnings of Indian
philosophic speculation. In the Mohenjo-ddro excavations we
have a statuette in the form of Siva seated on a bull, surrounded
by ammals, This 1s perhaps Swva as Pasgu-pats. The Pasupata and
the Pajicaritra Agamas in which bhakis 1s the criterion of faith
are criticised by Badariyana in the B.S.! But the Agamas
themselves claim the support of the Vedas.? The Saiva Siddhanta
system which claims to be based on the Agamas purports to
expound the teaching of the Vedas.® It relates itself to the
theistic tendencies of the Upamisads. It 1s developed in the
thirteenth century by Meykanda-deva and his pupils, Arul-
nand1 and Umipati.

Whatever may be the ongin of the Agamas it is clear that
they do not insist on sacnificial rehgion but support a personal
religion 1 which Visuu or Swa or Sakts is equated with the
Highest Reality. It also has support 1n the Upamsads. The
Sawa-siddhanta is based on the Agamas and the earlest Tamul
exponent of this system 1s Tiru-miilar who was followed by later

teachers, Manikka-vicagar, Appar, Jfidna-sambandhar and
Sundarar, Triru-milar holds that the Vedas and the Agantas are
the creation of the Lord and they are both true. “The Veda with
the Agama 1s the truth, they are the word of the Lord, these
revelations of the Lord are to be studied as the general and the
special doctrines; on enquiry, they are taken to be different as
giving nse to two different sets of conclusions, but to the great
ones they are non-different.’t Srikantha holds that the Vedas
and the Agamas are of equal authonity, only while the former
are studied by men of the three upper castes, the latter may be
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stud?e.d by allt The Hindu tendency to reconcile different
traditions of thought is evident in Srikantha’s commentary.
He explains his views as conformable to reason and Vedic

authority.

Sazvism
From $.’s commentary,? it may be inferred that Badarayana
knew about the Sasva system. At any rate, S. is acquainted with
it. The Jain wnter Raja-éekhara (fourteenth century) calls the
Sazva system a yoga-mata.® He is of the view that the Nasydyikas
like Jayanta, Udayana and Bhésarvajfia and the Vaidesikas
were followers of Saivism. Haribhadra in his Sad-daréana-
samuccaya makes out that the followers of the Nydya and the
Vaisesika systems adopt the same divinity.! The Saiva Agamas
were written in Sanskrit, Prakrit and local dialects according to
Siva-dharmottara.5 They are available in Sanskrit and
Dravidian languages like Telugu, Tamil and Kannada. In
Madhava's sarva-darSana-sariigraha we find a treatment of
Nakulisa-pasupata, the Smva and the Pralyabhijiid systems.
The Agamic Smwism is found in South India, the Pdsupata
system in Gujerat, the Prafyabhsyiid in Kasmir and other parts
of North India, and Vira-Saivism developed by Basava
(twelfth century) in Karnataka.® The Pdasupala school which
dates from the sccond century B . adopts a dualistic view.
According to it the Supreme and the individual souls are
distinct entities and pradyti is the constituent cause of the world.
In the released condition the individual soul shakes off weak-
ness and ignorance and attamns boundless knowledge and power
of action. In this school release is sdmibpe or provimuty to God
and not identity with God. While Srikantha’s system has many
1112 38 * 1Lz 358,
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points in common with the Visistadvaita of R. and the Saiva
Siddhanta, it has distinctive features of its own.

Supreme Reality and the World

The Supreme is identified with Srue and there is sufficient
support for it in the early Scriptures.! Brahman is Siva whois to
be meditated on by all those who seek release.

§. treats I. 1. 2 as a statement of the nature of Brahman. R.
looks upon it as an attempt to reconcile apparently contra-
dictory statements of the Uﬁﬂl”‘@{l{is. Sﬁkantha argues that God
is inferred as the primal source and the supreme Lord of the
whole of the material and spiritnal universe. Stva is possessed
of an infinite number of attributes and inconceivable powers. He
is free from all defects and faults. He is gracious towards his
devotees. Siva is adored by Sﬁkantha as being of the nature of
self-substance in his invocation.? He is called Bhava because he
exists everywhere and at all times, Sarva because he destroys
everything, Pasu-pati, the lord of all creatures, Rudra because
he removes the sorrows of the world, Siva because he is free
from all taints and is supremely auspicious3 Siva is the cause of

the creation, maintenance and dissolution of the world, of the
liberation of souls through the cessation of bondage by his
grace, and the concealment of the essential nature of the soul
thus causing bondage, janma, sthii, pralaya, anugraha and
tivoblava. Hes also an enjoyer, not of the fruits of karma but of
his own infinite bliss. He has a celestial non-material body which
is free from subjection to karma. All these qualities belong to the
world of manifestation and do not constitute the essential
nature of Swwa and so do not limit him. They indicate the nature
of Brahman but do not disclose his true nature. The manifested
world is the {atastha-laksaya or temporary quality of Brahman.

When mdyd transforms itself into the world by the grace of God,

God himself, being eternally associated with mayd, may in a

sense be regarded also as the material cause of the world though

he remains outside mayd in his transcendence. Brahman exists
? See R.V. K. 125 7 Athona-Stras U V 3
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in a transcendent manner apart from the individual souls and
the material world. While God is the instrumental and material
cause of the world, he is unaffected by the changes of the latter.?
God is both the transcendent Supreme and the active cause of
the world. The various epithets of Brakman, being, conscious-
ness and bliss are qualities and not substance of Brakman. I
Brahman were of the nature of consciousness he could not have
transformed himself into the material world. For this would
mean that Brakman was changeable; this would contradict the
view of the Upamsads that Brahman was devoid of action,
uiskriya. Bralsman 1s not pure consciousness but is endowed with
ommniscience. He does not depend on any external aid for the
execution of lis power, anapeksita-bilya-karana. Though
Brahman is absolutely unchangeable in himself, his energy
undergoes transformation in the creation and dissolution of the
world. He has within him the energy of consciousness and the
energy of matenality.?

During the umversal dissolution there 1s nothing, no sun or
moon, no day or mght, no names and shapes, no sentient and
non-sentient objects. Everything 1s enveloped in darkness and
the Lord with all powers withdraws, abides as a cause, absolute,
one without a second, self-Juminous. When there arises in him
the supreme power of knowledge removing the darkness around,
he wishes to be many. Then the subtle powers of the sentient
and the non-sentient become manifest. The world 1s said to be
both unborn and an effect. It is unborn since it abides as a
subtle power of the Lord, 1t 15 an cffect 1n the sense that during
creation 1t 1s manifested 1n gross forms.> The relation between
Brakman and the universe 1s analogous to that between the
soul and the body, or that between substance and attribute or
that between cause and effect. The soul (arirsn) and the body
($arira) are non-different in the sense that the soul cannot exist
without the body and vice versa. It 1s the same with regard to
substance, gunin or visesya, and attnbute, guna or visesana, as
well as cause, Adrana, and effect, Adrya. Brakman cannot exist
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of the jiva are under the control of Brakman. Bralman and jiva
are real, one being the support and the other the supported. The
self is one though it appears as many when it becomes associated
with diverse kinds of ignorance and limits itself by the objects of
knowledge. The notion of the self as doer and enjoyer is due to
misconception, If the self were not naturally free, it would not
be possible to liberate it by any means. The souls are eternal
parts of Brahman. Though atomic in size, they pervade the
whole body by their intelligence. They are of three classes,
pusti, maryada and pravaha. The first class are the chosen ones
who enjoy the grace of God and are ardently devoted to him.
The second are devoted to God and worship him through the
study of the Scriptures. The last are engrossed in worldly
desires and do not think of God.

For the jiva to enjoy all blessings along with Brahman, it is
necessary that it should possess all attributes as Bralman. The
fiva is made in the image of Brahman. It is not dnanda-maya but
when it attains brahma-knowledge it enjoys ananda. It does not
become dnanda-maya for then it would be the creator of worlds
like Brahman. The Supreme who is ananda-maya gives bliss to
the jivas and cannot itself be the jiva. There is always 2
distinction between the giver and the receiver, the attained and
the attainer. For the individual to know itself as pure intelli-
gence, yoga or knowledge by special vision is essential.

Release and the Way to it

Vallabha holds that the knower of Brakman is absorbed in
Aksara Braluiman and not in Purusoltama. 1f knowledge is
associated with devotion the seeker is absorbed in Purusottama.
There is a still higher stage where the Lord gives to some souls
divine bliss. They share the joy of his company, nitya-lild.

Bhakli, of which Vallabha gives a detailed analysis, is the only
means to salvation. By it we reach release from birth and
sebirth. The state of bhakfi when we enjoy God with all our
senses and mind is better even than release. Lhakti, for
Vallabha, is prema and sevd, love and service. Through intense
stachment to the Supreme one perceives him in all things,
$a they are all manifestations of Ged. Bhakti produces

Prasitma-bliiva.
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There are two forms of bhakti, marydda-blakti which is
attainable by one’s own efforts and pusti-bhakti which is
attainable by the grace of God alone, without one’s own effort.
Vallabha adopts the latter position. Those who adopt this way
gain telease through the grace of the Supreme. They are elected
by God whether they have acquired the requisite qualifications
or not. This way demands complete surrender to the Supreme.
Vallabha does not advocate renunciation or sammyasa.
Renunciation follows from bhakti out of necessity and not out of
a sense of duty. The path of knowledge brings its results after
many births. The way of blakts is preferable.

Stir Das (a.D. 1483-1563) was Vallabha’s chief disciple and he
populansed Vallabba's teaching. Mira Ba1 {4.D. 1498-1573) in
her songs brought out the full implications of the worship of
Radha-Krsya. She put herself in the place of Radhd and
addressed her songs to Kysna.

J. SUKA

From the quotations in other commentaries we find that Suka
(sixteenth century) is an advocate of bleda-vida. Suka follows
Madhva’s teaching on this point. He bases his views on the
Bhagavata Purana. He admits differences to be real between the
individual soul, y7va, and the Lord, Isa, jiva and praksti. The
world is real. The B.S. gives us not an unqualified, nir-visesa
Brahman but a qualified, sa-videsa Bralman. While Para-
Brahman is nir-guna in so far as he is absolutely free from sattva,
rajas and tamas, he is full of auspicious qualities, dnandadi-sad-
gunas. He is the source of the creation, maintenance and
destruction of the universe.! Bralinan in the form of Sri Hari,
Narayana, Krsna is to be adored. Suka believes in avatiras
which are said to be equal.

The purpose of zijiiasa or inquiry is for the attainment of
release, moksa-libha. The Supreme, out of his grace, grants
moksa or lberation.? The released soul is para-tantra,

ot Koo hsanan thasatspriha

1\7‘ bhalg;wl-pmsﬂda-labdhas)n moksasya pratyag-Glmana sannihutatvam astr.
.« 417,
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subordinate to Paramdtman. He enjoys bliss in association with
the Supreme Lord.

K. VIJNANA-BHIKSU

Vijiiana-bhiksu, a native of Bengal, who lived about the
beginning of the seventeenth century, wrote a commentary on
the B.S. called Vijiianamria-bhasya, which develops a theistic
Saskhya. He attempts to reconcile the Veddnta and the
Sasitkhya systems. He supports the personal individuality of
souls, protests against $.’s view and complains that he reduces
Bralman to the $iinya of the Buddhists. He dismisses teachers
of non-dualism as Ku-kalpakas.t

Brahmian

Brahman has many qualities, atyanta-sammisra-ritpesa. It is
akhaypda, impartible. Bralunan is possessed of Sakti.

There are two forms of the Supreme, Brakman and Isvara.
Brahman is pure consciousness and unchangeable. [svara
possesses energies constituting praketi and purusa while
Brahman is pure consciousness. Prakyti and purusa have no
existence apart from God. Though therefore the world has no
permanent reality, it has a relative uydvahdrika existence.
I$vara is the instrumental and material cause. While in the
Samklya system prakyti is associated with purusas through an
inner teleology, according to Vijfiina-bhiksu, their mutual
association is due to the operation of God.2 Praksti is the
padhi of Isvara. Bralman is not directly the matenal cause of
the world; 1t is only the substratum or the ground cause,
adhisthana-kdraya. The relation between the wupadhi and
prakrti is one of the controller and the controlled. Through the
instrument of prakrti, God is able to think or will. For in
himself God is only pure consciousness. Praksti acts as the
upadin of God with its pure saftva. Kala and adrsta ave also
parts of prakyti.

For Vijiidna-bhiksu, Bhagavan or Absolute God is different

LD O 9N
* asmabhss tu prakpts purusa-samyoga tivarena knyate, 1. 1. 2.
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from Ndrdayaya or Visyu who are his manifestations even as
sons are of the father.!

Bralunan as God is responsible for the creation, maintenance
and destruction of the world. Commenting on I. x. 2, Vijiiana-
bhiksu states that the world is real and eternal, nitya. While God
creates changes, he is not affected by them. Prakyti and purusas
are entities which abide outside God and are coexistent with
him. They are moved by God for the production of the universe
which is experienced and enjoyed by the purugas who are
ultimately led to liberation beyond bondage. Purusa and
prakyti merge in the end in [$vara by whose will the creative
process begins in prakyti at the end of each pralaya. Brahman as
I$vara brings into being purusa and prakyti which are already
potentially existent in God and connects the prakrii with
purusa. God is all-pervasive, the cause of all and the inner
controller. The ultimate principle is not Tévara which is the
mamifestation of pure consciousness in satfva-maya body.* The
Supreme Self does not undergo any change or transformation.
He. 1s more real than purusa or prakrii and its evolutes,

The Individual Soul

The self is devoid of any connection (asasiga). Its association
with prakrti 1s not direct contact. It is the reflection of the pure
soul in the conditioning factors which tumn it into a ziva or the
individual. The self is pure consciousness and knowledge of
objects is possible through the changes of anfah-karana and
buddhi.® The jivas are not unreal, While the individual souls
and Brahman are indistinguishable in character (ambhaga), the
reality of the individual souls is not denied. They are said to be
fierived from God as sparks from fire. Though they resemble God
in 5o far as they are of the nature of pure consciousness, they
retain their individuality on account of their association with
hfniting conditions and so they appear as finite and limited,
different from Brakman.s While the Samkhya system recognises

* Quotng the Bhagavata, Krsnas tu bhagaran svayam, he explamns that

Krstta1s a part of God even as the son 18 pazt of the father: afra krsno vispul
n:)xa(;x Parameiiaras tasya puirarat saksad amia tly arthak
I

- 5 31 a5
* Bhedabhedaw v1bhagiribhaga-ripau kala-bhedena aviruddhau anyony abhvas
<a jha-brakmayor dlyanhha eva. I 1. 2,
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the individuality and separateness of the souls (purusas)
Vijiiana-bhiksu maintains that, in spite of their separateness,
they are one in essence with Braluman and have sprung out of it.
When their destiny is fulfilled, they will be merged in Brahman.
Brakman is the final goal of jiva but sfva is not one with
Brahman. The ultimate state of realisation is entry into the
ultimate being. It is a state of non-difference with it. At the
time of release the individuals are not connected with any
content of knowledge and are therefore devoid of any con-
sciousness. Even in the state of dissolution, they enter into the
great soul even as rivers enter into the ocean. The released soul
is an asiisa, not an anisin. The goal is sayujya, attaining Brahma-
ritpa and not aikya or oneness with Bralunan. It is the happiness
of living near God, saha-visa-bhoga-matra. The released soul
does not possess the powers of creation, etc., which are the
prerogatives of [svara.l To get to the presence of Brakman
is the highest reward for the devotee. Vijaya-dhvaja, the
commentator, writes snad-darSanam eva sarva-Sreyasim
phalam i,

Vijiidna-bhiksu holds that the seekers may reach brakmatva
but they cannot attain para-brahumatva. After the completion of
enjoyment with Brakman,? they secure release from rebirth.
Those who attain to kdrana-Brakman have no return. Vijiidna-
bhiksu holds that one can get to kirya-Brahman and not to
karana-Bralman,

Bhakti as love is the way to the highest realisation.

To know Brahman, the aid of the Sawmkhya system is
essential.? When the seeker realises his nature as pure con-
sciousness and that God is the being from which he has
derived his existence, by which he is maintained and to
which he will ultimately return, his false attachment to the
ego disappears.

1 Cp. Bhagavata 11, 9 z0.

varam varaya bhad, le $ abhivarich
sarva Sreyah parsérdmab pumsim mad-darSangvadhsh.

* tad-bhoga-samaply-ananiaram.

3 Vyjiiina-bluksu quotes from Vy rts ¢ $uddhibma-tativa vyidnant
santkhyam sty abhidhlyate,
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L. BALADEVA
Baladeva

Baladeva is said to have lived about the beginning of the
eighteenth century. He is the author of many works of which the
chief are his commentary on the B.S. known as Govinda-
bhdsya, Siddhanta-ratna, Gita-bhiisaya, which is a commentary
on the B.G., and Prameya-ratndvali. His views are based on the
doctrines of Madhva and the teachings of Caitanya.

The Supreme

Bengal Vaispavism developed by Caitanya (a.p. 1485-1533)
is greatly influenced by the teachings of Madhva. Caitanya’s
doctrine is not pure dualism but what is called acintya-bheda-
bleda. Tt emphasises not only the transcendent majesty
(aisvarya) of the Lord, but also his sweetness of motive
(madhurya-riipa). The chanting of the Divine name is exalted.?
Jiva Gosvamin, Riipa Gosvimin and Baladeva are among the
followers of Caitanya. Madhva’s influence is found in Baladeva’s
insistence on the concept of visesa and the difference between
Tsvara, jiva and the world. He also wrote a work called Kzsya-
caitanydmyia which sets out the essence of Caitanya’s teaching.
In his commentary on the B.S., Baladeva followed Suka’s
commentary on the same work.

Siddhanta-ratna speaks of five faffvas or realities which are
the same as those admitted by Hari-vyasa-deva.? Prameya-
ralndvali lays down nine prameyas or propositions: (r) The
Lord is the lughest reality; (z) He 1s known from Scripture alone;
(3) The umverse is real; (4) The difference between the Lord and
the individual souls 1s real; (5) The individual souls are real and
are servants of the Lord; (6) The individual souls are different

from one another and there are five grades of souls; (7) Release
f:onsists in the attainment of the Lord; (8) Worship of the Lord
is the cause of release; (g) There are three sources of knowledge,

perception, inference and Scripture, the last being the most
authoritative and reliable.

1 Cp Ads purana 465.
1a na d

JAdnan 1a na driam vralam
dhyd dysam phalam
fica-taltvans &y ante.

na na
* tathd I $4vara-jiva-prakris-hila-harma,

s p
D
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Bralman is Kyspa, Vispu or Hari. He is the Personal God
possessed of infinite auspicious qualities. He is air-guya in the
sense that he is free from the three gunas of prakyti, sa-guna in
that he has innumerable auspicious qualities. He is pure
consciousness and bliss, He is mighty and majestic and yet
sweet and Jovely. He has great solicitude for his devotees. He
gives his own self to them.! His powers and attributes are
inconceivable, acinfya, and mysterious. The Lord is all-pervad-
ing, yet atomic. He is of the size of a span, dwelling actually
in the heart of his devotees. He is just and impartial and yet
shows special grace to his devotees. He is the creator of all and
yet is himself unmodified, without any parts and yet possessed
of parts, immeasurable and yet measured.?

The attributes of the Lord are not different from the Lord;
they are nothing except the Lord himself. Even as the coil
constitutes the serpent and is not separated from it but is yet the
attnibute of the serpent, so is it with the attributes of the Lord.?
Or as the sun is essentially light, yet the substratum of light, so
the Lord though essentially of the nature of knowledge, is yet
the substratum of the knowledge as well4 The Lord is both
knowledge and knower, substance and attribute. The Lord has
no internal differences.® He is not a concrete whole of different
attributes, as a tree is a concrete whole of fruits, flowers, roots
and leaves. He is one essence throughout and every one of his
attributes is identical with him and not a part, separate from
him and as such every one of them is full, perfect and un-
changeable.?

The Lord has three powers, pard-Sakli, apard-$akti and
avidya-$akti. The first is Visnu-Sakti or svariipa-sakti, the
second Kjselrajita and the third karma, mdya or famas® The
para-dakti is threefold, saswit or jiana-sakti or the power of
consciousness, sannidhi or bala-$akii or the power that gives
existence and Mladint or kriyd-$akéi, which is the power that
gives bliss. Through the first the Lord who is knowledge knows

1 tidyayd panttusfo hanx suabhakla)a atmanam dadh. 111 4. 1.

* 1L 1. 27. 2. 28. 4 111 2, z9. & JIL 2. 30.

¢ JIL 2. 28 7 IIL 3. 13-

¢ viguu-faktih pard prokid ksetrayiihky & latkapard

avidyd-karma-sampidnyd (p1ly 3 dakiir 153 ate.
Prameya-yatnivals 1.
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himself and imparts knowledge to the souls. Through the
second, the Lord existent by nature gives existence to space,
time, matter, souls and Zarma. Through the third, the Lord who
is blissful by nature enjoys himself, and gives bliss to others. The
apavi-$ahti and avidyd-dakiv consist respectively of souls and
matter.

The Lord is both the efficient and the material cause of the
universe. He is the efficient cause through his pard-sakii and is
the material cause through his apara and avidya $aktis.* When
the latter powers are manifested in gross forms, the universe of
souls and matter arises. As the operative cause the Lord is
unchangeable; as the material cause he is subject to modification
or parmama. The changes are effected in his powers but he
remains unchanged.

God’s actions are not in any way determined by motives but
they flow spontaneously from his own essential nature through
his enjoyment of his own nature as bliss. The world is an effect,
the development of prakyti which is also called maya or avidyad.
1t is originally the equilibrium of the three gunas but it is set in
motion by a glance of the Lord. The world is real, for God whois
reality cannot produce anything which is unreal. During pralaya
or dassolution souls and matter remain merged in the Lord.

Time is said to be an eternal, non-intelligent substance, a
power of the Lord without beginning and end. Karma is also an
important factor. God is not capricious. He creates the world
strictly in accordance with the past deeds of the souls. The three
substances, matter, time and karma are coeternal with the Lord
and subordinate to him. The Lord in the act of creation takes
account of them. The Lord is possessed of a celestial non-
material form or body,® which has the attributes of being,

consciousness, bliss and all-pervasiveness. Though the Lord is
ordinarily imperceptible to the senses, in absorbed devotion he
is perceptible to the senses of the devotee. The devotee sees him
with his purified mind even as he sees external objects.® The
fcrm or body of the Lord is not different from the Lord but is
identical with him. It is only as an aid to meditation that the
1 tasya ada;

rﬂfa&a. dvtityam ti tad ‘anya-&aklx-dvayadu&rawa. L4 26,
.13

3 1L 2. 24-7
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devotees conceive of his body as distinct from him. When the
Lord is said to be formless, it means that he does not possess the
{orm but is the form 1itself.! The Lord has a multitude of forms
through which he manifests himself. These are his avataras or
incarnations. Though the Lord is not limited by these forms, he
is fully manifest in each one of them. Some of the incarnations
are partial and some full. In Kysza we have a full incarnation.
Besides this essential form of Krsna, the Lord has also other
energy forms, wildsa-riipa such as Nardyana, Visudeva,
Sarhkarsana and Aniruddha? Besides the full and partial
incarnations, there are certain exalted souls like Narada and
Sanat-Kumaira who are called dvesdvatiras. They are not to be
worshipped since they do not possess all the attributes of the
Lord.3 The Supreme appears in many places and thus is possible
on account of his marvellous powers.*

The Individual Soul

The individual soul is by nature eternal, i e. without beginning
and without end and self-luminous. It is both knowledge and
knower, an enjoyer and an active agent. These qualities belong
to the soul in bondage and release. It is not, however, an
independent agent like the Lord. In every act, the soul, the
body, the different sense-organs, various kinds of energies and
the Lord are involved.® The soul 1s not, however, an automaton.
Free will on the part of the agent is assured. Even as the acts of
the soul in the present life are determined by those in former
lives, it can shape its future. God determines the souls in
accordance with their nature. Though God is capable of
changing the nature of the individuals he does not do so.® He
leaves 1t to the free will of the individual. The soul is a part, an
effect and a power of the Lord and 1s both different and non-
different from him. It is not a part as a chip cut off from the

10T 2 14 t 111 3 a3 3111 3 21,33
4 ckam e1a stardpam acindya- ialil)n jugopat sanalrdiabhity eko'ps san’
thind bhagatad-Guirbha tad-vsusdha-lldsraya-bhutdns  vividha-

Ehdsaranto bhakidica 11 2z 11.

$Cp BG XVIII 14

® na ca Ranra s3peksatiena Hirarasya i andds-piva-
stabkidnusirena ki Rarma kdrayats svabkdram nny.xllu—k.utunl samartho ¢
RasyJps na harots, 11 1. 35.
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rock is a part of the rock. It is a part in the sense of being
subordinate to the Lord, separate from him and yet related to
him as the created and the ruled.

In one sense the individual soul and the world are different
from Brahman; in another sense they are non-different as effects
of Brahman. The relationship of difierence-non-difference is
mcomprehensible by intellect and is known only through the
Scriptures. The union of Radhi and Kyspa symbohses the
intimate communion between man and God. The soul is atomic
in size and we have a plurality of souls. There are differences
among souls owing to their past deeds and aspirations.? There
are three kinds of souls, the bound, the freed and the ever-free
souls. Even the freed souls are different from one another on
account of the difference in the quality of their devotion. The
world is real. Even dream creations are not false. They are
produced through the will of God and disappear through his will
in the waking stage.®

‘What is the relation between the Lord and the sentient souls
and the non-sentient matter? The latter are the effects of the
Lord and so are non-different from him. They are also different
because they are ruled and supported by the Lord. The relation
of unity of the Lord to the plurality of the world is beyond our
grasp, Baladeva recogmses difference between the Lord and the
soul for it is the basis of all devotion but does not make the
difference absolute hke Madhva for the effect cannot be
absolutely different from the cause. The world and the souls
belong to God.* Bondage results from turning one’s face away

from the Lord resulting in the obscuration of one’s real nature.
Release consists in turning one’s face towards the Lord.

Release

The freed soul is different from the Lord in that it is atomic
\vhlle' the Lord is all-pervading and it lacks the power of
creation which belongs only to the Lord. The freed soul has a
distinctive individuality and is under the control of the Lord.
The freed souls are collaborators of the Lord and can assume
many forms. The freed soul is in union with the Lord, resides in
the same world as the Lord, attains his nature and attnbutes

1
1L 3. 42. * I 2, x-5. * sarvatra fadyyatva-gRanarthab.
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and is in proximity to him.! It, however, retains its separate
individuality. Baladeva does not admit s7van-mukti,

Bhakti

Bhakti is the sole and direct cause of salvation. Bhakti is
prema or intense love and not updsand or meditation. According
to Baladeva, diiyana or meditation is one form of bhakti. When
God is worshipped in a limited form, he reveals himself in that
same form to the devotee, though he remains as the all-
pervasive being. Bhakti involves negatively a strong dislike for
all objects other than the Lord and positively an intense love of
God, vairagya and prema. The former is produced by the know-
ledge of the imperfection and transitoriness of all worldly
objects and the knowledge that attachment to them produces
endless rebirths while the latter is engendered by the knowledge
of the Lord and his attributes of omniscience, omnipotence,
loveliness, etc.

Devotion is based on knowledge of the self and the world and
of the Lord. Bhakii is jidna-wisesa. Baladeva distinguishes
between two kinds of knowledge, viiidna which is obtained
from the study of the Scriptures and Pragiid or intuitive know-
ledge or intimate realisation.

The performance of the duties relating to one’s own stage of
life helps to purify the mind. It is a means to the rise of know-
ledge and devotion and is not by itself the cause of salvation.
When once knowledge and devotion arise, karma is no longer
necessary even as a horse is necessary for accomplishing a
journey but is no longer necessary when the journey is accom-
plished.? Baladeva rejects the theory of jitdna-karma-samuccaya.

Only siiana or vidya is the cause of salvation. Vidya is devotion
preceded by knowledge.®

The grace of the Lord is essential. Man cannot reach salvation
by his unaided effort. The grace of the Lord is not arbitrary. It
depends on the devotion of the souls themselves. The Lord
chooses those who are w holeheartedly devoted to him. The grace
of the Lord leads to the direct intuition or vision of the Supreme.

11V, 44 t IIL 4. 8, 33, 36-
? vidyd-Sabdena gidna-pircakd bhakir ueyale. 111, 3. 48,
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and is in proximity to him.! It, however, retains its separate
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Bhakti is the sole and direct cause of salvation. Bhakti is
prema or intense love and not updsand or meditation. According
to Baladeva, dhyana or meditation is one form of bkakti. When
God is worshipped in a limited form, he reveals himself in that
same form to the devotee, though he remains as the all-
pervasive being. Bhakti involves negatively a strong dislike for
all objects other than the Lord and positively an intense love of
God, vairdgya and prema. The former is produced by the know-
ledge of the imperfection and transitoriness of all worldly
objects and the knowledge that attachment to them produces
endless rebirths while the latter is engendered by the knowledge
of the Lord and his attributes of omniscience, omnipotence,
loveliness, etc.

Devotion is based on knowledge of the self and the world and
of the Lord. Bhakti is jiiana-visesa. Baladeva distinguishes
between two kinds of knowledge, wijiidna which is obtained
from the study of the Scriptures and prajiia or intuitive know-
ledge or intimate realisation.

The performance of the duties relating to one’s own stage of
life helps to purify the mind. It is a means to the rise of know-
ledge and devotion and is not by itself the cause of salvation.
When once knowledge and devotian arise, karma is no longer
necessary even as a horse is necessary for accomplishing 2
journey but is no longer necessary when the journey is accom-
plished.? Baladeva rejects the theory of jiidna-karma-samuccaya.
Only ziidna or vidya is the cause of salvation. Vidyd is devotion
preceded by knowledge.® )

The grace of the Lord is essential. Man cannot reach salvation
by his unaided effort, The grace of the Lord is not arbitrary- It
depends on the devotion of the souls themselves. The Lord
chooses those who are wholeheartedly devoted to him. The grace
of the Lord leads to the direct intuition or vision of the Supreme-

IV, 40 40 1 1ML 4. 8, 33 36
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CHAPTER 3

Reason and Revelation

Rational Inquiry

EvEN those who feel that religion is an illusion have to
investigate religion as a natural phenomenon, It is reason that
provokes the religious quest. Man’s physical life is not a perfect
realisation of an idea, Nor is human life a simple biological
process. Man wishes to have a programme of salvation. He
wishes to be saved from the dangers of existence, from the snares
of life, from the treacherous forces of nature. His ignorance of
laws governing natural phenomena, his confused interpretations
of nature’s striking manifestations impel him to propitiate the
forces that govern the universe. As his knowledge increases and
he becomes famliar with the regularity and inevitability of
natural forces, he understands the conditions under which
nature can be controlled and turned to his use. Attention
shifts from the natural to the ethical realm. We must love our
neighbour and serve him. The ethical emphasis is possible when
we recognise the transcendent world of spirit. The conflict in us
is indicated by the myth of original sin. We escape from blind
servitude to passional experience when we achieve freedom that
lies in the inner intuitive vision of the transcendent spirit. There
is a subtle interwovenness with the realities of the spiritual
world, a kinship between déman and Brahman.

The B.S. opens with the words ‘now therefore an enquiry into
Brahman'. Philosophy as brakma-jiyfidsd is a consistent effort of
reflection. The process of evolution has been at work from the
inorganic {o {he organic, from the organic 1o the sentient, from
the sentient to the rational. A new phase is ahead of us, a life as
far above the purcly rational as the rational is above the
sentient, Through effort and discipline the rational man has to
grow to the spiritual man, to the God-man. Ideas manifest
themselves in different stages of development and we can

understand these stages only in the light of the full development.
It is the perfected product that gives us the key to the under-
standing and interpretation of the imperfect. The full stature of
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and is in proximity to him.! It, however, retains its separate
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Bhakii is the sole and direct cause of salvation. Bhakts is
premd or intense love and not upasand or meditation. According
to Baladeva, dhydna or meditation is one form of bhaktz. When
God is worshipped in a limited form, he reveals himself in that
same form to the devotee, though he remains as the all-
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ledge of the imperfection and transitoriness of all worldly
objects and the knowledge that attachment to them produces
endless rebirths while the latter is engendered by the knowledge
of the Lord and his attributes of omniscience, cmmpotence,
loveliness, etc.

Devotion is based on knowledge of the self and the world and
of the Lord. Bhakti is jiidna-visesa. Baladeva distinguishes
between two kinds of knowledge, vyiidna which is obtained
from the study of the Scriptures and prayiid or intuitive know-
ledge or intimate realisation.

The performance of the duties relating to one’s own stage of
life helps to purify the mind. It is a means to the rise of know-
ledge and devotion and is not by itself the cause of salvation.

When once knowledge and devotion arise, karma is no longer
necessary even as a horse is necessary for accomplishing a
journey but is no longer necessary when the journey is accom-
plished.? Baladeva rejects the theory of siidna-karma-samuccaya.
Only jiidna or vidyd 1s the cause of salvation. Vidya is devotion
preceded by knowledge.? X

The grace of the Lord is essential. Man cannot reach salvation
by his unaided effort. The grace of the Lord is not arbitrary. It
depends on the devotion of the souls themselves. The Lord
chooses those who are wholeheartedly devoted to him. The grace

of the Lord leads to the direct intuition or vision of the Supreme.

1 IV, 4 40 1 1IL 4. 8, 33, 36-
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realisation of an idea. Nor is human life 2 simple biological
process. Man wishes to have a programme of salvation. He
wishes to be saved from the dangers of existence, from the snares
of life, from the treacherous forces of nature. His ignorance of
Jaws governing natural phenomena, his confused interpretations
of nature’s stnking mamfestations 1mpel him to propitiate the
forces that govern the universe. As his knowledge increases and
he becomes familiar with the regularity and inevitability of
natural forces, he understands the conditions under which
nature can be controlled and turned to his use. Attention
shifts from the natural to the ethical realm. We must love our
neighbour and serve hum. The ethical emphasis is possible when
we recognise the transcendent world of spirit. The conflict in us
is indicated by the myth of original sin. We escape from blind
servitude to passional experience when we achieve freedom that
lies in the inner intwitive vision of the transcendent spirit. There
is o subtle interwovenness with the realities of the spiritual
world, a kinship between Adéman and Brakman.

The B.S. opens with the words ‘now therefore an enquiry into
Bralunaw’, Philosophy as brahma-jiyiiasa is a consistent effort of
reflection. The process of evolution has been at work from the
inorganic to the organic, from the organic to the sentient, from
the sentient to the rational. A new phase is ahead of us, a hfe as
far above the purely rational as the rational is above the
sentient. Through effort and discipline the rational man has to
grow to the spintual man, to the God-man. Ideas manifest
themselves in different stages of development and we can
\mc_lersta.nd these stages only in the light of the full development.
Itis the perfected product that gives us the key to the under-
standing and interpretation of the imperfect. The full stature of
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man, his completion as man, is reached when he becomes a
God-man. Nature will not do this work for man. He has to
struggle and evolve to this higher stage.

Natural Religion

The view of God swhich we obtain from the employment of
reason is what is called in modern theology ‘natural religion’.
When the B.S. argues in L. 1. 2 that the Supreme is the basis of
the whole world process, its origin, maintenance and dissolution,
it is adopting the attitude of natural religion. It is essential in
this age of science that religious belief should be shown to be
reasonable. Plato inscribed the warning above the door of his
Academy: ‘Nobody untrained in mathematics may cross this
my threshold.” In his commentary on the Manditkya Karika 111,
$. raises the question whether the non-dualist doctrine can be
established only by scriptural evidence or whether it can be
proved by reasoning as well. How it is possible to prove the
validity of advaita by reasoning is shown in the chapter on
Advaita.! Yet reasoning is not all. There is a realm where it has
no sway. There are limitations of scientific knowledge. Moral
values, wisdom and the life of spirit are beyond it.

The tree of the knowledge of good and evil does not grow
from the soil of science. Self-awareness is not a proposition to be
proved true or false by scientific tests. Yet it is the ultimate pre-
supposition which is indubitable, according to S. and Descartes.

Heracleitus felt that there was a mystery which the human
mind cannot comprehend, an incomprehensible and unfathom-
able element which human thought cannot fully penetrate.
Knowledge of that mystery is not derived or derivable from any
empirical observation or rational analysis of the facts observed.
Socrates was a great advocate of reason but yet a profoundly
religious man with mystical feeling. The much abused term
existential means that philosophy is not a matter of abstract
thinking, but is rooted in the inward soul.

We must get down to the bedrock, the point at which we
know our own infinitude, stretching forward and backward in

time and upwards to cternity. The meaning of existence, the

1 gdoastasis kim Ggama-matrena pratipattaryam dkossst tarkeydps sty ala dha
Sakyate tarkendps yiadtum, tas katham sy advarta-prakaranam prirabhyate.
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nature of the spirit of man lies in a realm of mystery and we can
live human lives only by a commitment of faith. From that
security we must go our way and fulfil our destiny. Philosophy
is a school of wisdom and a school of wonder. If it is lacking in
wander, it will be inadequate,

Belief in God is not a scientific conclusion, but it is not
inconsistent with the findings of science. In his works Thomas
Aquinas tried to demonstrate that the doctrines held to be
revealed were also reasonable. If religion is to survive, the schism
between the free questioning attitude widely diffused among the
educated people all over the world and the insights of religion
should be healed.

It is sometimes argued that science examines facts with an
open mnd, without any preconceived ideas. The scientist uses
his reason to interpret the raw matenal of knowledge provided
by the senses. His interpretation may be wrong. The philosopher
of religion also accepts the facts, lets reason go wherever the
facts lead it. He notes the facts and finds that there must be a
spiritual background to life. Even the scientist accepts that the
world works rationally and uniformly. This is an act of faith
though the scientist calls it a working hypothesis. The Hindu
thinkers do not share Barth’s utter contempt for nature and
reason. In some of lus later writings Barth made some con-
cessions to a more humanistic outlock but they have not been
integrated with hus earlier outlook. Religion for the Hindu
thinkers should commend itself to reason even while trans-
cending 1t. Intuition completes and transforms reason. We

cannot make a science of God for God 15 not an object like other
objects of thought.

MModes of Consciousness

Three modes of consciousness are recognised by the
Upanisads, sense perception, logical understanding and intuitive
insight. Plotinus, who regards the human individual as a trinity
of body, soul and spirit, adopts the same threefold classification,
sense perception, discursive thought and spiritual knowledge.
Aquinas distinguishes between intellect and reason; only he
means by intellect intuitive knowing, and by reason discursive

thinl&ing. “Intellect and reason’, he says, ‘are not two powers,
D
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but distinct as the perfect from the imperfect. . . . The intellect
means an intimate penetration of truth; the reason enquiry and
discourse.” Near the end of his life Thomas Aquinas laid aside
his writing and refused to complete his Summa saying that he
had seen that which made the writing of books a small and
insignificant thing. Spinoza distinguishes imagination, ratio or
reasoning, scientia intuitiva or rational intuition.

F. H. Bradley, who is inclined to follow Kant in his account
of logical thought, argues that thought is inadequate to the
grasp of reality. The real for him is not the rational and cannot
be reduced to an ‘unearthly ballet of bloodless categories’,
Bradley is clear that we have a different mode of apprehension
by which we can acquire a knowledge of the Absolute, a supra-
relational experience of which an earnest is found in the
immediacy of feeling. The religious experience of God confirms
and illuminates man’s consciousness of the ultimate as the
mystery that permeates everything, embraces everything and
completes everything.

Henri Bergson wrote to Jacques Chevalier: ‘You are perfectly
right in saying that all the philosophy I have expounded since
my first Essay affirms, against Kant, the possibility of a supra-
sensible intuition; taking the word “intelligence” in the very
broad meaning given it by Kant, I could call “intellectual” the
intuition I speak of. But I should prefer to designate it as
“supra-intellectual”, because I believed I must restrict the
sense of the word “intelligence”, and therefore I reserve this
name for the set of discursive faculties of the mind, originally
destined to think of matter. Intuition bears toward spirit’.t

Intuitive consciousness is called pratibhd or drsa-jiidna or
pari-sarivst, and has the characteristics of immediacy and
clarity. It is independent of perception and inference.? It is
synoptic not analytic, noetic nat discursive. It is inarticulate
and cannot be readily translated into conceptual terms, though
it can become articulate. The two types of knowledge are not
incompatible though distinguishable. The seers are those who
have seen, heard and handled the word of hfe. While divine
wisdom is eternal and is always possessed by God, intwtive

+ Aprl 28, 1920 Letters published 1n Bergion by Jacques Chesalier.
$ Sec Yogm Satra 11 8y,
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consciousness is brought into existence by a mental process.
Viéva-nitha in Bhasd-pariccheda® describes yogic intuition as
twotold, that of yukta-yogin who mirrors the eternal light in
which the totality of things remains perpetually illumined? and
that of yufijana-yogin who requires the aid of reflection, and
contemplation for the understanding of eternal wisdom, When
mind by gradual training is freed from the influences of the
concepts and memory images of the past (vikalpas) it merges
itself in the object (dkyeya) and is absorbed and pervaded by it.
The nature of the object is then fully revealed. When we develop
yogic intuition we have direct knowledge of objects, past and
future I have called it mntuition or integral insight. It is
different from sense-observation, mathematical and logical
reasoning. It comes in a flash as distinct from patient obser-
vation or logical analysis. We cannot foresee it or consciously
prepare for it. It is creativity. It reveals the central feature of
the intuited object. The subject and the object in intuition tend
to coalesce. We thus gain an unmediated immediate knowledge
and not the mediated, inadequate and always uncertain
cognition or idea derived from the sense-perception or logical
reasoning. It deals with the reality and not the appearance of the
object. It lies at the basis of sense and logical knowledge. The
ego disappears. The individual becomes the instrument of the
universal lifted above the limitations of the ego. This is the
supra-rational divine madness of Plato. It is what Rousseau
calls ‘sovereign intelligence which sees in a twinkle of an eye the
truth of all things in contrast to vain knowledge’. Reason and all
other forms of awareness depend on it. Gauss struggling with a
mathematical problem reported: ‘I succeeded not on account of
my painful efforts, but by the grace of God. Like a sudden flash
of bghtning the riddle happened 4o be solved. T myself cannot
say what was the conducting thread which connected what I
Previously knew with what made my success possible.’

Spiritual Experience

Man is not saved by metaphysics, Spiritual life involves a
change of consciousness. It is a vital process which is more an
exertion of the will than a play of the intellect. Wisdom,

1 66. 1 yuklasya sarvadi smanam, *Cp.S.onBS. I 1. 5.
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gnosis, is different from knowledge. It is not a conceptual
elaboration of data that reach us through sense-experience, It is
the power to recognise absolute values through the spirit in us
without the mediation of sense-perception or logical analysis.

Brahma-svaritpa-saksatkira or the realisation of the Supreme
is the goal of human existence. What we aim at is not thinking
but seeing.! It is a change of being, a rebornness. The sphere of
logical thought is exceeded by that of the mind’s possible
experience of reality, anubliava or interior awareness.? It is an
experience which is a blend of wonder, ecstasy and awe at what
is too great to be realised by intellect. It is none of these but
something beyond them all and has an element of quite
inexpressible strangeness.

Transcendent Being is never given as an object. It is
experienced directly in the very failure of discursive reason to
reach it. It becomes transparent in illumination.

In early Christian thought, intellect is rated higher than
reason. It is capable of intuiting knowledge that is beyond the
reach of reason. ‘Final and perfect bliss can only consist in the
vision of divine being.’® Nicholas of Cusa writes: ‘It is reason
(which is much lower than intellect) that gives names to
things in order to distinguish them from one another. This
reconciliation of contraries is beyond reason.” Through the
power of intellect man can grasp truths which are higher
than those accessible to reason. The development of intellect
takes place through imtiation. ‘Self-evidence is the basic fact
on which all greatness supports 1tself. But “proof” is one of the
routes by which self-evidence is often obtained.”

Faith 1s not belief. It arises out of a conflict between doubt
and belief. It is an experiencing of that which cannot be known
by reason. It does not strive after logical certainty but adores
the mystery, which 1s revealed to the seeker when he enters the
inner sanctuary where the bustle of the mind is stilled and truth

1 The first step 1o the Buddha's exghtfold path 1s sammad-dassana, nght
seaing. Cp. Psalm xxxiv 8 ‘O taste and see that the Lord 1s good * ,

 Justin Martyr says that ‘the aum of platomsm 1s to see God face to face”
Dsalogues 11. 6.

3 'fghomas Aquinas in Sumna Theologica ullima et perfecta beatitudo non

potest esse misy s vasione divinac essentiac.
4 A, N. Whtehead Modes of Thought (x938), p. 66.
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shines by its own light. But one cannot stay there all the time
and when one leaves it one finds that its light is reflected in the
restless world of sense and of thought. We have to think out our
faith and use words to communicate our thoughts to others.
We begin to expound and argue about it and get back to it
continually for refreshment and renewal.

The primary concern of philosophy in India has not been
doctrine as change of nature, a total conversion. This was also
the view of some philosophers of the West like Pythagoras,
Empedocles, Plato, the Stoics, Epicurus, Plotinus, Augustine,
Boehme and Schopenhauer. For all these truth is recognised and
not created by intellectual activity, though the latter may
prepare the mind for intuition. Plato says: ‘Suddenly a light, as
if from a leaping fire, will be enkindled in the soul.”? ‘Suddenly
there shone from heaven a great hight.'? Plutarch writes: “The
principle of knowledge that is conceptual, pure and simple,
flashes through the soul like lightning and offers itself in a
single moment’s experience to apprehension and vision.? At a
critical point 1n his life, Socrates gave up the study of physical
science 1 order to seek communion with the spintual power
that informs and governs the universe.®

The religious soul is not concerned with arguments for the
existence of God. He 1s alive to God’s presence in every mam-
festation of life, in every impulse implanted by grace in the
depths of his heart. Without the succour of the Divine the whole
world will instantly crumble into nothingness.® Wisdom
afﬁrms that there is God and knowledge enquires into his ways,
his manifestations, his acts in the great drama of the world
which moves through pain and death to the ultimate kingdom
of truth and love. Saints do not prove the existence of God for
they hav_e apprehended the Divine. They seek to help us to rise
in our spiritual stature by forms of worship and service to living

creation through whom God works.
Mysticism

Sometin.xes the word mysticism is used to define spiritual
apprehension, It is derived from the Greek word ‘I close’ and

1 Epasite 7 P dats xxn. 6. ® De Iside Ch ‘4

. . 6. 77 See Phaedo g6
Cp B.G.1IL 24 where Krspa says 'If I should cease to work these v\oﬂgs
would fall 1n rum.*
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suggests the shutting of the ears, eyes and lips. This shutting of
the senses is the prerequisite of spiritual perception. In order to
see in the world of spiritual reality, we must close our eyes to
the world in which we ordinarily live. To hear the melodies of the
spiritual world we must close our ears to the noise of the world.
A seer is one who wraps himself in the mantle of seclusion,
closes the avenues of communication with the outside world,
not to renounce his powers of sight, hearing and speech but to
open the inner eye to spiritual realities, capture the sounds that
come from the world above the ordinary one and sing in silence
the hymn of praise to the Supreme Being.

We should recognise that there are two strands in mysticism,
though some view these as two different types of mysticism. For
the Upanisads they are only two sides. We have the strictly
solitary who seeks to liberate his consciousness from the whole
burden of materiality, who leads it through zealous purification
and inner elevation to beatific reunion with the One Eternal.
‘When once we discover the oneness of our deepest self with the
Supreme, we realise our oneness with the whole universe,
sarvam khalv idam brahma. All this is God. The seer is as
one ‘who, having looked upon the sun, henceforward sees the
sun in all things’! The world becomes the raw material
for transfiguration. We do not negate the world but negate
what is base and worthless in it. We try to overcome the
world and see in it the invisible splendour. Qur physical
frame, our feeling for the flesh become aids, instruments
for the higher life,

While these two phases are organically bound up with each
other, in the East as well as in the West, they were sometimes
treated as exclusive of each other. Porphyry in his Life of
Plotinus describes the attitude of the sensitive and receptive
spirit who felt ashamed at being clad in a body. It is b_y a purely
personal effort that we can achieve purification and it does not
matter if the living reality of the outside world did not exist at
all. St Paul and Augustine use the world to rise to the maker of
the world. God's divine radiance shines on the world and
humanity. ‘Hast thou seen thy brother? Then thou hast scen
God.’ Early Christians had this motto as reported by Clement of

* Meister Echhart.



Introduction 111

Alexandria and Tertullian, The spiritual should interpenetrate
and renew the life of the world. ,
Contemplation

The contemplative life is not easy to realise. It is becoming
more and more difficult in our age. There is a constant struggle
between the biological impulse to adapt to the environment and
the human creative impulse. We are inclined to do what others
do, think what others think, and not think, feel and act with
insight and conviction, We tend to lose ourselves in the anon-
ymity of the human mass, become mere tools of an increasingly
efficient social organisation which, the more elaborate and
complex it becomes, tends to crush out of existence whatever is
human, creative and spiritual in ust

If it is said that the contnbution of Greece is primarily
science and the arts, that of Rome law and order, Judea, ethics
and religion, of China humanism and social peace, it may be
remembered that all these are products of the contemplative
spirit and creative action. All great works of art and science,
literature and philosophy spring from the contemplative spirit.?
“Wisdom cometh by the opportunity of leisure.’

Prophetic Religion

Those who have attained wisdom are called 7gis or seers, the
'Buddhas or the awakened ones, the enlightened. While they
identify the ultimate with the ground of all being, their faith is
not irrational. Some of the greatest seers of Asia and Europe
have also been some of the greatest philosophers. They were
outstanding in their clarity, consistency and comprehension,*

* Cp. M. Jean Cocteau, who 1n s Oxford address on Poetry and Invssibtlity
pomts out that ‘the hectic hurry of our age contnbutes to the cnme of
mattentiveness, a crime against the spint, indecd agamst the soul’. London
Magazine, Janvary 1957

* Pushlun, the great Russian poet, wntes ‘Until Apollo calls a poet to lus
sacred sacrifice, he is vulgarly silent, hus soul 13 asleep, and among the insigni-
ficant chuldren of the world he 15 perhaps the most trifling. But as soon as the
Divine word touches his sensitive ear, the poet’s soul rouses as an awakened
cagle, He 15 bored amidst amusements of the world, ho 15 a stranger to the

fg:ls‘_l’s of the mob; he does not bend tus proud head to the feet of the popular

Vn ar 3 Ecclessasticus.
b 2 Mysticism and Logsc Bertrand Russell wntes: ‘The greatest men who
Ve been phulosophers have felt the need both of science and mystieism’
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Religion is founded on illumination. It is knowledge revealed
to usin our highest consciousness. It is possible that we may have
different interpretations of what is revealed but all religions are
based on the personal experiences of their founders and
prophets. Among the Hebrews there are evident indications of 2
mystical faith such as the experiences of the great prophets,
the visions they saw and the voices they heard. The religions of
the B.uddha, Jesus and Muhammad were reflections of their
experiences.

There is however a tendency to deify the founders of religions.

Zarathustra did not claim for himself to be more than a man but
he was transfigured by his followers when they came to believe
that a superhuman saviour Saoshyant was to be begotten of
Zarathustra's seed at the end of time. The Buddha became the
enlightened one and his followers felt that he was a superhuman
being and expressed their feeling in a set of birth stories. Jesus
was identified by his followers with the Messiah who was
expected by the Jews to be begotten at the end of time from the
seed of David. Other leaders in Jewry both before and after
Jesus were identified with the Messiah as Jesus was- for
example, Simon Maccabaeus m the second century B.c. and Bar
Kokhba in the second century A.p. Muhammad did not claim
to be superhuman. He said that he was the latest of the
prophets and the last of them that was ever to be. He claimed
that he received revelations from God through the Archangel
Gabriel and on the night of power he had ascended unto
heaven and mn the seventh heaven had been admutted into
God’s presence.

While all these prophets were deified by their followers,
orthodox Christians affirm that Jesus is the final self-
manifestation of the Divine. Every revealed Scripture is at once
both divine self-manifestation and the way in which human
beings have received it. There is a reciprocity of inward and
outward. Revelation and its reception are inseparably united.*

1 “The basic error of fundamentalism 15 that it overlooks the' contribation of

the P side mn the Y and y one
dunal and d form of g the divine with the divine atself.

Paul Tilich Biblical Religion and the Search for Ultinate Realily (1955), p- 4+
Cp. also ‘Revelation 1s never revelation in general, however universal 1ts claim
may be It 15 always revelation for someone and for a group in 2 defimte
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We are the receptacles of the revelation, Qur own form of
reception cannot be confused with ‘an assumedly undiluted and
untransformed revelation’ in Professor Paul Tillich’s words.
“Wherever the divine is manifest in flesh, it is in a concrete,
physical and historical reality.”

Seriptural Testimony

The Vedanta adopts six pramdpas of which scriptural
testimony is one.? In L. 1. 3 the B.S. states that $asira is the
source of divine knowledge. The Scriptures register the ex-
periences of seers, they are apfa-vacana, the sayings of the
inspired men, who have time and again been illuminated by the
light of God, dptena pranitaii vacanam dpta-vacanam.* While the
Hindu thinkers accepted the authoritatveness of the Vedas,
the Buddha did not resort to any authonty Vedic or non-Vedic;
yet his discourses attained the sanctity of Scripture, The records
of the experiences of the great seers who have expressed their
sense of the inner meaning of the world through their intense
insight and deep 1magination are the Scriptures. The word of
the Buddha, buddha-vacana, became the authority for both the
Hinayana and the DM ahiyana systems. Even when the
Scriptures are traced to divine authorship, it is said that even
God is not completely free but has to reckon with the nature of
truth.t The Vedas are received by men. They speak to men in
their concrete situations.

The claim to the possession of a special revelation of the
Jews, Christians and Muslims is on the same level. It 1s not
necessary for us to close the door to future revelations.

At a time when it has become difficult for the educated person
to rest his faith on the infallibihty of the Scriptures, or a

mraculous revelation in the past, the ultimate basis of religious
under umgue Therefore, he wh revelation

witnesses to 1t 1n terms of s mdividuabity and in terms of the social and
spintual conditions 1 which the reselation has been mamfested to him,’

Ps 3-4.
? Biblical Religion and the Search

for Ultunate Reality (1955), p-
3 Pralyaksa or as or 1nfc 331 2 5

-percep ana or

analogy, $abda or Senpture, arthapatts or palabdht or

Sc(: Vedanta-parsbhasa. * Prameya-kamala martanda, p 112,
o ty:m sarganlaresvaplty, lad-anurodkdt, sarvajia’pr  sarva-faktiy  aps,
ardpi Anusd i

n viraca, na k. Bhamali T 1. 3.
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trust must be found in personal experience. John Smith, the
Cambridge Platonist, says. ‘To seek divinity merely in books
and writings is to seek the living among the dead; we do but in
vain seek God many times in these, where his truth too often is
not so much enshrined as entombed. No, seek for God within
thine own soul.” Belief in God must grow out of our own
consciousness. We require today a spiritual religion which can
be developed only by souls of large, spiritual compass and moral
power. They alone can inaugurate an age of spiritual vitality
and fervour.

Experience and Inferpreiation
No adequate formulations in logical propositions are possible
of experiences which are of an intuitive character. Plato in his
Seventh Letter makes out that the knowledge of essential truth
cannot be reduced to writing. ‘This does not admit of exposition
like other branches of knowledge; but, after much discourse
about the matter itself and a life lived together, suddenly a light,
as it were, is kindled in one soul by a flame that leaps to it from
another, and thereafter sustains itself.”? St Augustine said: ‘I
entered, and beheld with the eye of the soul the light that never
changes; above the eye of the soul, above my intelligence.” St
Angelo of Foligno says: ‘I beheld the ineffable fullness of God,
but I can relate nothing of it, save that I have seen the fullness
of Divine wisdom wherein is all goodness.” St Catherine of
Siena observes: ‘I now know for certain, Eternal Truth, that
Thou wilt not despise the desire of the petitions I have made
unto Thee.” ‘If I could only show you a tithe of that Love in
which I dwell.’ All these are in the presence of an experience
which surpasses ordinary levels of feeling, powers of speech and
organs of apprehension. These form a great body of witness to
humanity’s experience of God. All of them agree with the
Upamisad writers that the experience baffles linguistic and
logical description, These may vary. Astronomies change but
the stars abide. We learn the truth not from books but from a
teacher. The true teacher is a live coal from the altar, not an
encyclopaedia of what religious books teach. A teacher is a
$cksq gurie; a preceptor is a diksd guru.
1 341C,
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The spiritual experience cannot be adequately described in
words. It is beyond the grasp of empirical thought. It is pure
inwardness of which no conceptual description is possible.
Through poetry and paradox the seers suggest something of the
nature of that which surpasses the bounds of logic. Pure know-
ledge cannot be transmitted except through symbols. It is
covered as by a veil though it becomes transparent to those who
desire and know how to look beyond it. No symbol can be taken
as final, Scriptural statements reveal the philosophic vision of
those in whom the light is kindled. They recognise a profounder
reality than that of human life and seek to establish a true
harmony between the two.

Scriptures are not infallible in all they say. Truth is eternal in
validity and is timeless apart from the teats which may be
dated. The truths which are apprehended are timeless though
the act of apprehenston like all activity is a temporal event. The
eternity of the Vedas, ‘the timelessness of the dharma’ of the
Buddhists, the etermty of the Divine word of the Christians
refer not to the texts but to the truths enshrined in them.
Eaperience is never immediate. It 15 mixed up with wnter-
pretation and tradition. Revelation 1s not found outside some
mind, The superhuman wisdom which transcends time is given
to us in time, Even though spiritual experience anses with a
self-evident certitude, the interpretations we give to it require

rational scrutiny.

There 15 a difference between psychology and philosophy.
Our mental states, 1deas, impressions and feelings are the
subject-matter of psychology but what we think is not a matter
of what takes place i our minds. We think of reality, nghtly
or wr_ongly. A psychologist may be mnterested m the private
experiences of individuals but a philosopher 1s investigating
what our experiences mean. There is a difference between the
vehicle of thought and the meaning of thought. Psychology
is a factual enquiry and philosophy is conceptual analysis. F. H.
Bradley makes a distinction between 1mages and meanings.
Images are facts, neither true nor false, while meanings are

FApal.)le of being true or false of reality. Philosophy is interested
in discussing what images mean and not what they are.
Scriptures contain many survivals of crude, imperfect and
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undeveloped images. These are to be refined and improved in
the light of our present knowledge.

Faith and Belief

There is a difference between faith and belief. The two are not
necessarily in conflict. An act of faith involves a surrender to
the creative intuition which transcends the limited awareness of
the intellectual self. Those who live by faith, who had a personal
encounter with the Supreme need not abandon the traditional
formulations of belief in which they have been reared; for these
beliefs were also originally born in the mind of man. To become
organic expressions of faith they must be reborn and continually
renewed in personal experience. Even when we admit revelation,
there must be an answering witness within the soul.

Sometimes these beliefs are more a barrier than an aid to the
unfolding of the creative experience. Dogmas and usages tend
to stifle the spirit in us. Those who feel the spiritual urge in
them sometimes feel the oppressive weight of dogmas. We
cannot accept the verbal inspiration of the Scriptures. Indian
thought assigns a place to belief in the development of religious
experience. Sravana or hearing the Scriptures is the first step to
spiritual realisation. It is safe to cling to a system of beliefs, lest
in seeking reality for oneself, one may miss one’s way. But
beliefs become moribund when they lack the inward ex-
penence which renews their meaning.

Belief should set us on to reflection, manana, and contem-
plation, nididhydsana, which results in atma-darsana or vision of
the Self. If we end with beliefs we preserve safety at the cost of
life itseif. When we mise to the highest experience we abandon
the defences.

The orthodox theologians of different religions do not accept
experience or immediate knowledge as final.! We may have a
feeling of certainty but not certainty itself. This experience must
be open to reason and not at any rate contrary to it. Even if we
have a direct knowledge of God we must establish it on other

* Cp. Hermann “When the mfluence of God upon the soulss found solely 1a

an mnward expenence of the individual, he who sceks i this wise has stepped
beyond the pale of Chnstian picty He leaves Christ and Chnst’s Kingdom

altogether.” The Communion of the Christian with God
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grounds. We cannot be content with stating that the experience
is ineffable. The B.S. is an enquiry into the nature of reality
revealed by the seers of the Upanisads. It is its function to
interpret the expetiences of the seers so as to give a coherent
view, to relate their account of reality with the nature of reality
given by science and common sense. For nature is of God; its
study is his service; its truth is his revelation. The theological
doctrines of different religions have been adapting themselves to
the intellectual temper of the world, accepting truth from
whatsoever source it appeared and discarding erroneous forms
of expression,

The authoritative character of the Vedas which include the
Upanisads is not inconsistent with philosophy as a criticism of
categories. The seers give utterance to their visions of Ultimate
Reality. The author of the B.S. systematises them and has
referred to oral traditions of their significance.t

Today unbelief in the form of certamn conviction is yielding
to unbelief in the form of doubt. Michael Faraday said: ‘In
knowledge, that man only is to be condemned and despised who
is not in a state of transition.’ With sincerity and impartiality
we should endeavour to seek solutions of religious questions.

The view that Scriptures of all religions bave a claim to our
allegiance in so far as their statements are not dated has the
support of Indian religious classics. The spiritual community of
the: future needs for its foundation no geographically limited
writings, no groups organised in accordance with ecclesiastical
articles and rules. All those who are aware that future salvation
does 1ot depend on mechanical or technological development or
regulation of economic and social hife but solely on the revival of

a world of spiritual values which evade empirical analysis but
reveal themselves only to faith and hope should band together
and work for the world community. In that city which is still
out of sight, in that homeland of the spirit, we will understand
one another.

Every period of history nurses in its bosom certain unavowed

t.hl lelessor A E. Taylor wntes ‘What we have a nght to demand of the
cologian 1s that the matter upon which hus thought works shall be something
genunely green, and that in his reflective elaboration of 1t he shall be true to1t.

I do not see that we b, .
Vol. 1 {2nd edition), PM;;. nght to demand more." The Faith of @ Moralsst,
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and unanalysed assumptions which constitute the key to the
interpretation of that period. OQur generation is aiming at
human unity and brotherhood and the establishment of the
one and only universal Church. An interpretation of the great
Scriptures of the world on the lines outlined here may perhaps
provide the basis for such a consummation.

CHAPTER 4

The Nature of Reality

Brahman the Absolute
IN spiritual experience, Ultimate Reality impinges on the
human spirit. Religion 1s a living creative power because
Ultimate Reality manifests 1tself to the human spirit. Whether
we mean by religion adherence to sect or dogma, an attitude of
farth or reverence toward what William James calls the more
that lies beyond subjectivity, that Platonic pure reason of
which Coleridge wrote that it is not ‘something which is in us,
but something mn which we are’, it brings us into contact W.lth
somethuing out there. The seers have an overpowering conviction
of the presence of Spiritual Reality. The experience is a com-
pelling vision or intuitive realisation of the reality of the
Supreme. .
If religion arises at the point where Ultimate Reality mani-
fests itself to the human spirit, our view of religion w.ﬂl be
determined by the view we take of the nature of Ul.tm'mte
Reality and of the relationship with the human spirit into
which 1t enters. Religion is the self-manifestation of Ultimate
Reality in man. The Supreme is completely different fr.om the
contingent things of the world. It is the presence belu.nd the
phenomena and transcendent to them. The Supreme 1s non-
dual, free from the distinctions of subject and object. The
principle of va negativa makes out that Brahman cannot be the
object of rational knowledge. It emphasises the incommensur-
ability of the infinite and the finite. When logical categories ar¢
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denied of the Supreme Spirit, it only means that it is not an
objective existent or a logical category. To use Kantian
terminology the reality of spirit is that of freedom rather than
that of nature, Spirit exists only in the subject but 1t is not in
the least subjective for the distinction of subject and object as
correlatives has meaning only on the logical plane but spint is
reality of another kind, an immeasurably greater and more
primal one. Professor R. A, Nicholson in his article on Sufist
quotes.

In solitude where Being signless dwelt,

And all the universe still dormant lay

In Selfishness, One Being was,

Exempt from ‘I’ or “Thou’-ness and apart from all duality.

Subject and object, I and Thou have no place there. We
cannot describe the Supreme in personal terms when the non-
dual, advasta aspect is in view.

Beware! say not, ‘He is all-beautaful,

And we His lovers.” Thou art but the glass,
And He the face confronting it, which casts

Its image on the mirror. He alone

Is manifest, and Thou in truth art hid

... If steadfastly

Thou canst regard, thou wilt at length perceive
He is the mirror also; He alike

The Treasure and the Casket.

There is nothing else than the Absolute which is the pre-
supposition of all else. The central mystery is that of Being
itself. We should not think that emphasis on Being overlooks
the fact of becoming. Being as such 1s free from static or
dyna.mic implications. It is devoid of and is antecedent to any
special qualifications. It ponts to the original fact that there is
something and not nothing and to the power of that which
resists non-being. We cannot define Being since it is the pre-
supposttion of all definition. In 1t is the coincidence of opposites.
It is all and nothing, self and not-self, activity and rest,
formlessness and form, the unknown knower in which all things

¥ Enucyclopardia of Religions and Ethies. XI1 PP 16-17
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are known, the void from which all fullness flows, ever pouring
forth in creation and for ever undiminished in itself.?
The primacy of Being is argued on a rational basis. There is
the ontological otherness, the otherness of the Transcendent
Absolute, source of all existent things, the perfect being from
which all existent things derive their being and nature. Apart
from this Transcendent Reality existent things neither exist nor
persist. The sense of the absolute dependence of all existent
things is central to piety. It is this sense that is translated into
the argument from the radical contingency of the world to an
absolute self-subsistent, non-contingent being as its source. The
contemplation of finite things leads to a direct discernment of
the Supreme as their absolute source. S. says, ‘Whenever we
deny something unreal, we do so with reference to something
real. The unreal snake, for example, is negatived with reference
to the real rope. But this is possible only if some entity is left.
If everything is denied, then no entity is left, and if no entity is
left, the denial of some other entity which we may wish to
undertake becomes impossible, i.e. the latter entity becomes
real and cannot be negatived.’?

We teach Brakhman without speaking about it, avacane ca
brakma provica. Every spoken word narrows down Being. We
can say only that Being is itself. Beginningless, absolute
Bralhman is not known by gods or sages. Only the Lord
Nardyana knows hun.? Silence is the only langunage of worship.
Worship 1s not servile cringing before absolute power but
worship or adoration. ‘How can he who holds all be brought
into a temple? How can he who 1s the basis of all be confined

1 Philo observes ‘God 1s withdrawn from both ends of time, for tus life 15 not
‘Tume but Etermty, the archetype of time And n etermity there 1s neither past

nor future but only present *

Cp Dante ‘O Light Eternal who only in Thyself abidest, only Thyself dost
comprehend, and, of Thyself ded and Thyself iprehending, dost
love and soule *

t kam cddk P artham alambya ap arthah p da yatha
raypuadisu sarpadayah tacca pansisyamane kasmms’ cdbhdve'vakalpate
kytsna pratisedheiu tu ko'nyo bhivah pavisisyeta aparisssyamdne canyasmin
yab slarah parsseddhum Grabhyate lasyawa paramarthatvipatich pratssedhanu-
papatth. SB 11T 2 22

3 anadyam tam param brakma na deva na rsayo vidub

ekas lad veda bhagavan dRald nardyanal prabhug.
Vyaanamyla-bhasyal 1 5
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to a spot? How can there be the circling round of the Infinite?
How can there be prostration to him who is our very self?’*
There is the other-ness of God felt in the act of worship. He
cannot be wholly other for then it would be impossible to know
anything about him even on the basis of his own self-revelation.
There is an element of non-otherness. The other-ness of God
does not exclude the possibility of community of being between
God and man. In the act of worship we have a sense of the other-
ness of God as well as a sense of wonder that he has bestowed on
us a nature akin to his own. It is this kinship that makes
communion with him possible.2 There is an incomprehensible
other-ness of God as the source of all, an other-ness which God
himself discloses to the soul of man. Ged is both transcendent to
and immanent in the world. He originates, sustains, sets hmits
to his community of being with the world and transcends it.
‘When we refer to the Supreme as Bralmasn, as Transcendent
Reality, we employ the negative method. The Supreme Principle
is conceived 1n the Vedas not only as the substance of the world
and of all beings but also as that which transcends them ‘by
three quarters’ existing as the ‘Immortal in the heavens’.® The
Upamisads hold that the Absolute can be described only as not
this, not this, na 144, na . The Avadhiita Gita says:

advartam kecid icchanti dvaram icchants capare
sasman tattvam na vindanti dvattddvasta-vivarytam

Some prefer non-duality; others prefer duality.
They do not understand the Truth which 1s the same, free
from duality and non-duality.*

Asanga says

na sai na casan na tathd na canyatha
na jayate yyeli na cavahiyate
na vardhate napi visuddhyate punal
visuddhyate tat paramdartha-laksanam.
3 parpasya dvakanam kulra, sarvidkirasya ca dsanam
pradakirng ¢

yasya kutah nalh?
ams through me and soutes my

? a 3,
* Cp Augustine ‘What 15 that which gle
heart without wounding 1t? T am both a-shudder, and a-glow. A-shudder in so

ar as I am unlike it, a-glow in o far as T am hheit.’ The Confessions XI g 1.
? Rg VedaX.q0 3,CU,TIL 1z G. 4 136,
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It is not existent, nor non-existent; it is not thus, it is not
otherwise; it is not born, it does not decay or die or grow, nor
does it purify. The ever-pure is the mark of the Ultimate
Reality.

Nigarjuna declares:

anirodham, anutpadam, anucchedam, asisvatam

anekartham, anandrtham, anagamam, anirgamanm

na san ndsan na sad-asan na capy anubhayatmakam
catuskoti-vintrnnkian lattvam madkyamika viduht

Nirvana 1s described in similar terms:

apraliinam, asampraptam, anucchinnam, asasvatam
aniruddham, anutpidant etan mrodnanm ucyate.

Theologia Germanica says: ‘Where this Light is, the man’s end
and aim 1s not this or that, I or Thon, or the like, but only the
One, who is neither I nor Thou, this nor that, but is above all I
and Thou, this and that; and in him all Good is loved as one
Good.’

Henry Vaughan writes

There is in God (some say})

A deep but dazzling darkness; as men here
Say it 15 late and dusky, because they

See not all clear;

O for that mght! where I in him

Might live invisible and dim.?

The Atman
The Supreme Reality is not out there but 1s one with our
deepest self. Brakman is Atman, the Universal Spirit. Tat tvam

1 I\Iadhyamzka»Kunka
namostu $anyald gﬂrb)m :ana-.mm}mlpa wzr;xla

sanajnn b fia

Thisatlydé call % = _‘

sambhavants sada ndtha bodh cilla namastu te
Haul to thee the birthplace of the void, who art free of all conceits, ommiscient
one, thou mass of knowledge, knowledge persomfied, all hail to thee Fromyou.
O Lord, there ever nise into existence Buddhas and Bodhusattvas who possess
as thewr good qualities the great perfections, O the thought of enlightenment,

hal (: thee
Pr. {iopdja-mmémyu-nddhi II1 9 and 11.




Introduction 123

as2 ! The self 1s an ndependent entity underlyng the consclous
personality and the physical frame The natural man 1s
alienated from the self mn hum All that we know and express
about the self belongs to the world of change, of time and space
but the self 1s for ever changeless, beyond the world of space,
time and cause

In all the countless months, years and aeons, past and to
come what does not rise or set, that 1s the one self-lurninous con-
scrousness 2The Devs Bhagavata says ‘Breah of this consciousness
15 never seen If 1t 1s ever seen, then the seer remams behund
embodied as that same consciousness 3 Samksepa sanraka says
This umique undivided selfconsciousness 1s subject and object
at once ’* This self 15 unseizable as an object of thought ‘It 1s
never known but 1t 1s the knower * avynatam vyitalr ® The self
1s the pownt where science and every objective method of
approach become napplicable &

When the Upanssad thinker says 1 am Bralhman, aham
bralmasn, when the Buddha declares that he 1s wisdom or
enlightenment, when Jesus says, I am the Truth’, what 1s the
‘I’ which 15 said to be the real and the true? No Western philo
sopher before Socrates 1s so interesting as Heracleitus His I
sought for myself’ expresses the lghest consciousness of the
problem of philosophy We cannot seek the I' by logical
analysis or intellectual observation A new world 1s revealed
when the soul turns to contemplate itself Heraclettus says
“Travel over every road, you cannot discover the frontiers of

1 The author of the Jantfation puts 1nto the mouth of Jesus When you thinh
that you are far from me then often am I nearest to you

bda yuga kalpesu kadh

nodels nastamels £5a samuid eka svaya n-prabha

Panca-dadt1 7
3 samvido vyabhicaras tu nawa drsfo sty karhicst

dads drstab tada drasta Sistak samvd vapul svayam
I 3z
¢ adrayatva visayaiva bhagend

nwr vaibkaga cilty era kerala
*BU IS 5 2
* Cp Max Planck Science cannot solve the ultimate mystery of nature
And that 15 because in the last analysis we ourselves are past of nature and
therefore part of the mystery we are trywng to solve The most penetrating eyo

cannot seo atself any more than a working wnstrument can work upon itself
Where 15 Science Gong?
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the soul—it has so deep a logos.”* For conceptual thinking the
soul is boundless. Transcendence is the only means of reaching
the soul’s deeper stratum. The power to transcend is the
property of the subject ‘I, It always goes beyond the ‘me’. It is
greater than the serfes of empirical selves. In a prayer to
Krsua, Bralnd says: ‘We imagine things outside ourselves and
look upon our Self as a stranger to us and seek for him outside
ourselves, Look at the ignorance of the unenlightened.’*

S. opens his commentary on the B.S. with a distinction
between subject and object, dtman and an-atman, with the
formulation of the absolute disparity between I and Thou,
asmat and yusmat. The pure subject is distinguished from the
ego, the psychological or sociological self which is a part of the
objective world. The latter is a fragment of nature. In his own
depths, m the very core of his existence, the self continues to
be himself, This Self, $. says, ‘the unconditioned, markless, free
from the characters of existent and non-existent, is real
metaphysically’.? ‘There are two sights’, says S. ‘One is eternal
and unseen viz. the sight of the seer: the other is non-eternal
and seen.”* ‘By his ever-present eternal sight which is his own
nature known as the self-shining one, the seer sees the other
evanescent sight in the waking state and in dreams, consisting
of desires and cognitions.”® The perceptible is limited to space
and time; the mferrible 15 also limited but the pure subject is
devoid of all limitations and is known immediately though not
objectively.® If the Self were not immediately manifested the
whole world would become blind.? Consciousness is the very
essence of self as heat is of fire according to S.8 While the content
of experience changes, the consciousness does not. Even when
there are no objects to be known as in deep sleep, consciousness
is present. For its positive manifestation, consciousness like
light needs objects but it is never abseut.?

1 Fragment 45.
2 fydm atmanam param matvd paramalmanans eva ca.
atma punay bakr mrgyak ako'jiiaganalifiali
3 tasya mrupadhikasya, aligasya, sad asidi-visayatva-varplasya atmanah

tattva bhavo bhavats $ on Katha U. VI 13.
4 due dystt drastur mitya adrsya, anya@'nifya driyels $8.00BU. T 4. 10.
¢ aparoksatids ca pratyag-itma prassddet § Iatroduction to § B.
7 Vicaspats in lus Bhamatl. jagad-andhya-prasangat. *$B. 14 10

* wigayabhavad syam acelay id, na castanydl £ 8B IL z0. 3.




Introduction 125

The Saiklya system distinguishes bet\van. purusa and
prakpti. Objectivity is foreignness to subjectivity. Object is
avivekin; it cannot distinguish itself from subjectivity. Rather
it is subjectivity that posits the object as the other. Object is
acefana. Tt is not self-revealing. It is revealed by something else,
the subject.! We have to rise to pure subjectivity by gradual
stages. Through the subjective realisation of the body as
perceived by the senses, of the subject as ego, ahasi-kdra, as
reflective intelligence, buddhi, we get to pure subjectivity or
purusa.

For Eckhart, the ground of the soul is the inner citadel in the
hidden depths of man's being. It is the uncreated, eternal, pure
essence at the centre of man’s inmost life. The existentialist
philosophers hold that truth is not external and impersonal but is
immediate and experienced. It is not so much knowing the
truth as being it. Kierkegaard says: ‘Truth in its very nature
is not the duplication of being in terms of thought. . . . No, in
its very being it is the redaplication in me, in you, in him, so
that my, your, his life, is striving to attain it . . . is the very

being of truth, is a life.’2

The Self is experienced as the Absolute Reality in the state of
furiya. 1t is raised above the distinction of subject and object.®
In susupti or deep sleep, the empirical mind with all its modes is
inactive. In sa-vikalpa samdadhi the mind is concentrated on one
object with which it becomes identified. In it we have the
consciousness of determinate reality. The consciousness of
duality is absent in this state and the self enjoys undifferenced
bliss, In both these states the seeds of knowledge and action,
'{Iiziyzi and karma, are present. In nir-vikalpa samadhs we have the
Intuition of reality transcending all determinations, This is the
highest stage, the truth, Brakman. ‘Desireless, firm, immorta],
self-existent, contented with the essence, he is lacking nothing,

One fears not death who has known him, the self, serene,

ageless, youthful’* Even worship becomes irrelevant when the
realisation occurs,

1 saratah-drakas

visaya, saminya p dh
» Trawning sn Chrishiansly, pp. 201-2 ! See P.U., pp. 758.
* akamo dhtro amylab svayambhi rasena iyplens na kutadcanonah
fam eva widvan na bibhasa mytyor atmanam dhiram ajaram yuvanam,
Atharva Veda X. 8. 44.
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To whom shall I offer my salutation? I am one, free from
defects.!

‘Without our participation in the Divine, neither knowledge
of God nor love of God is possible. It is the Divine which drives
the soul through all levels of reality to Ultimate Reality. To
know this Self and make this knowledge effective in human life
has been the aim of man, according to the Veddnta system.

Isvara or Personal God

The Upanisads are not content with a mystery hidden in a
cloud of negative phrases. They do not reduce the Absolute
deprived of all determinations to a bare abstraction by the
ruthless logic of the negative method. The Absolute is 2 living
reality with a creative urge. When this aspect is stressed, the
Absolute becomes a Personal God, [$vara.

In religious experience personal encounter is as real as the
encounter of subject and object in cognitive experience. We
meet a “Thoun’ whom we can influence by prayer and worship.
‘While Bralunan is the trans-personal ground and abyss of
everything personal, Jsvara is the Personal God. While Braknian
is the object of nir-vikalpa samadhi, Isvara is the object of
sa~vikalpa samadhi.

In the concept of J$vara the Absolute is brought into closer
relationship with the world. There is continuity between the
values discerned in God and the values discernible and realisable
in human life. God in his perfection is the ultimate source of all
values whatsoever which derive from him.

On the human level, person is individuality with self-
relatedness and world-relatedness and therefore with rationality,
freedom and responsibility.

Bralman and [svara are not distinct entities but different
aspects of the same Reality. Brajman is [$vara when viewed as
creative power.? It is wrong to imagine that the absolutistic
doctrine is for the philosophically initiated and the theistic
doctrine for others. Even in S.’s thought the apprehension of

God as personal is a living factor. Theism arises out of the com-

1 Rasyapy aho namas-kurydm aham cko mraijanah. Avadiata Glta 1. 3.
* brah takts-prakytyabhsdh aéritya lokan spsfvd myaniptvdd

24
fSvaral
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pulsions of the human spirit. It isnot a question of higher and
lower knowledge. The view that the representation of Bralman
as [$vara is a concession to the weakness of the human mind as
some Advaitins hold is not supported by the B.S.!

As Bralman answers to the content of the furiya or the
transcendental consciousness, J$vara answers to the susupis or
the consciousness of deep sleep. The principle of abjectivity is
present in the state of deep sleep. It has the seed of both dream
and waking states.® The principle of objectivity is called
prakrti, the unmanifested, imperceptible all but nothing which
receives existence, form and meaning. It is the limit of the
downward movement, the lowest form which is all but non-
existent. There is nothing in the actual world which is com-
pletely devoid of form. Prakyti is the potentiality of all things.
The supra-real one and the infra-real matter answer to pure
being and pure non-being. The Supreme self-conscious Lord is
the wisdom of Solomon which sweetly ordereth all things.

It is said that the Divine Wisdom acts through 1its opposite
avidya, non-wisdom. Brahman with avidyd is Brahman as
subject-object which is the basis of the whole world. According
to later Advaita Vedanta, Bralman with avidyd is the material
cause of the world. The world is grounded in such a Brakman
z.m‘d is absorbed in it.? Avidyd is also regarded as mdyd and the
Joint causality of Brahman and mdya is conceived in a threefold
manner. The two are twisted together as two threads into one

or that Brahman with maya as its power or sakt: is the cause of

the world or Brakman being the support of mayd is indirectly
the cause of the world.

! Kalpa-taru states that ‘the demonstration of Braksman as with attnbutes 1s

out of compassion for those dull-watted persons who have not the capacity to
wmtuit the Sup K without having thereby directed their
minds to the purswit of the Brah with Brah: devoid of all
duality directly manifests 1tself’,

mrvrdesam param brahma saksas karium anitvarah
3¢ mandds ' nukampyante savséesamriipanash
vasikrie manasy esam saguna-brahma-§ilanat.

tad cva saksad abhedopadhi-k

: susuplikhyam tamo-'{?ﬂnam bijam sza‘pnu-pmbadhayols. $. on Upadeda-
sdhasri. m A dhi says lasmat susuple asiianam
abhyupagantavyam

* auidy d-sahit; adai agat brahi dst
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In all creation there is the union of the male and the female.
They are two aspects, co-partners of the Supreme Being. The
Supreme transcends all opposites but also includes them.
Darkness is not the mere negation of light or light of darkness.
Each is a necessary condition of the other. The darkness and
passivity of the Divine is as real as the light and activity of the
Divine. God is father-mother. The inseparable union of being
and non-being is the creative mystery. The Supreme is regarded
as the Universal Mother, jagad-amba. In one of the hymns
attributed to S., she is said to have her abode in the form of
energy in all things.?

The Rg Veda describes the Supreme as an inconceivable
wonder, a sublime unity, a totality from which light shoots forth
to generate out of darkness and emptiness a living universe.

The Absolute appears in a double aspect, eternity and time.

Though apparently opposed they are one in reality. They are
seemingly antagonistic but really complementary aspects of the
Absolute, The cosmic process is the interaction between the two
principles. It is the supreme Purusa or God working on prakyti
or matter. In the image of Ardha-narisvara the two opposed but
complementary principles are shown as one complete organism.
Radha and Kysna are said to be one integral whole.? We do not
have a metaphysical dualism for the principle of non-being is
dependent on Being. It 15 that without which no effort would
be posstble or necessary. It is a necessary moment in reality for
the unfolding of the Supreme. If the world is what it is, it is
because of the tension. The world of time and change is ever
striving to reach perfection. Non-being which is responsible for
the imperfection is a necessary element here; 1t is the material in
which the 1deas of God are actualised. Because as Proclus says
matter is a ‘child of God’, it is aiming at transformation into
spirit.

1 y3 devt sarva bhtlesu Saklt-rapeya samsthitd
* Cp Sama-veds-rahasya anddyo’yam purusa eka evash, tad evam riapam
do1dhd 11dhdy s sarudn rasan samdkorats hyasam eia ndytkaripam vudhiya
dradh, tat-paro’ bhu, 3t tam radham ka dim red do vadants.
Krspa says, a g to Narada-paficardlra, that hus grace is available only
to those who meditate on Radha
safyam satyam punah salyam safyam era punab punah
ddha-ndmna vind loke snat-prasado na mdyate
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God is the infinite mind whose mode of being is at once the
consciousness of self and constitutive of what is other than self.
For Hegel God realises himself in and through the universe. As
the universe proceeds from God it belongs essentially to his own
being. When the Divine Subject objectifies itself in this way in
the universe, the essential unconditioned freedom of the spirit
becomes involved in conditions and limitations which contradict
this freedom. Nevertheless 1t is through this contradiction that
the spirit is able to realise itself and return to itself, not now
simply as the One but as the One that isin all. In this integration
the spirit takes up its opposite into itself and achieves a richer
consciousness, a fuller harmony. The goal of attainment is
spirit in its completeness.

Judaism, Christianity and Islam look upon Reality as a
person and the approach to the Supreme is through prayer and
worship. The mystics of these religions, however, look upon the
highest goal as union with Reality in which the distinction
between subject and object fades away. For them the vision of
Reality is a umtive, undifferentiated state of being. So also
many Hindu and Buddhist thinkers approach Reality in its
super-personal form and their aim is #20ksa or nérvaga which can
be attained through the spiritual activity of medstation. But

there are large numbers in the Hindu and the Buddhist faiths
who look upon the Supreme as a Person and insist on prayer and
worship to him. The Satva, the Vaispava and the Sakia cults as
well as Mahayina Buddlism represent the theistic tendency.
Though the emphases may be different, all these religions,
Judaism, Christianity and Islam as well as Hinduism and
Buddhism, admit the vision of Reality asa super-personal state
of bemng and as Personal God. The latter look upon them as two
poises of the same Reahty. All these religions are aware of
personal saviour gods.

I¢vara in the form of Visnu is said to be the source, the
transcendent God of the created worlds. The waters of life which
feed creation are the elementary material aspects, the first
tangible emanation of the Divine, which, though beyond form,
yet evolves and comprehends all forms. In sculptural repre-
sentations they are symbolised in the coils of the huge serpent

whose dwelling is the cosmic abyss and whose name is ananta,
E
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endless. God as Visuu reclines on this immeasurable body from
which temporal existences spring. Anania supports in his
expanded hoods both the terrestrial and the celestial spheres.
He is the ever-living cosmic ocean from out of which the world
and its forms emerge. He rests in the ocean which is perpetually
transforming its movement and its colour. He is also called
Sesa or the remainder for he is the abysmal water that has not
become transformed into creatures but remains at the bottom
of the universe as its primal life-force, the original substance
feeding all. Ultimately Ananta is identical with Visyu himself
who, in his human form, is seen recumbent on his coils. Visus
and Ananta are subject and object, f$vara and prakrti. These
are the dual manifestations of a single divine presence which, by
and in itself, is beyond the forms it assumes when bringing the
world-process into action.

The supreme [svara is often identified with Siva, and there
are symbolic representations of Siva as Nafa-rja, the King of
dancers. Nata-rdja is the manifestation of the eternal energy in
five activities, pasica-kriya.: (1) srsti or pouring forth, creation;
(ii) sthiti or maintenance; (iii) sashdra or taking back,
destruction; (iv) firobhdva or concealing, veiling, hiding the
transcendental reality behind appearances; (v) anugraha or
favouring, bestowing grace through manifestations that accept
devotees. Nata-raja is represented as dancing on the dwarfish
body of the demon apasmdra-purusa, forgetfulness, loss of
memory, ignorance the destruction of which brings enlighten-
ment which effects release from the bondage of mundane
existence. In the figure of Nafa-rdja we see the contrast between
the movement of his limbs and the tranquillity of his face. It
symbolises the paradox of time and eternity, of mortal existence

and indestructible being.

Sometimes, the Supreme is identificd with Sakfs. This type of
worship is not unknown to the West. When the pagan temples
were closed, the cult of Virgin Mary replaced that of Virgin

Athene. .
The act of creation, the relationship between God and man 15

the revelation of the divine drama of which time and history
are the s er content. I$tara is the guide and controller of the
s

re
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Even the avataras or incarnations are identified with the
Supreme I$vara. Tulasi Das, in his Ramdyana, makes Siva tell
Parvati: ‘The Rama on whom gods, sages and seers from
Brakmi downwards meditate in their devetions is not the
Rama of history, the son of King Dafaratha, the ruler of
Ayodhyi. He is the eternal, the unborn, the one without a
second, timeless, formless, stainless.” bhaktanam anukamparthans
devo vigrahavan bhavet. Out of compassion for the devotees the
Supreme assumes a human form.

Jesus of history is represented as the incarnation of the
Supreme. He assumed human form for the sake of saving us.
St Paul says: ‘Our Lord Jesus Christ, though he was rich, yet
for your sakes he became poor, that ye through your poverty
might be rich.’t Irenaeus expresses the view more directly:
‘Our Lord Jesus Christ did through his transcendent love
become what we are, that we might become what he is.” ‘He was
made man’, said Athanasius, ‘that we might be made God.*
Jesus asks his disciples to be united with him. ‘Abide in me, and
Iin you.’s Even as there is no existence apart from him there is
no salvation apart from union with God. Jesus is the forerunner,
the first born of many brethren and the first fruits of them that
slept.*

The different representations of the Supreme as Visuu, Siva,
Sakii take into account the traditional beliefs of the different
people. They are not cold abstractions but symbolise different
ways of communion and fellowship. The spread of Hinduism in
India has resulted in the assimilation of the divinities wor-
shipped by the people.

Isvara is not the ultimate ideal. A Personal God even when
theologically sublimated is only a realisation of that which is
beyond both being and its opposite non-being. We must leave
behind the categories of religious thought and have a direct
ascent. In the concept of I$vara, we objectify what is essentially
non-cbjective. We try to naturalise what is beyond nature.

There are many analogies to the conception of Brakman and
ISvara, Absclute and God in Western religious thought.

To give one example, for Plotinus God is super-being or

* 11 Corvnthians viu G 2 De Incarnations LV. 4. 3.

3 Johnxv 4
* Hebrews v1 20, Romans vm, 29: I Connthrans xv. zo.,
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nothing, if being is something. In the sphere of the nous, the
relation of subject and object exists. While the one for Plotinus
is the absolute Godhead, the intellectual principle is God.

Brahmd

Brahma or Hiranya-garblia is the first-born emanation of the
supreme Isvara, who controls the processes of cosmic evolution,
I$vara is infinite, has all possibilities in him without limitation.
There are inexhaustible ranges of being and value in him which
have not yet received realisation. They belong solely to the
distinctive being and perfection of God.

Brahma is created and this world is perishable.! Manu says:
‘From the Highest Nardyana, there was born the four-faced
one.’? He says: ‘This universe existed in the shape of darkness.
.. . The Supreme desiring to create beings of many kinds from
his own body, first with a thought created the waters and placed
his seed in them. That seed became a golden egg equal to the
sun in brilliancy; m that he himself was born as Brahmd, the
progenitor of the whole world."® Hirayya-garbha is a mani-
festation of [svara. S. says that in the Kafha U.t the mahan
Glman is Hirapya-gerbha and his buddk: is the basis of all
intellects.®

According to R., there are four classes of creatures (godmen,
men, animals and plants), and the difference of these classes
depends on the individual selves which are attached to various

3 yo brakmagam vidadhals pirvam S$U. VI 18,

According to the wntings of the Egyptians there was a time when nather
heaven nor carth existed, and when nothing had being except the boundless
primesal water which was, however, shrouded with thick darkness. At length,
the spint of the primeval water felt the desire for creative activity, and having
uttered the word, the world sprang straightway into bewng in the form which
had already been depicted, 1o the mind of the spint before he spoke the word
which resulted 1n the creation. The next act of creation was the formation of 2
germ or egg from which sprang Ra, the Sun-God within whose shuung form
was embodicd the almighty power of the divine Spint. E. A. Wallis Budge®

Egyplian Ideas of the Future Life, pp 23-3

1 paro ndriyauo deuas tasmdy jatas calur-mukka

3 2ad audam abhavaddh 5 i prabh
tasmin yapie svayam brahmd saria-loka-pitimakab.
L1 5 89

1 3 10-11,
A, a hrapya-garbiasya buddhis 33 sarvdsdm buddhindm

23d f
parama prafisihd $B. L4 1.
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bodies enabling them to experience the results of their works in
the world beginning with Brakma and ending with non-movin.g
objects.! By the interaction of subject and object the cosmic
process gradually realises the values of spirit in its upward
ascent from nothingness to the Kingdom of God or brahma-loka
under divine inspiration and influence.

The changing historical process is not coextensive with
reality. It is a limited manifestation of the Supreme. Hirayya-
garbha is not only the world-soul but also the highest of all
beings in the world. ‘For as in the series of beings, though
having the common attributes of being animated, from mantoa
blade of grass, a successive diminution of knowledge, power and
50 on is observed, so in the [ascending) series [extending]) {rom
man to Hirajya-garbha, a gradually increasing manifestation of
knowledge, power and so on takes place.? B

We cannot say that the Absolute changesinto 7$vara or Isvara
into Hirawya-garbha. The objection to the parindma or change
theory is put in several ways. Vacaspati asks’ does it changeasa
whole or 1n part? If it changes as a whole, how can there be no
destruction of old nature, 1f it changes in part, is the part
different from the whole or non-different? If it be different, how
can the transformation be of the original reality, for when one
thing is changed a different thing is not also changed as that
would be an undue extension. Or if it be non-different, how can
the transformation be not of the whole??

Visvariipa

The world is a concretisation of the world purpose. It 1s the
viral-svaritpa. The Vedic gods were representations of prominent
aspects of nature. Dyaus, from div, to shine, is the lord of the
heavenly light, the source of strength, splendour and knowledge.

* brahmads sthavard

4 dham bhitta yatam tal tal-Rarmoctig-dariram
lad;ucxla-‘nﬁma-b}xﬁkc&karad ly uktam. R B. L. 3 26.
3atha hs prawtvaviiese'ps syads-stamba-paryantesu jagnasévaryads
ﬁmhband}xa}(; parena parena bhiyan bhavan dréyale, tathd manusyadisv eva
vanya garbha-paryantesu jnanardvaryady-abhivyaklty apn  pareya parepa
bh:ly:mbhavah.éB L3 30. v # farens pares

fat sa 3 p eka-dese va?
lattva-vyahati? cka deda-pariuans
};}mma& cet katham ta

& pariname hatham na
2 va sa cha-defas tato bhanno va abhinno va?
a. 5)a paripdmal? na hy anyasmsn parspama-mane'nyah-
ariyamats ate-prasangat abheds va katham na sarvaimana parspamap?
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Varuna is the symbol of celestial and regal power and is
connected with the idea of yfa, of a cosmic order, of natural and
supernatural law. Miira is the god of truth and fidelity. Stirya
is the flaming sun from whom nothing is hidden, who destroys
every infirmity. In the form of Savify, Siirya is the principle of
awakening and intellectual animation. Usas is the dawn, the
eternally young, who opens the way for the sun, who gives life,
who is the symbol of etenal life. Indra is the incarnation of the
heroic. He is the god of war, of valour and of victory. Yama is
the first of the mortals ‘who first found the road to the here-
after’.! By drinking Soma, the symbol of a sacred ecstasy, we
become immortal and reach the light.2

Vighnesvara is Ganesa, the lord of hosts (gaya). By his aid we
overcome obstacles. He removes all barriers from the path of a
devotee. He clears the way by pushing aside whatever lies across
the road. He is said to be of the form of an elephant for the
elephant forges ahead even through pathless thickets and
jungles. It can swim rivers and lakes and with its trunk tears
down the branches that block the way and even uproots trees.
The print of its feet is the target of all footprints.®> Where an
elephant has trod, other animals can follow. Gauesa’s vahana or
vehicle is the rat which finds and makes its way subtly.

‘When we come up against the vital elements of nature, when
we wash our hands in the waters of a river, when we raise our
eyes to the sun, when we prepare ourselves for the joy of eating
a slice of bread made of the corn of the earth, we have a sense
that nature’s elements are the work of God. For the Jews the
heavens declare the glory of God. The light is his robe and the
clouds his chariot.

The gods who retain their anthropomorphic personifications
of the natural forces serve to assist the mind in its attempt to
comprehend what is regarded as manifested through them. They
are useful symbols which serve as bearers of the divine power or
mystery. Our interest in nature has become today an
impersonal, technical one, how to master and manipulate it. We
have lost our life with nature to our great impoverishment,

In all this analysis we are tearing apart and in a sense

1 Rg Veda X 14.2 ¢ pg Veda VIIL 48 3.

3 The doctnine of the Buddha 1s pared to the of the clepbant.
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musrepresenting what 15 presented in a umtary way Brahman,

Isuara, Hyranya garbha and Viral rupa are four poises of the
one Reality !

CHAPTER §

The Status of the World
Samsara

The world 1n Indsan thought as in many other systems 1s saxd
to be a perpetual procession of events where nothing abides It
15 a succession of states The Hindu and the Buddhist systems
accept the fact of samsara what Plato calls the world of commng
mto bemng and passing away It 15 an endless process of
becomng and not 4 state The unwverse 1s not a static one The
actual world 1s a process whose possibilities are infinite
Bhartrhan says  We see that hie 13 being wasted every day
Youth 1s approaching its end the days that are past do not
return Time devours the world The goddess of wealth 15 as
unsteady as waves mn a nver Life 1s as fleeting as hightning
itselt Therelore O Lord, save me, sedhing refuge n thee ths
very mstant 2 Transiency 1s the character not only of human
life but of the very structure of reality
1SeePU pp 701 5
1 ayur nalyals pasyata + prati-dinars yoh ksayars yauranar s
pratyaza s gatab punar ua di asab halo jagad-bhaksakah
laksr 1s toya tavanga bianga-capala tidysc-calat 1 jlusiam
tasman e 3 $aranagata » fararada tva s raksa raksadhuna
In the Phaedrus Plato says that if man had ey es to see Divine Beauty pure
and clean and unallojed not clogged with the pollutions of mortality and all
the colours and vaneties of human life lus one aim would be to fly away from
earth to heaven

Human Dhfet Its duration 1s momentary 1ts substance i perpetual flux 1ts
seoses dim its physical h its a vortex 1ts
destiny dark ats repute uncertmin—in fact the matenal element 1s a rolling
stream the spiritual element dreams and vapour hfea war and a sojourmng i
a far country fame oblivion What can see us through? One thing and one
only —Philosophy and that means heeping the spint within us unspoiled and
undishonoured not giving way to pleasure of pamn never achng unthunlingly
or decartfully or insincerely and never being dependent on the moral support of
others It also means talung what comes contentedly as all part of the process

{Cont mued on page 136
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When we speak of the world as maya we refer to the feeling of
the vanity of life. ‘All this most lovely fabric of things exceeding
good’, wrote Augustine in the fourth century a.p., ‘when its
measures are accomplished will pass away; they have their
morning and their evening.’* The world subject to change, decay
and death is not the Ultimate Reality. If the constant 1s real, the

changing is less than real.

Sassara has a pattern

The problem for philosophy is, why is there a world at ali and
what are we all doing in it? Before we are able to answer these
questions, we must know the nature of the world. Even
Buddhism which stresses the transiency of life allows the rule of
Jaw. Each state is determined by what went before it. The world
process has a pattern and a goal. It is marching towards
freedom. The path 1s not smooth or straight. There are blind
alleys, relapses. As we shall see, the human individual can shape
the future. If we do not have men of sufficient courage, strength
and dedication, humanity may lapse into long nights of
reaction. Yet, slowly, painfully, but inexorably, it moves on
towards an ideal state of happiness, truth, beauty and goodness.

This world is not a wasteland, It is not altogether a world of
woe. Human life is not an accident in a blind impersonal
process. There is a relation between the self-conscious spirit of
man and the reality at the heart of things. Enlightened ideas

have a transforming power.

Time and Eternity

Though everything is subject to the law of time, time itself is,
in Plato’s words, the moving image of etemity. We cannot
account for the order and progress we discern in the world, if it
is treated as self-sufficient. It 1s said that this entire triad of
worlds would have become blind darkness if the light known as
Continucd from poge 135)
to which we one our own being, and, above all, 1t means facing Death calmly—
taking 1t sumply as a dissolution of the atoms of swich esery Ihang organism 15
composed Their perpetual transformation does not hurt the atoms, so why
should one mund the whole organism being transformed and dissolved? Itisa
faw of Nature, and Natural Law can never be wrong® Marcus Aurchus
Antomnus, Meditations Book 1Y ad fin

1 Confessions XI1iL. 3 5
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Word had not been shining in it.! If there were no God there
would not be anything else.

If we immerse the light in darkness, the world becomes a
void, a nothingness, an abyss and a night descends on the depths
of the human spirit. The world is not self-sufficient or self-
explanatory nor is it meaningless or unintelligible. God is time
as well as eternity. Both Nagirjuna and $. admit the factual
nature of the pluralistic world. Both of them affirm that it isnot

ultimate. Its character 1s indeterminate, anirvacaniya, neither
real nor unreal.?

Maya

To look upon the temporal process apart from the eternal
background 1s to mistake the nature of the world. The world is
not apart from Brahman. To look upon the world as self-
sufficient is to be caught in maya. The B.G. admits that the
world is antya, non-eternal, and asukha, painful, but there is the
eternal underlying it. There is bitterness at the bottom of every
cup, blight i every flower, shadow in every sunshine. To see into
the abyss and yet to believe that God is merciful and by his
grace man can right his course even when he has strayed is the
teaching of the B.G. The temporal is, however, not to be
identified with the Eternal.

Eternal Being is non-dual; objectified or known being is dual.
Concepts and categories are only a means of apprchending
Dasen or beng in the world, objective existence. The objective
universe consists of three things, ‘name, form and action’.
‘trayar va 1dam nama riipari karma.'s These three support one
another and are really one. To be perceived, to be an object,
dr$ya, is to forfeit ultimate reality. Time is a fundamental form
of the objectification of human existence. The waking and the
dream worlds are both unreal mn the strict metaphysical sense in
that they involve duality and are objective but this is not to
reduce 2 waking experience to a dream state. There is nothing to

1 sdam andham lamak Rrstnam 3dyeta bhuvana-trayam
. 3ads dabdahvayaws 3y olwd samsaram na dipyate
Jesus, son of Mary (on whom be peace) said The world 1s a bndge, pass

over it, but build no house upon 1t.” This was mscnibed by Akbar on the

Bulwand Darwaza, the lofty
, gateway into the palace of Fatehpur Sikn,
wmp:‘ctcd by hum A D. 1571, 3 B.‘!’J. I6.1.
E
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support the view that the entire manifold universe is illusory in
character. The tangible objects which we see around us are not
the objects of our imagination. The world is distinguished from
such seli-contradictory entities as the son of a barren woman
and dreams and illusions. S, takes pains to repudiate the view of
mentalism advocated by the Vijiidna-vidins. Whatever the
outside world depends on, it does not depend on the human
mind. S. does not favour the modem attempt to dissolve
concrete realities like stars and atoms into mathematical
equations or mental states. He argues against the subjectivist
theory which asserts that everything exists only so far as it is
known or is a content of consciousness. The sensation ‘blue’ is
different from the sensation ‘red’, because the objects given to
the sensing consciousness are different. Awareness of something
‘blue’ and the object ‘blue’ are not identical. The object of
consciousness is not the same as the consciousness of the object

and the manner of the existence of the one is not like the manner

of the existence of the other. The object ‘blue’ can exist without

requiring that the consciousness of ‘blue’ should exist. It is just

the same whether we are aware of it or not. The object seen is

independent of perception.

Even if the world be an illusion, the maker of the illusion is
not the individual subject but the divine Lord. mdydin fu
prakrtun viddhi mdayinani (u mahesvaram.® The idea of the
created world is not our dream but is put into our heads by the
Divine Being. If it is imagination that creates the world, it is
the cosmic imagination and not any private one. Commenting
on IL 4. 20, S. clearly makes out that the individual soul is not
responsible for the world of abjects: ‘with regard to the manifold
names and forms, such as mountains, rivers, oceans, ctc., no soul
apart from the Lord possesses the power of evolution; and if any
have such power it is dependent on the Highest Lord’.3 If life is
an ilusion it is one that lasts endlessly, andds, ananta. It is
shared by all human beings, sarva-loka-pratyaksa.® It is difficult
to draw a distinction between such an illusion and reality.

3 griha-jidnayor bhedap. 8 B. 11. 3. 20, 15U IV 10
2 na ca gus-wadi-samudrddig nindoadhesu ndmaridpesy anthsarasya jsasya

vydkarana-simarthyam asty, 3450 aps cdsty sdmartnyam feje aps ‘pgr;;n;h:r;l-

datlam era tat
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Each entity is a mixture of being and non-being. In his
finitude the human individual asks the question of the nature of
being. He who is nfimte does not ask the question of being for
he is being completely. A being who does not realise that he is
finite cannot ask because he does not go beyond himself. Man
cannot avoid asking the question because he belongs to being
from which he is separated. Fle knows that he belongs to it and is
now separate from it. What we come across in this werld
appears to us as real but we soon realise that its realhty is only
transitory, historical. It was and is no more.

The world is to help human beings realise their destiny.
Historical objectification 1s the path of division which man must
tread. He must face us destiny by which he may rediscover his

alienation from his self. Our finiteness is the condition of our
awareness Our temporality gives us a chance of knowing the
eternal. Our limitation gives us the scope and the opportunity to
glimpse the Unlimited. The world is, venly, a passage from
ewstence to reality. The world of becoming is not authentic
being, but aspires to be that. ‘All things pray except the
Supreme’, says Proclus.

The world is a different kind of existence, a degraded form
when compared to the Supreme Bemng., Whatever is known is a
reflection of the Self in limiting adjuncts. The objective universe
is not the subject but is yet denved from it. ‘As a spider moves
along the thread (it produces), and as from a fire tiny sparks fly
in all directions, so from this Self emanate all organs, all worlds,
all gods, and all bewngs. Its secret name (tpantsad) is “the truth
of truth”’ (satyasya satyam). The vital force is truth and 1t is the
truth of that (prand vai satyam, tesam esa satyam).”* The world is
actual, existent, but its truth is in the Self. In the Self alone all
the world takes its rise, persists and perishes. ‘Although one,
thou hast penetrated diverse things.’ “The one Lord is hidden
in all beings, all-pervading and the Self of all."s

There 15 not any radical separation between the Supreme

N ? BU.II 1 20 Cf ‘[God] gveth to all life and breath, and everything, and

e made of one blood every nation of men .. that they should seek God - - »

and find lum, though he 1s not far from each one of us, for 1 him we live, move,

aad have our bemng; as certain even of your own poets have sawd, for we :'u-e also

s offspring * Acts xvit 2, 5-8.
* Taittiriya dranyaka UL 34 3 +6U Vi,
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Spirit and the actual world. On the contrary the values of spirit
are surprisingly exemplified in the world of existent fact, A
realm of subsistent being altogether unrelated to the realm of
actual existents is meaningless. Even those who look upon
values as belonging to a realm of being which is different from
that of actual existents assert that values are realised in actual
entities. We speak of beautiful pictures, scenes and persons.
Existent objects exemplify subsistent values. Though the world
has not absolute reality, it is not to be compared with illusory
appearances. The Advaita Vedanta emphasises the unity of
being, the oneness of the subject. But the object is discrete but
not illusory. It is mot a bare multiplicity which would be
unthinkable. Embodiedness has positive value for the evolution
of the soul and every form of life should be respected.* The
cosmic process is not a meaningless one but aims at the
realisation of an ideal. It has selves which are both subjects and
objects. Qur objective knowledge, though it apprehends an
already degraded being, still reveals something of the reality
despite its divorce from intimate, inward existence, It is a
manifestation or objectification of Spirit, though it may be
difficult to account for this fact.

‘Why should real being suffer the accident of objectification?
We may as well ask, why should the world be what it is?
Though the world is a manifestation of Spirit, there is no
spiritual freedom in it. The final trinmph of Spirit would mean
the annihilation of the non-authentic objective world, the
creation of reality over symbol, the realisation of authentic
being. We must realise Spirit, existentially rather than
objectively. That is the purpose of human life. Man has Spirit
but he must become Spint, an incarnate Spirit.

Creation

The Sanskrit word systi means literally emanation, letting
loose. The world is dependent on Brahman but this dependence
does not take away from the integrity and independence of

1 A popular verse says that you have acquired this Dody as the result of
great goodness Cross this ocean of temporal becoming before the body breaks.
mahatd p:in)a—pau) ena hrslo’som h3yanaus tathd
param dubkhodadharr gantum larat ) dvan na bhidyate.
dicrlabh

Cp. also jantuna ngray
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Brahman. The onesided dependence of the world on Bralman is
sometimes illustrated by the analogy of the rope which gives
rise to the appearance of the snake. Though the latter depends
on the rope, the rope does not depend on the appearance of the
snake. Since the appearance is not factual, it is sometimes
imagined that the world is not factual. But $, himself explains
that the illustrations have only 2 limited application and are not
to be extended to all points.* When one thing is compared with
another it does not follow that they are similar in all respects.
They are simular only in some intended point. Creation of the
world out of nothing describes the absolute independence of
God as Creator, the absolute dependence of creation and the
distance between them.

Even m the instances which S, gives, silver which turns out
to be mother-of-pearl or a human being who turns out to be a
post, there is an object which is misinterpreted. The world is a
manifestation, real and unreal, real as Brahman and unreal
when viewed apart from Brahman.

I$vara is Bralman with creative power. He is Brakman with
the principle of self-mamfestation. How is the Eternal Logos
related to the contents of the world-process? The classical
answer is that the essences or potentialities of the world are
eternal in the Divine Mind. Not all of them are manifested 1n
the world. God is absolutely free in respect of creation, with his
mdyi-Sakii or power of determination without any impairment
of his being. Tévara is not a mere symbol adopted for upasanda or
worship. He has two sides, transcendent when he is one with
Brahman, immanent when he produces the world. As trans-
cendent, Ivara is conceived as devoid of #dyd, as immanent he
is the determiner of mayd. He has a double form. As trans-
cendent he is free from mdya, other than the world put forth by
him, one with Braluman, trigupatita. He is also the living
creative God.

The existence of the world 15 altogether contingent. It does
not flow necessanly from the existence of God. While God can
create a world if he wills to do so, he is entirely free with regard
to the exercise of his will. There 15 thus a double contingency
with regard to the world. God need not have made a world

1

pye b drstanta-darsta bhavoccheda eva s3at. $ B IIL 2 z20.
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at all. He need not have made this particular world which he
has made.

Why we have this world and not another is something
for which we cannot offer an explanation. F. H. Bradley
observes: ‘That experience should take place in finite centres and
should wear the form of finite this-ness is in the end inexplicable.’
We have to accept it as the given datum and cannot derive it
from the definition of God. The creative thought: ‘let me be
many’ belongs to Brahman. It is not simply imagined in him.
The energy that manifests itself in Brahmar is one with and
different from Brakhman.* The doctrine of creation out of
nothing insists that God is not limited by a pre-existent matter
or by any conditions external to himself. God’s will is the
meaning of the world and it is sovereign over both nature and
history. The Upanisads do not countenance any dualism. They
hold that the power which rules the cosmic energies is the
determiner of human destiny.

Isvara, as stated in the previous section, is associated with the
principle of objectivity. He is described as the poet, the creator
of order out of chaos, The world should become an ordered
beauty. Commenting on I. 1. 4, S. says that ayyakta is not to be
confused with pradhana or prakets. It is just the unmanifested
na vyakia. It is just the subtle cause, the primal state of the
existence of the universe. It is dependent on God and is not an
absolute reality. If we do not accept such a subtle power
abiding in God, God cannmot be a creator. He cannot move

towards creation. This avyakia is avidyd or mdya depending
on God. The individuals lie in 1t without any self—awakening-
The potency of this power is destroyed by knowledge in
the case of the emancipated beings. They are therefore not
born again.?

Bhdmati says that there are different gvidyds associated with
different selves. When any individual gains wisdom the avidyd
associated with him is destroyed. The other avidyds associated
with other individuals remain the same and produce the world.
The term avyakfa relates to avidyd in a generic sense. While

ha at,

1 phedabheditmika $aktir brak s .
3 snuklandm ca punar an-wipathsh, kulab vidyayd tasyd bija-iahier dahit

L 4. 3.
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it rests in the individual, it is yet dependent on God who
is its agent and object. The support of avidya is Brahntan.
Though the real nature of the selves is Brahman, so long
as they are surrounded by avidya, they do not realise their
true nature.

Hirapya-garbha is seeking complete expression in the world.
While the world is dependent on Bralman and not vice versa,
while it is the expression of the creative energy of God, it is the
manifestation of Hiranya-garbha. The Purusa-sithta of the
Rg Veda makes out that in the original act of creation, God
has torn himself apart. The act of creation is an act of sacrifice.
There is a tearing apart, an aberration and the end of the
cosmic process is a return to the Spirit. There is nothing but
God and by his will the universe is made ceaselessly. Being
good and the giver of all, God gives out himself through
countless forms that they may all share his life of infinite bliss.
Being perfect he needs nothing for himself but desires recipients
of his love. The world is not a completed act, it is still in the
process of completion. The world-spirit exists in the human
spint and can attain to a consciousness of itself.

Spint and matter are aspects of the Uncreated Light from
which all creation flows. In creation it is as if the Primordial
Light while remaining pure and undivided in itself enters as
light into its own divine darkness, as selfhood enters non-self.
All forms of evolving life are born and grow of the marriage of
the Prime mover and the primal darkness. Nothingness is the
veil of Being according to Heidegger. Being conceals itself
behind nothingness. Nothingness is most intimately united
with Being. It proceeds out of Being and yet conceals it.

The world is an appearance of Brahman, a partial mani-
Jestation of ISvara and an organic manifestation of Hiranya
garbha. These are the conceptions to which we are led by an

examination of the given experience. 1f we are unable to
reconcile these different views it does not mean that there is an
inner contradiction in the nature of the Supreme but that there
is a limit to our powers of comprehension. The emancipated
souls understand the fourfold status of reality, the Absolute

Brahman, God Isvara, world-soul Hiraynya-garbha, and the
world wirdt-svaripa.
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CHAPTER 6

The Individual Self

Duality in human nature

The question of the nature of the self is raised only by human
beings. Animals cannot ask this question and redeemed spirits
know the self and do not pose the question. The naturalistic
world view reduces man to an object utterly insignificant in the
vast magnitudes of space-time, Man is not exhausted by body
and mind. In the complex of personality there is something which
uses both and yet is neither. The waxing years and the waning
strength are quite powerless to dim the brightness of spirit. Any
change which may spell decay for the body or even for mind may
yet be wrrelevant for the spint which is essentially man himself.

The Emprrical Self

Buddha and S. adopt a view of the self which reminds us of
Hume's account. When we look within, we come across an
endless procession of thoughts, imaginings, emotions, desires,
but not a permanent self. The Upanssads look upon the
individual as a composite of physical and mental traits,
ndma-riipa. They both change, the body somewhat more
slowly than the mind. We are not aware of the changing for 1t is
continuous and what 1s constant, relatively speakng, is the
name. The permanence of the name produces the illusion of
unity. Strictly speaking, man is nothing more than a sequence of
physical and mental processes, a chamn of events, a series of
thoughts, perceptions, emotions and other responses to im-
pressions received from outside. The self 1s a mental
construction. Many of our acts, psychologists say, are automatic,
mechanical. Men are, for the most part, machines and many
men do not realise that it 1s possible for them to overcome their
automatism. Most of the time we struggle through life com-
pletely unaware of what we are domng, responding to external
stimuli in an automatic way. We arc at the mercy of all chance
happenings. If this were all, human mind would be like the
animal. But we know that there is a fundamental difference
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between the two. For example, animal sounds register
immediate impulses; human speech gives us more than im-
mediacy. It communicates 1deas which transcend immediacy.

Consciousness cannot be defined. It is awareness of thinking,
imagining, sensing. There are four states of consciousness
according to the Manditkya U., waking, dream and sleep, and
the transcendental consciousness called turiya. We generally
pass our time awake, dreaming or sleeping but we are not self-
aware. We are aware of tables and chairs or in dreams of horses
and chariots or we are in sound sleep. In this state, there is con-
sciousness without thought, without any dream or perception.
We are rarely aware of our selves standing apart from all that
surrounds us, physically or mentally. But the vivid moments of
life are those in which man is aware of humself,

The Samkhya system argues that all except the pure self,
purusa, is objective, non-self, prakyts. All the divisions of
organic and inorganic, mental and non-mental, the intelligent
and the non-intelligent are divisions within the object side.
This is not materialism for matter itself is invested with a new
quality. The human individual belongs to the object side, an
element in the perpetual procession we call the universe. There
is always and everywhere creative mavement and the universe
isno exception to it. The difference between material things and
living organisms is one of the degree of individuality. Every
individual is a composite, a unity in multiplicity. The more
individual we are, the deeper is the unity and the larger the
complexity, Animals are umties of complex mental elements.!
The rise of reflective thought at the human level raises new
Pproblems.? There is a greater unity of behaviour. The possibility

* Cp. Walt Whitman, wha descubes the lfa of ammals thus ‘they are to
Planid and self-contained, they do not sweat and whine about their condition,
they do not he awal.e in the dark and ‘weep for their sins, they do not make me
sick discussing theur duty to God, not one 18 not cne 1s d
with the mania of owning things, not one kneels to another, nor to hus kind that
1;;';% ‘thousands of years ago, not one 1s Tespectable or unhappy over the whole

* Cp St Bernard ‘God who, 1 his sumple substance, 15 all everywhere
€qually, nevertheless, 1 efficacy 1s 1 rational creatures 1n another way than in
irrational, and m good rational creatures 1n another way than m the bad Heis
iR urational creatures in such a way as not to be comprehended by them, by all
:Lhonal creatures, however, He can be comprehended by hnowledge, but only

Y the good 1s He also comprehended by “love™.’




146 The Brakma Siitra

of self-knowledge arises. Human beings are self-conscious and
self-directing. They are capable of controlling their conduct by
general principles and judgments of value. Their spontaneity
becomes transformed into creative freedom.

‘We philosophise because we are finite and we know that we

are finite. We are aware that we are a mixture of bemg and not-
being. The body is that which dissolves itself.! It is that which
burns itself out.? The human self as a centre in the objective
series can be analysed into its components, can be regarded asa
sum of states or experiences. It knows that it is finite and
incomplete, limited by an environment, natural and social. We
cannot account for this knowledge of ourselves as finite and
imperfect except on the assumption of the infinite and the
perfect in us of which we are dimly aware. In his non-being man
cannot help but aspire to being. So he cries out for the light
from which he has mdden himself. He is not content with the
sandy wastes of the human spirit deprived of God. For Sartre,
life is absurdity, nothingness and each one has to make of it
something meaningful. The sign of hope is that we realise our
non-being. It is the eternity in us which makes us aware of
tume, In our nature the temporal and the eternal meet. We must
cease to be mechanical and become conscious It 1s then the real
‘I’ appears. When we wake up we realise our nothingness, our
mechanisation, our utter helplessness. Qur views and opinions,
our tastes and thoughts are not our own. They are borrowed
from elsewhere. In some small measure man has governance
over himself. Our choices may be conditioned by circumstances
over which we have no control. This conditioning may be 2
tumitation on our freedom, yet in some sense we are capable of
acting freely.

Jiva and Atman

The human individual has reason, self-consciousness, freedom.
Unlike the rest of nature, he can say ‘I'. His self stands against
the ego which is a part of nature. He anticipates the death o{
the ego and runs ahead of himself. The ‘I’ transcends the ‘me
which 1s subject to moods.

The unseizability of the self has been a commonplace of

V stryale sh Sariram  dahyate sts dehak
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philosophic thought. Hume in one way and Heidegger in another
maintain that the self remains inaccessible to thought. As a
centre of action, the self is an activity and an activity cannot be
seized.

‘When philosophers speak of self-knowledge they do not refer
to psychological introspection. The Self is pure spirit. The task
of human individuals who are weak, finite beings though
endowed with a spark of divinity is to work and suffer in an
effort to reach a state of perfection. Each individual is a spark
from a great flame, a ray of the one Light, differentiated within
the body of the Cosmic Spirit. The spark is an encloser of divine '
potentialities which become manifest through life in the
empirical world. At the present stage of its unfoldment it uses
on the physical plane a form which includes the mental,
emotional and physical bodies. These are collectively called the
persona or mask, the perishable personality behind whach it
operates, using it as a tool with which to gather experience for
the purposes of the growth of the soul. The text ‘That thou art’
means that the Divine is all that we are capable of becoming
and we must strive on and on till our life becomes an expression
of the Divine.

The psychological ego implies the individuation of the
Universal Spint by the non-conscious or material principle.
The threefold conception of man as body, mind and spint
implies an important truth, that man is not a mere object, that
his spiritual nature is not on the same level as his psychic and
corporeal, that his soul and body can participate in a new
higher order of spiritual existence. Man can pass from the order
of nature to that of freedom, from the region of discord and
hostility to that of love and union. Personality is not merely
\body and mind but Spirit, and Spirit, as we have seen, 5. It is
the primal reality more authentic than anything reflected in the
objective world. Atman is the foundation of the ego, the kernel
of the personality. It is the Universal Self active in every ego
even as 1t is the universal source of all things. The oneness of the
Transcendent or Super-temporal subject is not in conflict with

the plurality of empirical selves. The Self in us expresses itself
by the power to transcend every objectified form of psychic life.

It is, as it were, a divine breath, penetrating existence and
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endorsing it with the highest dignity, with an inner independence
and unity. It is the image and likeness of God in Man. By the
impact of the Spirit with the psychophysical organism, there is
set up the attempt to realise the idea, the divine purpose
concerning the individval. The Spirit hidden in the depths of
being is made manifest by a slow conquest achieved in course of
time. Man’s salvation is dearly bought for he has to gather his
soul into his hands and let the Universal manifest through it.
Creative action and self-conquest are derived from the Self in
us. Each individual attempts to become a real whole, not a sum
* of parts, an end in itself, not a means to an end. Though it hasa
material content and foundation, the Self has an autonomous
validity which prevents its being converted into a means.

Selfhood involves the possibility of moral failure. The
individual is unique and unpredictable. His function lies in his
participation in this continually creative act. Freedom vouch-
safed to us is like all gifts, a double-edged sword, but that is no
reason for ceasing to use it. Life’s course is tragic, a progress in
which joy is inseparable from suffering. Yet it is enjoined on us
to live it. Suffering is the result of alienation from reality and
when we get back to it suffering disappears.

As Spirit is opposed to the world of things or of objects or of
phenomena, the human individual attempts at becoming a
historical reality, one and unique, achieving a unity of
originality and value, despite its multiplicity of functions. A
unique and indivisible destiny 1s its essential constituent. The
power of free choice is its essential feature. As it is not an
objective datum, it fashions and creates itself. Personality is the
union of our acts and potentialities, a complex unity of boedy,
mind and spint. It is the symbol of human integrity, of a
constant and unique form created in the midst of incessant
flux. It would dissolve itself into nothing as soon as it discarded
its limitations and supports, though it would reduce itself to an
object if 1t passively submitted to thesc limitations. We cannot
say that the non-successive is real and the successive is unreal
The whole attempt of creation is to lift up the phenomenon to
the level of the subject, to divinise the empirical ego. The self
is spirit and body; it includes the super-tcmpor_al subject and
the temporal experiences. For us in the objective world, the
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super-temporal has no existence apart from the tempora.l: thqug_h
the latter cannot be conceived apart from the former. Timeisin
us as pure subjects and we are in time as empirical €gos. Bothare
true though neither is true by itself. From the naturalist point of
view, man is only a minute part of nature; from the sociological
viewpoint he is a small unit of society; from the spiritual point
of view, he is real and free. In man is an intersection of several
worlds, none of which completely contains his true self. It exists
on several planes and is permanently in a process of creative
change. It has need of time to realise its poténtialities to the
full. It always endeavours to resolve contradictions. It will not
doif the spirit establishes unity and control within the nature of
the ego. It must conquer the world and transform it instead of
denying and abandoning it to its fate, It aims above all at the
Kingdom of God. Salvation comes only through realising or
establishing truth in human relationships, through enabling
each individual to realise his personality. The empirical
individuals are not really subsistent subjects but are parts of
the objective world, abstractions made for practical purposes
from the concrete reality of history. Their separate existence
and self-control are limited. They are all parts of the objectified
universe. God is, however, an existent among existents in no
way {o be identified with the whole creation though closely
concerned with it. His knowledge of the world is perfect and
his love for it profound and he works through creation to effect
its consummation.

It is incorrect to imagine that the objective process has in it
two opposite natures, spiritual and material, of which one must
be discarded and the other accepted. These worlds are not
separate and hostile. Reality is one with many planes. The
material looks upward to the spiritual and finds in it its true
meaning. Similarly the spiritual leans to the physical in order to
find itself. Every aspect of existence has in it these two in
different measures. Eternal Brakman is a living God in relation
to the temporal world. If existence is a degradation, it is one in
which the whole from God to matter shares. The physical
world seems to be the first statement of the conditions from
which there is a progressive evolution of spirit, One principle
acts throughout the cosmic process though it assumes special
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forms in special regions, It is different in living things and in
non-living. In non-living things also we have the distinction of
form and matter. Matter is pure Ppotentiality and such a pure
potentiality without an actual character or behaviour is just
non-existence, So pure matter is never found in itself. It is the
lower limit of the range of being. As a concrete existent, it is
both being and non-being. Until the purpose of the Spirit in this
manifestation is perfectly fulfilled, there is no departure from
it. The complete seli-finding of Spirit in the cosmic life is the
terminus. The Kingdom of God is the fulfilled transfigured life
of this world.

Jainism holds that man’s nature is dual. It has both material
and spiritual content. So man, as he is, is not perfect but he can
attain perfection, The soul’s true nature is perfection. When it is
unencumbered by error, it consists of infinite perception,
knowledge and bliss. By this spiritual nature man can control
his material nature and when he succeeds in doing it he becomes
a jina or conqueror, a liberated soul. These souls are of two
kinds, those who have attained nirv@pa and those who are still
embodied. The latter are called arhats. They are the jivan-
muktas.

Great religions retamn the notion of a state of original
innocence in which human beings or at least a couple of them
according to the Jews, Christians and Muslims lived in direct
communion with God. Supporters of extreme doctrines of
transcendence like Karl Barth believe that the distance from
the state of innocence is so great that the divine spark in us may
be supposed to be completely extinguished and can only be
relit by an act of vicarious grace. A world wholly given over to
the Devil is the result of pure transcendence If absolute

immanence is accepted, there is no work for man to do. Both
these views are unsatisfactory. In human beings as in the
world there is both being and non-being. God is both :immanent
and transcendent. The self comes from God and goes back to
him. There are stages in the soul’s journey to God.

Philo, Theophilus of Antioch, Clement of Alexandria and
Origen hold in the spirit of the Upanisads and of Plato that God
created man in his own image. Man’s real being, his spiritufll
being partakes of the nature of God. But man is also involved in
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the life of the senses which is alien to his nature.! When he tries
to mould himself in the pattern of the animal life, he forgets his
true nature. A fall is the descent of spirit into matter. It is the
condition of earthly existence. The purpose of this existenceis to
ascend to the hight of creative consciousness. To go down into
non-entity and to rise again later is the law of growth for every
seed of spirit. Spiritual life consists in the process of returning
to one’s true nature. He must realise what he is, must recover
his real nature by destroying the hold of the animal nature.
Commenting on Genesis, Origen says: “The man who was made
in God’s image is the inner man, the incorporeal, incorruptible,
immortal one.’* Man loses his likeness to God when he sins.

CHAPTER 7

The Way to Perfection

A. THE WAY OF K4RMA OR LIFE

The Purpose of Human Life

Everything that lives aims at its own specific perfection. The
blade of grass, the flowering tree, the flying bird, the running
deer, each one stmves to reach the perfection of its nature.
While the sub-human species work accordmg to a pre-
determined pattern, man, on account of the possession of

! Tambhchus wntes ‘The soul has a twofold hie, a lower and a higher In
sleep that soul 1s freed from the constramnt of the body and enters, as one
emancipated, on its divine hfe of antelligence. Then, as the noble faculty which
beholds objects as they are—the objects 1n the world of mtelligence—stirs
within, and awakens i 1ts power, who can be surpnsed that the mind, which
contamns i itself the principles of all that happens, should, 1 this its state of
Liberation, discern the future 1 those antecedent principles which wall make
that future what 1t 15 to be The nobler part of the soul 1s thus hmated by
abstraction to higher natures, and becomes a participant 1n the wisdom and
forcknowledge of the gods *

t Jean Danelou Origen {1955}, P 295 Cp. Claudefield,

In each human heart is a Chnst concealed,

To be helped or hindered, to be hurt or healed
1f from any human soul you hit the veil,

You will find a Chnist there without fail.
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creative will, has to achieve his fulfilment by his effort and will.
Descartes reduced the human self to the status of an object for
purposes of scientific understanding. The self was, for him, a
counterpart of the body. Spinoza felt that if bodily states were
strictly determined, mental states were also subject to a strict
determunism. Mind and body became objects of scientific
treatment only on the condition of a universal determinism.
Freud and Marx adopt a similar objective view of the human
self, that 1t is determined ultimately by unconscious impulses
or relations of economic production.

Man is not completely a victim of circumstances, He can say
‘no’ to life whereas the animal always says ‘yes’ even when he 15
in the throes of terror and revulsion, Man can deliberately reject
satisfaction at one level for the sake of satisfaction at another,
higher level. He can impose disciphne on his nature and check
the dnive of desire. He can create a new nature in which the
different elements of hus being are harmomsed.

Each individual 1s not one but many, an assemblage of
dufferent factors.! He must reach umty through inner develop-
ment. External events impinge on us, emotions are suddenly
aroused and become dominant and soon they give way to others
which 1n turn try to govern us There 15 2 stran 1n human life
which umpels us to introduce peace and order mnto the swarm of
mmpulses, emations and notions, mcongruous and often con-
tradictory Thus is a life-time job, perhaps a job for many lives.
There is m man the ache for umty, the angmsh for beatitude.

Man’s quest for perfection consists m organising the things of
body, mind and soul mnto a whole. The activities of the human
spirit are nterrelated, the artistic and the ethical, the rehigious

1 Catullus says
I hate and I love You ash how can that be?
I know not but I feel the agony
Plutarch says ‘Each one of us 1s made up of ten thousand differcnt and
suecessive states, a scrap heap of units, 2 mob of individuals * Concerning he
Delphs, edited by A O Pnchard (1918)
Oh, weansome condition of humanty!
Born under one law, to another bound,
Vainly begot, and yet forbidden vamty,
Created sick, commanded to be sound,
\Vhat meancth Nature by these diverse laws?
Passion and Reason, self-division’s cause
$ulle Greville.
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and the rational. Man is a miniature of the universe in which he
lives. Man, as he is, is a transitional being, an unfimished experi-
ment. When he is awakened, he is at peace with himself, he
thinks and acts in a new way. For this awakening, man has to
take another step in his evolution. The Kingdom of Heaven is
the highest state attainable by man. So long as our nature 1s not
integrated, our actions are confused and contradictory In an
integrated man, thought, speech and action are of one piece.?
The M.B. says that there 1s no thief so dangerous® as the
hypocrite who says one thing and does another, for his 15 the
s of the deepest dye When Jesus attacks the Pharisee, he is
attacking the man of pretences who keeps up appearances, who
pretends to be good when he 15 not. The Lord is merciful to the
sins of the flesh but wrathful agamst those of the spint. We
must recogmse that evil is 1n us though such a recognition may
wound and shame our pride and presumption There 1s only
one thing of which we have to be ashamed, 1 e unwillingness
to recognise the truth. The lie 1s the great ewvil of which the
Pharisees are guilty.

Dufferent Ways to Fulfilment

There 1s an old saying that there are as many ways to God as
there are souls on earth Each person is umque and his way to
fulfilment 15 also unique. It 15 also true that there is so much
in common among human beings that we can distinguish
certain broad ways to man’s realisation, the karma-mirga, the
way of work, bhakti-marga, the way of devotion, the dhyina-
mdrga, the way of meditation. All these lead to siidna, wisdom
or enlightenment, All yoga is one and includes the different
aspects of work, devotion and knowledge.

* manasy ekam vacasy ekam karmany ekam mahitmanam
manasy aiyad vacasy anyad karmagy anyad durabmandm
* Y0 anyatka santam abnanam anyathd pratipadyale
Jam teng na kylash papam caurenatmapahanya.

Cp Plato s desciiption of the just man 1n his Republic IV

There 15 a tev ealing story 1n Si-da

'A nghteous man taw 1n a dream a King in Paradise and a devotee 1n Hell
He enquired * What 15 the reason for the exaltation of the former and the
degradation of the latter? For I used to think it would e the other way round **
A voice came saying ““The King1s i Paradise because of hus kindness to the

g?cn and the devotee 15 in Hell because of lus attachment to kangs " Gulistan
. 15
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Dharma in a wide sense is used to connote all the means for
the achievement of the different ends of life. Samantabhadra
says that dharma is that which leads people out of the woes of
the world and fixes them in the highest bliss.t

The Primacy of Ethics

Man is the bridge between nature and spirit. His destiny
drives him on to the spirit. Through agonies and ecstasies he
has to reach his fulfilment. The programme of duties laid down
in dharma $astras is intended to help man to reach his goal. The
spiritual goal and the ethical means are bound up with each
other and not externally related. The moral law within us is
evidence of our citizenship in the world of spirit. Moral discipline
makes for spiritual insight. Their relationship is not adventitious.
To reach the goal is to perfect the means to it.2 We cannot
bypass the ethical. Almost all the religious classics of India
insist on ethical conduct as an indispensable means for spiritual
life. Ethics is the basis of spiritual life and 1ts substance. Adoka’s
dharma, for example, emphasises $ile or conduct, not creed or
doctrine, worship or ceremony. In his Rock Edict 7, Adoka says
that ‘all sects wish [to acquire] self-control and punty of mind’.?
He calls those without these qualities mean indeed, nical.

Rock Edict 1T says there is no such gift as dharma-dana.
Dharma is defined as proper behaviour towards slaves and
servants, respect for father and mother, gifts to fnends and
relatives, to Brahmapas and ascetics, non-killing of creatures.

S. says that one should undertake enquiry into Bralima only

2 sanusara-dubkkalah sativan 3o dharats ultame sukke
Cf Nydya Sitra I 1 2 °'Of musery, tarth, activity, defect and allusory
knowledge, by the destruction of each subsequent one there 1s the destruction
of cach eatlicr one and consequently final refease *
dubkha 3 pravptts-dos, ths d-sitdndng: tarottarapdye tad
payad aparargah
In Gherauda Samhitairt s sud
nasts miy 3 samam pasam nists 302dat param balam
ndsts granit paro bandh o ndham ~—klrat paro r1pud
There 13 no bond equal to that of mJiyJd, there is no strength ughdr than that
of 3o0ga, therc 13 no fnend higher than knawledge, no caemy greates than

fard-

sclf-concert
+ Cp $BG Il 55 sarzatrana bt admih-a-ddsrre ydny yatng-s3dhydn

sadhanins Jahgandus c3 bharants tim Sce abo SBG NIV 25
3 1n Sanshnt it reads surie fe samyan dn (3 bAJca-{uddhim ca schanii.
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after he acquires self-control, detachment, etc., what .he .calls
viveka, vairdgya, saf-sampatti and Esutva.l Moral life is an
essential condition for the pursuit of wisdom. Ethical conduct is
different from ceremonial piety. The latter is of no use to those
who are morally impure.? Speaking the truth is much better
than performing many sacrifices.® There is a popular verse which
says that people want the fruits of dharma and not dharma
itself.t There is a general insistence on truth in inward nature
and not merely conformity in outward conduct.

Freedom of Will

The integration of the individual has to be achieved by a
conscious effort. If God had desired to create a world of
automata there would have been no evil, no failure, God could
have eliminated evil if he had so wished by denying us freedom
of choice. Evil is there because we sometimes abuse free will.
If the world is a machine, then the human individual has no
meaning. Man 1n so far as he is made in the image of God is a
creator. He is not free until he is capable of creative activity.
While animals are creatures men are creature-creators. There is
no animal delinquency. Evil is not passivity but activity.
Without creative freedom man cannot produce either a paradise
or a desolation on earth. God permits evil because he does not
interfere with human choice.

Man is subjected to different sets of laws. He cannot disobey
the law of gravitation. If he 1s unsupported in mid-air he must
fall to the ground like a stone. As a living organism he is subject
to various biological laws which he cannot violate. These laws

‘Bh;smﬁt yathokta sadhana-sampaly-ananiarams brakma yyyiiasi  kartavys.

. 11,8

1 Gcara-hinam na punanis vedah, Vasistha Dharma-satra V1. 3.

3 advamedha sahasrat fu salyam ckam visisyate M B

¥ punyasya phalam scchants puuyam necchants manavah.

Cp. 30 lubdhah préunal kriro dambhiko wisayaimskal

sarva tirthesvape snatah papo malina eva sah.

He who1s . hyp 1, cruel, and attached to the

senses though he bathed 1n all places of prlgnmage, 1s still sinful and impure.
wgrhtiendrya-gramo yalraiva ca vasen narah
talra tasya k ks puskard

One who controls Ius senses wherever he stays,
Kuruksetra, Naumsiranya or Puskara,

ca.
that place 15 for ham,
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he shares with the animals but there is a law which he does not
share with animals, a law which he can discbey if he so chooses.
It is the law of dkarma or right and wrong. Religion is essentially
a passion for righteousness.

The Complaint of World-negation

It is said that for the Hindu all true existence is non-material,
unchangeable and eternal and therefore the material, change-
able, temporal existence is false. So it is said that the good of
man consists not in transforming the world which is a vale of
woe but in transcending it. It is not his aim to change the world
but turn away from it. If the Hindu adopts an exalted morality,
it is not founded on Hindu metaphysics but is inconsistent
with it.t

The world is not a deceptive fagade of something underlying
it. It is real though imperfect. Since the Supreme is the basis of
the world the world cannot be unreal.? A4ya has a standing in
the world of reality. S. says that after filling our sight with
wisdom let us see the world as Brahman. Such a vision is
fruitful, not the vision which looks solely at the tip of the nose.*

The world of multiplicity is acknowledged even by those who
attempt to explain it away. Heidegger, for example, emphasises
the finiteness and contingency of man's condition. Human life
is a brief span of existence between original nothingness and
death. It is constantly passing away and tends to retum to
non-being. The threat of nothingness is the source of that
fundamental anguish which the existentialists emphasise. Some
existentialists like Jaspers and Marcel, following the lead of
Kierkegaard, find the counterpoise to the world of nothingness
in the reality of God. In Hindu thought, mdya is not so much

1 Albert Schweitzer says "World- and life-negation if consistently thought
out and developed does not produce ethics but reduces ethics to smpotence
The Philosophy of Cuilisation, ET (1950}, p. 288.

Cp John McKenzic' ‘The duties of social hfe cannot be deduced from the
ultimate goal of attainment as the orthodox understand 1t, nor can they be
shown to stand 1o any vital relation to it * Hindu Ethics (1922), pp- 206-7

tCp MB
brahma salyam, jagal salyam, salyam cawna praji-palsh.

satyad bhuldns 3atans safyans bhita-mayans jugat.
3 dygum giana-mayim Kyt d padyed brahma-mayam yagal,

53 drsph paramodard na ndsagravaloknl.
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a veil as the dress of God. The destiny of the world is to be
transformed into the perfect state of the Kingdom of God. The
concept of brakma-loka, the Kingdom of God, is known to the
Vedic seers, the Hebrew prophets and Zarathustra. If we are to
share the new existence, we must achieve perfection. We must
renounce self-interest and dedicate ourselves to the doing of
good. We must work for better conditions for the material and
spiritual development of human beings, for civilisation is
material and spiritual progress for both the individual and
society. The aim is Joka-sasirgraha, in the words of the B.G.

Man is a social animal. He loves those with whom he lives in

close association. Latterly the small social groups have been
broken up by the forces of mndustrialism but new opportunities
for larger groups are now available. The whole of society
requires to be reconstructed on the principle of social solidanty.
Society is approaching what seems to be the final stage of
economic evolution. We have passed beyond the hunting and
the fishing stages, the pastoral, the agricultural and the
industrial stages with their different phases.

Unfortunately, the contemporary world situation where two
nwval power systems are facing each other is leading to the
emergence of a narrowly secular, materalistic, extraverted
mass-state. Sensitive people deplore the disintegration, the
superficial materialism, the lack of creative vision and the
uncontrolled technocracy which are the alarming symptoms of a
disease eating at the heart of our modern way of life. Our best
attempts are mcapable of remedying the disease of which we
are all obscurely aware, The crisis which faces us is a spiritual
one and what we need is a recovery of spiritual awareness, a new
and transforming contact with the inner sources of spiritual
inspiration which once animated the soul of our civihsation and
produced and mamntained 1ts indefeasible unity of consciousness,
in other words a healing of the divorce between the outward
resources of power which are assuming fightemng proportions
and the inward resources of the spint which are decaying or
dead. Materiahsm is the height of unmntelligence. The B.G.,
when it calls upon us to work for a world community, calls us
back to the Indwelling Spirit which is in us as in others. Such a
faith will help us to bring love where there is hatred, hope where
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there is despair, light where there is darkness, joy where there is
sorrow. We must give if we wish to receive. We shall be able to
serve if we are ourselves saved, integrated.

The world is the place where the human individual has to
attain his integration, his fulfilment. We are called upon to
participate in the life of the world. It is through time that time
is conquered.

The transitoriness of earthly possessions is used to emphasise
the imperative necessity of the practice of dharma. There is a
well-known verse which reads: ‘Our bodies are not permanent,
our prosperity is fleeting; death is always near to us. Therefore
one should take to dharma.’* The goal is a reorientation of
buman personality, where the self assumes control over
cravings and desires. These latter are not to be destroyed but
transformed. The kind of life one leads has an importance both
for oneself and the world. This world is our home and our lives
are dedicated to action. We are not strangers in the wotld
required to develop indifference to it. Each individual appears

to be1solated but we soon realise that there 15 a living substance
from whuch all emerge.

We are called upon to act in a disinterested way, free from
egotism. We should not become victims of material interests and
vulgar appetites. We should not be preoccupied with our own
salvation. The soul 1s bound so long as it has a sense of mineness;
with the absence of the sense of mineness it is iberated.2 If God is
to live in us pnde must die in us. For the cultivation of detach-
ment, 1t is not essential to become a samnydsin. It is possible
to cultivate varrdgya or detachment even as householders.®

1 gnulydns Sarfram, wibkaro nana $dialak
nityan samniktio metyub, hartavso dharma-samgrakak
Cp Huopadeia grhia 1wa kefesu mriyuna dharmam deared

® Pasngala U IV 20
Two words make for bondage and release {rcedom from munencss and

mineness )
The sense of mineness binds the creature, freed from P

telease

due pade bardFa moksabhy dnt mirmamets mawels ca
mainets badhy ale janiuk nirmamets vimucyate
3 ane p1 dogah prabkavants rign G grhesu paicendriya mgrahas tapak.
akulsste Aa 3ah P dal rHa-rigasya grham taporanam
Cp, however, what Kryma says to Uddhata in the z1th skandhs of !h;
Bhdgatala ‘A spinitual asprant should not only gine up the company
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There is a popular impression that Hindu ethics requires us to
treat the body with contempt. It 15 well known that the body is
tegarded as the instrument for righteous living, dharma-
sadhanam. We are not called upon to fear bodily desires or hate
the body. If we adopt fasting and other physical discipline, 1t
does not mean that the fasts and the physical exercises are ends
in themselves, The practitioners of Hatha yoga are not the
exponents of the best type of sanctity. The body must be
disciplined in order that 1t may serve the ends of nighteousness.
We must be ready to cast off unnecessary burdens and travel
light. Bodily disciplme helps us to see the face of God and hear
his voice. It helps us to see the needs of people, and undertake
fresh acts of service, visit the sick, care for the poor and put an
end to injustice wherever we see it.

Ethical Rules

The different virtues of fortitude, justice, love, compassion,
self-control are not separate quahties but are the different
facets of the personality. Inward awareness, safya, and life of
compassion, aluiisd, are the two principal sides of a spiritual hife.
‘We must be truthful in our words and deeds. To know the truth
we are taken out of the world but only temporarily. We are
again brought back to it. The Divine 1s expressed in nature as an
impersonal, non-ethical creative power and as ethical conscious-
ness in human life.

‘When we realise that the Divine is expressed in us as in others
we feel the obhigation to help others. Thereby the mdividual
spint becomes enriched. Akmsa is reverence for all hfe, active
devotion to and a sense of umon with all that ests. There is no
infinite bemg except bemng m its infinite manifestations. If we
believe in God, we will adopt the pnnciple of ahimsa, The
Quran says. ‘The servants of the merciful are those who meekly
walk upon this earth and if the fools speak to them, they say
““peace”.’t Agam 'If you forgive and practise forbearance and
pardon, venly Allah is also forgiving and merciful.’* The

women but even the company of householders and sit 1n solitude, free from
danger and meditate on me *
strindm tat-sangindm sangam tyaktvs dirats aimaran

kgemam vivikta dstned csntayen mam atandniah
1 XXV, 64

LNV 14
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individual is required to treat humanity as his kindred. We
must cultivate in our hearts the sentiments of affection and
trustfulness. Compassion is the one good that is never exhausted
even if the whole world is pursuing it.

The M.B. says that ‘nothing is wholly good and nothing is
wholly bad. The two, good and evil, pervade the world through-
out’.! We must be careful before we judge others. The posses-
sions we have are a trust for others. The Bhdgavata gives the
proper attitude to wealth: ‘Living beings have a right only up
to what is necessary for satisfying their hunger; he who thinks
of acquiring more is a thief and deserves punishment.’”? This
is the basic principle of a socialist order of society. The Creative
God is the source of all beings. He is infinite and unfathomable
yet we can enter into spiritual relations with him by devoting
ourselves to all living beings within the range of our help. In
the Ramayana, Rama asks Laksmapa ‘How shall we seek to
please the Divine, who is not within our reach, when we neglect
father, mother and teacher who are with us?’3 When we picrce
through the confusions of the world to the strength and
certainty of its basis we accept every man as brother and show
sympathy, understanding and patience in our dealings with
others.

When ahinis@ is said to be the supreme moral faw, it is not
merely negative abstention from injury to living beings, but
positive love for them all. Sympathy and compassion are its
expressions. Chanty with kind words, knowledge without pride,

3 nalyantam gunavat kiiict natyantam dosaval tatha.
ubkabhydm guna-dosibhydm vyaplam hs sakalam jagal.

* ydial bhriycla jatharam tavat svatiam hs dehindm
adkakam 30'bhimanyela sa steng dandam arkals
Cp. Bbartfhan
danam bhogo nasas 1§70 galayo bharants vitlasya
3an na dadahy na bhunhie tasya 141133 gatsr bhaats
Cp a saymg attnbuted to Muhammad “‘He 1s not of us who slecps with hus
stomach full while hus neighbour 1s hungry.”
The prophet Malach: asks.
Have we not all one ather?
Hath not one God created us?
Why do we deal treacherously
Every man agawnst hus brother?
3 stidhinans samalikramyd malaram pilaram gurum
astddkinam hatham davam prakirasr abkirddhyate,

1. 30-

11, 30 33
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courage with forbearance and wealth with renunciation, these
four are difficult to attain, but they make for man’s progress.

Social Institutions

Whereas the utterances of the founders of religions have a
claim on our allegience this is not true of the institutions built
round them. These must be flexible enough to be altered to suit
progress in human thought. It is said that many pernicious
customs pass for religious duties under the influence of ignorant
persons of bad character.? They are generally adopted out of
greed,® more often out of inertia.

The main obstacle to social progress in India is conformity.
We wish to belong and not be isolated or lonely. Unless we
belong to a social whole we feel that we are powerless, insigni-
ficant. So we adhere to absurd and degrading customs, because
they relate us to others. Whereas the principal demands of
truth and love, satya and ahsnisa, are absolute, their application
depends on the concrete situation. Changes of place, time and
circumstance cause changes in dharma also. There is one law for
men in time of peace and another in time of distress, There is no
single law for all time. So dharma is known to depend on
circumstances. No law has been found which is of help to all.
Therefore it is changed for one that seems better and it is again
found harmful demanding change. Therefore we see non-unity
among customs at all times.*

1 danam priya-vak-sahtam, yilanam ag
vitlam tyd, d durlabham etac cat

There 1s 2 Chnstian hymn wntten by Henry Wotton which ends with the
oS

, ksamantilam Sauryam,
bhad:

This man 1s freed from servile bonds

Of hope to nise, or fear to fall;

Lord of himself, though not of lands

And having nothing, yet hath atl,
Medha on Many

* sngirkha-dubstl

$a-p
3 lobhan mantra-tantradisu pravartate Ibd
¢ dela-kala-mmltandm bhedasr dharmo vsblisdy ale

anyah dh B h v kasya ca aparah
na hy eva akdntibo dharmah, dharmo b avasthikal smriah
na ki sarva-htah kaded Godrah sampravartate
fasmad anyap prabhavans, sak aparam badhale punah
acardudm anavkagryam tasmat sarvaira laksays.

. M B. Santiparva.
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The Caste System
The vocation of a person is that which manifests his inner
nature. It must accord with his temperament.? In its origin
the caste system represented the division of men into classes
according to their capacity and function, gupa and karma.?
Later it became mxx!ed up with heredity. The M.B. says:
‘Austerity, learning, birth, these make the Brahmana; he who
lacksausterity and learning is a Brakniaya by birth alone.”*Some
of the great leaders of Indian civilisation were of mixed origin.
Krgna Dvaipiyana Vyasa was the son of a Brahmana father
and a non-Aryan mother. Krsna Vasudeva Virsneya was the
son of a ksatriya prince, Vasudeva, and a non-Aryan princess,
Devaki, the sister of Kamsa. The system of caste whatever its
histoncal significance has no contemporary value. Today it
injures the spirit of humanity and violates human dignity. To
offer a cup of water is a sign of friendship, not of defilement.
“I consider to be a Bralimana that Sfidra who is ever endowed
with self-restraint, truthfulness and righteousness. A man
becomes a Brahmana by his conduct.”? If these characteristics
be found 1n a Siidra and if they be not found in a Brakmaya,
then such a Sidra is not a Siidra and such a Brahmana is
not a Brakmana.'®
There is a story that when $., in spite of his non-dualism, asked
an outcaste to clear the way for him, the outcaste who was God
1 ygrantyah svabhdra guna-karmanusirena
varlitum yogyah varndh-Nerukta
3 ckavarpam sdam piirvam vidvam dsid 3adkssthira
karina-krs al, ayans p 4
According to the Hebrew Scriptures, Adam, the parent of alt mankind, has
nothing to do with race, nationality or religion He 1s just 2 human being
3 tapah $rulam ca yoms cely elad brahmana-kdrakam
lapak $rulibhydm 3o ko galv-brékmana etg sak
Cp Manu Oneisbormasa Sudra, but through the (performance of) nites he
becomes a twice-born By tacstudy of the Pedas he becomes a tspra but by the
Brah he t a Brak
sananand j@yate $idral samshardt duija weyate
vediabhy Asal bha.ct vipro brahma jandls brahmanalh
¢ yas tu sidro dame satye dharme ca sataloithitah

tam brakmanam aham manye ptlena ks blaved dragah
M B. dranya parca 206 12

s fidre cartad bhavel lakgyam disfe cavlan 13 vidyale

na vas $idro bhatec chudro brdknaua na ¢a brdkmanal
M.B, S3nis pana 182 8.
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humself asked ‘Do you wish my body to leave your body or my
spint to leave your spint? ! If democracy 15 to be sertously
implemented, then caste and untouchability should go

Women and Fanuly Life

We are not called upon to suppress human desires, reject
human pleasures, renounce the world and all 1ts ways and thus
freeze the human spmt The state of the householder 1s an
exalted one From early times, marnage has been treated as a
sacrament and 1ts purpose has been the production of offspring,
especially a son In the Astareya Brahmana, we read ‘Of what
good 1s durt, the deer shin, the unshaven hair, austenties of
what [good are they]> O Brakmana, desire a son He venly 1s
the blameless source of enjoyment * Manu says One should
direct one s mind to renunciation after discharging the three
debts He who, without discharging [them], practises
renuncation goes below 3

In some periods of our history, women were not treated with
fairness and digmty The dommnant 1deal however, has been
one of perfect equality When Janaha gives Sita to Rama, he
asks him to treat her as his companion 1 all duties 4

It would be wrong to hold that Madhva dented moksa or final
release to women, Sudras and fallen Bralunanas and non
Hindus He denied to them one particular method of attaining

1 auna mayad anna mayam athava caslanyam era cadla 1y at
dviga vara duri kartum vailchass ks bruhs gaccha gacel ety

2 ks tu malasy ks apnam Ronw Smadrum ksm tapah putram brahmaya
scchadhiam sa vas loko vadavadah

Professor Berniedale hexth gives the following E T
‘What 1s the use of dut what of the goat skan
‘What of long hair what of fervour?
Seeh a son O Brahmin
Thus 1s the world s advice
XN\XII 1 70 Harvard Oriental Serses Vol 25 p 300
Thomas Aquinas m a passage m s Swmma Contra Gentsles (IIL 136)
wntes Certain men of distorted mind have spohen against the good of sexual
moderation For the union of man and woman 15 ordawned for the good of
the species But this 15 more divine than the good of the mndividual To this
may be added the Lord s commandment to our first parents  Be frmtful and
m\:]t:]plly and £l the earth
5

4 vyam ssta mama sula saka-dharma carl lara
praticeha carnay s bhadram 1e papsm grhisva paginam
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release.r Other ways were prescribed for them which will lead
to the same goal of final release. This exclusion, whatever
justification it may have had at the time the commentaries were
written, has no excuse today.

In the Vedas we find reference to women seers who are
brahma-vadinis. They, of course, had a right to brahma-
knowledge, bralma-vidyadhikara.

Brahma-carya, or chastity of body and mind, is insisted on.
It is said in the Brakma Purdna that a woman who is addressed
as mother in speech should be truly looked upon as mother.
Dharma is a witness to this as also the wise.?

Samnydsa—sometimes renunciation of the world is exalted.?
‘What is meant 1s the spirit of renunciation.

Samnyasa 15 sometimes prescribed as a preparation for
service. There are some who take to samnydsa when they feel
lonely, inadequate and incomplete and in their shock of
Ionehiness and isolation wish to tumn back on the world. That,
however, 1s not the proper spirit. We cannot grow as individuals
apart from one another.

The order of the samnydsins presents itself to the modern
world as a scandal. There was a time when it was taken for
granted. People’s lives were directed beyond the quest of
wealth and pleasure, artha and kana, and devoted to an invisible

God. The true sammnyasins realise human unity and brotherhood
i their souls. Even a parwwrdjaka who abandons the world
absolutely has to sustain lus Ife and do the duties that are

1 vaidika-brakma vidyadktkara
Cp hwrata-hunandhra-prlinda pukkaia abhlra kanka ib sakadayab
se'nye ca papa yad-upasrayah Sud; tasmar prabhavispave namab.
Bfidgavala i, 4. 18
brahma-bandhandm trayk na $ruds-g i

Agan  stri-§id)
siibharatam akhydnam krpayd muning kriam
Ibid 1. 4. 24-
Baladeva, on Jiva-Gosvi 's saf- darbha, refers to Madhya's
doctrine and says that according to 1t only Brdhmanas were eligible for moksa,
bhaktanam vipriandm eva moksah, laksmya jlva-kofstvam wy evam mata-vi§esab.
This docs not seem to be correct. Madhva confined the purswt of Vedie
knowledge to the three upper classes.

1 ndlar-ty cva $abdena yam ca sambhdsale narah
$a mdlrudulyd satyena dharma-sakst satam aps.

* Brkad-dharma-purdna says
wukirtam aps samnyasya labhate paramdm gatim
na samnydsat paro dharmo vartate mukhi-hirayam,

X. 50
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allotted to him.! The samnydsins work in the world so long as
their fellow-men are insensitive and irresponsible and so are
unfree. In a sense until all men become free no one 1s absolutely
free.

Beyond Ethics

When one attamns the spiritual level, he rises above the
ethical, not that he repudiates it but he transcends it. S. says
‘this 1s indeed an ornament to us that, when there is the
realisation of Bralinan, there is the destruction of all obhgations
and the accomplishment of everything that is to be accom-
plished’.2

‘When we undergo the ethical discipline, there is a change in
the inward man which makes us practise good 1n an effortless,
spontanecus way. Freedom from obligation is only for those
who have cast off their self-sense. ‘T do nothing of myself. The
Father that dwelleth 1 me, he doeth the works "3 'If ye be led
of the Spmt, ye are not under the law.’* Whoever 1s born of
God cannot sin ® When Jesus tells us that our righteousness
should be different from that of the Scribes and the Phansees,
he points out that our conduct should be not one of mere
conformty to duty with an effort ¢ We must cease to be men of
external piety and become men of inner understanding. Then
we break the wnerhia of habit. We become different and act

not from expectation of reward or fear of consequences but
because the act 15 good 1n itself. Jesus says of John the Baptist
that he 1s the highest man born of woman but the least in the
Kingdom of Heaven 1s greater than he? John stands for
salvation through moral hfe. He tells us what to do but we

' Cf Bhishara pantrijahasydps saucamana snina-bhiksilanads karma
kidyrkam 1acikam manasam tacca aparikaryam dkny amdya-sarirasya II1 4 zo
* alasikdro hy ayam asmakam, s ad brakmatmat agataw satyam sarva Rarfavyala-
hambArig krtyaticets SB1 1 4 See SBG XV 20
* Jokn vt 28, x1v 10
St Frangois De Sales says “Tell me, I pray you, Theotumus, if a drop of
water, thrown into an ocean of some priceless essence, were alive and could
ipﬁ:!: e::;l d;c.the x;shcondmon. would it not ery out with great joy ‘O mortals
e v
mdden 1 e :!:yss".? not mjyself, but this ocean haes 1n me and. my lfe s
* Galatans v, 18 I Johnw o

¢ Matthe 2
Y Matthew w2, Luke 10-14. e
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cannot gain release unless we change our nature, become
different, are inwardly transformed. John asks us to become
better men and Jesus asks us to become new men, There is a
stage in which we accept the world, another in which we reject
it, a third in which we accept it, gratefully acknowledging its
place in the divine scheme.

Those who have full mastery over their natures sometimes do

things which may appear wrong to the conventional people.
John the Baptist was uneasy when he heard that Jesus and his
disciples ate and drank and did not fast. They plucked the ears
of corn on the Sabbath day. The Bhagavata says: ‘Isvaras or
masters are sometimes seen to transgress rules of conduct with
courage. These are not faults among those with fejas or radiance,
even as the all-devouring fire is not affected [by the impurities
it consumes).! He who is lacking in such control [anisvaral]
should not even think of imitating such conduct for it can only
bring destruction to him even like swallowing poison in
imitation of Sive.” Fire may consume a forest or Swa drink
poison without any harmful consequences. But ordinary men
cannot transgress rules until they have shaken off all selfishness
and established control over their nature.

It is easier to fight non-human nature, forests and woods and
wild beasts. It is more difficult to fight the passions, the sub-
rational elements in human nature. This is a more arduous
struggle. We cannot extinguish selfish desire by the mere force
of intellect. We have to develop the power of will.2 The different
elements in human nature are divided 1n a disintegrated man
but in an integrated life they are held in barmony. An integrated
personality is incapable of doing anything wrong. The ethical
man, the economic man and the artistic man are all abstractions
obtained by our intellect from the concrete unity of our being.
These values are complementary. A great artist may be a great
moral force. An 1deal personality would be all these, 2 man of
wisdom and holiness, sanity and sanctity.

1 fej1yasam na dogiya tahneh sartabkwo yathi Bhdgaata X 33 30.

2 Agastya Sarahild says

tapo daduts saubhdgyam tapo vidydm prayacchals
tapasi durlabhans Kiitcin ndsty badmint dehindm

Tapas gives us welfare, 1t helps us to attun knowledge
There 1s nothing, O Panaty, that tapas caonot give mea,
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B. THE WAY OF BHAKTI OR DEVOTION!

Need for Religious Devotion

It is often said that man is incurably religious. He must have
some object or person or cause on which te fix his devotion. The
instinct, if we may call it by that name, may become perverted
and abused but the need is there. It must be turned to an ideal
which is genuine, grounded in truth, an ideal that touches the
deepest springs of man’s inner life. What a man believes has a
determining influence on his character.

There are some thinkers both in the East and the West who
feel that man’s capacity for integration, for the growth of the
individual into a person would be unintelligible unless we have a
Divine Personality. McTaggart’s notion of a community of
personalities living in a kind of spiritual void is not tenable, for
the direct apprehension of value which transforms the individual
into a person implies an ideal personality who embodies the
value apprehended.

It is possible for atheists and agnostics to lead virtuous lives.
They may be unaware or unmindful of the divine source of all.
Existentiahists of the school of Sartre struggle to seek some
meaning for human life in a godless universe. If we grant that
the world has meaning, 1t means that it has a purpose. The
reality of God does not, however, depend on our views. Our

irreligion does not entail the suspension of divine acting.?

Bhakti

Bhakti is conscious recognition of and wholehearted response
to the source of all goodness, the Divine. It is said ‘in this world,
not vows, not pilgrimages, not yoga practices, not study of
Scriptures, not sacrificial rites, not philosophical discourses;
only devotion can give us freedom’.3

! See B G., pp. 5866

* Cp St Augustine. “Thou hast always been with me but I have not always
been with mysel.”

® alams kalaw vratai} trihash yogash Lstrarh alam makhark
alarh giana kathalipash bhaktir ehawa muktida.
Bhagavata Mahatmya.
(Contenued on pags 163
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The Bhagavata Purana is treated as the standard work on
bhakti. ‘It is the quintessence of the Vedanta philosophy. He
who has tasted its nectar-like juice will not be attracted by
anything else.”t As we have seen, while God is transcendently
infinite he is also greatly loving. He takes up human creatures
into his range of action if they respond to his call. ‘Behold, I
stand at the gate and knock, If any man shall hear my voice and
open to me the door, I will come in to him, and will sup with
him and he with me.’ God is the reward of those who wait on
him, He helps his devotees to act in this world as partners in his
divine work. Our one prayer is that God should increase in us
true religion.

Sapdilya Siitra says bhakt: is the highest attachment to God,
paranurakti. In the Visny Purina Prahlida expresses the wish
that he may have that attachment to God that is experienced
with regard to sense-objects.? One must find one’s supreme
pleasure m God. Love of man and woman is used to illustrate
love of man for God. ‘As maid delights in youth and youth in
maid, so may my mind rejoice in Thee.’® “When the lovers are
together, they are afraid of being separated, when they are not
together, they have a painful desire for union,’*

Contsnued from page 167]
Cp Manu fapak purvam krvia-yuge lretdyim yapiam eva ca
dvapare danam 1ly ahuh kalau bhakty gariyast
See Visnu Purana VI 2 17
A well known Sansknt verse reads
minah snana-parak phant pavana bhuk
mesas it parnasanah
nirvasi khalu pavakah prats dinam
sele bile musikah
bhasmoddhulatatparops ca kharah
dhyanena yuklo bakak
by evam naki yanlt moksa padavim
$ry krsna bhakfim ving
1 sa dinta-sa: ks ér¥ bha, 1syate
1ad yasamyia trplasya nanyaira syad ratik kvaci? XII 13 15
2 ya pritry aviveh@ndm visayesv anapiyinl
tvamn anu-smaralah sa me hrdayan mapasarpatu
I 20 19 seealso BG. X 9
S yuvalindm yathd yan: yundn ca yuvalauy_alhﬁ
manak abhiramate tadvat manah me ramatam tvays
4 Cp. Bhakii-martanda by Gope$vara
cp- 2 ady {:d’ ,y o ha drsfe vislesa-bhirud
nidysiena na drsiena bhavatd labhyale sukhans
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The clean of heart shall see God. If we sin against the light we
will be left in darkness. Devotion implies obedience to the will
of the Supreme in all our activities. It brings deliverance from
anxiety about the necessities of life. There is a popular verse
which says: ‘In vain does the devotee worry about food and
other necessities of life. Can God who sustains the whole
creation ever forget his own devotees?’? A devotee is not elated
by praise or depressed by censure. In the name of God he does
service to the world.?

Bhakti and Knowledge

Bhakti opens the way to illumination. R. regards blakt: as a
kind of knowledge. Narada Bhakis Siitra says: “When adored
with love God speedily manifests himself and gives his devotees
perception.’s

Praise of the Devotce

The devotee 1s praised as the highest of all. “What speciality
is there in being born a member of the highest class? What does
it matter even if one possesses leamning that includes enquiry
into all the systems of thought? In all the three woslds who is
there more blessed than the person whose heart is always
steeped in devotion to the Supreme Lord?"t

The Bhagavata Purana says' ‘The devotees are my heart and
Iam the heart of the devotees. They know no one else than me;
1 know no one else than them.'s

1 bhojandcchadane cantdm vrdha kurvants va
yo'sau vl bh, devak sa kim ddsai
Cp sarvadd Aidlesie idss fegdm
yesam hrdsstko bhagavan mangaldyafanam harh,
t dasyam astvarya-vadena siatingm tu karomy aham. M B.
2 sa kirtyamanak Sighram evavirbharats antbhdvayals ca bhaktan So
& ko a sahala tar ?
kim vidyaya sakala-3astra vicaravalya?
yasydsh celass sadd parameda-bhaktrh
ko'n)as tatas tn-bhuvane puruso'sts dhanyah.
Brahma-samhila
4 sidkavo hydayam mahyam sidhiinam hydayam tuaham
mad-anyal te na ganants ndharh lebhy o mandgaps.

F* X, 4.8

tsnaval
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Labertly of Worship
From early days Hindu tradition has held that truth is a path-
less land and cannot be organised. When organised it cripples the
individual mind and prevents it from growing. When our minds
get incarcerated within the narrow confines of dogma, the spirit
of free adventure is checked. Devotion to the Supreme opens
our hearts to the new life. Spiritual life is the end. That is why the
Hindu permits each individual to worship the aspect of Godhead
which appeals to him most. The radiance of reality is mirrored
variously according to the mediums in which it is reflected. The
different aspects we adore are pointers, not halting places.
Whatever name we may give to the Supreme, it is addressed
to the Ultunate Reality. ‘I do not mind who he is, Visyu or
Stva, Bralmi or Indra, the Sun or the Moon, the blessed
Buddha or any saint. Whoever he be, that one who is free from
the disease of being poisoned by craving and hatred, who is
endowed with all noble qualities and is ever ready to act com-
passionately towards all creatures, to him I bow down always.®
S., the great teacher of non-dualism, manifests a spirit of
devotion to the different aspects of the Godhead. There are
devotional hymns ascribed to him to Bhavani,? to Visnu,* to
Swa.5 Madhusiidana Sarasvati, a great teacher of Advaila,
says: ‘I know not what truth there is beyond Kysua.'S The
Maharastrian  saint-poet Eknath identifies Vifhoba of
Pandharpur with the Buddha.
1 Lessing in his letter to Rumanus says “Each one says what he thinbs s the
truth, but the truth 15 with God alone.’
? yisnur-vd, {ripurantako bhavalu va, brakma, surendro'thava
bluim’:’hvi, .iastlaksa:m'th;z 'bh,.agm/‘m_t bu‘ddha't{x'a siddho’'thavd
podyas

g §:
yah sarvath saha samskrio guna-ganass {asmas namal sarvadd.
3 gatis tyam gatis tvam tvam ekd bhavani
& auinayam apanaya vispo damaya manak $amaya visaya-mrga lrspdm

Py f
£ i 188 raksa.
. tonbhacilakardl dabhat
P raladk bat
P 2 aruna-bimba f 5
i di dara mukhad da-netrat

Ersndt param kun aps lalivam ahant na gane,
Cp also Ius verse where he realises the Absolute Drakmas i the bloe
effulgence that sports on the banks of the Yamuni
dhyanavastinta tad galena manasd yan mygunam nsskriyan
sy0fth kiicana 30gino yads parans pasyants padsantu e
dkan tu tad e.a l kardya bhitydc ciram

halindi-pulsnodare kum aps yan nilam maho dhavats.
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Mystics of other religions and some leading thinkers tend to
adopt an attitude of respect for other forms of worship than
their own. The Word came and dwelt among us, not for the first
and last time at Bethlchem but from the moment man was born
into the world in the hkeness of the divine image and as such
distinct from other creatures. As Eternal Wisdom it was and is
before all creation 1n its pure creativeness. For many Chnistian
mystics, Christ is not limited to the historic personality of Jesus.
Heis the eternal Logos who comes to birth in men whenever they
are inwardly united with Ged.

Justin Martyr in his Apologia and Dialogue with Trypho
presents God as the Primordial Cause of the world, eternal,
unchangeable and accessible to reason. Before all creation,
from the indefinable Father and Lord of the universe a force
emanated called Logos which means Word and Reason. This
Logos is the Son generated before all creation, the divine
wisdom of Proverbs viii. He spoke through the Prophets and
manifested his action also outside Israel,

To justify universal claims for the Logos, Justin argues
that those outside the Biblical tradition who have developed
spintual hfe like Heracleitus, Socrates and his own contem-
porary Musonius all belong to the Christian fold. If they were
called atheists and condemned to death, the Christians also
suffered the same fate. Justin says: ‘Everything good and
beautiful taught by thinkers and poets is ours.” For all that is
Christian is due to the working of the Logos. Justin presents
Christranity as a phlosophical religion which uses Greek ideas,
especially the Stoic, in a Biblical garb. Both Clement and Origen
were Christian thinkers who wished to express Christian truth
through Greek philosophical categories. They believe in the
Eternal Logos. They speak about the ultimate oneness of God

and man., The deepest self of all rational beings is divine.
Eyery individual attains his fulfilment through umification
with the Logos. By imitating Christ the Logos, everyone can
cbtal.n the same power as the Logos.
Wlll@m Law says that the Christ of God is ‘the light and life
and holiness of every creature that is holy’.! He argues: ‘Hence
it was that so many eminent spirits, partakers of a divine hfe

3 The Spaint of Love,
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have appeared in so many parts of the heathen world., . . . These
were the apostles of a Christ within.”* ‘As many as are led by
the Sp}rit of God, these are the sons of God.” Man in his deepest
being is one with God. The goal of life is to enter into the
realisation of this hidden unity. Boehme asks ‘were we not in
the beginning made out of God’s substance? Why should we not
also abide therein?’2 William Penn said: ‘It is better to be of no
Church than to be bitter for any.’s Kabir says that he is ‘a child
of Allah and Ran’. He did not find it necessary to identify himself
with any religious faith but was devoted to spiritual realisation.
Religious intolerance does not make for world unity. Religions
which aim at the conversion of the whole world to their own
doctrines aim at the religion of power which amounts to sacred
egoism, to spiritual pride. Reason should teach us to doubt our
own infallibility. Unless we do 1t there is no chance for toleration
in the world. If we are convinced of the absolute truth of our
revelation and the falsity of others, how can we tolerate those
who spread error and lead others astray? It is essential for us to
note that while we are convinced of the infallibility of the truth
we adopt, others may be equally convinced of the infaliblity
of their own doctrines. From ancient times, Hinduism adopted a
view which would not hurt the religious susceptibilities of
others. It enabled the Hindus to welcome the Jews, the
Chnistians, the Parsees and the Mushms.*

1 The Sprrit of Prayer. * Of the Super-sensual Life.

* Even Karl Barth admuts that ‘our concepts are not adequate to grasp the
treasure of our experience’

Kazl Jaspers says “Theology turns the alternative “God or Notiung” mto &
very different one “Chnst or Nothing'* with Chnist promptly made synonymous
with the doctrine of some Church, and obedience to God equally obedience to
that Church and its dogmas * Exssienizahism and Humanism, ET {1952), p 93
A. N, Whitehead observes ‘It would be impossible to imagine anything more
unchnistian than Chnostian theology Chnst probably would not have under-
stood1t,’ quoted by H E Fosdick 1n us The Living of These Days (1956), p 265-
M. Losy thinks that St Paul was chiefly responsible for imposing an alien
mythology on the life and teaching of Jesus There1s a gap between Jesus of the

Gospels and the redeemer of St Paul

s “The result of the honourable place given by the rajas to the Chnstians, and
of their assimilation n social custom to their Hindu neighbours, was that they
were accepted as a caste, and often thought of thew co_mmumty 1z this way.
‘They ranked after the Brahmanas and as equals of the Nayars Many Chnstians
would claum that there was Brahmana convert blood m the commumty and

that for this reason they were supenor to Najars
“It was 1n consequence of this position that the St Thomas Chnistians, so far
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The Hindu believes that, vaned as all these rehigions are,
behind them all 1s the same fire The expenence of the fire,
though 1t speaks with many tongues, carmes the same message
They all speak of the one realm of spintual being Of course,
there are charactenstic differences among the great religions
They do not all teach the same doctrines of God or of man or of
the world or provide the same hand of ritual, myth or norm of
behaviour But these differences are not enough to justiy
discord and stnfe There may be mutual education among
religions if they peacefully coexist and there 1s no doubt that all
the religlons have helped to produce sants of an chalted
character We should be laching in chanty, even piety, if we
demed the high character of sanctity in other religions than our
ownt! Many of the living faiths are passing through self-
cniticism, are getting infected wath seculansm and humanism
and the loss of the vision of God Many of the leaders regard
themselves as the priests of a new rehigion We need not a new
religlon but a creative vitahty n the practice of the old, the
recogmtion that the Kingdom of Heaven les within man, n
his depths, 1n lis integnty, mn his nmost truth God 1s the
potentiahity of every man

Tmage Worship

There 1s such a thing as pratikopasana or symbol worship
This 1s an aid to worship 2 The symbolic 1s not the imagmary

asourevidence goes never attempted to bnng their non Chastian neighbours to
2 knowledge of Chrnist and so into the Chnstian Church The Portuguese
Archbishop \lenezes did his best to create a sense of evangelistic responsi

bility among the Indian Chnstians by preaching to the Hindus whenever he
could and the exghteenth-century Carmelites had a number of baptisms from
the heathen every year so much so that they had to defend thewr action before
the Raja of Travancore but the Indian Church itself was not aroused to share
this work.

A further consequence of acceptance as a caste was that untouchability was
observed by Chnstians as by Handus L. W Brown Thelndian Chrishans of
St Thomas (1956) P 173
. 1: Those who bow to all the gods who bLsten to the doctnne of all the
delmg:;n:es“ho have faith and who are possessed of tranquil munds get over all

sartan devan namasyants sarca-dharmams ca $rmiale
ye $raddhadhanah Santas ca durgauy ali-larants fe

M B Saits Paria C\. 18
Py

* Cp apmanars b haya pratsmah parikal
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Slowly we get beyond the symbol to the object symbolised.
Until we reach the Highest, we gain rewards great or small,
according to our aims and objects.! S, observes that on account
of our imperfections we connect the Omnipresent Lord with
limited abodes.® ‘Image worship is the first, doing japa and
chanting smantras is the middle; meditation or mental worship is
superior; reflection on one’s own true nature is the highest of
all.’s Image worship is a means to realisation. When we gain our
ends, the means fall away. Lamps are useful so long as we live in
darkness, but when the sun arises they cease to be of any help.
Kabir sings: ‘There is nothing but water at the holy bathing
places; and 1 know that they are useless, for I have bathed in
them. The images are all lifeless, they cannot speak; I know for I
have cried aloud to them, The Purdya and the Qurdn are mere
words; lifting up the curtain, I have seen,’*

The Avataras

The theory of avatdras assumes divine concern for human
endeavour. God is the light in the soul, our part is to open our
being to the Divine Light which is ever shining in us. When the
Light in us comes to possess our being we speak of the birth of
God in us. The Incarnation is not a special event but a
continuous process of self-renewal.’

1 tam yatha yathopasate tathd {athd phalam bhavats Sce also BG IV. 1r1

1$BT 1 24

® prathama pratund-piuia japak stolrani madhyama
uttama manast P13 so’ham pyg ullamotlama.

Even mn Advaila Vedinta it 1s dasa

plation.

for pure cont

k dbhavo dhyana-bhdvas tu madh k

ullamo &
stulir japo adhamo bkdvo bakih-piya adhamadhama
Maha-mrvina Tantra XIV 112
To remain merged 1n Brakman 1s the highest, meditation 1s the muddle way;
prayer to God and repetition of his name are the lowest and external warship 15
lower than the lowest
Tatira-sira says
prathama pratima-pija japa-stotrads madkyama
utlami manasi-piga so’ham piigo’tamo tama
First comes 1mage worshup, the middle way 15 repetition of the name and
prayer, good 13 mental worship; realisation that T am he 15 the best.
& Rabmdranath Tagores ET
s William Law says that the deswe for God “will lead thee to the bisth of
Jesus, not in a stable it Bethlehen 1n Judaea, but to the birth of Jesus un the
dark centre of thy owh fallen soul’ The Spirit of Prayer
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The avataras are born not only to put down evil but to teach
us mortals Great souls appear for the well being and spmtual
enhghtenment of creatures ! They tell us how to remould our
lives s as to serve the purpose of the Divine 2 Deification 1s the
transfusion of human nature by the Indwelling Spint of the
Divine Rama says 1 look upon myself as a man, Rama the
son of Dasaratha May the Lord [Brakma] tell me who I am
where I belong and whence I come 3 Krsna by the repeated
practice of meditation, by uminterrupted concentration for a
long peniod attaming through mtwtion of Brahman lordship
sumilar to s over the world 1s seen to reveal that to Arjuna
the Gsfa * The devotee 1s slowly transformed into the Iiheness
of the Divine He becomes what he 1s called to be He realises
the meaning of hus existence It 1s saxd that devotion to the
Supreme experience of the Highest and detachment from other
things all these three occur at the same time $

C THE WAY OF DHYANA OR MEDITATION

Yoga System

If we study the hustory of rehgions we will note that theresa
broad stream of spintual knowledge which requires us to grow
to a higher level of being It refers to an mner quchemng and
growth 1n our nature ¢ The All pervading Self abides 1n every
heart Those who turn from hum seeking outside are mferior

1 bhsdana n ksen aya ca bhavaya ca Bhagatata ¥ 1 13
* Jungin s Psychology and Alchen y says  The call for the Imitatio Chnsh
ought to aim at developing and raising ore $ own mner man but 1t 1s made by
superficial believers mnto an external object of worship which precisely
thraugh the vensration of its ohyect presents the soul from bong afected m
its deptbs and transformed 1cto a whole,
* at anari t any# ran am das hat,
3o kam yasya jatas cakan bhagava ns tad bravitu sme
. Vi 120 11 12
alacrabhagata ahAysvasyopasana Farmany-abkyusat cira nirantararkagrsy at
brahma saksahareras tadiat jagad-aviiarya praplyam arjunaya tal prakasana 3
EUasu drsyale Appaya Dikata Sivadea fa mirpaya
Y bhakiih pavesar ubka akvirakhh anyatraca esiinkal cka ka.ak Bhagavala.
¢ \WWhy Mullah must you ascend the minaret?
God 15 ot deaf he hears thee here
For His sake do you call to prayer
Look for Him in thy heart so says habir
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creatures.! ‘God is neither in temple nor in mosque’, says Kabir,
He would add today: ‘neither in Church nor in synagogue’. He
is found in the heart of man. God is not doomed to be perpetually
overwhelmed by an uncomprehending darkness. Ninak says
that we should ascend to the satya-loka, the kingdom of truth,
the abode of eternal life.

‘Lead us from darkness into light’ is the prayer of the
Upamsads. We must be awakened out of the sleep of the
natural world-view. We must break through the surface in
which we live and move. Imprisoned in history we become
restricted to the narrow limits of existence. We must be lifted
out of this confinement and become aware of our historicity.
‘We must grasp the real which is before all phenomena, before all
time and which is equally after all phenomena and all time. Yet
it is neither before nor after. It is that which does not become,
that which is, real, unhistorical being itself. We cannot think it,
enclose it within categories, images and verbal structures. But
we know more than we can think and express in historical
forms. By discipline of mind we should strive to apprehend the
Real. “True knowledge which is produced by the means of true
knowledge and is comparable to its cbject can neither be
brought about by hundreds of injunctions nor be checked by
hundreds of prohibitions. For it does not depend on the will of
man, but merely on what really and unalterably exists.” A
rigorous discipline of mind, heart and will is necessary. Our
vision becomes obscure if it is dimmed by vice or weakness. The
M.B. says the Supreme 1s visible only to those who have
overcome anger and mastered their senses.?

To use Plato’s words, we should not be bound to the shadows
of the cave but get to see the reality. For this an illuminating
revelation, a saving transformation is necessary; an opening of

the eyes is essential. We cannot get this experience by detached

1 sarvasyawa janasyasya visnuh abhyantare sthitah
tam pantyarya te yinh bahty visnum narddhamah.

St Augustine says "Why do we go forth and run to the heights of the
heavens and the lowest parts of the earth, secking Him who 1s withun us, if e
wxshsto be with Him?*

+ §,B. 1IL 2. 21.

3 svargam dviram susikgman lam lu pasyants purusa gitakrodhil yslendriydb.

XIV. 27 84-5.
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observation, logical analysis and inference.! We must encounter
truth as a matter of existential concern, participate in the
Ultimate Mystery. It is not an intellectual state but a state of
being when we are filled with the Spiritual Presence.

As the Upanisads declare the state can be gained by sravana,
hearing, manana, reflection, and mdidhydsana or concentration.?
Dhyana is anavaratinusandhana, constant meditation. To learn
concentration one should learn to be alone with oneself, without
reading or listening to the radio or other pre-occupation. It is to
be able to be alone with oneself. It is in moments of meditation
that we become self-aware. We do not lose the sense of the
eternal in the inevitable distractions of hfe. We acquire a trust
in the foundations of things, a trust that sustains us in the most
terrible catastrophes, a firm loyalty to truth in the midst of
passions and lures.

The Yoga system describes the processes by which our
consciousness grows into the life divine by the control of the
thinking mind. The cultivation of states of mind and body which
permits the full realisation of the ultimate truth requires
disciplined effort. The Yoga Siira says ‘that [discipline of
mental functioning] practised for long, unintermittently and
with satkdras {i.e. self-control, austerity, faith, ceremomal piety]
is the sure means of realising the truth’.?

Boehme in his imaginary dialogue between a disciple and his
master in The Signature of All Things makes the disciple ask the
master what prevents him from apprehending the ultimate
truth and the master answers that it is his “thinking of Self and
hiswilling of Self’. Our confusion of the real Self with the outward
selves prevents our awareness of the true Self. Boehme said that

! Qmax Khayyamin s Treatise on Melaphysic says that the Sufisare “those
who seck X ge, not by d 1 {uke the
and philosophers), but by punfymng their soul (the passive and static ego). by
comrecting thewr character (the active and dynamic ego), and by freeing the
inteilect from the obstacles which anse from bodily nature. When this substance
1s presented, punfied, before the Divine Glory, then the [intellectual and
ponapial] models of the [mental and manifested] knowledge will surely be
tevealed in thus other world [of transcendent Reality])’. Fnthjof Schuon-
Spinitual Perspectives and Human Facts, E T. {1954), p. 730.
14 Gnumanena dhyandbhya ca
indha prakalpayan prayidm labhate yogam uttamam.

3 sa tu dirghaksl

Visnu Purdva.
3 a-satkd to dydha-bhamik. L, 14.
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we could come into a new reality of our being and perceive
everything 1n a new relation 4f we can stand still from seli-
thinking and self-willing and stop the wheel of imagination and
the senses’ ! The aim of Yoga 1s to help us to discern the being
that 1s at the back of all becoming It 1s difficult to reach 1t,
but one should concentrate on that which exists of 1tself above
and continues to be such as 1t 15 1 1tself

Stages of the Journey

The ascent to union with the Supreme 1s hard and steep Itisa
personal adventure The categones of metaphysics are venfied
by states of consciousness The soul must pass through the
pertod of purgation We must strip away the merely natural
Life and wake up to the importance of the spintual hfe The
stripping process begins with the withdrawal from the bustle of
earthly things We must become free and unattached Godis the
soul’s guide on the journey with the purgative, the lummative
and the umtive stages The soul should realise the nothingness
of temporal things and learn to understand that the spintual
world alone 15 real With the practice of detachment, spurtual
freedom occurs

Speculation 1s vision an intwitive mode of apprehenston It 1s
not wresponsible meandering of the mind Yapuavalkya says
that samadln 15 equamimuty 2 We must steady the mund,
concentrate on the truth by which one 1s intellectually con-
vinced until it culminates in direct experience By contemplation
on a particular form we become one with 1t 3 The Gayafirs
mantra, dhwyo yo nak pracodayat msprre our understanding 1s

3 XKarl Barth says Men sufifer becavse bearing wathun them an inwisible
world they find this uncbservable inner world met by the tangible foreign

other outer world visible dis} d ats Jostlng cne
another yet mughtily powerful and strangely menacing and hostile
Commentary on Romans p 306
H dhih tha glvatma-p %
brah & sa dhib pratyag b

Ly
3 mananat trayate yasiu mantra sty ablidhiyate
4 tan murtsm bhakis-p dhiyatan
Tantra sara agama

ksaravyitih of letters It must be
PR AR (0 %0 rules Sabda kalpa-druma

‘i?ataﬂ)alx makes out that the repetstion of the name should be accampamed
by reflection on the meamung tay sapas tad artha-bhuvanaimn TSI 28

tasmat

(Tantra sara p 68) tepetition
dh
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meditated on so that we may see the truth. When the seeker
sees the truth he becomes spiritually free. All experience
becomes ordered and unified. We do not prove the truth
of an idea by merely demonstrating that its author lived
centuries ago and was of a saintly disposition. The truth
lies in our experience of it when it enters into us. Without
the knowledge of one’s self, no release is possible even in
many ages.t

Solitary Meditation

There is an emphasis on a solitary life of meditation in a
monastery or a hermitage but this does not mean a turning
away from life. B.G.2 speaks to us of the way in which dhydna
yoga should be practised. We do not seek for rewards but
aim at transforming our nature. Let a man lift himself by
himself®  Viramitrodaya-paribhdsi-prakasa quotes Angiral
Smytr to the effect that excepting efforts for attaining
self-knowledge, whateyer one does out of his own personal
desire is like child’s play and unnecessary.® We must get
into the house of our innermost self, shut the door on
everything outer and pray from that inner self.® It is said
of Muhammad that in his fortieth year he desired solitude.
He withdrew to a cave on Mount Hira near Mecca and
practised religious austerities.

By undergoing the disciplines of karma, bhakl: and dhydna,
the mind gets purified and truth dawns and meffable peace is
experienced. Whatever action we perform is ilummed by
knowledge and dedicated to the glory of God.

Samidii when it is sa-vikafpa Is a state of contact with a
Personal Being not evident to the senses, a Person discerned as
divine, In nir-vikalpa samddhi, the reality is super-personal, the
one that changes not, the deepest self in one which is also the

" dtmatka bodhena ving ca muklir na swddhyats brakma-Satintare' pr.
VL ¥ uddhared dtmanatmanam. V1. 5.
4 svabhipraya-kytam karma yat-kiley jilana varyitam
. krida-k: balandm tat- 5=
‘But thou, when thou prayest, enter mto thine inner chamber and having
shut thy door,

pray to thy Father which 15 1n secret and thy Father which
seeth in secret shall recompense thee.” Malthew v 6.
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Eternal.* The state is one of unalterable bliss, freedom from
self-sense, serenity and transcendent peace. Those who attain
samadhi claim that their experience is far richer and deeper
than the most intense satisfaction of this world.

When S. says that no amount of temporal activity can take us
to the heart of the Eternal, he is emphasising that the distinction
between time and etemity is a qualitative one. Our thought
must be lifted to another order of being. Time is everlasting but
Reality is eternal. Though we may spend all our life doing good
deeds, we do not cross from time to eternity. A glimpse of
eternity is different from an endless series of finite things. To
know the Self we must leap mnto another dimension. We are
then released from the rules of conventional religion. ‘The sun
of consciousness shines always in the sky of the heart. There 15
neither rising nor setting of 1t. How shall I perform the sandhyd
prescribed in the $asiras?’?

Dionysius the Areopagite says: ‘The simple, absolute and
immutable mysteries of Divine Truth are hidden in the super-
Iuminous darkness of that silence which revealeth in secret. For
this darkness, though of deepest obscurity, is yet radiantly
clear; and though beyond touch and sight, 1t more than fills our
unseeing minds with splendours of transcendent beauty.’

The onginal meamng of theory 15 vision. Every philosophy is
the exposition and justification of an expenence.

By means of the three methods of work, devotion and
contemplation {which are not exclusive of each other), we are
reborn nto the world of spint. Religion by the use of symbols
and metaphors indicates to us the goal of our quest. The
festival of Easter, for example, was a pagan one marking the
awakening of nature to new life. The Chnstian Easter refers to
the resurrection of Jesus. But even for those who are not
disposed to accept the historical evidence, 1t has a meaming that

1 Cp Schweitzer Rational thunking which 1s free from assumptions ends 1o
cism . All profound world-view 1s mysticism, the essence of which 1$

mystz P
d and naive m the world

just this ‘that out of my
there comes, as a result of thought abont self and the world spintual self-
devotion to the mystenous wnfinite will which ts contizuously manifested 1a the
rse’ The Philosophy of Cuunbisation, ET. D 79
2 adddityo hrdakdse sada bhals nsrantarant
udsy astamayo nasts katham sandhyam updasmahe
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we can all be made new. We must become what we are. The
Festival of Easter is not a commemoration of a past event but
the recognition of a present reality.

The cosmic process has for its goal the Kingdom of free
spirits where the son of man becomes the son of God. The first
fruits of the new species of spiritual personality are already
manifest on earth in the saints and the sages of the different
religions who have risen from the disruption of being to its
articulation, integration.

In the spirit of the Veddnta, the Buddha speaks of human
fulfilment as the transition from ignorance and craving to
enlightenment and compassion. The aim of religion is to release
us from the tornness of our life. We must grow from the status
of the creature, given to inertia, distractedness, corruption,
selfishness to integrality with 1ts unswerving devotion.

The Jews tell us that sin is the isolation of the selfish
individual; it is lovelessness. When we turn away from it, our
self-alienation, self-estrangement 1s gone, ‘Return ye and make
you a new heart and a new spirit.”? ‘Create me a clean heart, O
God, and renew a steadfast spint within me.’? ‘A new heart waill I
give you, and a new spirit will I put within you.'? ‘Turn me, O
Lord, that I may turn.’® Religion is a question of turning and
renewal, For the Jews, ‘The spirit of man is the candle of the

Lord."sWhen the Lord hights the candle, darkness disappears. All
the darkness in the world cannot put out the light of the candle.

Speaking of the mystery religions of Greece, Aristotle
observes ‘The initiated do not learn anything so much as feel
certain emotions and are put in a certain frame of mind’. To live
one must first die to his old life. Orpheus believed that the soul
was “the son of the starry heaven’, that its dwelling m a body
was a form of original sin, its earthly life was a source of corrup-
tion and its natural aim was to transcend this hife. Each human
being is a reflection of the celestial light and has his roots below.

This view is at the heart of Plato’s idealism. Plato tells us in his

'}mage of the cave in the Republic that we are all prisoners living

in shadows. One philosopher shattered his fetters and saw the

sun shining of which the fire 1n the cave was a small reflection.

* Lzektel xvuu, 30ff * Psalm li. 10, ¥ Ezektel oxwn1 26
¢ Lamentations v. 21.

§ Proverbs xx. 27.
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After having seen the great light, Plato’s philosopher does not
remain content with his own revelation. He returns to the
cave and tells the prisoners shackled there that what they take
for reality is only a shadow cast by the light they do not see.
The prisoners, not having seen the light, take the shadows to be
the only reality and think that the philosopher is insane.
Philosophy, for Plato, is the love of wisdom, the fine flower of
serenity. Plotinus says: ‘Withdraw into yourself and look, and
if you do not find yourself beautiful yet, act as does the creator
of a statue that is to be made beautiful: he cuts away here, he
smoothes there, he makes this line lighter, this other purer,
until a lovely face has grown upon his work. So do you also: cut
away all that is excesstve, straighten all that is crooked, bring
light to all that is overcast, labour to make all one glow of
beauty and never cease chiselling your statue, until there shall
shine out on you from it the godlike splendour of virtue, until you
shall see the perfect goodness surely established in the stainless
shrine.” He argues that each individual should pass beyond the
restlessness of this Iife, 1ts fragmentariness, its precariousness, its
discordance. We have to pass through the depth of the struggle
to gain the peace of the One, which is unity, pure and simple.
The inner meaning of crucifixion and resurrection is the story
of man’s dying to the purely physical and egoistic existence,
when he is resurrected into the spiritual awareness of his
oneness with the life, love and power of the Supreme. It is the
dramatisation of man’s deliverance from the tomb of living
death in which fear, greed, hate, pride have imprisoned him and
his free ascent into the freedom of s divine nature. When we
die to the old nature, we are reborn to the new. St Paul saiC}I
‘Jesus Christ is in you '* ‘Christ in you, the hope of glory.”
Christ is the divine self within, waitig to be released and
expressed. When the rebirth takes place we become ‘partakers
of the divine nature’.? The author of the Fourth Gospel makes
Jesus say, ‘I am the Trutl’. The religion of truth is based
on spintual inwardness. The descent of the spint at Jesus
baptism or his temptation in the wildemess must have been
the story of his inner experience. In their present form they are
externalised. In Christianity we are calfed upon to follow the

1 11 Conniksans xut § * Colossians1 27 2 11 Pclert 4
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example of Jesus. We are to be made like unto him by bringing
our natural desires and expectations into subjection to the
Universal Purpose. William Law says: “To have salvation from
Christ is nothing else but to be made like unto him; it is to have
1s humility and meekness, his love of God, his desire of doing
God’s will.’ Jesus asks us to free ourselves from priestly control,
and undergo spiritual growth. We must be born again, born of
the spirit of Truth. Those who practise the goodness and love
illustrated in Jesus’ life become sharers in the eternal Kingdom
of spirit, a fellowship of redeemed men who live both in time
and beyond time. They strive to raise the world to a more
stable way and further the time when nation shall not take up
sword against nation, neither learn war any more.

A Sufi mystic (twelfth century), Ayn al-qudat at Hamadhani
(d. A.p. 1131) says: ‘He who is born from the womb sees only this
world; only he who is born out of himself sees the other world.’

Ibn'Arabi (thirteenth century) says: ‘I am knowledge, the
known and the knower. I am wisdom, the wise man and his
wiseness.’ (60. 16.)

Both the Buddha and Jesus tell us. ‘Be of good courage. Lhave
overcome the world.” Renewal, rebirth is the universal aim of
all religions. Out of different origins and backgrounds we are
reaching out to the one goal.

D. REBIRTH AND PRE-EXISTENCE
Future Life

. Belief 1n some kind of survival is very nearly universal. There
IS 1o country or creed in which the great hope of survival has
not supported men in the prospect of death and mitigated the
grief of bereavement. Even the primitive peoples of whose habits
of Iife we have knowledge assume it as their funerary customs
Indicate. This universality is often urged as proof in itself of
the validity of belief in future life.* On a question of truth
however, suffrage is not conclusive.? But while a strong wish is
R: Many years 280 a questionnaire was sent out by the Society for Psychical

b search and 1t elieited very different views about the fact as well as the

ss:lmbmty of survival. Some believed impliaitly and were glad, others were
Plical and were quite satisfied. Apparently men do not seem to think about
it unless 1t be 1a cruses.

3 Cp. Gorgras 472, 474.
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not in itself evidence, the consensus of feeling seems to attest a
natural instinct. It may not be too much to assume that the
instincts of mankind prophesy a fulfilment even as those of the
bee and the ant who lay up stores for a winter.! Besides, the
concurrence of many thinkers in one conclusion is probably the
most convincing kind of evidence which is possible on questions
of morality and religion. At any rate it is a fact sufficiently
impressive to make it worth while to investigate the belief in
question.

Unfortunately the consensus of agreement disappears when
we examine the nature of survival. Strange and terrifying forms
of beliefs, crude and dreary conceptions are found side by side
with abstract and exalted notions. The activities of heaven
change with our earthly aspirations. The Egyptians looked
upon their celestial home as replete with rich wheatfields and
harvests produced without labour. The Red Indians dreamed of
happy hunting grounds with plenty of game and unending
sport. For Isaiah, in the Kingdom of God impotence and
infirmities shall be done away, ‘the eyes of the blind shall be
opened, and the ears of the deaf shall be unstopped, the lame
man leap as an hart and the tongue of the dumb sing’. The
ancient Teutonic peoples conceived of 2 Valhalla with endless
scope for military exercises and stores of beer to be drunk from
the skulls of former enemies. Dante’s picture of hell as a pendant
to heaven is well known. Dostoievsky makes one of his
characters say, ‘Why should not eternity be a little bathhouse
covered with spiders?’ We have believed that the soul lives likea
pale shadow craving blood to feed it, that it migrates into
innumerable forms of plants and animals, that it repeats
indefinitely 1ts main occupations here, that it is tortured in
hells for sins, that it sings for ever hymns in heavens. The
intellectual demand common to the vivid pictorial forms is to
secure for human personality some significance that transcends

the world of the senses, to maintain that life is not a formless
flux but has a pattern which is not exhausted by this brief span.
The dead do not wholly cease to be.

This question of survival has significance only in reference to

1 Ruysbroek ‘As hunger presupposes bread so does man’s longing after God

presuppase God.
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human beings. Some materialist thinkers have believed that
atoms are absolutely everlasting but they do not speak of them
as having future life or immortality because they are not selves.

Survival and Eternal Life

The term ‘future life’ is ambiguous and means either
durational continuance or eternal life, survival after death or
immortality. Eternal life differs from life in time, in quality and
not quantity. It is a higher state of being which knows nothing
of past or future, the divine mode of existence which we may
enjoy here and now. Perpetuity which is a form of time is
different from eternity which is timelessness. The distinction
between rebirth (punar-janma) and release (inokga) is familiar to
all systems of Hindu thought. We find it also in some of the
philosophies of the West. In Plato, for example, we have these
two conceptions. There is the doctrine of the Symposium, which
is not of a future life but of timeless existence, attainable here
and now by an escape from the flux of time. There is the other
doctrine of the Phaedo involving pre-existence and post-
existence which are concepts possessing meaning only with
regard to the temporal life of the soul, In the New Testament we
have the eschatological teaching with its pictures of the
judgment and the Kingdom of God to which the faithful dead
shall rise, which are projected into the future in addition to the
doctrine of an unseen world which is more real than the present
one. According to the latter view, heaven is a subsisting reality,
not a remote state. In one passage Jesus substitutes the idea of
the present eternal life of individuals for the hope of a general
resurrection of the righteous. When Martha says about her
brother ‘T know that he shall rise again in the resurrection at
the last day’, Jesus said to her ‘I am the resurrection and the
life; he that believeth in me, though he die, yet shall he live;
and whosoever liveth and believeth in me, shall never die.’” He
apparently substitutes the conception of a present eternal life
which is unaltered by death for a resurrection at some future
date, ‘the last day’. According to Jesus we can have eternal life
while still in the flesh. "Verily, verily, I say unto you, he that
heareth my word, and believeth him who sent me, hath eternal
1 John x1. 23-6.
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life, and cometh not into judgment, but hath passed out of
death into life.’* St Paul affirms that God ‘alone hath im-
mortality’.? Similarly in the Fourth Gospel, we have the
conception of eternal life though the Messianic expectation is
not discarded. ‘He that believeth in the Son hath eternal life.’
For Philo, time is the moving succession of ever-shifting
phenomena while eternity is the motionless duration of un-
alterable being. In Plotinus we have the distinction of awakening
from the body which is not awakening with the body.4 It is the
distinction between the ethical and the spiritual points of view.
At the ethical level, we have an infinite progress toward an ideal
that is never completely realised. Kant, for example, believed
in future life as a postulate of the practical reason. If the holy
will is unrealisable here, it can only be realised under the form of
an endless progress towards perfection. So ethical consciousness
justifies the assumption of infinite time to work out infinite
perfection. The spiritual point of view is different. By the
identification of the finite self with the divine order, the supreme
good is achieved. Thus in the history of thought, future life has
been conceived in two ways, either as a prolongation of this
earthly life or as a complete change from time to eternity.
When we raise the question of future life, we are concerned
with the individual buman soul. It is no comfort to know that
there is the Divine in man and it is immortal. The Divine, the
immutable presence, what the Advaita Vedanta calls sva-prakisa-
caitanya, the self-luminous consciousness in us may be

1 Joknv 24 * Tunothy v1 16,

3 fokn m 36 Cp Dr Alexander Nairoe ‘Tlus then is the assurance af the
Johanmne discourse and its concluding prayer that cternal hife 13 here and now
and always and everywhere that soul or spinit entening the eternal state guas
1ntercourse, commumon, union with the souls 3t knows that this is what our
affection for ene another means and depends upon, and this hind of communion
or umon cannot be ended by death * The Life Licrnai, Here and Now, p 127

4 Enneads Il 6 6

¢ L. Troeltsch tells us that there 1s a future Iife or iy es 1nvohviog a continuous
process of moral punfication and an ever increasing Wdentification of the human
will with the divine The end of the ethical process 1s, however, theidentification
of the crcature with God “The actual end would thus Le the complete unty of
will with the divine will eventually achiesed in this fusther development a(lcx;
death, and a confluence of the fimte willsin love, the complete dxsappc:ulnui of
the perfected individualy, the yiclding up of the pessonahity to the disane e
Quoted 1n Braham Qurselies and Reality (1929) p 173
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insusceptible to change but it does not affect the status of the
‘human self, the jfvatman, the complex composite organism which
suffers a crisis at death. An unchanging self outside of the
succession and supposed to bring connection and unity into
otherwise unrelated terms is not the human self in whose
survival we are interested. The eternal atman, according to
Advaita Vedanta, is common to all individuals.* Its continuance
after the disintegration of the complex of elements which
constitute personal existence is not of much interest.

In Plato we have the idea of an indiscerptible soul-substance
immortal in its own right. He says in the Republic, ‘Soul is
substance and substance is indestructible’. The soul is what
makes us what we are. It is immortal because its very idea and
essence is the self-moved and self-moving. Yet we find iz Plato
the view that the soul is not quite eternal like the divine ideas.
It partakes in their nature but it must train itself, by exercising
its highest faculties, to think immortal thoughts and identify
itself with the eternal world by entering into it. But when Plato
._speaks of the nature of soul-substance, that it belongs to the
invisible world of changeless reality, that it was never born and
will never die and that body is part of the unreal world of
becoming? and nat the abject of true knawledge, he is reaffirming
that the Divine in man is immortal. His proofs in the Phaedo
from recollection and from the soul’s kinship with God prove
the eternity of impersonal reason and not of the individual self.
For the Neoplatonists the higher soul has life and being in
itself and can neither be born nor die and the fate of the lower
soul depends on the manner of living. This soul may be lost if it

rebels against the higher principle.

Modern psychology is inclined to view the individual as a
perpetual becoming, a system of psychological and ethical
energies, that is changing as long as it is alive. When William
T ames makes out that the passing thought is the only thinker,
he is suggesting by the passing thought the present state of the'
continuously developing self, which represents in itself all

* Kapha U. 1L 16.

3 *I cannot persuade Crto, my friends, that I am that S
. . ocral
conversing with you, and who methodises each part of the dxsc‘?u‘rvs}:o :u:‘;:‘:

t)hmks that I am he whom he will shortly behold dead, and asks how he should
ury me.’
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thoughts and states that went before. The passing thought is a
résumé or a sum-total of all its predecessors, the inheritor of the
past and the growing point of the future. It takes up in itself the
previous moment, makes it its own and gives it up to the next
moment of experience.! It is the actua) self guite distinct from
the unchanging self outside of the succession altogether,
supposed by its relating activity to bring unity and connection
into a series of otherwise unrelated items. The self is con-
stituted by its experience. It is the unity of the conscious
experiences of a particular individual centre. It is not a simple
atomic unit but a complex living structure, a unity in multi-
plicity. Each self enjoys a kind of unity and continuity. The
states are not detached and the self is not apart from the
succession. It is the organised or consolidated umty of all
experience. All states occur as belonging to this unity, as
elements in a growing seli-integrating whole. The unity of self is
not a mechanical one. We can destroy a wall and retain the
bricks. We cannot destroy a self and retain thoughts and
emotions. The self is a different kind of unity where form and
content are closely united. The unity of the individual is of 2
functional rather than of a substantive character. Soul is the
name of the composite nature which one knows as oneself and
which functions as one person though it passes from Iife to hfe
or body to body. It is not an abstraction. The conscious self is
shaped by all one’s experiences; its individuality is the result of
the discipline of time.

Immortality has point only 1if it refers to the human person
and his capacity to attain it by consciously realising his unity
with the timeless or eternal self. If the world 1s rational, the
final outcome of the age-long organic process must be something
better and less ephemeral than man as we know him in ourselves
and others—doomed to death. If we are to save the rationahty
of the universe we must assume that the transition from 501!'
consciousness to God-consciousness 1s the aim of orgamic
evolution. When the Hindu thinkers, Plato, Aristotle and the

1 'Each pulse of cogmtine consciousness, each thought dics away and 3
replaced by another The other, among the things it knows, knows its ouR
predecessor, and finding it “warm” 10 the way we have described, greets it
saymg “‘Thou art mine, and past of the same sclf with me™.’ Pranciples of

Psychology {1590), Vel L p 339
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Neoplatonists affirm the reality of the Div‘mf: in man, they have
in mind the possibility of realising the divine quality through
the apparatus of mind and body. The presence of the l'Imversal
Spirit operates as the ideal to which the organism strives. The
simplicity of the human individual, the unity of the human soul
are not obvious. They are the ideals we strive for.

We have argued that the process of becoming is not unreal.
The human individual is not a false appearance. By means of
self-variation the Spirit manifests itself as the universe without
at the same time suffering any derogation from its original
status, The universe is essentially dynamic and the human
individual is the growing point of the future, the agent as well
as the offspring of the creative process. His personahty is
continuously enriched and changed by his experiences and there
is no break. The thread in the weaver’s loom is not cut; it
disappears from our vision. There is an ancient saying that death
is natural to embodied beings; it is life that is unnatural.?

The conditions which determine the individual unity are
organic since every soul known to us is an embodied soul. The
Jews, for example, never thought of the soul as distinct from
the body or of the body as the prison-house of the soul so far as
they escaped Greek influences. Their belief in personal im-
mortality was always belief in the resurrection of dead persons
as wholes. It was pot an immortality of bare souls. St Paunl

expresses the faith in which he had been bred thus ‘having hope
towards God which these also {my Jewish adversaries} them-
selves look for, that there shall be a Resurrection both of the
just and the unjust’.? A disembodied state of existence is not
admutted. St Paul raises the question ‘How are the dead
raised? With what manner of body do they come?’® Heaven
seems to be an organisation which does not undergo decay.
‘They shall hunger no more; neither thirst any more; neither
shall the sun light on them, nor any heat; for the Lamb which is
in the midst of the throne shall feed them and lead them into
living fountains of water; and God shall wipe away all tears
from their eyes.” ‘And there shall be no more death, neither

b marayam pyakytsh Sarirvadm vikrilr givanam wey ate budharh.

. Kavikulacalravartin.
Aets xxv, 15, 3 I Connthians xv,
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sortow nor crying, neither shall there be any more pain.’ It
seems to be a simple scheme where we will have life with its
goods and not its ills. Those who have tasted sorrow and seen
the shadow of death are told that these things will not be. This
view admits that every manifestation of life must have its own
fit embodiment, its appropriate means of expression. Tertullian
takes the extreme position that the soul is nothing if it is not
body. Justin considers the doctrine that the soul is taken to
heaven at the death of the body to be unchristian,

Rebirth

In this world body is the basis and starting point for the
development of life, mind and spirit. Bodiless beings are not
known. The assumption of body is called birth and it is essential
for the manifestation of the individual on the physical plane.
But it cannot be an isolated accident or sudden excursion into
physicality without any past or future. In an ordered world,
sudden embodiment of conscious life would be meaningless and
inconsequential. It would be a violation of the rhythm of
nature, an effect without cause, a fragmentary present without
a past, Life is a term in a series, a slow development. It cannot
be regarded as something which mysteriously appears at or
about birth and disappears equally mysteriously at or about
death. The individual is constantly changing in his mind as well
as in his body. There is, however, unity in so far aseach stateisa
present transformation representative of all those which are
past as it will be the producer of all future transformation
potentiaily involved in it. The development of a cohcrent mind
and character is the aim of self-conscious life and it is the
reality which the body in its structure and organisation exists to
actualise. Though based on the body, the charactenstic unity of
the self is spiritual, more complete and permanent than any
achieved by any individual being. The sclf of man is not a mere
effect of its body or a form of its actwity, though it requires the
body for its work in this world. It follows that the self exxstfd
before it began to animate the body of this life and will eaist
after it ccases to animate it. Death has no meaning except as @
process of life. Death is a condition, not a denial of hfc.
Disintegration of substance and change of form are constant
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processes of all living beings. One span of life ends to give place
to another. -

A single life, in many cases, is not enough iox_' achieving
perfection. If there are other lives they must be continuous wx.th
the present one. God's love being unlimited, the opportunities
not made use of in one life will be renewed in other lives till the
spint finds its fulfilment. .

If every soul is created at birth, why should it be created
sinful? Notable Christian thinkers like Paul, Augustine and
Calvin adopt the view of original sin. The soul must at least be
born without sin whatever it may make of itself later. It must be
born free though it may forge for itself chains later. Some are
born from birth deformed and tortured with disease or into
circumstances of extreme squalor and misery while others are
born into lives of health, ease and happiness. The souls are made
to assume bodies with their qualities, capacities and defects
made for them and for the use of which they are made respon-

sible, though they are fortuitously connected with them. We
are made helpless by what we are and are held accountable for
what we shall be, which is largely determined by what we are
originally. We start on an unequal level. It offends our logical
and ethical sense to assume that a Socrates and a sinner are
endowed with different constitutions to strive for eternal Iife,
and if the sinner fails it cannot be a matter for surprise. He
made the best of his bad equipment. If the inequalities are to be
traced to God, he cannot be freed from the accusations of
partiality and favouritism. Again, if every time a baby is born
a new soul is created, the universe will be capable of infinite
increase.

Though the nise of human souls may be a mystery of faith,
the best explanation we can think of is that the physical act
provides a body for a soul which awaits rebirth. The soul is not
something created at birth. Life here is an episode in a larger
life, involving a succession of alternate births and deaths.
Individual souls follow their course and their present fortunes
depend on the past in an organic and indissoluble manner.
Growth is the character of the soul. As a living organism, 1t is
modified by the life it chooses and the way it acts, The forms
and properties of matter, plants and animals do not come into
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existence all of a sudden. The abjects of nature develop from
stage to stage and, at every stage, nature takes up its past and
transforms it into the stuff of its new development. Human
nature is not an exception to this rule. It is logical to assume
that the soul has developed continuously from almost nothing
at the earlier limit of time like a ripple spreading out from
a centre. Each soul would appear to be coeval not only with the
universe but with time itself. It is this fact that binds him with
the physical and organic conditions of the world. From the first
the world is equally real with himself. The two, the individual
and the world, coexist and subsist together. The individual is
placed in an environment which he has chosen, his own natural
environment, that which answers to his character. Man is born
into the world which he has made.! The variety of the wotld is
born of karma.®

Survival of Death and Personal Imnioriality

When we think of a person, we think of his body and
character, thoughts and feelings which are connected with and
conditioned by the body. The belief that we will recognise our
friends in another world assumes that personal characteristics
are immortal but if by personality we mean the psychophysical
organism which was bom at a certain date and grew up for a
number of years and died at a certain date, it is difficult to say
which part of this organism, which is compacted of qualities,
physical and mental, inherited and acquired would be preserved,
when it is attached to another body or set down in another time
and place. Rebirth means that there is change in the physical
and even some mental characteristics. Disappearance of body
makes a difference to the subtle body as there are psychic
elements which have no function except in relation to the body-
The persistence of the results of experience is different from the
resuscitation of personality.

What is it that survives death, if it is not the body? When
Yajfiavalkya was asked, “When the speech of a dead person
enters into fire, the breath into air, the eye into the sun.‘thc
mind into the moon, the hearing into the quarters, the soul into
2. 27

1 fptam lokam puruso’bhydyale, Satapatha Brahmapas VI. z.
3k Tok tryam. Abkulh kota. IV.
)
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the ether . . . what then becomes of this person?’, he answered
‘verily one becomes good by good actions, bad by bad actions’.
The lessons learnt at any stage are carried over into the nex!:.
Manu says “The only friend who follows men even after death is
dharma; for everything else is lost at the same time when the
body perishes’,! Whatever our character and knowledge in the
flesh may be, we arrive with them in the next state.* They are
the all-commanding things that ultimately matter. Our rank 1
the scale of being depends on the powers which we exercise and
the objects which we contemplate. We become what we love and
care about. The knowledge we painfully acquire and the
character we develop are carried over to the next life. ‘Verily
man consists of purpose [krafu-maya] and according to the
completeness of his understanding when he departs this world,
thus he becomes after having passed away.’® He will find
himself in an environment simular to that to which he is
adjusted here, The scribes and the pharisees have their reward
for ambition and self-seeking and the craven soul in emptiness of
spint. We must accept our wages, high and noble or petty
and shameful, and cast ourselves afresh on the adventure of
life. Man grows and flounishes and when at the end of a single
lfe he dies, he leaves behind a seed from which 2 new plant
grows. Man is his own hetr, his own ancestor.

Life is not a mechanical recurrence but a significant process.
We cannot say that the wheel turns ceaselessly, creating souls
whose 1deal 15 to cease to exist. Even in the material world, we
have not got mere mechanical recurrence. Rebirth 1s not an
eternal recurrence leading nowhere but a movement from man
the anunal to man the divine, a unique beginning to a unique
end, from wild hfe in the jungle to a future Kingdom of God.
The soul 15 constantly performing the miracle of self-embodi-
ment which is a means for self-renewal, a growth into light.*

1 BU TT 2. 13 Manu VIIL 7 see alsa XI. 51-831

th’ Cp Revelationxav. 13 ‘They rest from their labours and their works follow
em *
* Satapatha Brahmaya X.6 3 1 Seealso CU T 14 1,

* Lessing asks “Why should not every mdmadual man h:
than once upon this world? Is thus hypothesis laughable me::];:;lz;z‘:en:: ‘;:
the oldest? . . . Why should 1 not come back as often as 1 am ble of
acquinng fresh knowledge, fresh expertness? ape

G
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The Law of Karma
There is one law for the whole universe for all existence is one
existence. There is, however, a persistent variety in existence.
The law of karmna tells us that as in the physical world, in the
mental and moral world also there is law. The world is an
ordered cosmos. What we sow we will reap. The law of karma
governs the growth of the human individual. Our acts determine
our character which in turn determines our acts. An individual
is full of desire.* Desire is said to be the agent of action, the
impeller of action.?
The law of karma emphasises the importance of conduct. Man

is continually shaping his destiny. The piling up of the past
goes on without interruption. Each thought, each action bas
definitive consequences. ‘What a man wuls he does; what he
does even so he becomes,’® ‘As a calf finds its mother among 2
thousand cows, so does the deed previously done follow after the
doer.”* We can never separate ourselves from our past.5 We may
completely recover from a disease, sincerely repent for a wrong

deed but we bear for ever the scar of these events. A well-known

verse in the Garuda Puraya tells us that the results of our deeds,

good or evil, must be experienced; those that are not experienced

do not fade away even in hundreds of millions of ages.* The

universe is ethically sound. Even as the world would be 2

logical contradiction without the reign of law, it would be a

moral chaos without the moral law. The law of karma is not a

blind necessity or a mechanical rule but simply the organic

nature of life where each successive phase grows inevitably from

1 kama-mayah purusah. BU III 9 11,

2 hamab karti kamop karaysia. 1 BU.IV 45
8 yathd dhenu-sakasresu valso vindals malaram
tathd pi Ry karma karids igacch M.B

$int1 panva 15 56:

# Cp Colendge ‘It may be more possible for heaven and carth to pass aw‘d)t
than that a single act, a sugle thought should be loosened or lost from tha!
Living chain of causes with all the nks of which the free wull, our oaly absolute
self, 13 ve and cop And this, 5 13 that dread boOl:d 5
Judgment in the mystenious hicroglyphics of which ex ery 1dle word 1s record 'dl
Biographia Lilerania, Vol L. 2nd edition, p. 119 Marcus Aurelius says o
whatever colour are the thoughts jou think oftea, to that colour does ¥O
mind grow, for the soul 1s dyed by its thoughts.* Meditations ¥V 16

& aradyam cva bhokiavyam Aptam karma Subhdiubham
wabhuktam Astyate karma kalpa kots-datasr aps
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what has gone before. The law of kazma intensifies our sense of
the tremendous significance of every decision we make for the
right or the wrong. Every choice has an influence on our whole
moral being not merely for this life but for ever.

Karma and Freedom

If we reduce the spiritual to the animal, free self-determination
will be replaced by rigid coercion. The roots of our existence lie
in the transcendent sphere. All the time our existence where
law or karma prevails points and strives beyond itself. If man
were a mere object of study in physiology, if he were a mere
mind described by psychology, his conduct would be governed
by the law of necessity. But man is not just a natural and
historical product. He is aware of himself as a free being, He is
not altogether self-made. He exists by virtue of something other
than himself, something transcendent to his existence. There is
in us the Eternal different from the limited chain of causes and
effects in the phenomenal world. An objective account of human
consciousness is not the whole truth about man. Man is aware of
himself not only as an object in the world but as an individual
subject, the active source of what he is and does, From this
point of view the Transcendence speaks to us from our innermost
depths, through our freedom. We must acknowledge the
material needs of our existence, otherwise we are not alive; we

must admit our relation to the Supreme, otherwise we are not
true.

Evil is not disobedience. It is corruption, moral obliquity by
which we abuse our creative powers. When the soul of man
tealises that it is one with the power of Self-existence which
manifests the universe, it ceases to be bound by karma. Mind,
life and body become its apparatus. In man is the seed of all
creation. Man is one with the Supreme in his innermost being
and the spirit in him is superior to his karma but when he
mistakes himself for the ego his will is not altogether free. The
individual will and personality are bound by many things
physical and vital: heredity, past creation of our mental nature
and environmental forces, but the soul is greater than its
present form.

Karma refers to the limiting force of our equipment and
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environment; freedom refers to human plasticity, the variety of
possible development opening before a man endowed with a
definite character. Spirit is the negation of all inertia. From the
point of view of Spirit, there are no good habits and bad habits.
All habits are bad. With every habit we form, man’s original
freedom congeals into bondage. All fixation is a victory of
routine over initiative, of inertia over freedom.

Human freedom has to reckon with the necessary law
according to which character as modified up to date tends to
express itself. If we do not exercise our creative choice, what
has been done will rule completely what shall be done. What we
have done is past and unalterable. It has entered into us and
become a part of us. Character is destiny.! If the present state of
man is the product of a long past, he can change what he has
made. His past which he has built for himself and his present
environment may offer obstacles to him but they will all yield
in the end to the will in him in proportion to its sincerity and
insistence. Life is a constant self-creation.

Karma and Predestination

The law of karma has nothing in common with the popular
teaching that rewards and punishments are dependent on the
arbitrary will of God. If God predestines us for weal or woe
regardless of what we do, it is no use bothering about what we
do. Karma is not predestination Augustine’s teaching that only
a small fraction of humanity, the elect, are destined to bliss
while the many are ‘reprobate’, predetermined to everlasting
damnation, is contradicted by the law of karma which affirms
that by doing what is in our power we can dispose the mind. to
the love of the Eternal and attain salvation. Man's instinctive

1 Cp. ‘Destiny 15 nothing but what 1nevitably happens as the good or bad
sesults of our efforts already put forth *
siddhasya paurusencha phalasya phala-$dlind Yogavasistha
subhdsubhdrtha-sampatisy dana-Sabdena kathyale, Yogaraiistha. 1. 9. 4
Destiny 15 the resnlt of our past efforts, praklanam paurusam Il 6. 4. Lvenas
one endeavours, 50 one achieves. The present can overcome the past (i1 5. 12}
3athia yathi prayainah sydd bhaved ddu phalam tathd
s paurugam cvasty dastam astu faderaca 116 2. od
The fools who bekieve that everything 1s 1n the hands of destiny are rFusnec.
dateatiam s le 3.2 hatds e kubuddhay ah IL. 5 29. The Rimdyans ashs us
1o overcome fate by human efforts dascam purusakirena nirartaybum arhass.
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sense of justice is bewildered by the bland relegation of a large
part of humanity to everlasting torment. If the law of karma is
the will of the highest wisdom and God is the sovereign who
works the law, then our future may be regarded indifferently as
either the fulfilment of the law or a gift of God. If we are
rationally-minded we say that the future life is a natural and
necessary consequence of the first; if we are theistically-minded,
that it 15 due to the intervention of God who rewards the
righteous and punishes the wicked in the manner of an earthly
sovereign, If his will is not arbitrary or capricious but wholly
reasonable and nght, its operations are rational and necessary.
God has so ordered the world that if a man lives rightly
he will achieve salvation but there is no grace, no free gift
of God to enable him to do so. God, of course, is the only
source and guarantee. God seeks to draw us, to persuade
us but we can resist him. When we resist him, we find
ourselves up against punishment. This principle is worked
into the moral structure of things. It makes evil in the long
run self-defeating.

God is the universal background providing for the multiple
manifestation, the actualisation of the different possibilities.
§. argues that even as rain helps the growth of the different
seeds into their own respective plants, so does God serve as the
universal concomitant or the unvarying condition in the
creation of human beings, while each one’s karma determines
what he grows into.! For him the rise of the world is due to
moral necessity. The accumulated karma of the past requires

expiation. The need for moral consummation and continuity
brings the world into being.

The Law of Karma and Prayer

1f karia determines our future, has prayer any use? Can God
forgive in answer to prayer? R. says: “That man who acts with
ihe determination to be wholly on the side of the Supreme
Person, the Lord blesses by himself creating in him a taste for
such actions only as are a means to attaining him and are
extremely good. But he punishes the man who acts with the
determination to be wholly against him by creating in him a

1B IL 1. 34,
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taste for such actions as stand in the way of attaining him and
lead him downward.’?

Ethical Value of the Law of Karma

To those discouraged by life’s disabilities, the doctrine of
karma teaches patience and persistent endeavour. When we
see the long procession of men either deformed in body or
warped in mind, with faint hearts and weak wills, we should not
judge them harshly. When man is set alone against the vast
background of his destiny, when he finds that he cannot defy
his fate and unfaltering despair overtakes him, belief in karma
steadies his nature. For most of us it may appear that we are
playing a part that we have not chosen, in a play which does not
interest us. Life to such may seem a dull proceeding and they
may pass through it with a certain listlessness. The principle of
karma tells us that we earned this particular life, indeed we chose
it. Our lives are self-begotten and self-born. If what we are is due
to what we did, we will be even as we now do. It is open to us to
remake our life even as we will have it. The future is not a
finished product like the past.

E. SOME OBJECTIONS TO THE HYPOTHESIS OF
REBIRTH

Lack of Memory

There is reason for the old belief that between each fresh Ife,
the soul or the ego of the individual drinks of the waters of
Lethe. In other words memory of the past is obliterated by the
transition from life on another plane to hfe on earth. The
Bhagavata Purdna says that death is absolute forgetfulness.*
If we do not know that we enjoy or suffer in this life on account
of our deeds in a previous life, we cannot be said to profit by
experience. If we do not know why we suffer, our suffering 5
not a safeguard against the repetition of our evil deeds.? Swmnce

1 RB.IL 3 4 2 mptyur atyants vsmeiide
# Profcssor Pringle Pattison, quoting Leibnuz, wntes “What good, Sif, wo- ”

1t do you to become king af Chuna on condition that you forget what you hav

been? Would 1t not be the same as if God, at the momeat be destroyed yod

were to create a king of Chuna.* Idea of Immostality, p 125
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there is complete discontinuity of consciocusness between one
Ife and the next, the reward or punishment cannot in.any
intelligible sense be experienced by him who has deserved it. If
one who has abused his intellectual giits is reborn as an idiot,
how does it help? Our present lives may be continuous with past
lives but it does not make any difference so long as we do not
remember the fact.

We have no clear ideas about the mechanism of memory,
how it inheres and is perpetuated in this life. We do not know
how precisely experiences are stored in the organism and by
what means they are revived. Psychical dispositions are for
James Ward the basis of memory when the cerebral states are
shattered. William James makes memory ‘a physiological
quality given once for all with its organisations which we can
never hope to change’. G. F. Stout speaks of psychophysical
dispositions. Bergson holds that memories are indestructible
psychical entities and as immaterial they have no particular
location in space. These memories hang together in associated
systems, In Matter and Memory Bergson suggests that the true
function of the brain is not to enable us to remember things but
to forget them. But for this eliminating power of the bramn,
crowds of recollections which are irrelevant to the purpose in
hand would overtake us, making it difficult for us to deal with
immediate issues. The brain acts as a kind of sieve allowing only
those memones to pass which have relevance to the present
situation. Bergson assumes that our experience as it develops
itself leaves behind an integral record, complete to the minutest
details. When a new situation confronts us and the need for
constructive action arises, memory images from the past attach

themselves to the present perception, interpreting it. The
memorics are the acted past and the present consciousness may
be active m selecting but the memories themselves are acted,
not active. In Freud's view the constituents of the soul are not
past actions but present active wishes repressed and more or
less actively controlled but producing conflict in their struggle
to nse to consciousness and reach fulfilment. Memories are, for
him, not pictures hung up in the halls of the mind but active
vibrant centres. The unconscious memories keep the un-
conscious past of our mind alive and occasionally by pressing
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through the boundary that separates the unconscious from the
conscious, bring back wvaried associations into conscious
memory.

In any experience we have two elements. Suppose we cut our
finger we have (i) the series of events that produce the pain: the
misadventure in handling the knife, the cut, the bleeding, (ii) the
sense of pain. The first is in the background while the second
holds the centre, Gradually even the second recedes into the
background leaving behind not a direct memory as an event but
an indirect memory or a tendency to be careful in the handling
of knives. If the tendencies persist, it does not matter if the
memories lapse. The trained musician plays with a mind free
from all recollection of the details of the past labour of learning
notes. His fingers remember them and his subconscious mind
stores the experience. Reflective knowledge results in an
instinctive endowment. Wisdom does not consist in vast stores
of knowledge but in the ability to profit by experience. Though
we may not have conscious memory there is a persistence of
dispositions and tendencies. Though at death we may lose the
memory of the detailed knowledge and the skill and the habits,
still we start our next life in consequence of having possessed
these with more efficient dispositions and a greater power to
reacquire the detailed knowledge and insight.?

Active memory does not seem to be essential for personal
identity. Forgetting may perhaps be essential for making 2
fresh start. Providence has been more beneficent in bestowing
on us the gift of forgetting. We do not deny our existence as
an infant or an embryo simply because we do not remember
them. Much passes into oblivion even in this life, We cannot
identify the infant with the grown-up man if memory of the
carlier stage is regarded as essential. Individuality does not
depend on memory. Simply because we forget the experiences
of our infancy, we do not believe that it is not we who had
them. The unconscious processes do not form a part of the
conscious ego but belong to the totahity of the individual
Simply because the ego is not conscious of them we cannot deny
their existence for they reveal themselves in and determine the

2 Sce McTaggart Some Dogmas of Religron (31500), pp 327-37 The Naturs of
Exstence, Vol. 1T (1927), pp. 385-96
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individual's bebaviour. If, without a memory of our previous
Dhfe, we still think that the present life has positive value,
absence of memory of previous lives need not be taken as a fatal
objection. The hypothesis of rebirth admits that there is a
breach of consciousness and yet affirms continuity of self. While
memory fades, the modifications remain, the attitude of mind,
the habit of judgment, the dispositions of character survive in
the new indwiduality and form its basis.

1t is also held that the illumined by the development of
psychuc powers are able to recollect their past births.! Individual
cases of memory of past lives are reported.

Inegualitres may be due to Heredity

Simply because we are ignorant of the cause of the inequality
of human circumstance, we need not postulate previous
existences. Inequality 15 a law of nature which we find in plants
and animals also, It is not uncaused, however. The differences in
natural endowment can all be traced to heredity. Pre-existence
need not be assumed. The nature of any organism is largely
determined by that of its biological ancestors. Heredity
expresses the large resemblance between parents and children.

Heredity means the transmission of physical form and
biological charactenstics from a previous life. A lion generates
a lon, not a horse or a tiger. Things transmitted are not only
Pphysical and biological but psychical also, mental powers and
tendencies. If we hold that man’s whole nature is denived
from his physical birth, that the body and mind of the indi-
vidual are only a continuation of the body and mind of his
ancestors, then the individual has no past being independent of
his ancestors, or future independent of his descendants. He
prolongs himself in his progeny and there is no rebirth for hum.
No continued stream of individuality survives the death of the

? Yoga Salra 1L, 30, Upaskira on Vausemka Swulra V. 2 18, VI 2. 16.
Compare alse the romantic story of Apollonus of Tyana and the later legendary
kives of Pythagoras See the BG 1V 5

"l'he Buddha, to Advaghosa, b his past births

in recollection all former births passed before his eyes Born 1n such a
Place, of such a pame, and downwards to his present birth, so through

Lundreds, thousands, myniads, all s births and deaths M
¢arita Samuel Beals ET. caths he haew” Buddhe:

G*
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body. If the parents literally make the child, then we do not
require either a prior life or divine agency.

If we posit an element in us which cannot be accounted for
by the principle of heredity, a psychic power behind the veil of
material process, then it presupposes a past and admits a future
evolution other than that of the race mind and physical
necessity. Human life manifests itself in a body but is not the
product of the body. Its characteristics are determined jointly
by those which the self had when it began to animate the
organism and by the nature of the organism which it animates.
The problem is, how does a certain self become associated with
a certain organism when the latter is the product of purely
biological causation? The theist argues that God creates a
suitable mind whenever an organism is conceived and unites
the two. In other words, every birth is a miracle. It is more
plausible to think that a pre-existent self becomes associated
with a certain organism at the moment when the latter is
conceived. In nature this kind of adaptive affinity occurs
frequently, in chemical affinity, in the selective affinity of

spermatozoa for ova of the same species. Minds and organisms
attract each other in the same way. The reincarnating ego 13
attracted to parents from whom it can inherit a particular set of
qualities. The psyche appropriates the body necessary for its
realisation. The natural body derived from the parents
according to the laws of heredity is taken over by the soul.
There are differences also among children of same parents
brought up under same conditions and these cannot be
accounted for exclusively by heredity. A

While the physical heredity (i.e. bodily characteristics) 35
derived from the parents, social heredity is derived from the
family, race, nation and religion; there is psychological heredity
which is not derived from the parents or the society. This
controls physical and social heredity.

Human and Animal Life

It is argued that the hypothesis of rebirth overlooks the
fundamental distinction betw cen human and animal hfe. There
are passages in Hindu texts which declare that persistint
1l1-doing will cause human souls to be born in animal bodies. Such
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a view prevailed in the West among the philosophers of the
later Platonic school.! It is the product of a number of varying
tendencies, (i) The view that animals have souls is held by many
primutive tribes and when they were accepted in the Hindu fold,
their view affected the eschatological speculations of the
Hindus, (n) An obscure sense of the unity of all creation and
that the souls of all living things are of like nature helped to
foster 1t. There is something which binds us to all the children
of the earth. All forms of life are ultimately identical. (1ii) As the
hypothesis of rebirth in animal bodies tended to increase the
respect for animal life, those who were sympathetically inclined
towards it did not discountenance this doctrine. When one
considers the wanton destruction and needless suffering we have
inflicted on the animal creation, a doctrine which fosters a
disinterested love of animals is not to be discouraged. Our
general idea is that animals exist to provide food and clothes for
men and women, To see and delight in an animal for its own
sake involves a high development of charity and selfiessness.

These different tendencies found expression in this extrava-
gance of the rebirth hypothesis.

While we must be earnest with the idea of development, we
must not pull down the higher or exalt the lower. While we must
recognise the identity of principle in the whole universe, we
must not abolish the wealth of varieties and stages of progress in
which the single principle has found realisation. We must admit
our kinship with the Iower animals? but the difference is also
fundamental. Release from rebirth is dependent on knowledge

1 The poem Kath of Emp speaks of the fall of the soul
and the ways by which 1t may attan the punty which 1s necessary, 1f 1t 13 to
etumn (o uts pravdive state of blessedness. In the process, 1t 1w saud, 1t Tmay go
through all Junds of mortal shapes ncluding these of men, animals and plants.
In the course of lus Punfications, Empedocles states ‘I have already been
2 youth and a maud, a bush, a bird and a dumb fish of the sea.' Guthne:
Orpheus and Greek Religion (1035}, P 175,

t Cp Bradley: ‘The frank fa leaves us still
the rulers of our poor relations, but breaks down the barrier which encourages
our cruelty, our disregard for thesr musenes and contempt for their love. And
when this moral prejudice 13 gone, our intellectual prejucice wall not long
survive Vee shall not study the lower animals with the view to make out a case
or a clam, but for the pleasure of finding our own souls again m a different
form, and for the sake, I may add, of understanding better our own develop-
ment * Principles of Logic, Vol. 11, p. 514.
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and conduct of which only human beings are capable and, if
once we enter animal life, they become impossible, How can a
soul which has once sunk down to an animal life become ethi-
cally deserving? When it is said that the human soul suffers the
indignity of animal life, the suggestion is figurative, not literal.
It means that it is reborn to an irrational existence comparable
to animal bife, and not that it is actually attached to the body of
an animal! Those who so vehemently protest against the
rebirth of human souls in animal bodies on the ground that it is
incompatible with the organic relation between soul and body
must admit that this very organic conception requires us to
assume that souls will acquire bodies similar to those which
they have abandoned at death.

The Mechanism of Rebirih

In regard to the nwodus operandi of rebirth, different views
are held. McTaggart argues that ‘souls somehow steer their way
back to a switable rebirth’. *Each person enters into connection
with the body that 1t is most fitted to be connected with.’ As
there can be no continuity of life without continuity of organism,
a subtle body which carries the impress of its past tendencies® is
assumed. The gross body (sthiila 4arirva) is supported by the
physical hife-force which courses through the whole nervous
system and which distimguishes our bodily action from that of
an inert mechamcal being. It is only the outer instrument.
When it disappears the soul is not formless. An individual
existence 1s always conditioned by an organic substratum.

tDr C B Tylor wntes ‘So it may scem that the origmal dea of trans-

g was the straightforward and ble one of human souls beisg
reborn 10 new human bodies . The beast 1s the very incamation of famibiar
qualities of man, and such names as hion, bear, fox, owl, parrot, viper, wort,
when we apply them as epithets to men, condense 1ato a word some ]:ndm\g
fcature of human hfe’ Primifive Culfure (London, 1891}, u 17 Dr L. 4):’
Waddell wntes ‘The pig symbolises the ignorance of stupidity, the 50;{
2mmal desire or lust, and the snakc anger ' Gazetlcer of Sikhum, ed by H.H
BT tegehan Cosmat 1

2 Studies on Hegelian Cosmology, pp. 4511

3 What dcp:\mgfmm the body at death 1s manas (mund), the fise fcnstzn‘:,’
knowledge and the five of action, the five subtle clements, Wfe (priva) o6,
ment (puyyo) and dement (pipa). C.U. V. 3 3, V.g 1 BU l‘:’. 4 '2-5 wILS.
VL. 2. 4 and 15, Mastrs U. VL 10, BG. XV. 7 and 8, Manu X1 16-17;

1 1 1-7.
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Human life is always attached to some vehicle and we need not
assume that the forms of matter with which we are familiar are
the only forms that exist in the universe. When the gross body
drops, the soul is accompanied by the subtle body, transparent
and invisible though material. It is the basis for consciousness
and memory, We cannot localise subtle bodies which survive
physical death. The subtle body is the reflex image of our
personality in all its phases. The linga-sarira is the carrier of
karma and assumes a body which, though different from the
present one, is not altogether discontinuous with it. It is
sometimes said that when the self leaves the body, it leaves with
viziiana which S, equates with determinate consciousness due to
vasana and vidya, karma and piirvajiana. S. admits that the
individual, when he passes from one body to another, possesses
primary praya, senses, and manas, also avidyd, karma and
previous experience. The jiva carries with it the subtle elements
forming the basis of the body.! In the story of Savitrj, it is said
that Yama extracted from the gross body of Satyavan the self
which is of the size of a thumb.? The subtle body 15 said to have
form. At the point of death, as the servants of a king gather

tound him when he starts on a voyage, so all the vital functions

and faculties of an individual gather around the living soul,

when it is about to withdraw from its bodily form.? The dtman

or the Universal Self which is present as saksin throughout

successive experiences is a mere spectator.

History of the Doctrine

Belief in rebirth is widespread in the East and is not unknown
in the West. Pythagoras and Plato suggested this theory as an
explanation for the inequalities of life. Plato in the famous myth
of Er towards the end of his Republic shows the disciplinary
value of suffering. Virgil, the Mystery religions, the Neo-
platonists supported the theory of rebirth. Plotinus says: ‘Such
things as bappen to the good without justice, as punishments,

1 dehad Bhatas ik I

ktak. BS. IIL 1. 1,

p
t ;ng;;[ha matram purugam midcakarss yamo baldt. M B. Vanaparva
20 6. 1

! BU. IV. 3 28 The process of death and rebirth according to Tibetan
Buddhism s grven 1 The Tibeton Book of the Dead, ed. by W. Y. Evans-
Wentz, third edition {1957).
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or poverty, or disease, may be said to take place through
offences committed in a former life.’?

Caesar reports that the Druids had a belief that ‘the soul does
not perish, but after death passes from one body to another’.
The Cathari taught that the wicked would be reborn in the
bodies of animals. Recent anthropological investigations reveal
that many African peoples hold the belief in rebirth. Josephus
tells us that ‘pure and obedient souls obtain a most holy place
in Heaven from whence in the revolution of the ages they are
sent again into pure bodies.’* The general Jewish belief, however,
is a resurrection to bodily life on earth. The case of the man
born blind is used to suggest belief in pre-existence. If he is not
born blind as the result of his own sin it should be due to his
conduct in a previous life. Among Christian thinkers Origen
believed in the pre-existence of the soul though he held that
after death the soul passed into a resurrection body. Jerome
believed in pre-existence. Augustine did not deny it, and there
was hesitation about the doctrine till the time of Gregory the
Great. The Second Council of Constantinople in A.p. 553 issued
a pronunciamiento: “Whoever shall support the mythical
doctrine of the pre-existence of the soul and the consequent
wonderful opinion of its return, let him be anathema.’ There-
after belief in rebirth became a heretical doctrine.

In recent times owing to the spread of the knowledge of the
teachings of Eastern religions a few Western thinkers bave been
attracted to this hypothesis. Schopenhauer admits the useful-
ness of this doctrine.® Sir William Jones, in his letter to Earl
Spencer dated September 4, 1787, wrote: ‘I am no Hindu; but
I hold the doctrine of the Hindus concerning a future state to be
incomparably more rational, more pious, and more likely to
deter men from vice, than the horrid opinions inculcated by
Christians on punishments without end.” For McTaggart, the

1 T. Taylor The Sclect Works of Plotinus (1984}, p 229

* Anhguties XVIII 1.3
s Cp. Wordsworth ‘Qur burth 18 but a slecp and a forgetting *
Rosctti ‘I bave been here before.
But where or bow I canoot tell *

4 Sce Arberry Jdssalie fones (1946), p. 37 ©

Cp G.lowes Diclanson *1f we are to hald, as we must, I believe, Huwe .u‘e i
be optamists, that thers1s some definite goal to be reached by all indn’aduu‘h‘
a temporal process, thea tho notion of a scrics of successive exitoneed,
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universe is not a person but a society of persons, eternal and
perfect, each of whom is in love with one or more of the othe{s.
Moreover, it is probable that each human mind, as it really is,
is identical with one of these persons. Each one of us is, there-
fore, eternal in reality and this eternity probably appears sub
specie emporis as persistence throughout the whole of past and
future time. This existence is split up into a sequence of many
successive lives each beginning with a birth and ending with a
death. Belief in rebirth seems to be the Jeast unsatisfactory of
the views held about the future of the human being after death.

F. LIFE ETERNAL
Union with Brahman

Release is life in spintual consciousness; rebirth is life in
becoming. Eternal life is a new life into which we are born by a
direct contact with the Divine. It is not a prolongation of the
natural ife into an indefinitely extended future. Eternity 1s not
endless continuity.

As we have seen any attempt to descnbe spiritual experience
in human language involves the clothing of the truth in imagery
borrowed from the thought-forms of time. Even as the Supreme
Reality is envisaged in the four forms of the Absolute Brakman,
Personal I'évara, the world-soul and the world, the liberated has
the feeling of oneness with Brahman, communion with [svara
and co-operation with the world-soul for the betterment of the
world. $. says that the highest goal of life is the realisation of
Brahman.! Since the Absolute is indescribable the state of
union with the Absolute is also indescribable.? The self realises
its t-ue nature and its difference from the empirical order. It is
course of which all are gradually punfied and made fit for the heaven they are
ultimately to attain, would seem to be the one least open to objection. It 1s also,
I think, the one whuch 1s gradually populansing itself among those, who,
without being stud of el an 1nterest in 1ts probly
and are not satisfied with the Chnistian solution.”

3 brakmavagatir by purusirthah. $B. L 1. 1.

* Cp Sutta Nipata. *He who (lile the sun) has gone to rest 1s comparable to

nothing whatscever. The notions through which hus reality can be expressed

are simply not to be {ound. Allsdeas are notlung as beanng upon him, hence all
modes of speech are, with respect to him, unavaiing * 5, 7. 8.
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an individual realisation of the Supreme by the individual soul.
This is not thinking but seeing, a change of being.! According to
S., this realisation is a modification of the internal organ
generated in the mind aided by the impressions produced by
hearing, reflection, etc. This, while destroying the ignorance
leading to the apprehension of the world as real, roots itself out
as well, not being distinct from the universe.?

S. makes out that the attainment of moksa is not the
destruction of the world but only the displacement of a false
view of the world.® The world has Brakhman for its true nature
and not vice versa. The cognition of Brakman is effected by the
dissolution of the view of the reality of names and forms.
Otherwise the first released person would have destroyed the
world once for all so that at present the whole world would be
empty, earth and all other substances having been finally

annihilated.*

The life of union with Bralman is described in different ways.
It is said that nothing remains of the individual whether as to
name or likeness (ndma-ritpa)® but only the Universal Reality.
He becomes the Self that seems to have been determined or

Y na brakmagRdng m¥lram sEmsirok il R aps tu saksithara
paryantam Bhamatil 1 4,seecalsol 1 1.
2 brah aRsatRa; antahki vriti-bhedap  $ravana-mananddi-jansta-
ks " g sacankhila-prapai hendra~jala-sihsitha
7l el Fhnd apr prapancatidniesad ilayals N
3 peah bhdvo ks prap na prap bha brakma, lena namas
rupa-prapaiica-pravilapanena brahma-tattvarabodko bhatats. B
& ckena cadimukiena ppthivyads-pravilayap krla stidantm pyihivyddidanyam
jagad abhavssyst. $B 111 2 21
* For a Buddhist version see Angutlara Nikaya IV 1 8
*Just as the flowing streams that move towards the sea, on reaching it. N’?
coming home, their name and shape are broken down and one speaks only ©
the sea, even 5o of this witness the sixteen parts that mov e towards the Persof,
when they reach the Person are coming home, their name and shape ar¢
broken down and one speahs only of the Person  As the drop becomes t‘he oceat,
so the soul is deified, losing her name and work, but not her essence Eckbart
Pfeiffer's Edition, p 314 P
Cp Ruysbroek °All men who are exalted above their creaturchness 1oto
contemplatise hie are with this Divine glory—ca, are that glory, and lhf)";:
and feel and find 1n themsely cs by means of this Divine bight that they ase u a
same ground as to their d nature Wher plative :1“21
should nise above reason and distinction and gaze perpetually by the "
their inborn Light, and so they become transformed, and one wlls the MB‘;
Light by means of which they sce and which they are’ Quoted by Ie§
Christsan Mysticasm, p 189
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particularised but isin fact impartible. Any kind of embodiment
or individuality is regarded as a descent from the truth of being,
a bondage to ignorance and desire, a self-forgetfulness of spirit.
Freedom is absolute identification of the finite with the Infinite.
B.U. describes the state of liberation thus: ‘As a man when 1n
the embrace of his beloved wife, knows nothing without or
within, so the person when in the embrace of the Intelligent
Self knows nothing without or within. That, venly, is his form
in which his desire is fulfilled, in which the Self is is desire, in
which he is without desire, free from any sorrow.'! According to
the Prasna U. the freed individuals lose their specific individu-
alities when they merge themselves in the Supreme Self, even
as rivers that flow into the sea lose their names and forms in it.
‘As on the destruction of the jar, etc., the ether enclosed in the
Jar, etc., merges in the dkasa [the vast expanse of ether], even
so the individuals merge in the Universal Spirit.’2

Communion with the Divine ISvara

The released soul retains its distinct individuality and
becomes a mover at will, k@ma-carin, whose will indeed is no

IV 3 21,

? Gaudapida on Kartkd on Ma U.III 40.

Messter Echhart says '1f therefore I am changed into God and He makes me
one with Himself, then, by the iving God, there 1s no distinction between us
«++ Some people 1magine that they are gomng to see God, that they are going to
see God as1f He were standing yonder, and they here, but 1t 1s not to be so
Godand I we are one By knowing God I take Him to myself By loving God,
I penetrate Hum * Meister Eckhart, ET by R B Blakney (1941), pp 181—2

St Cathenne of Genoa cried ‘My one 1s God, nor do I recogmse any other
one except my God himself *

St John of the Cross likened the soul 1 search of God to a log of wood which
18 consumed by fire 10 which the fire only 1s operative *The soul thatisin a
state of transformation of love may be said to be, 1n its ordinary habit, hke
to the log of wood that 1s continually assailed by the fire, and the acts of this
soul are the flame that anses from the fire of love the more intense 15 the fire
of nnuon, the more vehemently does 1ts flame 1ssue forth In the which flame
the acts of the will are umted and nse upward, bemng carned away and
absorbed n the flame of the Holy Spint, even as the angel rose upward to
God 1n the flame of the sacnifice of Manue. In this state, therefore, the soul
can perform no acts, but 1t 1s the Holy Spint that moves 1t to perform them,
“wherefore all 1ts acts are Divine, since 1t 15 impelled and moved to them by

God Hence it seems to the soul that whensoever thus flame breaks forth,
causing 1t to love with the Divine temper and sweetness, 1t 15 granting 1t

eternal life, since 1t s215es 1t to the operation of God 1n God * The Livang Flame
of Love, tr by E Allison Peers (1953), pp 18-19 ¢
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longer his own. M.U. says that he attains divine likeness.! For
R,, the distinction between the individual souland the Universal
Self is real and so the two can never become one. Eternal life is
love of God. It is essentially restful because the soul rests in God
who is sufficient in himself and good unconditionally. Its only
desire is to make its love more and more intense and absorbing.
There isnot with R. any question of theidentity of the individual
soul with God for such an absorption is not permissible in his
philosophy. Love depends on a relation between two persons.
The released soul has all the exalted gualities of the Divine
except a few special prerogatives such as those of creatorship,
etc.

For Madhva life eternal is life in the presence of the Deity.
For um difference is fundamental and obtains even in the state
of release.

For S., liberation is identification with the Self, sa-almaka;
for R. it is direct contact with the Supreme, sa-yujyata; for
Madhva it is proximity to the Supreme, sa-lokata.

The author of the B.S. denies to the released souls the right to
participate in the cosmic functions of the Lord. Badardyana
gives us the views of Jaimini and Audulomi. Jaimini holds that
the individual in the state of release becomes invested with the
highest attributes of fsvara or the Personal God.z Release is
regarded as the attainment of an unconditioned state where all
traces of the mamfested world disappear (prapasicopasama).
Audulomi maintains that the released soul attains the state of
pure consciousness. The state of absolute release is oneness
of the individual self with the Super-personal Absolute which
is the substratum of the world of experience. The unreleased
souls look upon it as one of identity with Godhead. All
these views are characterised by the negative condition of
freedom from rebirth. The state of liberation is one of
freedom from the limitative conditions of individual human
existence. It is freedom from subjection to time, from
birth and death which are marks of time. ‘Death, thou

die.’
shz;}ltl views agree that eternal life is an absolute fulfilment of

what we are, the final affirmation of our progressive self-finding.
LIV, 4 5
TIIL 1 3.
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The Self shines forth in its purity.! The Bhdgavata describes
the state of release as the attainment of the individual’s natural
state by relinquishing its imposed state,? The knowledge of QOd
which is equivalent to the direct realisation of Ultimate Reality
is the highest human good (parama-purusirtha). The self as part
(ariéa) attains the whole (as$in). It is brought into personal
contact with the Personal God. It is not a question of attaining
sameness or identity but attaining similarity. The views affirm
the timelessness of our inmost being, an indestructibility
without continuance in time, but in the cosmic process,
individuation is the method. Until the cosmic process is
consummated, the individual centres will continue.

Appaya Diksita in his Siddhania-lefa-samgraha writes:
‘Liberation being the manifestation of our nature and nothing
adventitious, cannot be denied to or withheld from anyone.
Universal liberation is more than a possibility; it is a logical
necessity. Different souls will require a long or short period of
time in proportion to their capacity to get rid of avidya but its
final removal is certain. So long as there is a single unrealised
soul, smdyd is not completely destroyed and there can be no
absolute realisation for any other soul, however advanced it may
be in the path of perfection.’

. Appaya Diksita says that as long as the created world lasts,
1e, as long as hberation of all does not happen, the Supreme
Brahman has the form of fsrara® So from the empirical
viewpoint, the fruit of knowledge turns out to be of the form of
the attainment of the nature of Paramesvara characterised by
the possession of desires which come true and so on. The
lordship manifested in those who have intuited Brahman may be
said to be of the nature similar to Brahman because of the text
‘the stainless one attains absolute equality with the Supreme’.$

! svena yiipena abhmspadyate. CU atma-starupa-labha or attaimng one’s
own form 15 becoming ke the Divine for Nimbirka See Vedanfa Ppariyala-
saurabka IV § 1-2.

2 mubter hitvanyathd ripam, svardpena vyavasthilsh.

tad cva myrvisesam brakma yavat sarva mukls sagunetvarbhavam api
Bisthala b wyavakara-drstyd  salya-hai ads gupaka p
palti-rapam aps bhavats tat phalam. Swadvarta-nirpaya 1L, 235 1

¢ U.III 1.3 brekma saksatharavatam yad ar$varyam dvsrbhavats tad brahma-

samya-rapam sty vakiavyam. mrailjanah paramam s@myam uparly. Ssvadvaria-
nirgaya.

adyava-
bhiva
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Life eternal is not a denial of becoming but a victory over it.
The saved souls devote their energies to the spiritualisation of
the world, to raising it to its highest levels. They are engaged in
the development of the human type into the spiritual. To be
free is to live in the integral power of spirit, which does not
consist in the repose of a featureless existence indifferent to
activity but in the simultaneous possession of a transcendent
reality and cosmic activity and existence without which the
cosmos will cease to exist. We are in bondage so long as the
individual is confined to his superficial mind, ignorant of the
spirit in him which is always free master of its world, its
manifestation. In Yajiia-variha-bhagavadgita 4z, it is said that
to the ignorant the world is full of sorrow, to the awakened it is
full of bliss even as the world is dark to the blind and is bright
to the seeing.?

Release (mukti) consists not in the shaking off of all bodily
life or cosmic existence but in a recovery by the individual
conscious being of its spiritual freedom. The spirit in us is the
Divine enjoying the possible relations of his oneness in the
multiplicity of souls, Individual existence in life is not a thing
absolutely apart; it is part of the divine self-manifestation in
the universe. The enlightened soul is one with the Divine in
himself as well as the Divine in all. An exclusive emphasis on
one side of the truth is misleading. The soul that has entered
into that complete oneness with the Divine Being must, even
as that Divine does, continue to be one with all being. The
released souls live in the world though they are no more of the
world. Their lives are lit by a steady spiritual flame impartins 2
new coherence, tranquillity and freedom. They are ﬁlJct? with
peace though it is not a peace of the desert. They are vibrant
with energy and engaged in meeting the demands of the world.
Sudar$andcirya in his Srufi-siikti-mali gives the following
illustration of the contemplation of identity with Brahman:
*Padma-nabha is said to be the Supreme Brakman and the
Supreme Real, the Supreme Light and the Supreme Lord, since
delighting only in contemplation of Thee, he is non-different

1 gpiasya dubkhaugh yam gilasyd damayam yagal
u}ndham Bhuranam andhasya prakilam s su-cakjusah.
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from Thee, as the magician by the contemplation of Garuda is
non-different from Garuda.?

Union with the World-Spirit

These sukta-purusas or enfranchised souls are those in whose
lives the temporal and the eternal interpenetrate. God's light
streams not darkly as through a glass but undimmed as through
an open window.2 All the traces of egoism are dissolved and the
limitations which condition individuality are extinct in them.
They are untouched by the fear of death and untroubled by
anxieties concerning the future of their temporal personalities.
The divine principle in its eternal being is identical with one’s
own formless essence, beneath all the conscious and the
unconscious qualifications of the personality. It 1s the non-
particular in us, the pure divine non-form, a nameless, shapeless
power which sustains the whole personality. The released are
not the solitary men cut off from society and severed from the
empirical self retreating from the threatening world. Such men
of mere negation are stenle and unfrwmitful. The free souls are
full men representing consistent and comprehensive affirmation
of the Dwvine in life. After their enhghtenment they get back to
the world, love and serve their fellow-men in the light of their
blessmg. On the plane of spirit, there is an indivisible sohdarity
of the human race. The free spirits are persons without
frontiers. They do not have any barxiers of sex, class, race or
nation between themselves and the rest of humamty. They are
at home with men and women of all religions and no religion.
They are the apostolate of the future. The marks of a liberated
man are an earthen pot (for drinking water), the roots of trees
{for food), coarse cloth, solitude, equanimity towards all.

The life of the hiberated has two characteristics, It 1s free
from the egoistic self and its tyrannous desires. It 1s convinced
of the unity with all and so has love for others. The freed man
works for the good of others. Though he wants nothing for

1 brak ale p P ca iat lvam Jyohih param ca parames:
padma nabha. i pehe parameluars

tvad bha: %a rasikas tvad. avan manlvi yathd garuda-bhivanaya
goruiman {42)

* I Conmshians xu 12
* Rapalam vrhsa-mils hayais

etad mukiasya fak
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himself, he cannot see others immersed in ignorance and
suffering. So long as we are seekers of the goal we do
unselfish work by conscious effort; when we are free we do
it effortlessly.

So long as the cosmic process continues the liberated souls
have work to perform. They co-operate with the divine purpose
for this world and strive for the redemption of all.* According to
Vaispava philosophy they live in Vaikuntha and are unlike
human beings in respect of their conditions, They are said to be
devoid of bodies and organs of sense.?

The appearance of the divine souls in the world gives light to
those that live in darkness and in the shadow of death.® This is
the view of S. as indicated by Appaya Diksita. The liberated
souls are active wherever a tear falls, wherever an act of
injustice or brutality is committed, wherever a heart is seized
with despair.? In his hymn to the Supreme in the Bhdgavata,
Prahlada criticises those performers of penance in the forests
who strive for their own salvation indifferent to the sufferings
of the erring mortals and he says that he does not desire his
own salvation unless these erring people are taken along:

prayena deva munayal sva-vimukti-kamah
maunain caranti vipine na parartha-nisthal
naitan vihiya krpanan vimumuksa ekalh
nanyans tvad asya carapan bhramato’nupasye.

Life is a continuous drama embracing the beginnings of
existence and its end. The light suffers and struggles to over-
come the darkness in which evil cloaks itself.

1 'For we are labourers logether with God’, fellow-workers with him.
I Consnthsans ui. 9. Talmud (Sabbath, 10} says:

‘Any judge who exercises nghtful

Judgment evea for one hour, of um

Scriptures say that he becomes, as it were,

a co-worker with God 1n the work of Creation.” "
In the phrase of Dame Julian of Norwich we are *partakers 1a hus good deed™

Revelations of Divine Lote.

t dehendriy dsu-hinandm vaskunfha-pura-sdsinim. Baggavata V1L 1. 34

¥ Luke1r. 79-

4 Pascal leys that Jesus struggles with death until the end of the world. I3
thus boundless Gethsemane which 1s the hife of the universe, be struggles W
death, as the persomification of all suffening and sorTow.
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Jrvan-mukis

Liberation is not a state of existence to follow on physical
death but an all-satisfying present experience. It can be had
even m life. It is the condition of Jivan-mukti. The fruit of
knowledge being present to intuition does not manifest itself
at a later time only as the fruits of actions do.! Hindu systems
of thought describe the state of those who are released while they
are in an embodied condition as one of jivan-mukii. They feel
that the result of karmas which have begun to operate should be
exhausted. There is no help for it.* But we can escape from those
which have not begun to operate, when we gain wisdom.?

Etemity is a state of mind, not a place or an environment.
Kabir asks, ‘if your bends be not broken whilst living, what
hope of deliverance in death?’ Life eternal is not in the future of
time. Every moment we stand on the frontier of time. Release
is not a state after death but the supreme status of bemg in
which the spirit knows itself to be superior to birth and death,
unconditioned by its manifestations, able to assume forms at
its pleasure.

It is wrong to think that a jivan-mukia is not wholly perfect,
that he is only a sadhaka and not a stddha. To possess a body
does not mean identification with it. Jivan-mukss is not close
proximuty to final release but it is final release.

A released person continues to have individuality until the
whole cosmic process is dissolved or redeemed. Continuance
till the dissolution of the primal elements 1s called immortality.*

‘When ignorance is destroyed by knowledge, it follows that
Telease is obtained forthwith. But the freed soul does mot
become disembodied. There are passages which declare that
only after physical death release is attained. Those who are
released in spirit become released in fact after death.®
Embodiment may continue after the attainment of knowledge

S;alnll;bhavarﬂdham eva ca widya-phalam na krsyd-phalavat kalantarabhauiis.
.4 IS.

: prarabdha-karmanam bhogad eva ksayam. 2 See BS. IV. 1 13-15
L Clp abhita bl Sthanam amy hs bha, Quoted 1n Bha

* Cp. tasya tavad eva ciram yavan na vimoksye atha sampatsye. C U. VI 14. 2.

Agan  vimuhla$ ca vimucyale. tasyabhidhyana P N
cants vi5ua mayd mvrthp. 3 ale. tasydbhidhyanad jojanal lattva-bhaval bhiyas
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and therefore release. It is the iberated people that teach us the
truth. S. says: ‘It should not be disputed whether the knower of
Bralyman is embodied for a time or is not embodied. How can
one's own intimate experience of the knowledge of Brahman
existing together with embodiment be denied by another?”!

Those who hold that all embodiment is the effect of ignorance
contend that full release is possible only after death. They
assume that embodiment is a sign of ignorance and karma. If
ignorance persists release is not gained. We are adepts and not
perfected men. Bondage and release cannot coexist.

Release relates to the frame of mind. It does not depend on
embodiment or non-embodiment. Even after physical death,
the released soul may assume individual form to work for the
world. That is why it is sometimes said that the released soul
becomes one with I$vara, the creative dynamic side of Brakman.
Even as [svara controls his manifestation and is not bound by
it, the released soul controls his individuality and is not bound
by it as a limitation. Even as J$para expresses himself in various
forms to help suffering humanity, the released souls may
assume forms to help the unregenerate. The individual soul
becomes identical with Isvara and when the world process 1S
redeemed, he along with Brakma or the World-spirit lapses into
the Absolute-God, Brahman-Isvara.? 3

Salvation is possible for all and tll that consummation 15
attained, the individual souls work in the world with a feeling of
identity wath God, While possessing wisdom they may act in the
world. This action may take many forms. A popular verse reads
‘Kyspa was an enjoyer, Swha was a renouncer, Janaka and
Ramawere kings, Vasistha was a performer of ceremonies. These
five kinds of knowers are to be regarded as equals.’® To each i
the way ordained by his nature. The way of the householder 15
suited for some, that of the houseless wanderer for others. .WC
have to renounce not the things of the world but the desifes
of the heart. ‘Whether one is interested in renunciation of

ram dhriyate B3

31 Sarl
t pawvatra vieadilavyam brahma widah kiicit kilam lar damans dihi

dhriyata st Katham hy ckasya sva-hrdaya-pralyayam brakma-,
dRaranan ciparena pralikseptum sakyate SB 1 4 15
* See Appayya Diksita Siddhdnia leda-samgraka 3 2351-3. 2355
3 yspo bhog Sukas fydgy mypau janaka-righasas
vasisthab karma kartd ca paiicate JAImnad samlp
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enjoyment, in company or in solitude, he whose mind delights in
the Supreme, he, verily, rejoices’, says a verse attributed to S.!
He looks upon all creation as equal.® He is detached but not
isolated from the world; if isolated, he is isolated only in spirit.

Yoga-Vasistha tells us how a liberated soul should act in the
world. ‘Steady in the state of fullness which shines when all
desires are given up and peaceful in the state of freedom in life,
behave in this world, O Raghava. Inwardly free from all desires,
dispassionate and detached, but outwardly active in all affairs,
behave in this world, O Raghava. Outwardly full of zealinaction
but free from any zeal at heart, active in appearance but
inwardly peaceful, behave in this world, O Righava. Free from
egoism, with mind detached as in sleep, pure like the sky, ever
untainted, behave in this world, O Raghava. Conducting
yourself nobly and with tenderness, conforming to the forms of
society but inwardly renouncing all, behave in this world, O
Righaua. Unattached at heart but outwardly acting as if with
attachment, inwardly cool but outwardly fervent, behave in
this world, O Raghava.’® The jivan-mukia wears his life like a
light garment,

Hindu thought points out that what binds is not action but
the spirit in which 1t is done. It is the desire for or aversion
from the results that bind the individual soul. But so long as the

! yoga-ralo va bhoga-rato va sanga-rato vi sanga-vihinah
. Yyasya brahmant ramale citlam, nandats, nandats, nandaly eva
samald sarva-bhilesu etan muklasya laksanam
3 pirpo drstim bhya dhyeya-13 G,
Jivan mukta layd svastho loke vihara vighava
antak samiyakt 240 vliardgo vivdsanal
balk sarva-samacaro loke vihara vighava
bakh kri; hrds

karla bahir akartantal loke vihara raghava
1y ahtahambriy Gsublamialty ahata.d

&

agrhlta-kalankanko loke vihara raghava
udara pesalicarah sarvicaranuysthman
antah sarva-parityagl loke vihara vighava.
antar a: adaya baky a4 khe htah
bahis tapta’ntarasito loke vihara raghava.
Willam Law quotes ‘Do but suppose a man to know humself, that he comes
l;ltu this world on no other errand but to anise out of the vamty of ime . .Do
ut suppose um to govern hisinward thought and outward action by this view
of lumself and then to lum every day has lost all its evil; prospenty and
2dversity have no difference becanse he recewves them and uses them 1n the
SAmespint * The Works of IWilham Law {1749), Vol. V1L, p 1, reprinted in 1893.
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and therefore release. It is the hberated people that teach us the
trath. S, says: ‘It should not be disputed whether the knower of
Brahman is embodied for a time or is not embodied. How can
one’s own intimate experience of the knowledge of Brakiman
existing together with embodiment be denied by another?*?

Those who hold that all embodiment is the effect of ignorance
contend that full release is possible only after death. They
assume that embodiment is a sign of ignorance and karma. If
ignorance persists release is not gained. We are adepts and not
perfected men. Bondage and release cannot coexist.

Release relates to the frame of mind. It does not depend on
embodiment or non-embodiment. Even after physical death,
the released soul may assume individual form to work for the
world. That is why it is sometimes said that the released soul
becomes one with [$vara, the creative dynamic side of Brakman.
Even as Isvara controls his manifestation and is not bound by
it, the released soul controls his individuality and is not bound
by it as a limitation. Even as [§vara expresses himself in various
forms to help suffering humanity, the released souls may
assume forms to help the unregenerate. The individual son}l
becomes identical with J$vara and when the world process is
redeemed, he along with Brakima or the World-spirit lapses into
the Absolute-God, Brakman-Isvara.? .

Salvation is possible for all and till that consummation is
attained, the individual souls work in the world with a feeling of
identity with God, While possessing wisdom they may act in the
world. This action may take many forms, A popular verse reads
‘Krsna was an enjoyer, Swka was a renouncer, Janaka and
Ramawere kings, Vaststha was a performer of ceremonies. These
five kinds of knowers are to be regarded as equals.'s To each is
the way ordained by his nature. The way of the householder :5
suited for some, that of the houseless wanderer for others. '“c
have to renounce not the things of the world but the qcsxrﬁ

of the heart. ‘“Whether one is interested in renunciation of
a i hwma vidah Asicst Adlam lartram dhriyale %3
dh::::t:ux‘l’f ;\:;f::nl:vi; t‘k::;d”;ta-h[dt)a-pml)a)am brakmancedanam deka=
dhdranam caparena pralikseptum Sakyate SB T 4 15
1 Sce Appayya Dikuita Siddhinta leda-samgraka 3 3351-3 2355

3 kysno bhogt fukas 8y gl nypau janaka-righatasn
lﬁf;l}mh;‘ A )” ca pafcaste 37t 5 samJh.
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enjoyment, in company or in solitude, he whose mind delights in
the Supreme, he, verily, rejoices’, says a verse attributed to .2
He looks upon all creation as equal.? He is detached but not
isolated from the world, if isolated, he is isolated only in spirit.

Yoga-Vasistha tells us how a liberated soul should act in the
world. ‘Steady in the state of fullness which shines when all
desires are given up and peaceful in the state of freedom in life,
behave 1n this world, O Raghava. Inwardly free from all desires,
dispassionate and detached, but outwardly active in all affawrs,
behave in this world, O Raghava. Outwardly full of zealinaction
but free from any zeal at heart, active in appearance but
inwardly peaceful, behave in this world, O Raghava. Free from
egoism, with mind detached as in sleep, pure like the sky, ever
untainted, behave m this world, O Rdghava. Conducting
yourself nobly and with tenderness, conforming to the forms of
society but mwardly renouncing all, behave m this world, O
Raghava. Unattached at heart but outwardly acting as if with
attachment, mwardly cool but outwardly fervent, behave n
this world, O Rdghava.'s The jivan-mukta wears ns life hke a
hght garment.

Hindu thought points out that what binds is not action but
the spirit m which it 15 done. It is the desire for or aversion
from the results that bind the individual soul. But so long as the

1 yoga rato 13 bhoga-rato va sanga ralo 1a sanga nikinah
3asya brahmays ramate culam, nandaly, nandats, nandaly eva
1 samald sarva bhdlesu etan muhtas)a laksapam
3 parno drstim B, dhyeya tydga-nila
Jivan mukia tayd svastko loke vihara yaghava
aniak samtyakia sariddo vilarage vivasanak
baksh sana-samacdro loke vihara raghava
bahth ket bho Ards bh
Rarla baksr akartaniah loke wihara raghava
S aktih 5 Ghata-dobhanah
agrkila kalankanko loke vikara raghara
uddra pelalacirah saracdr@nuvptliman
antah sarva pantyagl loke vihara raghava
anlar naivdsyam adaya bakir afonmukhe hitah
bakis lapio ntardillo loke vihara raghava
Wilhiam Law quotes Do but suppose a man to know himself, that he comes
nta this world on no other errand but to anse out of the vamty of ime .. Do
but suppose bim to gos ern tus inward thought and outward action by this view
of lumsclf and then to lam every day has lost all its evil, prospenty and
adversity h;‘nc no differenice because he receives them and uses them i the
same spint * The Works of William Law (1749), Vol VII, P 1, repnated in 1893,
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action is performed in a selfless spirit, without desire for fruit,
it is one with the creative activity of God. Without action, the
world would cease to exist. We hear of many cases of liberated
individuals who are engaged in the work of the world. They live
as universal men with no private attachments or personal
feelings. When the realised soul returns to the plane of conduct,
his action will neither add to nor detract from the value of his
realisation. Action itself will be of a different kind. It has no
selfish motives behind it but is a manifestation of spiritual
peace.

The individual who is enlightened by knowledge does not
renounce all activity. He acts to sustain his body and social
relationships. He is incapable of selfish action as his egoism is
bumnt cut. He is free from selfish desire, a-2@ma. He who has
attained truth which is its own fruition acts selflessly and with
full freedom.?

Sarva-mukti

Whatever pathway we take, the end is the transformation of
the individual and, as a result, the transformation of all humL}n
relationships. Individuals cannot be fully transformed in
separation from each other. The word sarva-mukii means the
liberation of all. In a deeply spiritual sense there can be no other
salvation, Brakma-loka or the Kingdom of God implies corporate
salvation.? We are all wayfarers towards the Divine Kingdom
and so cannot rest until the goal is reached.

In the Yoga system the sage is likened to one standing on the

1 Cp. ‘That 15 night action which does not make for bondage, thats nght
knowledge which makes for liberation.”
tat karma yan na bandhdya
5@ vidya 3 wimukiaye s
Eckhart says ‘It 1s pernussible to take life’s blessings with both han
provided thou dost hnow thyself prepared iz the opposite cvent to Jeave them
ust as gladly *
" S:dghﬁntmmuklﬁvah quotes a verse ‘Men who duly observe the ntcs.‘;‘:;
perform worshup at the junctions of time [moming, noon and c\cmnslnmuy
sins removed go to the world of Brahmd which 1s free from harm {ut

sandhyam updsale ye tu salalam samstavratlh
vidhula-papab te 3 ants brakma-lokam anamayant. . bo
Augustine observes ‘How could the aity of God have & bcgmmﬂﬁ]omg),
developed or fulfil its destiny f the life of the saints were not a §0¢
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hulltop and looking down on the suffering multitude below. This
infinite compassion impels him to build for himself a new body
and mind and teach the saving wisdom to the world.? In
Mahayana Buddhism, Avalokitesvara, the future Buddha 1091{5
downwards on all less elevated beings helping and expecting
them to rise. So long as there are unreleased souls, the released
souls will have work in the temporal order. The conception of
the solidanty of mankind tells us that the saved souls and the
sinning are bound to one another. The former work on the latter
by persuasion and love until they are transformed and reborn
into spiritual souls alive with thelife that grows more and more
mto hife eternal. In the saved souls there is a never completely
resolved strain of temporality which makes them members of
the cosmic order. If the last vestige of succession and contin-
gency is removed time will have disappeared with it.

The world is a whole where everything is necessary to all the
rest. If anyone finds his end in himself he suffers defeat.® So long
as the cosmic plan is not fulfilled work will continue, in a
spiritual selfless way by the saints, in a material selfish way by
others. When the consummation of the world is reached, it
lapses back into the Absolute.

Two conditions are essential for final salvation, (1) inward
perfection attained by intuition of self, (i1) outer perfection
possible only with the liberation of all. The liberated souls
which obtain the first condition continue to work for the second.
So long as the cosmic process continues, life is not a resting but a
going on. It goes on never pausing, always restless, always
straming forward for something that has not been but should be.

1 prajia prasadam Gruh)a asocyab Socalo janan
bhumisthan wa Savlasthal sarvam prayno'nupadyats
Yoga-bhasya I 47.

* adurdvan ai dhisthaya karuyy ad bh,
? s1Y asuraye pgia: anaya tanivam provaca
Yoga-bhdsya I 25.

Kapila 15 said to have taught Asun out of compassion.

* Cp “Stnke me out of the Book of Xafe or forgive my people their trespass’,
sard Moses to God Ongen believed that God's infimte love would finally prevail
aver all evil and even Satan and lus fallen angels would be ultimately redeemed.
Such a view of um ersal restoration questions the Justice of eternal damnation
1t 13 1mpossible for any believer 1n God to assume that countless human souls
could be for all time beyond the possibility of redemption, beyond the reach of
God's love It means the ulimacy of evil and the defeat of God's purpose



220 The Brahma Siitra

Till the end is achieved the temporal process has a meaning and
a value as the stage of soul-formation and growth. The world is
not an adequate expression of reality and cannot therefore share
the eternity which is characteristic of reality. It can only be an
unending succession of transitory states. True individuality of
human self is to be found in the achievement of the unity of the
world.

In that cosmic harmony which is the destiny of the historical
process, each individual has his distinct place, has an eternal
value, dharma, form or idea. Distinction does not any more mean
opposition since all individuals strive for the same end and are
inspired by the same ideal. They all know even as they are
known. They all have a sense of communion with the Cosmic
Spirit and devote their lives to its purpose. Each particular
individual expresses the universal in its own way.!

The world-redemption (sarva-nutkis) is not to be confused with
cosmic millennia or earthly paradises. Itis not a gradualaccumu-
lation of material comforts through the ages. It deals with
values of spirit which may be gained sometimes through
convulsions of nature and history. The question of universal
salvation is not to be confused with the realisation of finite
purposes in time. The chances of time, its fulfilments a.nd

frustrations, have little to do with the new mode of living which
is independent of time. This view is not bound up with the
inevitability of progress as that term is understood by us. Innet
desolation and outward wealth may well go together. But the
possibility of a spiritual life for the whole race is indicated by the
theory of the indwelling of God. We may well cherish the hope
that the ascent of the soul to God achicved by seve
individuals dunng the course of human history may be an
eamest of what humanity will one day attain. The Kingdom of
God, a society of saved souls, is the cosmic destiny. Itis ?nc

expression of the Absolute but not the Absolute jtself. It 53

manifestation of one of its possibilities. The Absolute, however,
1 *They sce themselves 1a others For all thungs are transpareat and lb'f""as‘

nothing dark or resisting but everyone 1s mamfest to everyono xnlcmﬂ;i,‘

all thungs are manifest, for hight 15 mamfest to Ight. For evenyore

thungs 1n himself and agam sccs in another all things, 30 that all l‘hmi' ”:
everywhese and all 1s alf and each 13 all and the spleadoar is inbaite.” Enad

V.8 4
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is not limited by its manifestation in such a divine society. The
peace, the bliss and the oneness of the Absolute are not con-
stituted by or limited to the perfection of this cosmic process.

It may be said that it is an utterly Iutile business for the
Creative Spirit to have brought individual souls into existence,
spent infinite pains on their education only to get them dis-
integrated at the end. Is all this difficult process of soul-making
to end in their breaking up again? Personality, love and service
should not be allowed to disappear in some infinite sea of
undifferentiated being. Let us understand the implications of
such a demand. Unless we regard imperfection as an end in
itself, a state may arise when there is nothing for human minds
to know or human wills to do. When the self-disclosure of
personalities is accomplished, when the integral revelation of
the world possibility is achieved, a simple continuance of such a
state becomes a useless luxury. As Lotze argues, souls will exist
as long as their existence has meaning for the universe. When
this world order ends, the creative freedom of the Absolute may
find expression in forms of which we have no knowledge today,
other possibilities may be realised in other frameworks.

While R.s account of the independent existence of the
hberated souls represents the cosmic destiny, S.'s view of the
final identification of the liberated with the Supreme represents
the state of the released, when the cosmic destiny is fulfilled.
So long as the cosmic plan 1s in process of fulfilment, we have a
dynamic fellowship of liberated spirits working for it, in co-
operative union with God; when it reaches its fulfilment, there is
unity of substance.

There is support for the doctrine of the kingdom of spirit or
bralma-loka in the Upanisads. A passage in the M.U. declares
that ‘those who have their intellects firmly rooted in the
principles of the Vedanta, and purified themselves by methods
of renunciation, go to the world of Brakma with whom they
attain to final dissolution at the time of the great end’.! The
B.U. says that the knowers of Brakman go to the world of
heaven (svargam lokam).® Even Advaita Vedania is not incon-

1 Cp BG. II. 12: ‘Nor at any time venly was I not, not thou nor these

princes of men, nor venly shall we cease to be hereafter.”
$IV. 4. 8.
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sistent with this view. It believes in the multiplicity of empirical
selves.

According to the doctrine that the whole universe including
other finite selves is a creation of one’s mind, the release of that
one ego will mean the release of all. But this ¢ka-jiva-vida is not
sustainable. The consciousness of the ego arises and gets
strengthened by its clash with other egos. When anyone is
released, does avidyd continue to exist or not? If the answer is
negative, it means that all souls are released; if it is in the
affirmative, what is the relation of the released soul to the
ajiiana which still binds others® His position is one of identity,
not with Brakman but with fsvara. If he is not aware of the
existence of avidya at all, then he is in a condition where there
are no bound souls. Either the release of all is a fact or lus
awareness is a delusion. Though some later Advaitins adopt the
theory of eka-yva, S. is opposed to it. If all the different souls
are only one yiva, then when for the first time any soul attains
hiberation, bondage should have terminated for all which is not
the case.! From the empirical staudpoint a plurahty of
individuals is assumed by S. and many of his followers. On this
view, salvation does not involve the destruction of the world. It
mnplies the disappearance of a false view of the world.

S. admits that the world appearance persists for the Jivan-
mukta or the Sthita-prajiia of the B.G. The Jivan-mukia, though
he realises #oksa or brakma-bhava, still lives in the world. The
appearance of multiplicity is not superseded. It is with him as
with a patient suffering from timira that, though he knows
there 15 only one moon, he sees two. Only 1t does not deceive the
freed soul even as the mirage does not tempt one who has
detected its unreal character. 3

Freedom consists in the attainment of a universality Of_SPmt
or sarvatma-bhiva. Embodiment continues after the rise ©
saving knowledge. Though the spint is released, the body
persists. Whle the individual has attained inner harmony and
freedom, the world manifestation still persists and engages his
energies. Full freedom demands the transfiguration of the world
as well. $.’s view of the Jivan-mukia condition makes out that
inner perfection and work in the finite universe can go together-

T IIL 2 21
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This view is not to be confused with krama-mukti or gradual
release which is the aim of those who are devoted to Karya-
Bralima or Hiranya-garbha. S. is discussing not gradual release
but release consequent on brakma-jilana which is attainable here
and now; and for even such released souls, persistence of
individuality is held not only as possible by S. but necessary in
the interests of what is called world maintenance. In other
words, the world will persist as long as there are souls subject to
bondage. It terminates only when all are released, i.e. absolute
salvation is possible with world-redemption.

There are Advaitins who argue that each soul is an individual
existence trying to get away from its own self-deceiving, They
insist on the necessity for individual salvation and this has little
to do with the destiny of the cosmos or other souls, Such a view
is more in accordance with the Sastkhiya theory of a plurality of
spirits (purusa) for in it each spirit is a separate eternal entity
which falls into subjection to praksti (nature) and pursues its
separate cycle of cosmic existence and works for its separate
release. The Samkhya theory affirms a dualism between spirit
and nature and we cannot be certain that the free spirit that has

once fallen into subjection by the disturbance of the equilibrium
will not again fall into subjection by a repetition of the
disturbance. According to the Advaita Vedanta, in each soul
separately the one spirit has assumed the form of individual
being. If it gets rid of the deception it may be saved, but the
continuance of the self-deception in myriads of other souls will
make for the time process. If the spirit is eternally free in itself
and is also bound in the cosmos, it is not enough for a few souls
to release themselves from time to time out of this deception.



PART TWO
TEXT, TRANSLATION AND NOTES



Section 1 (1)
THE DESIRE TO KNOW BRAHMAN

I 1 1 The object of the study 15 indicated 1n thus section
athato braluna pyyfiasd
Now therefore the desire o kunow Brahman (the Ultimate Reality)
atha Now It may also mean ‘then’ sigmifying immediate succession.
anantaryarthah § and R
atah therefore bralyna Ultimate Reality
gyynasd desire to know to enquire nto to examine and test
The wisaya vakya or the text referred to 1s the passage n BU
Vertly 1t 15 the Self that should be seen heard of reflected on and
meditated upon 1 Cp also TU Seek to know Brakman
The word atha mndicates that the desire to know Braliman anses
subsequent to the fulfilment of certam conditions according to S
The antecedent condition for the nse of the desire to know cannot
be the study of the Vedas for that 1s necessary for the knowledge of
both Brakman and dharne It cannot be the performance of religious
duty for one can have the desire to know Brahman by a study of
the hiterature of the Vedanta Religious duty has temporal prospenty
for 1ts goal while knowledge of Brahman leads to eternal bliss The
latter 1s not dependent on human activity while the frut of dharma
15 dependent on 1t The knowledge of Brakman results immediately
n realisation brahma vif bralmaiva bhavaty The desire to hnow
Brahman has for its antecedent conditions the possession of the
qualities of discrimination of things eternal and non eternal non
attachment to the enjoyment of frmt here or hereafter possession
i abundance of the quahities of calmness equammty and other
such means and desire for release 2 When we know that the Self
alone 1s etemal and all others non-eternal and contemplate the
smpermanence impunty and pamful character of the world non
attachment anses* Then follow sama calmness dama, control
titsksa indifference to objects #parats, turnng away from them
and $raddha, faith m the truth The word atha indicates that the
desire to hnow Brahman anses subsequent to the fulfikment of
these conditions
While the result of the performance of rehgious duty may lead to
1 45 PU p 197
3 miyamiya rastu viiekak shamulrartha bhoga wviragak Sama damads-
sadhana sampat  mumuksutam alks  Sabdena  yathokla-sadkana -
sampaly.anantaryam upadiiyate
* miyak pratyag-alma amiyak dekendriy dayab asmin samsara
maydale tyaducs-dubkh k b2 nam up virago
abhogatmikopeksabuddkik Bhamatt
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earthly prosperity, even residence mn heaven, knowledge of Brakman
leads to hberation from bondage The two cannot be regarded as
complementary to each other § does not accept jiana karma
samuccaya vada

Sure$vara holds that karma 1s an indirect means to liberation
since 1t purnfies the soul and helps the acqusition of knowledge
Riutual 15 a means of liberation though it 15 not as effective as
knowledge *

Bhaskara 1s of the view that the enquiry regarding Brahnan must
be preceded by a study of the Puwrva Mumamsa One has a night to
know Brahman and obtain release only after one has discharged hus
three debts to the ancestors to the seers and to the gods In other
words only those who are self controlled are eligible to undertake an
enquiry 1nto Brakman Bhaskara holds that we enquire mto the
nature of religious duty and of Brakman since works and knowledge
both play an important part i the achievement of salvation He
adopts the doctnne of ynana karma samuccaya or a combmation of
knowledge and works

R 1nterprets atha to denote temporal succession to the study of the
karma kanda of the Vedas * When we reach the knowledge that the
result of mere works 15 hmuted and non permanent we get the desire
for final release A systematic study of rehigious duty 1s the necessagy
antecedent of the enquiry wmnto Brakhman The conditions which
lays down as essential for the enquiry into Bralunan presuppose an
understanding of the nature of duty

Madhva and his followers make out that the use of atha 1s for the
sake of auspiciousness ® He suggests that the study of the Vedanta
has to be undertaken after the attamment of certamn prelumnary
quabfications and the acqusition of certam spmntual and moral
quahties 4 Those who have devotion are ehgible for the enquury mto
the nature of Brahman Madhva takes atha to mdicate the beginning
of a subject The word afak means that the knowledge of Brakman
leads to release and so the enquiry into Brakmas 1s justified Madhva

interprets 1t to mean through the grace or kindness of the Lord
Visnu The reason for the enquiry mto the nature of Brahman 1s the
grace of the Lord By a proper knowledge of him we can 0 tamn
favours According to Madhva there are three stages of fitness for the
study of the Vedanta A studious person devoted to the Lord 15 the
lowest one endowed with the six moral qualfications 15 the nex;
higher: the Inghest 15 he who 1s solely attached to the Lord an

detached from the world which he knows to be transitory The desir

1 Sambandha vartisha 1133 1134

* karma vicarananlaras s lata eva brahma vicarah kaviayyal .

# smangalarthal Cp Jaya tutha kariavyam eca karyarambhe mangalacarapd
kylam ca bhagavald sutra-k, cag hadau Nyaya sud! s

& gdhikarantaryarthas ca
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to hnow starts us on the path of enquiry, mumanisa ! Madhva looks
upon 7ynasd not as deswre to know but as vicdra or enquiry to
determune the nature of Bralman and hus quahties The distinction of
the knowledge of the eternal and the non-eternal, nifyamitya vastu-
vieka cannot be a prerequisite for 1t 1s the ultimate goal Wherever
there 15 doubt we have to use our reason to resolve the doubt *

For Snihantha an enqury mto Brakman can begin only after a
study of the nature of Zharma * When the mund 15 purified by the
performance of Vedic duties one becomes entitled to enquire nto the
nature of Brahman While S speaks of the inner values and qualiies
as qualifying one for the enquiry into Brahman Snhantha mnsists on
the disciphne of sacnificial duties as essential for such an enquury
Appaya Diksita reconales the two by arguing that the performance
of Vedic duties without any desire for frust leads to the acqusition of
the moral qualities nsisted on by S and so qualfies those possessing
them for brahma Lnowledge.

Snikantha adopts the view that a knowledge of religious duties s a
necessary antecedent to the enquiry mnto Brakman for the two stand
m the relation of aradhana worship, and eradhya the worshipped,
sadhana means and sadlya end Works punfy the mind and help the

growth of the knowledge of Bralman

Mimbarha says that one who has read the Veda whose mmd 1s
assailed by doubts about the results of actions who has studied the

Puria Mimamsa 1n order to remove such doubts and has a proper
Lnowledge of karma and 1ts fruits should try to acquire a hnowledge
of Bral The two form one whole ¢ The study of the
BS must be preceded by the study of the Purca Mumamsa

Nimbarka holds that the karmna and jnana kandas form a whole

Vallabha holds that both the munamsas purva and sitara,dealwith
one topic God, who possesses mnumerable divine qualities ncluding
kriya or sacnfice and gnana or knowledge The two munamsas deal
with the two qualities He also holds that the word atha 15 used to
sigmfy the auspicious He makes out that 1t denotes the commence-
ment of a new topic The performance of duty should precede
hnowledge of Brahman Knowledge of Brakman does not result m
he wessation of actwaty Even jizan muktas perform all karmas

Snipat: makes afha mean afterwards or then When the deste to
learn 15 there there 1s adhskara or fitness It 1s attained after the
seeher frees umself from the three hinds of wordly sins mala traya
ansing from mind speech and body He also suggests that 1t 1s after

* Inlus Gita iaiparya Madhva says that mimasnsa 1s of three kinds brakma
;r::&aergsu dawa mimamsa and karma mimamsa and all the three should be

* sandigdham sa-prayojanai s ca vica hat
o -pray o ram arhats Jnanottama on Vaiskarmya

3 dharma vicaranantaram
* vakgyah ca k, brakma k

ryam
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obtaining initiation, diksanantaram, that one can enquire into the
nature of Brahman. Sripati gives a long passage about the pre-
liminaries for the study of Bralmant

Vijnana-bhiksu says that atha indicates authority? and auspicious-
ness.? The reahisation of Brakman is the goal.

Baladeva argues that the word a#ia means immediate sequence
but contends that the mere knowledge of karmg-mimamsi or the
acquisition of the qualifications laid down by S. does not give us the
desire to enquire into the nature of Brakman. We need, in addition to
all these, association with saintly people.

All except S. seem to agree that a previous study of Pirva Mumanisa
is necessary before Uttara Mimamsa is taken up and the two form
one whole.

The knowledge of Bralinan is not a matter of farth but the result
of enquiry. Science comes by observation, not by authority. If
rebgion is to be scientific it must be found through reasoned processes
rather than by revelations from external authorities. If we use
authority we do not use reason but memory as Leonardo da Vmct
observes. Philosophy wishes to understand; religion is content to
experience. Insistence on a logical approach to religious problems has
been a persistent feature of the Indian tradition.*

Brah jidsa 1s brahmapal yyiidsd, discussion about Brahman.
This discussion goes on till the realisation of Brakman is attaned.
Jigiidsd is the desire to know. The knowledge culmmnating m
realisation is the object of the desire expressed by the suffix san., The
realisation of Brakman is the end of man, since it destroys all e}/ﬂSa
avidyd, etc , all the seeds of rebirth. Therefore, Braluman is what is to
be desired to be known.® )

Philosophy is not mere logical analysis or epistemological enquiry-
It is the love of wisdom The urge to metaphysical inquiry 15 2
natural one. It arises from the human situation. It is a natur
propensity of the human mind to seek the presuppositions of thought
and experience The ultimate question is about the nature of bemng
what 1s meant by saying that something is.

The objection 1s raised that an enquiry 1s unnecessary if Brahmait1s

1 Y b dant adute-bliakt-kyiya-iana-kanda traye-

i 7] baiica- 3 hals dksdb-

vilata-sthila-saksma ad-acit-prap -prakasaka- para-$w el
ka; ka -bak A _!’ e’ tds l-l 4

punya-pirva-phalaka-Sarira-tyaya-gata mala traya dlwam;aka—kﬂrupya—kalyziv_ﬂ:

kawalya - vibhutt-traya - pra - dayaka - aslavarana -paﬂcﬁnzm-sn{g{m-kgmtﬁ -

hataksa-labdha-$akts-patidy para-p Gvesta-h 5
asupata-diksanantaryam i, .
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known {a sasdigdha) and futile (a-prayojana) 1f 1t 15 not known If
Brahman 1s pure and absolute mtelligence, 3t 15 open only to direct
intmition and 1s not a proper object for enquiry and discussion
Desire to know can only be with reference to an object which 1s not
defimtely known,? so that by reasoning and discussion we can reacha
defimte conclusion $ says that Braliman 18 known for Brakman s
one s own self, ayam atma brakma No one thinks that he does not
exist Each one cognises the existence of hunself 2 Yet an enquiry
mto the nature of Braliman 1s essential since there are conflicting
views about 1ts nature Brahman 1s often confused with the body, the
sense organs, rund or mteligence It 15 said to be the doer or the
enjoyer These definitions are due to a confusion betw een object and
subject thou and I 3 We superpose the qualities of the abject on the
subject and the subject on the object through non discrumination,
@ viveka, and so we muix up the true and the untrue
We find mn expentence such expressions as ‘I am thus’, ‘this1smine’ 4
The Ultimate Reality which 1s the pure Self, theinward subjectivity, 1s
made into an object a substance in empincal usage and this 1s the
result of dropa, avidya bhirdnds, agiiana, which are synonymous terms
Vicaspati argues that the Self 1s known through indubitable, non
erroneous and immediate experience 3 Whatever expenences we pass
through, the Self 15 constant and unchanging ‘That which 15
constant 1n whatever 1s variable, that 1s different from the latter even
as a strng [1s different] from the flowers (strung on 1t] '® The Self 15
distinet from the body, the sense organs, the mind, the intellect and
all objects The Self which 15 of the nature of intelligence 15 the
subject the non intellgent intellect, sense-organs body and the
objects are the objects of cognition 7
The consclousness of ‘I 1s the consciousness of the Self imited by
the adjuncts of bedy sense organs, intellect, etc 1t 1s the conscious
ness of the iwa the individual self The pratyag atman 15 1n reahity
non object since 1t 1s self lumimous svayam-prakisa It becomes the
object of the 1dea of the ego m so far as 1t 1s conditioned by the
adjuncts of internal organ, senses ntellect subtle and gross bodies
The empirical ego or agent 1s different from the Self present in all 3

* pnatum wccha Jo sandigdha visaye niryayaya bhavats Bhamati
2 sarvo ky atmastitvas ¢ praiyets na na aham asms ih

L] opens his commentary with the words yusmad asmat pratyaya gocarayo
wsaya tamah-brakatavad 1 1)

papatiau siddhayam
* satyanrte mathunikriya  aham sdam  mamedam h natsargtko yam loka-
vyavaharah S B § a sandigdha a wiparyaya aparoksanubkara

s
yesu st yad tat tebhyo bh atha
sulram Bhamatt i’ ’
? et svabhava atma visayt jada svabhava b a de

Ly
* akah pralyaya visaya karly vyalirekena lat saksl sa

yva bliulasth
ckal kifastha nvlyah purusalh wasthat sama

sarvasyatma SB I 1 4
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The Self is a non-object, avisaya, of empirical knowledge but it is the
abject of the notion of ‘I’ and of immediate realisation.! It is of the
nature of light which is self-luminous, one, immutable, eternal,
without parts.? The Self is immediately perceived. If it were not
manifested, nothing else can be manifested. The whole world would
cease to be manifest and become blind.3

Viacaspati makes out that when the inner self is made into an
object, it becomes determinate, limited, and this limitation is
apparent, not real.# The Pure Universal Self appears in the concept
of the individual soul jive, as agent and enjoyer. For the Aiman
which is indifferent there cannot occur the capacity to act or to
enjoy.® The body, the organs, etc., cannot act and enjoy without the
aid of intelligence, caifanya. So the Self whose nature is intelligence
linked with the body and the organs acquires the capacity to act
and enjoy. It is these adjuncts that make for the differences
among souls.

The discrimination between the Self and the not-self, ahmandima-
vastu-viveka, is essential for salvation. Life in sasisdra is traceable to
the non-experience of the true nature of Self and will end with the
recognition of the Self. S. observes that the superposition, wise men
hold, is avidya, ignorance, and as distinct from that the determination
of the nature of reality is vidyd or knowledge.? ‘Superposition is the
cognition as something of what is not that.”® The superimposition of
the not-self on the inner Self is the cause of ignorance but this
ignorance does not affect the Supreme even to the smallest extent,
apumatrenapi. The whole empirical universe with its distinctions of
valid knowledge and means thereof and the sacred teachings
relating to prescription, prohibition and release, $astripi, vidhi-
pratisedha-moksapardni, is the result of avidya or ignorance or non-
discrimination between the Self and the non-self. .

Vidyd or knowledge referred to is the removal of awidyd of
ignorance. It is the final cognition which is of the same type as what
is removed by it, though it is of a higher degree in 5o far as it requires

: t-pratyaya-visayalvit, aparoksatvic ca pralyag-Gima prasiddies. S.‘ .
2 tad aymsis prakdsa eva svayain prakdia ekah, kifastho nityo 1 .
.. . 1 See M.U. IL 2. 1%.

pratyag-alma. ... Bhamati. L e
4 lathapi anin/acaniyﬁnﬁdy-avidya‘-parilzulpxln-buddl»i-mannb—sulz;ma-slh a
‘ driygvacchedaka-bhed: hinno'pi vasiuto "vacchinng 1va ?bhm-
no'pi bhinna wa, akartapi harteva abhoktapi bhok avisayo'pi asmat-p
visaya wa jiva-bha ap B bhasate )
§ na ca wdisinasya lasya kriyi-3ahtiy bhoga-3aktiy vasambhavati.
¢ a ca ab a1hal = 2% imilla dtmay

athalmya-fiidnens

nivartaniyah. Bhamati. )
? tam etam evai-laksanam odhyasam papdui avidyesi manyanle, tad—m]':ﬁt":
ca vastu-svartipavadharanam vidydm ahub. Avndyd is unillumined knowledge
limited to empincal p -ption and di
s adhydso nama alasmin tad-buddsh. S.
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nothing else for 1ts own removal The final cogmtion removes the
obscuration of the Self which 15 knowledge caused by avidyd That
cogmtion 15 spohen of as knowledge only figuratively Self 15 hknow-
ledge The final cogmtion helps to reveal 1t and 1s knowledge only
secondanily So long as the self 1s 2 hnower 1t 1s an agent i respect of
knowledge Without knowership there can be no actiaty of the
means of vahid hnowledge * All knowledge belongs to the world of
experience When 1t 1s knowledge 1tself, 1t ceases to have cogmiion
The tendency to objectivisation of the pure subject 1s wrong butat
does not follow that the objective umverse 1s an appantion or illusion
For the Scriptures declare that ‘all thus 1s Brakuman® Later siiras
repudhate any suggestion of treating the world as non-exsstent or
dreambhe The world 15, according to S, saraloka prafyaksa,
sarvamebhava siddha
Even when the texts declare that the real i1s one and secondless,
they do not contradict the empuirical reality of the world we perceive
They only say that the reality of the world 15 not of an ultimate or
absolute character 3 It 1s however beginmingless® and so1s1ts cause,
non discimination between the Self and the not self
Even when § says that Brahman appears as the world even as
nacre appears as siver or as a single moon appears as having a
second 5 he means that the mamfestation 1s ternmnable.® The world 15
subject to changes
Even as the nacre 15 more real than the stlver, so the Absolute 15
more real than 1ts mamfestation The mamfestation 1s not devod
of reality for 1t 15 the combination of the real and the non real,
salyanyia suthunam
The world of samsara 1s begimningless, andd:, and endless ananta
It has everlastingness pravahanaditia, and not etermity wiuch 1s
svarupanadiiva
mentions that all the Vedantas are set forth for the removal of
the cause of evil and the attamment of the hnowledge of the oneness
of the Self 7 The goal 15 the attainment of knowledge which 1s not to
be confused with mere repetiion of names ar performance of nites 8
It 15 not mere mtellectual knowledge but mtuitive reahisation
Brahman, denved from the root byk, to grow, become great means

1 s 2
na ca P y

F2 asts §
* evam ayam anadir ananto nassargiko dhyaso wisthya praf
kartytva bhoktriva pravartakal sarcaloka pf«:t}aks';(; 93 pratyays rupat
3 na hs agama gnanam samvyavakankam pratyaksasya pramanyam upahants
yena karanabhavan na bhave! apy tu lativikam Bhamatf
4 svabhavikah anadir ayam vyavaharab Bhamali
: $uktika ks rajataved avabhasate ckaé candrah sa-duitiyavad sy
. avasannad aias walo va bhasah arabhasah Bhamatl
a'nb;;)ax::;gnﬂha hetol praksyaya atmaskatva vidsa prahipatiays same vedania

s p;ahpamlx praphd tasyar na tu gapa matraya, naps karmasu pravrllaye
H
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the Being of unlimited greatness, supreme perfection.! §. denves
Brahman from the root briati, to exceed ati$ayana. It means eternity,
purity, intelligence. Its main features are being, consciousness,
nfinity and freedom. While these are the pnmary qualities, svaripa-
laksapa, there are the qualities of omnipotence, omnipresence,
omniscience, These have a meaning when Bralman is looked at from
the cosmic point of view. They are the tafastha-laksana.

For R., Brahman is Nardyapa. He is free from imperfections,
comprises within himself all auspicious qualities® and enjoys
originatng, preserving, re-absorbing, providing and ruling the
umverse. The Highest Reality is determuinate and the world which is
the manifestation of his power is real,

Madhva holds that those who suffer from bondage wish to be
released from it and so desire the knowledge of Brahman. Bondage is
real® Even S. holds that bondage, though unreal, 15 terminable.
Brahman for Madhva is Vispu, the one Supreme God who bears all
the names of the deities. He quotes R.V. in support of his view.!
God has a multiplicity of attributes. The Upanisad asserts that the
knowledge of the Vedanta is essential for release.’ .

The mawn emphasis of this safra is that a candidate for spiritual
knowledge and hfe should be morally pure. His conduct should be
upright. The quarrel of many thinking men is not so much with the
foundations of faith but with the degradation in practice by its
votaries. Though philosophy as bralma-ijfidsa is a consistent effort
of reflection it 1s not possible with indulgence in ways of ife which
show lack of restraint. A life dedicated to the pursuit of wisdom must
be an ethical life. Etienne Gilson says- ‘Wisdom 1s the prize, not ‘ml,):

of aquest, but also of a conquest. We all have to win it the hard way.

1 samasia-kalyana-gunatmaham N
3 param brakma sa-visesam tad-vibhitts bhitam jagad api pﬁmmaﬂhzkam eva.
3 I3 ol Ghhya:

a aps dh nawa mukitr ap Anu-v n
4 yo devanam namadhd cka eva, fam samprainam bhuvand yanty 8nys

2 3
5 vedantartha-vyianam moksa-hetup. See M.U. IIL. 26. P U, pp. 6g0-1- "
Narayapa Pandit’s Nydya-candrika sums up the substance of this sectio:
thus*
atha-sabdenddhikaram ata 1ty amund phalam
b icayamasa silra Ryt.
and Philosophical Ed {1948}, p- 46-

& History of Phl
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Sectron 2 (2)
GOD THE WORLD-GROUND

I 1 2 Thesecond scction defines Bralimas as the source from which
the world proceeds, by which 1t 1s mamtained and ended
ganmady asya yalah
(Ultsmate Reahty s that) from wliuch orgin, ele. (¢ ¢ subsistence and
destruction) of this (would proceed).
ganmads ongm, etc Etcetera means subsistence, sihifz, and
destruction, bhanga To these three Madhva adds nsyals (control),
siiana (enhghtenment), dvrts (ignorance), bandha (bondage) and
moksa (release) ! Stikantha extends dd:, etc, to cover ‘anma-
sthits pralaya tirobhavanugraha rispam krtyan’, asya  of thus, yatah*
from which
The relevant text 1s the Taittiriya Upamsad passage ‘That from
which these beings are born, that by which when born they live, that
mnto which when departing they enter That, seeh to know That 1s
Bralunan' 2
Our age has been greatly mnfluenced by the emergence of the
saentific world view We cannot believe unless our beliefs are
consistent wath the world we hnow and hive in Science 1s one of the
languages 1n which God can be described There 1s a general 1m-
pression that the spirit of science 1s opposed to a spintual view of the
world and supports matenahism Astronomy s sad to present us with
a mindless umverse which 1s governed by impersonal, automatic
forces Darwmmsm tells us that man is an ammal Freud and the
Behaviounists explam away the soul. Marvism accounts for hustory
on the basis of economic forces This 1s sometimes sad to be the
scientific view of the universe We may use the saientific instruments
and know more about the nature of the world but what sees through
them 1s the human eye and the achievements of science are the
outcome of the human mund Science describes facts and interprets
them but these interpretations have vaned from time to time The
BS gves us an explanation which 1s still relevant to the scientific
facts The Oxiord group of scentists who founded the Royal Society
of England were religtons mmnded Its first Secretary, who was also
1ts first hustorian, Sprat, rose to be a Bishop They were keen tomake
people rehigions minded without making them intolerant The
assumption of philosophy 1s that this universe makes sense This
faith 1s not unwarranted The world has a pattern Philosophers
seeh to find1t Plato’s Idea of the Good or Marx’s economic develop-
ment of lustory 15 2 prnnciple of explanation Bergson finds 1n the
1See VS IIL 2 5

LIt PU 5535 Cp an Orphuc saying quoted by Plato that God holds
the begining middle and end of all existence’
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world an elan, Samuel Alexander the nusus, General Smuts the
holistic tendency and A N Whitehead the Creative Advance of
Nature
This sitra gives us what 1s called natural theology ! We build up a
theory of ultimate being from empincally observable facts The next
sufra takes us to authontative sources From the nature of the world
we infer the existence of One Supreme, Personal, Self subsistent Mind
to whose creative and ruling activities the world owes 1ts existence
nature, coherence and consummation The earlter stages of the
cosmic process are adapted to the later ones The temporal world
taken as a whole suggests a cosmic meamng and admits ofaconsistent
mterpretation
‘While science may explan sow things happen 1t does not tell us
why they happen From a study of the umiverse with its ordered
growth and plan which cannot be concerved by the mind ? we mfer
the reality of an ommscient and ommnipotent cause® Udayanas
Kusumaiijals attempts to prove the existence of God by logical
reasoning
m his commentary brings together the cosmological and the
teleological arguments Every effect has a cause ¢ We cannot trace
the world with 1ts order and design to ‘non sentient pradhana or
atoms or non bemg or a being subject to rebirth to 1ts own nature
or to a human creator 5 It cannot be traced to the world soul or
Huranya garbia for he 1s subject to the changes of the warld © The
umverse has its roots in bemg san mula has its basis mn bemng
sad asraya and 15 established 1n bemng sat-pratistha This bemg
transcends all distinctions of subject and object and yet when we
speak of Brahman we have to use empirical forms When viewed as
the creator and governor of the universe Brakman 1s said to be the
personal God Isvara Brahsman and Ifvara are both valid forms of
reahty Only [svara or God 1s the cause of the world
1 By lus bequest of 1887 Lard Gifford founded his well knowzn Jectureship
m the four Scottish Umversities for the promotion and diffusion of natural
theology treated as a strictly natural science hike astronomy of chequstry
without reference to or rehance upon any supposed special exceptional o
so called miraculous revelation St Thomas Aquinas tells us of an ascent
by the natural light of reason through created things to the xnowledge of
God and on the other hand of a descent by the mode of revelation of divine
truth which exceeds the human intellect yet not as demonstrated to our sight
but as a commumication delivered for our behef Summna Conira Gmh»’l!l
Vol IV Chap I There are some like Karl Barth who feel that rationd
thinking 15 not relevant to the religious farth 3 acintya racand ot
3 sarvanat savvatakieh kavanad bhavair $ 4 yatkaryam tat sa kar;:f-“;d 4
s pradhanad acelanat apubhyo va abhavad va saisarve va WP ):‘ ”
sambhavayrium Sakyam ma ca bhavatah ;tad i 3 sams
atiriki ds sadh manyante $5vara karaya vadin
e Cp kecst tu Jnranya garbham famsarmam sagad hetum acakisit
Anandagin
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\Vhen we work from the cosmic end we get to the Supreme as the
Lord who presides over the world, who expertences all ! Brakman,
the pure spmt beyond the subject-object distinction, and Isuara,
the subject confrontmng the non subject or object, are the two forms
of ane Reahty 2

Brahman has two kinds of quahities, essential, svaridpa laksana, and
accidental fafastha laksana The defimtion of Braknian as creator s of
the latter type since 1t 1s only 1n association with mdyd that Braliman
can be said to be the cause of production, etc, of the world *

Among the Advaitins, many acute differences arose with regard to
the causality of Brakman Sure$vara and lus follower Sarvajita n lus
Samksepa sariraka argue that Brahman alone 15 the cause of the
world Padmapida contends that Bralman and miyd together
constitute the cause Prahiéinanda following Mandana Misra
believes that mdyd alone 1s the cause of the world

R emphasises the creative aspect and makes 1t the ghest reahty
BS 15 not intended to give us a knowledge of Brakman without
differences (nsrvisesa brahma) He quotes a verse from the Visnu
Purana which reads ‘From Visnu the world has sprung i hum it
exists he 1s the cause of the subsistence and dissolution of this world
and the world 1s he % In the first sufra we reach the conclusion that
we should enter on an enquiry mto the nature of Brakman and the
second sufra gives a description of that Bralima i and not of some-
thing else R says that the knowledge of Brahman may be gamed on
the ground of 1ts charactenstic marhs such as its being the canse of
the ongmation, etc, of the world, free from all evil, ommscient
all powerful and so on ® "

Madhva beheves that the charactenstics mentioned belong to the
nature of Brahman Creatiity 1s an essential defimng quality of
Braliman 1f a crow sits on a house 1ts assoctation with the house n
an accidental {eatur,e) ’Bmln‘nan has infinite qualities and theyr

P orms s definmng character & Th
differentiates God from souls and manimate objects 7 ¢ sulra

: ;ammmbhulx BU I 5 19
it rupam kv brahmaiagamyate, numa rupa vikar:
1ad vipartlamn sariopadhs ‘Lﬂ'JllAm) ' » oShedopudhs Fistitam,
* Paficapudika vitarapa by PrakaSatman pp 222-3
4 vignob sakatad udbhutam jagal tatrarea samsthilam
sthiti-samy ama kartdsau yagalo s3a jagac ¢a sap
b atab  sakala yagas janmads karapam  mirsvadsam sarvagna,
sadalpam sara dakts brakma laksavatah pratipattum fakyata s nd’:ka e
% aranta gupa sativam e1a brak lak, Nyay dh, i
* Madhva quotes 1n hus duu-bhdsya a verse from Skanda Pw’; 27
ZLP;‘;I SUI!;I samhara niyalir gilanam avphik e
ndha moksam ca purugad yasmat sa karir
Jaya tirtha refers to anothcr{ntejpmt’auon of the suf::a et
sanma-adyasya hiranya garbhasya yatas tad brakma
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Is the universe the result of an accident? Is the cosmic process
where matter prepares the way for hfe and life for mind and mind
for mtelhigence a long chan of accidents?! Look at the many favour
able conditions that had to be provided for the advent of life and the
preparations that had to be made 1 hving conditions for the advent
of mind If we have an understanding of the gradual evolution of
mtelligence we will be struck by the vast creative plan of the
umverse 1ts marvellous structure The spectacle of hfe emergmng
from pnmal matter at some distant pownt of time and space and
developing into God men gives us a sense of mystery If we wish to
explain the higher can account for the lower and not vice versa To
think that the mindless generates mind 1s as absurd as to think thata
monkey given a typewnter and sufficient time would produce the
plays of Kalidasa or Shakespeare Professor Planck writes I regar
matter as dervative from consciousness Mind can account for
matter but matter cannot account for mmd So the Inghest reahity
can account for the whole creation God 15 the llummating umfying
mterpretative principle ?

C D Broad tells us that there has been only one plausible argd
ment for supporting religious belief by science It 15 the existence of
faws which govern the events of the world A priors 1t 15 not self
evident or even plausible that there should be such laws but science
tells us that they exist The belief that nature 1s ruled by laws 13
the content of what Emstem called cosmic religion These laws
give testimony of God s presence 1 the universe

In this sutra we exclude the appeal to rehiglous experience and
take mnto account facts which are firmly established and umversally
acknowledged The world tells 1ts own story and offers its own
suggestions

The most significant quality of early Greeh religion as we find n
the Homeric view of life 15 1ts acceptance of nature The muraculous
m the sense of transcending the natural order does not play an
important role Even 1f Homeric gods mnterfere in mortal affairs they
do so not by changing the natural course of events but by Paft

tiaipating 11t Mr Otto observes of the Greehs the divine1s no

1 Plato commented on hus times as follows They say that fireand watu;:ﬁd
earth and air all exist by nature and chance The elements are seve s)tl
moved by chance and some inherent force according to affimities among’
them of hot and cold or of dry with maist etc After this fashon and 1m
manner the whole heaven has been created as well as ammals and plants by
Not by the action of mund as they say or of any god but as I was sy g
chance alone

* Cp Plotmnus who says concerming the seer that hus art 1s to rflald ,uz‘
swritten characters of Nature which reveal order andlaw E tneads E T 2ad

Paracelsus looks upon Nature as a collection of books which are cn(m:hwn
pezfect because God himself wrote made and bound them and has hung
from the cha ns of his hbrary
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superimposed as a sovereign power over natural events; it is revealed
in the forms of the natural, as their very essence and being. If we
look more closely at the occasions when these divine interventions
take place, we find that they always come at the critical moment
when human powers suddenly converge, as if charged by electric
current, on some 1nsight, some resolution, seme deed. These decisive
turns which, as every attentive observer kmows, are regularly
experienced in an active life, the Greeks regarded as mamfestations
of the gods'} The Olympian gods, though they were symbols,
represented genuine aspects of human experience. The early Greeks
apprehended dwvinity under difierent names in all forms of
heghtened experience. Plato and lus successors could not believe
the physical reality of the Homeric gods and held that in moments
of intellectual insight the human personality was irradiated with
influences from another dimension of being.

A distinction was drawn between nature and super-nature. Plato
looked upon matenal things as merely shadows of the divine 1deas.
The Jews and the Chnistians believed that the world was governed
by an omnipotent deity who could be trusted to punish the wicked
and help the weak and the oppressed. ‘The heavens declare the glory
of God, and the firmament sheweth Aits handywork.”2 ‘I the Lord, the
first, and with the last; I am he.” ‘T am Alpha and Omega, the begin-
ning and the end, the first and thelast,'d Godisdefined asthat ‘whichis,
which was, and that which is to come’. ‘To God belong the East and
the West; whuthersoever you turn, there 1s the Face of God."s “We
indeed created man; and we know what hus soul whispers within him,
and we are nearer to lum than the jugular vein.'$

This view repudiates the familiar pessimistic doctrine that the
world of istoryis as mdafferent to us as the physical world, that it has
no concern with the moral aspirations of men. Such a view represents
the mood of many people who have seen two wars m one generation,
disconsolate, despairing, strident, sick of the world, but icapable of
love. They look upon the world as a ferment of fear, envy, hatred and

horror, When we think of our encounters with disease and death, we
are inclined to believe that we are 1n the hands of chance, that there
1s no providence which guides, carrects and leads us enward. There
is no rational process of the world, no dialectic of reality, no moral
duty to {ollow it. We live 1n a world of umversal caprice. The era of
fire from the sky may begin any day for Machiavelli seems to have
penetrated deeply into human nature when he said: ‘Men get
discontented with the good.’ Belief in God is possible only if we draw
a veil over the agony and suffering of the world. The atheist argues
that there is no God. If he 1s benevolent, evil is unthinkable. We
cannot make God responsible only for the good and the creatures

1 Walter F. Ottor The Homeric Gods: The Spintual Ssgmsficance of Greek

Rt.lxgwn, ET. (1954). * Psalmxx.1. * Revelation xxu. 13, see also 1. 8,
Quran 11, 10g, S Ihd 1 1s.
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responsible for evil Such a God who takes the credit for the good and
shirks the responsibihty for evil 1s not what we mean by God
Stendhal says The only excuse for God 1s that he does nof exist

Thus sufra asks us to take a more umversal and dispassionate view
The world moves we cannot turn it backward or hold 1t where 1t 1s
Nothing 1n 1t stands still It either grows or degenerates This applies
to every item 1n the umiverse from the atom to the stars The world 1s
not perpetual repetition It 1s a perfecting process making towards
perfection It will change and 1f we are wise 1t will change for the
better and the forces of the world will back us The future 1s open
‘When we face disaster we begin to doubt and despair Goethe once
wrote A man who 1s unable to despair has no need to be alive We
are afraid that mankind will destroy itself There 1s no wnevitabiity
about 1t It will yet become a family For the laws of nature and God
co operate with one another and the darkness we now are m 15 @
herald not of death but of the dawn of a new era

The first suira refers to Bralunan the second sufra refers to thesame
Braluman i another aspect The first 1s Absolute Being awareness it
freedom the second 1s the creative side of the Absolute It 15 also
evident that the world 15 not a transformation of [svara mn the sense
that I'svara 1s oblged to express or mamfest himself 1n this universe
‘When we limit our attention to the world which 15 one expression of
the Creative [svara we get the concept of Heranya garbha Thislast
becomes Whatever becomes 1s neither pure bemng nor pure non bemng

Section 3 (3)
SOURCE OF SCRIPTURE

I 13 Tls section affirms that Brakman 1s the source of the Vedz

sastra-yonitvat
From s besng the source of Scripture

or
From Scripture berng the source (of 1fs knowledge)
sastra the Veda and the other sacred books
yomtvat from being the source or cause care
S gvestwointerpretations (1) sastra yons thecauseof theScrp! lﬂ;r
(u) that of which Scripture 1s the cause or source of revelatxgzl:use
pramana The first mterpretation means that Brajman 15 the wri
of the revelation of the Vedas No one but an ommiscient bemng ;l:d ”
be their source The second nterpretation means that only the toof
can prove to us that Braluman 1s the cause of the production €

the world ?

1 lastrad eva pramana jagato janmads kayanas s brahma adhigamyate $
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Isuara’scausahityof theworldisconfirmed i this si#fra The relevant
extis As from a hghted fire lasd with damp fuel, various [clouds of]
;moke 1ssue forth, even so, my dear the Rg Veda, the Yajur Veda,
the Sama Veda, Atharvangirasa, lstory, ancient lore, sciences,
wpanisads, verses, aphorisms, explanations and commentaries From
this, mndeed are all these breathed forth "* I$vara 1s the source of the
sastra sdstrasya jonth

The Supreme Isiara 1s the source of the Veda, etc He breathes
forth all knowledge effortlessly, on the analogy of play, hike human
breathing 2 The Supreme 15 ommniscient, Ins knowledge extends to all
things The Veda 1s said to be apanruseya, independent of human
ongin The Purva Munamsa teaches the transnussion of the eternal
Veda through a successton of teachers and pupils who are not 1its
authors Even those who hold that Isvara creates the Vedas admit
that the Creator, though ommscient and ommpotent, creates the

Vedas m accordance with what they were 1n earlier creations and has
not freedom 1in regard to 1t 3 Even as the world 1s beginningless so
are the Vedas On this both the followers of Purva Mimdmsa and
Vedanta agree, though they use 1t for different purposes* The
authors of the Vedas are only the seers of truth and not makers of 1t

The defects if any of the authors do not affect the truth of the
Vedas ® To say that the Vedas are produced by God by lus deliberate
desire would be to accept the views of the Nydya and the Vaisestka
systems The view of the etermuty of the Vedas 1s then abandoned If
the Vedas had come out of Braknian like the breath of a man, the
production of the Vedas would be involuntary as all breathing 1s

1t will not show the ommscience of God If he produces the Vedas in
the same order i which they existed in the previous kalpa, then

Bralman 1s subject to some necessities and 1s not mdependent

The satra Inay also be constructed to mean that the Scripture 15
the source of the knowledge of Brahuman sdstram yomh kiranam
Pramanam Scopture s the means of nght knowledge through which
we understand the nature of Bralman If I 1 2 suggests mere
inferential knowledge® of Brakman, this suggests scriptural know
ledge of Brahman

Reason as the regulator of human irfe must have a source winch
transcends 1t though 1t must conform to 1t Even a thousand

Hpamsads cannot negative what 15 established by experience The

texts cannot be opposed to expenence ‘A thousand Scriptures,

*BUIL 4 10 PU p 199

t g nyayena puruga nibdvasaval $

* sarvagilaps sarva Saktsr aps purva-purva sarganusirena vedan viracayan na
siatantral

‘ Pl:ru;as;a!nnlr)a matram capaurugsejatiam rocayanie jaminiya aps, iac

1

a matl
* Sce however Vaubepka Sulra VI 1 1 buddhs puna vakya k; de.,
'BUI 4 10 PU,p 199 ? 9@ ety vede.
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venly can not convert a pot mnto a cloth’,! says Vicaspat: § says
that the source of knowledge 1s knowledge 1tself  The ongin of a body
of Scripture possessing the quality of ommiscience cannot be sought
elsewhere but in ommsciencetself Scripture is not a wnitten text It
15 eternal truth interpreted with the help of the doctrme of
samanvaya
Sastrator$ includes the four Vedas theepics the puranasand other
branches of learning vidydsthina Bhamati says The Vedas are his
breath, his glance the five elements the movable and unmovable
funiverse] 1s his smile and his sleep 15 the final deluge 2
Objects require proofs to estabhish their reahty but proofs like
perception and mnference are different modes of knowledge based on
consciousness Consciousness 1s the revealer, the proof of all things
It does not require any proof to prove 1t 3
Reason and expenence are two different approaches m mans
quest for God Both are responses of the human soul to Gods
self disclosure through nature and history and spintual expenence
They reveal hife s transcendental meamung Reason reveals to us God
as a matter of speculation, 1n experience 1t ceases to be an object of
speculation but becomes a present reality The method of natural
sciences 1s not the only mstrument by which 1t 1s possible to discover
tru(;h Spinitual expenence offers a vahd proof for the existence of
o

In spintual expenence which 1s registered m the Sastras we have 2
sense of power of release from bondage It 1s mot a subjective
mpression but cognition of an object Spiritual expenence has thisn
commonwithperceptualexpenence that in both there1s the recogmtion
of something given It 15 an experimental knowledge of the things of
God * The knowledge of Brakman culmnates i experience and has
an exstent object for 1ts content 5 The knowledge of the true nature

 na h: agamap sah apt ghatam p fiate 1 1 1 “
* mipdvasitam asya veda viksiam etasya panca bhilans smslam elasy:

caracaram asya ca suptam maha pralayah heh

3 atmanubkavam aéniya pratyaksads prasiddhyats anubhutel svalah siddhe;
ka peksa atma siddhaye?

4 You will discover a sense that will percewve the Divine Proverbs u §
We have a sense of sight for percerving non corporeal things of heanng V°‘t°he:
that make nosound withair tasting the bread that gives hife (John vi 51) N
sense of smell that made Paul say that he was the good odour of Cg"sﬁ
(LI Connthians 1 15) a sense of touch which John used when he handle: a

word of hfe (I John1 1) Seealso John1 14 Hebrews vi 5 Romans ﬂ:hnﬂ

$8BI 1z CpNNs he who bes the role of or ansp! bt 2
In the state of creative mspiration he wnites One becomes nothmst e
medim for super mighty mfluences That which happens can only be (e el
revelation that 1s to say that suddenly with unutterable certa:]n ‘)"M o
delicacy something becomes visible and audible and shakes and ren 505 e
the depth of one s bewng One hears one does not seek one takes 0‘1!4; Ceossity
ask who 1t 1s that \g!ves Iike lightming a thought flashes out o
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of a thing 1s not dependent on human ntellection It depends on
the thing itself ! The hnowledge of Brahman depends on the thing
ttself because 1ts content 15 an existent thing 2 It 15 not an object of
the senses ® By nature the senses have objects as their content and
do not have Brahman as their content ¢ Brahman 1s not perceved
by the senses It 15 inferred from the world or learnt from the teats
or expertenced by the individual

The problem of communication 1s difficult We cannot make the
expenence mtelligible to others cannot adequately express it through
the lumtations of language Kabir says That which you see 15 not
and for that which s you havenowords  Agam It cannot be told by
the words of the mouth 1t cannot be wntten on paper It 1shhke a
dumb person who tastes a sweet thing—how shall it be explaned?

The old days when the Scriptures were accepted on trust that God
was their author are no more There 15 2 new approach today We do
not accept senptural documents as books apart from other books
unquestionable 1n therr accuracy and advice The view that they are
the merrant word of God does not carry conviction Disturbed by
the attacks of modern hnowledge and cnhicism some people resort
to what 15 called fundamentalism a forthnight assertion of complete
verbal mspiration coupled with a total rejection of all that modern
knowledge has contributed to a real understanding of the Scriptures

There 15 another view of the Veda as apta vacana or saymgs of the
wise those who had attained to a realsation of Brahman brahma
prapts This view 15 supported by § who malees aut that the Srutsar
Seripture 15 pratyaksa® or records of the direct experiences of the
seers which are of a self certifying character How can one

complete 1n form Itis a rapture a state of being entirely outside oneself
Everything happens i the highest degree involuntanly as 1 a storm of
feeling freedom of power of drvm

s ; navastu yathatmya jnanam purusa buddyapeksam  vasty lantra n eva tat

* bralma 3 anart aps vastu tantram eva bhula vastu ugayatvat Ihd

* mdryavisayatvena Seealso $B 1 1 4

na ca pannisthita vasiu svarupalve ps pralyaksads visayalvars bral mayal

Will am Law said  Away then with the fictions and workings of discursive
resson cither for or agawnst Chinstiamty! They are only the wanton spint of
themund whilst of God and of 1ts own nature and condition

Tor neither God nor heaven nor hell nor the deval nor the flesh can be

any other way hnowable 11 you or by you but by ther ann existence and
manifestation 1n you And any pretended knowledge of any of those things
beyond and wathout this self evident sensibility of therr birth within you 1s

only such knowledge of them as the bhind man hath of the Light that has never
entered into um

¢ svabhavato vigaya visaya stndrs brakr
Ko ipevate wisaya o ;Py63° riyant na ca brakt a visayaus $ B Sce also

* Rabindranath Tagore Hablrs P
*13.8 I 2 :43 v Foems PR 05 121
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‘contest the truth of another possessing knowledge of Brahman,
vouched for as 1t 15 by Ins heart s conviction? * The experience s
intimate neffable incommunicable It 1san act of pure apprehenston
when our whole bemg 1s welded into one an act of impassioned
mtuition which excludes all conceptual activities Whereas I was
blind I now see The self alone 1s witness to 1t 2 The expenence of
Brahman cannot be adequately eapressed in words This 1s true even
of ordinary immediate expenences of given objects Vicaspati says
‘the distinctive attributes of vanous things cannot indeed be
declared though expenienced The difference in the sweetness of the
sugar cane milk and jaggery cannot venly be given expression to,
even by the Goddess of Learming 3 The experiences which we cannot
know from perception or inference are descibed 1n the Vedas hence
their authortativeness ¢ Even those who look upon Brahman as
personal God admut that his nature s inconcetvable except through
the Vedas ®

Mere nferential knowledge will not do for the realsation of
Brakman It 1s to be used as an aid for the mterpretation of the
Vedanta texts This 1s admitted by the Vedic Scrpture ¢

R repudiates the 1dea of inferring the existence of an ommscient
and ommnipotent God from the nature of the world He holds that the
reality of God cannot be known through any means of proof such as
perception and inference He 15 known only through scrptural
evidence

Madhva also believes that inference by itself cannot prove that
Brakman 1s the cause of the production etc of the world

1$B IV 1 15

* aling sakstkam anulpannam $ on BU IV 4 8

Bergson says that religion r the cryst: of what my
has poured wihile hot mto the squl of mar Through religion all men geta httl
of what a few privileged souls possessed i ful] The Two Sources of orahty
and Religion ET (1935) p 227

Francis Rous (seventeenth century) says The soul has two ey es—one humﬂ;
reason the other far excellng that a divine and spiritual ight By 1t the so;:
doth see spintual things as truly as the corporal eye doth corporal things 7
Threefold Life 111 3x halo

3 5a ks te te asadkarana-dharma anubhGyamana aps Sakya vakium nak .
ks hgira gudadinam madhuva yasa bhedah Sakyal sarasvalyspy akhydts

I13
4 Sayapa in lus introduction to the Rg Veda quotes a verse
pratyaksenanumilya va yas tupayo na drsyale
enar 1 vidants vedena fasmad vedasya vedala

8 Cp Skanda purana
? nendryyark nanumanar ca na tarkash Sakyate vibhum

pnalus s nuyayanar s devar s veda redyar s sanatanam e IQB“
¢ $rutymva ca sahayatvena larkasyapy abhyupetatval §B I 1 2 See
I1 45CU VI1g2
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$npat: holds that the Vedas were created by Swa and the texts
were mtended for the glortfication of Swa Ths 1s aganst the Purva
Munamsa view that the Vedas are eternal and uncreated The nature
of Brahman can be understood not through discussion but through
the testimony of the Vedas
Vallabha combimes the second and the third suiras in one He
believes that we can know only on the evidence of the Scriptures that
Brahman 1s the cause of the world
A rationabst takes the hugh a prior: road and attempts to deduce
the umverse from a few fixed principles The madequacy of rational
knowledge 1s accepted by all knowers of God ! There are religious
leaders both 1n the East and in the West who demand a complete
sacrifice of the mtellect If they say that empirical science can give
no knowledge of God or that our thoughts of God cannot be adequate
to the Divine Reality but fall mevitably mto contradictions or that
mere thinhing 1s not a substitute for expenence they are not
unreasonable But highest experience 1s not wrrational Faith seeks
understanding 2 The God one nfers 1s an 1dea and does not give
teligious apprehension It 1s direct experience that 1s registered 1n the
Seniptures  T'aith 15 not bhnd acquescence 1n external authonty
The wise man after studymng the Sciptures and becoming devoted to
wisdom and knowledge throws away the Scnptures even as one
throws away the straw after collecting the grain ® When one knows
the truth there 1s no need for the Vedas ¢
‘There are those who have neither experience nor rational know
ledge of God They have neither sight nor proof They have faith
m the Seriptures In faith we believe with our hearsts while n science
we believe with our minds But the word faith has another meaning
It 1s not merely acceptance of authonty without proof or experzence
It1s the response of the whole man which includes assent of mtellect
and energy of will Men of faith are men of power who have
assimilated the truth and made 1t mto a creative pnnciple God
becomes the hight and life from which they act the strange power

* The wisdom of this world 1s foolishness with God I Cormthians m 19
seoalsan 14

*Cp St Anselm Fides g aerens sntellectum O Lord I do not dare to
search into thy depths for my understanding 1s in no wise equal thereto Yet
I do yearn to understand something of thy truth which my heart believes
Not indeed that I seck to understand sn order that I may beleve but I
believe 1 order that T may understand {Credo u? wntelligam )

St Thomas Aquinas states the rationality of the beliefs he holds Vidyaranya
says that reasomung in accord with eaperience 15 useful not mere reasoning

bl ty tarkyatam 110 3 Paficada$i VI 30
? grant/ am abhyasya 11edhavs 13ana viyiana tat parah
palalam wa dhanyarthi tyajet grantham alesalah

Uttara Gita 20
4 vedair nasts prayosanam Ibhd 22
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beside which our own power is weakness. God is the name we give to
that interior principle which exceeds us while forming the very centre
of our being.

The second and third sifras,demonstrate the intimate connection
and continuity of reason and infuition.

The greatest of the mystics are particularly sensitive to the rational
aspect of existence. They rise to the mystical elevation not only
through intuition but through the strictly logical sequence of
rational thought. The seers of the Upanisads and the Buddha, Plato
and Plotinus point to the validity of mystical experience on grounds
of Jogical thought. In these days when many regard themselves as the
elect of God, as the chosen instruments of the Holy Spirit, and
possess a sublime confidence 1n their own infalhibility, it is essential
to emphasise the continuity of reason and intuition and the pre-
dormnantly rational character of religious insight. As the experience
has a cogmtive quality about it, the judgments based on it should be
subjected to logical analysis. Logical scrutiny is the one safeguard
against mere caprice, If the tradition 1s to be preserved we need men
who 1llustrate 1t in their own experience. When the Princess in the
story cried out i despair as to what would happen to the Vedic
tradition,! Kumanla Bhatta reassured her that there was no need for
iear as the great teacher was alive.?

Section 4 (4)
HARMONY OF TEXTS

L. 1.4 Ths section declares that Brakman 15 the meaning of all
seriptural passages. Their differences are only apparent and are
capable of reconcihation. The many passages have one purport:

lat tu samanvayat R

But that is the result of the harmony (of the different seriptural stale-

ments).

tat that, {1- but.

samanvaydt being the result of the harmony of the dxvﬂerent.ic-“fs'_ s
The word £, but, accordmng to S., excludes the prima facie vm;-c

The objection 15 raised that the Scriptures which are said to bet lt

source of our knowledge of Bralsman speak of Brahman 1n dafferen

ways. We must get the connected meanmng of the different texts O

the Upanisads.

1 ki karoms kg gacchami vedin ha wddharisyals.

2 ;w3 1ibhest vardrohe bhafidcary o'sts bhiitale.

3ty $abdah puna-paksa-vydumisarthal s,

4 ciam eva samanuilo hy aupanizadah pada-samudiyalb. R.
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Even as there are order and harmony 1n the universe so mn hnow-
edge Though the mystery of Brajunan 1s strctly speaking,
ncommunicable, 1t would be lndden and mute without some form of
.anowledge When words come up fresh and breathless from the
mbrace of Reality they carry power and authority * Language s at
sest an mstrument and all mnstruments are subject to imperfection

S starts s discussion on this sufra by stating the objection that
the Vedas deal with nitual and the Vedanta passages are not intended
for ntual 2 We cannot have an mjunction with regard to a thing
already existing,® and so the Vedas dealing as they do with ntual
cannot be the source of the knowledge of Brahman If 1t 1s said that
the Vedas enjoin us to contemplate, we have to note that contempla-
tion which depends on the estabhshment of differences of the
contemplated contemplator, contemplation cannot occur in the
case of Brahman which 1s devaid of all differences and 1s to be
hnown only through the Vedantat* Though Vedic statements are
generally treated as authoritative in relation to injunctions the
authontativeness of the means of valid knowledge conssts 1 their
generating knowledge which 1s uncontradicted not already under
stood and indubitable ® Though the generation of this kind of
knowledge 15 known by the nature of presumptive imphcation from
the nature of the effect, yet 1n the generation of this hnowledge 1t
15 not dependent on any other means of valid knowledge The Vedas

gtve us not only injunctions with regard to nitual but also Brakma
knowledge ¢ The authonty for Brahman 1s the sacred teaching 7

* Tp Max Picard The perfect silence 1s heard n the perfect word”
Wittgensten says There 15 indeed the mnexpressible This shows itself
it1s the mystical Traelatus Logico Philosophicus (1922)

* sya kr thatvad hak; tadarth Pirva Mimamsa
12 1 Cp also fad bhutanam kryGrihena samamnayak The [words) denoting
those existent things are to be connected with [passages] whose purport 1s
ntual Purva Mimamsa I 1 25 drsto ks tasyarthah karmavabodkanam nama
Its purport 15 indeed seen to be what 1s called the teaching of ntual $abara on
Purva Mpriamsa I 1 1 Agam codaneis krsyayah pyavartakas vacanam *An

Injunction s a statement which prompts to action bara on Purva Mimamsa
Xz

Cp also pravritir va naupttsr va mityena kylakena va
pumsam yenopadsdyela tacchastram abhidhiyale
Partiip mactivaty or from 1t 1 respect of the obligatory or
the occasional that by which these are taught to men 1s called sacred teaching *
Quoted 1n Bhamati I 1 4
: naea parinssihite vasts staridpe vidhsh sambhavats knya visayatvad vidhel

7 & ds bheda siddh P na  nirasla samasta-
bheda prap redanta vedye brak A Bhamatt
* abad dk digdha bodha 7 & p

am pram.
anary Bhamalt praman

* 1dyg Yodha janakatvam ca karye vsdhinam Bhamatt
7 tasmat siddham brahmanah Sastra pramapatvam S
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Another objection 1s raised Though the Veda 1s the means of
gamng a nght knowledge of Bralman yet 1t suggests Brahman only
as the object of certain mnjunctions even as the sacnificial post, the
ahavaniya fire, etc, though they are supra mundane are mntimated
by the sacred teaching (only) as'substdiary to an mjunction ! Evenif
1t 15 sard that there1s a distinction between the fruit of the knowledge
of Brahman and the fruit of the knowledge of religious duty a mere
statement of the truth of Brakman 1s not enough to give us the
knowledge of Brahman That 1s why one 1s asked to seeh the Self
desire to know the Self So the objector holds that Brakman should
be acknowledged to have sacred teaching as authonty only as the
content of an mjunction of realisation 2

It 15 said 1n reply that there s a difference in nature between nitual
and Bralunar, 1n respect of their knowledge and fruit 2 The fruits of
actions mentortous or stmple are happiness and misery There are
gradations of happiness, nsing 1n degrees of eacellence from the world
of men to that of Brakma Siumilarly there are degrees of misery from
the world of men down to the hell known as awice All that is both
produced and destructible ¢ The frust of the knowledge of the Self 1s
however, final unembodied unsurpassable and being naturally
established 1s eternal and unproduced This eternal reality 1s not the
fruit of an njunction whose content 1s contemplation The state of
final release which 1s non embodiment 1s distinct from the fruit of
nitual to be observed It s eternal &

In eloquent phrases $ describes the state of moksa Thw 15
absolute immutably eternal all pervasive like the ether devord of all
modifications eternally contented without parts self luminous by
nature which ment and dement together with their frt do not
approach not the three times [past present and future] This 1s the
non embodiment called final release ® If this 1s the nature of final
release 1t is not something to be accomplished or done As soon a8

Y yady aps Susira pramanakam brahma  lathaps pralipatts viga)atsyaitd
$astrepa brahma samarpyate yalkd yupdhatanlyediny-alaukibany aps uidki
Sesataya Sasirena samarpyante tadvat s

Y ogasmat  pralpette wndhs wasayetd Laslva P A brakmd
bhyupagantavyam

3 karma-brahma vsdyd phalayor varlakganyut §

¢ pupyapunya kannayoh phale sukka dubhhe latra manugya loham uln’li‘)"
a brakma lokat sukhasya taratanmyam adhskadhikolhargah exam manuijs -'"
arabhya dufihha taratamsamacatics lokat tasya lasya sarvart hurydm &3 wdml
ca alyantikam fv atarsratcam anafsdayam stabkdiasiddhatay J niyan wahary

atma jRanasya phalam DBhamall -
3 Cp ale aldnustheya harma phala vilakgaupam moksikhys n ajarirse
nityam s siddham S
¢ idars tu paramarthikam Rufastka miyar: cyowdial sind 3] s
cikriyd rahiam sulya pftam  mir acayacam sayari gy HA sraldatam )

dhsrmidharmau saka Airycpa Aulatrayam ¢3 nopasartale fad fodd b arirde A=

ok jakky aus
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modern world Our society 1s shaken to its foundations The con
ventional call on the part of religions to believe mn God, work for his
glory and purpose has become open to question Philosophy 1s not a
mere 1ntellectual purswt labelling and classifying the contents of
thought but the creation of a new awareness of oneself and the world
Samanvaya or reconcihation 1s the need of our age The global all
comprehenstve changes which are taking place represent something
new n the structure of human society, though they are not deviations
from the normal course of history The world commumty which we
envisage can be sustaned only by a commumty of ideals We have to
look beyond the political and economic arrangements to ultimate
spinitual 1ssues We have to fashion a new type of man who uses the
wistruments he has devised with a renewed awareness that he 1s
capable of greater things than mastery of nature
Unfortunately nivalnes among religions are retarding the growth
of an international commumty, the fellowship of man If we accept
the view that the Scriptures of the world are the records of the
experiences of the great scers who have expressed therr sense of the
inner meaning of the world through their mtense msight and deep
imagination, we will not adopt an attitude of dogmatic exclusiveness
Symmachus 1n hus controversy with St Ambrose sad ‘It 1s xmpossxblc'?
that so great a mystery should be approached by one road only
Nicholas of Cusa, echoing the words of the prophet Muhammad,
observes God 1s sought m vanous ways and called by varnous
names 1n the various religions he has sent varions prophets and
teachers 1n various ages to the varous peoples The view Is it
agreement with the concept of universal revelation that has the
support of Justin Clement and Origen The Logos or the Word of
God insprred all that 1s true and good n the religious thinhing of mcé1
The seeds of Logos Logos Spermatikos, were scattered in all manhin
Justin proclams Al who have hived according to the Logos arc
Chnstians even if they are generally accounted as athests, ke
Socrates and Heracleitus among the Greeks ! Clement of Alcu\aﬂ'df}“
looked upon Greeh phiosophy as a preparation for Chnst’ 2
schoolmaster to lead us to Chnst 2 He brought about the marmsde
between Platomsm and Christiamty The ecarly Tathers enniche:
Chnistan mysteries by using the ideas of Socrates and Plato Thcr)l’
expressed Chnstianity mn terms familbar to the people tramed oln
Greek thought Augustines views are well known The sa.lh‘l“n
brought by the Chnstian religion has never been unavailable foIr ﬂag
who Wwas worthy of 1t © What 1s now called the Chrnistian c Js“m
always existed :n antigiaty and was never absent from the bcg'""t‘h:
of the human race untit Chnist appeared mn the flesh At this lxmc( ;
true religion which was already there, began to be called Chris li\m
v 3 It 1s now admutted that m the course of its declopme

dhar o
=Ny 146 * Stromata IV 28 32 s Retrachons



Text, Translation and Notes 251

Christianity has drawn upon Greek metaphysics and mystery
religions. The religion of the New Testament according to St Paul is
‘debtor both to Greeks and barbarians’.! Now that the religious
environment has been world-wide and the living faiths are en-
countering one another the idea of fellowship among religions is
gaining ground and a reconciliation or samanvaya is taking place.

The great sages are symbols of the Spint in which they are one.
While we have to communicate our faith through words and symbols,
forms and creeds in accordance with the accidents of our race,
nation or traimng, we use them to help us to realise the presence of
the Spirit in us. If we strive with a sincere intent and a whole heart,
we get not to a new faith but to the heart of all faith. X

‘The first four safras are said to be the essence of the teaching of
the B.S.

Sectron 5 (5-11)
INADEQUACY OF NATURALISM

L. 1.5, Section § (5-11) suggests by various arguments that the
cause of the world 1s conscious reality and cannot be identified with
the non-conscious pradhina or matter as the S@ikhya system holds,
iksaler nasabdam.

Becatise of seeing (matter which is) not founded on the Scripture is not
(the cause).

7hsateh: on account of seemng, na: not; aabdam: not founded on
Seripture.

The primary matter, pradhana, is sometimes said to be the root
cause of the world. From the principle that every effect has a
cause, to avoid infinite regress, we affirm a primary cause which itself
1s uncaused. “That in which the world, divested of name and shape,
Tesides, some call praketi, others mdyd, others atoms.’* Devi
Mahatmya says: ‘You are the power of Vis, endless valour., You
are the source of the universe, the primal mdyd. By you all this is
enchanted [confused]. When you are gracious you are the cause of
final emancipation.’

The Samkhiya thinkers argue that the non-intelligent matter
pradhana consisting of the three strands of sativa, rajas and tamas is
the cause of the world. ‘This view 1s devoid of scriptural evidence,

} Romans1. 14,
T ndmarap 4 yasmin hale jaga?.
fam ahuls prakrism kecin maz am vanye pare tu anin,
. . Quoted from Brhad-Vasistha 1n the Patanyala-bhdsya-Varttika.
fram raignavt dakhr ananda virya wivasya bijam paramiss maya
sammohstam deve samastam elat tvam vas prasannd bhuvs muklt-helul,
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Pradhana cannot be the cause, for the quabty of seeing thinhing 15
ascribed to the cause m the Scripture The passage says fad atksala
bahu sydm prajayeyets ‘It saw, {thought], may I be many, may I
grow forth ’ Thought 15 prior to all creation 2
The Samhlya thinkers may say that thought 1s a quality of the
sattva (goodness) qualty of the pradhana It 1s said that when the
three gunas are 1n equipoise in the state of pradhina knowledge which
15 a quality of goodness 1s not possible There can be no hnowledge
without a witnessing principle of consciousness 3 If 1t 1s sud that
pradhana possesses the quality of knowledge owing to the witnessing
prnciple, the Lord, then 1t would be more reasonable to assume that
the all knowing Brahman 1tself 1s the cause of the world
Thus satra 15 used to suggest that the Ultimate Reality 1s not
mrguna Bralunan, but saguna Personal God R develops hus view
that the umverse of senttent and non sentient beings constitutes the
body of the Lord According to Savites Sakfs and Sia are both
Brahman and through their harmony they ensout the world ¢ Accord
mng toSnkantha Stwa quahfied by Sakts, Sakts vistsfa sua 15 Brahman
Baladeva gives a different interpretation ‘Since [Bmlxma'u 1]
seen [1¢ mentioned by the Scnipture] [he 1s] not mexpressible
Vniiana bhihsu ponts out that Brakiman must be a person since it
1s said that he perceives or desires Perception or desire cannot
attnibuted to unconscious prakrfs Viyiiana bhiksu questions S 8
assertion that the purport of the siitra 1s that praksts 1s not the cause
of the world since theidea of prakrts 1s un Vedic He quotes from the
Upanisads many passages where praérts 1s spohen of as the cause 0!
the world as the energy of God for example, 1n the SU Ewven
though the magician may withhold his magic, the magic power 1512
lum

It 15 clear that the Siitrakira does not hold that the world s due ;0
ausdyd He takes the problem of the creation of the “ork_i scnoush{
and urges that the world 1s the product not of prahina of tu
Samklya system but of Brahman possessed of mtelligence ere
no suggestion here of the unreality of the world

$ holds that Brakman’s power 1s may 4, that it existsand {uncnoﬂ;
only as residing in Brahman that “though thus informed l‘"h
transcended by Brahman The effcct 1s Braliman funchioning !h"{)"‘;n
mdya and 15 not non exastent The world 1s unreal apart 1
Brahman but 1s real as founded 1 Brakman ¢

1CU VI 23 PU p 449 secalso Aslareya Aramy

VI3 S sartegvaps spshs praharapen ksl puns
3 wlsuksikd saltea pthir Jandls nabhsdhlyate na cucetarasyd

sdkptiam asts

akall 4t 2 Prafmal

ratiyas R
Rasia sy "a;'y.dll‘”’)‘

& Ladhip dinad cx sac chabda prakpls pralyayoditan
lau brakma~s3marasyens samasta pugad vomaka ¢

8 ndyayd vydpdra mcpnr ecdvagamyals na ndish

« brakma vystuechena Auryd palasyubhaid s s gamy s S
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11 6 gaunas cen natma Sabdat

On account of the word self (used for the cause), (the meaning of the word
‘seeing ) 15 not secondary (figuratine) R N
gatnah secondary, figurative, cen , na not, aima sabdit on
account of the word ‘self’

Ifatisargued that the word ‘seeing’ 15 used 1n a secondary or ﬁgur?.-
f1ve sense 1n some passages “That fire thought, that water thought',t
and 1t may be so treated here, the answer 1s that the word ‘self 1s
actually employed It 1s the self that sees or thinks and there 1s no
need to look upon seeing as figurative In the passages fire thought’ or
‘water thought’ what thinks'is the self acting through them 2

Baladeva gives a different interpretation If 1t be said that the
creator of the world 1s gauna (1 e saguna Brahman associated with
the qualities of prakrts possessing the saffia guna), the sitra says it
cannot be on account of the term ‘self’ This term self can apply
only to the nirguna Brahman, free from the qualities of prakrts

11 7 tan ssthasya moksopadesat

Because release ts taught of hum who takes lus stand on (s devoted o)
that (Brahman)
tan-nisthasya of hum who concentrates on that Self (or Brakman)
moksopadesat because of the mstnuction of release

Ifit be said that the term self’ may be used mn regard to pradhana
figuratively, that the real (saf) meant n the Upanisad?® 15 the non-
intelhgent matter it 1s saxd in reply that release 15 possible only with
concentration on Self which 13 inteligence The whole teaching m
the Upanisad 1s clear that release 1s possible for one who 1s devoted to
the Real as self, fat satyam sa atma

Devotion to the non ntelligent principle 1s the causeofallsuffening,
1t cannot lead to release Even those who advocate the view of
tradhana as the cause of the world do not mamtain that he who 15
devoted to pradhdna attans release 4

Baladeva argues that salvation 1s promused to hum who relies on
nwguna Brahman

11 8 heyatvaracanac ca

And because there 1s no statement that 1 has to be discarded
heyata the quahty of being discarded avacanat because there is no
statement ca and.
The word sat has not been used to indicate pradhana even as a
first step to the hnowledge that the real1s Brakman In such a case
2CUYVI 234 PU,p 449 faf tgga atksalz 1a apa atksanta
TCU VI 32 2 CU VI 2L
h‘ ffﬂ}i{}:ana karaya vadinops kv pradhana misthasya moksam nabhyupagac-
chanty
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there would have been instruction to discard the prowsl‘;m
definition of Bralunan as pradhana. There are no statements that
view has to be discarded. ot
What is called arundhati-nydya is adopted here. If we are to fotax
out the small star Arundhati, we first direct attention to 2 bl‘ijw
near it and say ‘that is Arundhati’ though it is really not So'd}xaﬁ.
on, we withdraw the first direction and point to the real Arun i
It 15 possible in the same way that the teacher may direct theg) .
through the non-self, pradhana, to the self but in that case therf;‘{m g
have been a statement that the self is not of the nature of 7
but there is no such statement. . tion
Ca for Bhaskara means contradiction of the original P""P‘”t s
Nimbirka says [#radhana] cannot be denoted by th‘: of 1
Existent, Self, etc., for there is no [scriptural] statemen! o O
having to be discarded, Pradhiana cannot serve the Plgcji'ipf e
salvation, Scripture does not give any other purpose for
does not teach anything which does not fulfil a purpose. of the
Baladeva says that 1f saguma-Bramas were the Cl”eag’;it i
world, Scripture wonld have said that he was inferior an
discarded. stra, $ril
In some versions there is, at this point, another _sulm.hd vE,
JAdurodhat, R, and Nunbirka have 1t as a separate sifra w
Bhaskara, Vallabha and Baladeva do not mention it.

On account of the contradiction of the initial statement.

pratyiid mitial statement, definite thesis,

virodhat. on account of the contradiction. £ the ¢
The mitial statement 15 that through the knowlt‘-dgeio radhirh

reality, all things are to be known, From the knowledge o ﬁe effects

Wwe cannot know all things for conscious beings cannot be tradictio?

of non-conscious principle, There would this amse a corid be the

of the view that through the knowledge of one, there wo

knowledge of all,

L 1. 9. svipyayat

On account (of the indvwrdual soul) entering the self.

sva: the Self, atmays.

apyayat on account of entering, sleeps
p%;%;dkdna cannot be the Selfg for 1t 15 said ‘When a Pﬁr;ozéune to

as 1t 1s called, then he has reached pure bemg. He s for he h&

his own, svam apito bhavats, Therefore, we say, he Slﬁ.E%t canno

gone to his own.” Here the Real is said to be fhe Self.

the pradhina. N will have the

If we say that the word ‘own’ denotes pr{zdha{tﬂ we olved into ?

absurd posttion that an intelligent entify is being res

6.
;PU,p- 45
1CU. VL L. 1 CU.VLS 13
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non-intelligent one. There is also the other passage that in the state of
dreamless sleep the Self is absorbed in the Self 2 It cannot be absorbed
in the non-conscious pradhdna. i i

R. quotes the Vrttikdra to the effect: ‘Then he becomes united with
the Real—this is proved by [all creatures] entering into it and
coming back out of it.’ i

Baladeva reads the sifra differently, svapyat, and interprets it
differently, ‘[The Creator is not the Personal God] because “he [the
Creator] merges mto himself” and sagugpa-Bralman merges into
something other than himself.”

L 110, gati-samanyat

On account of the uniformity of teaching (Bralman is lo be lreated as
the cause).

gaii: teaching, prumary meaning, praveili. R. apprehension.
avagati, Nirhbarka,
sdmanydt: on account of uniformity.

The Vedinta texts are agreed m teaching that the cause of the
“0}'1';1 1s the intelligent Brakman.® There is no disagreement on this
point.

R. says that the import of the scriptural texts is uniform, that
Bralunayn alone is the cause and not any other.

Madhva holds that there 1s aratamya among the nine different
kinds of devotees.t Suka is of a different view. For him those who
{)mclhsse blakts in the nine forms mentioned in the Bhdgavata areona

Vel

Nimbarka pomts out that as a conscious cause is indicated by

all the semptural texts, 2 non-consclous cause is not acceptable,

aladeva says that Scriptures uniformly teach #irguya-Brahman
and not saguna-Brahman.

L 1. 1. érutatvic ca

And because 1t 15 stated in the $ruts (that the all-knowing Brahman s
the cause of the world).

:ggatvét. because 1t 15 stated in the $ruti, ie. Vedic Scripture; ca:

The reference is to the §.U.5 where the All-knowing Lord 1s said to
be the cause.

- gIves a number of passages where the Supreme is descnbed 1n

1 bradha, . = tabod; " B
4 @, evam aps celano "cetanam apyelih.
viruddham apadyets S, s BU. xv.P;; 21.
: fa';an;z;va v sarvesu vedantesu cetana karauaragatsh. S.
moksakkye laye 1 derana: d; Mahabharatads
mrvaya. s 3% apy drdyaie, pary

b tasmad  anyatama ana; a %
samanatyss. Batamap:r navdnim aps  bhakiinam nwk;a-yupa-p_hg{gs)f
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mdivadual self, while the self consisting of bhss 15 the Highest Self 1
‘When Brahman 1s said to be the support, 1t means that Bralman has
no support outside itself. Brakman 15 rooted m 1tself.

For Srikantha, the self of bliss 15 the para-sakss, otherwise called
param-akisa of which Brakman 1s the support The Siitrakira refers
to Brahman itself as the self of bliss smce there 1s no fundamental
difference between pard-sakts which 15 the attribute or dharma of
Brahman and that which possesses the dharma The dharmn is
referred to on account of its essential non difference from dharma

For Nimbirka, that which consists of bliss 15 the Supreme Self
alone and not the individual soul.

I 1 13 wikdra Sabdannets cen na pracuryat

If 1t 1s sard (that anandamaya) does not (denote the haghest Self} since
st 15 g word denoting modsfication, 1815 110t so on account of abundance
wkdra-sabddt because of the word denoting modification
na s cet 1f 1t 15 held that 1t does not (refer to the Highest Self).
na ot so, prdcuryat on account of abundance

If the word ‘mayat’ 1s taken to mean ‘made of’, a product or 2
modification, then 1t cannot apply to the Highest Self which 1s not 2
product or 2 modafication. Tt 1s stated in reply that the word mayaf
need not always mean vikdra or modification, 1t may also meant
pracurya? or abundance Brahman abounds in bhss and this bhss 15
immeasurable 3

Suka says that it 15 the Supreme Self only that s prumanly
contemplated and there 1s not a suggestion of non difference between
the individual soul and the Supreme Self ¢

I 1 14 laddhetn vyapadesic ca
And because (Brahman) 1s declared fo be the cause of 1t (the bliss).
tat of 1t (bhss), hetu (cause), vyapadesat because (Brakman) 15
declared, ca and

The Self which causes bliss® must 1tself abound i bliss, ewg 3?
one who gives wealth to others must himself possess abundan
wealth

According to $mhantha, the self of blss 15 cit-$akis, the energy g
consciousness, while the Brafiman spoken of as the tail or the SUPPO
15 the Supreme Bralman

1SeeBU III 7 22, PU, p 229 s
2 Papns Vo4 21 L] Tgbgda-
¢ tasmattha Imany eva pary anal na Jliestard

; 2 2
prasakis gandho pr 1t msciyale See Jaya tirtha s Nyaya sudhd 1 1 25
% e;a by evanandayats TU II 7
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1. 1. 15, mantra-varptkam eva ca giyale
And because the same (Brahman) which is described in the mantra is
sung (in the Bralunana).
mantra-varmkam: what is described in the manira; cva: the same;
ca: and (hence); giyate: is sung.

Anandamaya is Brahman because the Mantra and the Brahmana
portions of the T.U.1 agree in referring to the same Bralkmarn.

L 1. 16. nelaro'nupapaitels

(dnandamaya 1s) not the other, b of tnapp. P ial,
na.: not; itara - the other; anupapaltel - becanse of inappropriateness.

The individual soul is not capable of the activities of creation, etc.
$. says that 1t is impossible for the individual soul or any being other
than the Highest Self, to brood over lumself before sending forth
whatever there is. To think about things to be created and to create
the things in such a way as to be non-different from himself are
possible only for the Highest Self.?

The Sanskrit word for creation is derived from s7j, to emit, to
discharge, Creation 1s an outflow from the Divine, It is not creation
qut of nothing.

R. explains that the higher self is not Bralman without deter-
minations but the all-knowing, bhssful Bralkman. The clause ‘from
which speech returns along with mind’ means that mind and speech
are not means for the knowledge of Bralhman.®

Srikantha makes out that Hiranya-garbha, world-soul, is not the
cause of the world, on account of inappropriateness, He begins a new
section here consisting of saifras 17-20, to deal with the question
whether the Supreme I$vara is the cause of the world or someone
else, viz, Hiranya-garbha. Praja-pati in the context 15 equivalent to

Dpasu-patr.

L 1. 17. bheda-vyapadesic ca

And on account of the declaration of dfference (between the two).

bheda: difference; uyapadesdt: on account of the declaration; ca: and.
The mdividual soul and the Self of bliss are represented as different

m the Upanisad.A “That, venly, 15 the essence of existence. For truly

on getting the essence, one becomes bhissful.” He who attamns cannot
be that which is attamned.s

t 1L 1 and 5,
% falra  prak & hdhya
ssm;fur avyalirchas

Jyamananin ard

rsps ca na p &a atmano'nyalrop 1pad

? vk manasayos latrapramapatim vadet, R.
* na ks labdhawa labdhagyo bhavats. §.

¢ TU.IL 7, RU, pp. 5480
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S suggests that this and the previous sutra relate to the difference
between the Highest Self and the individual self, for i his view the
two are the same. The difference between the individual soul and the
Absolute Self cannot be regarded as fichtious according to this
sutra, though $ holds that there 1s no difference m reahty between
the individual soul and Brahman

R refers to another passage m the T U (Il 3) and holds that the
difference between the individual soul and the Self of bliss 1s real

Snkantha says that the sufra states the difference between
Hiranya garbha and the Supreme Lord

I 1 18 kamac ca nanumandpeksi

And on account of desre, there 1s no dependence on wnference
kamat on account of desire, ca and wma not anumandapeksa
dependence on mference

The desire ‘to become many and to create makes out that the
non wmtelligent pradkina cannot be the cause of the world or be one
with the Self of bhiss for 1t 1s ncapable of volition Thought (I 1 3)
and destre m this sufra suggest that the imference made by the
Samkhya that pradhana 1s the Toot cause of the world 1s wrong Will
1s possible for a conscious bemg or for the Self of bliss and not for
matter pradhana

R and Nimbarka argue that if the individual soul 1s admutted to be
the cause 1t must depend on a matenal cause pradhana as a poiter
depends on clay etc But the Supreme Self has no need to depend o2
any factor outside humself

Snkantha pownts out that though Hiramya garbha 1s saxd to hase
created the world, 1t does not stand to reason for 1t 1s the Lord humself
who 15 said to have created the world 1n the form of Hiranya garbha

1 1 19 asmunn asya ca tad yogam sdsts
Bestdes n this the union of this wath that (Scripture) leaches
aspun 1 thns asya of this ca and fad yogam umon with that,
sasts teaches
Scripture teaches the union or yoga of the ndividual soul with the
Self of bliss When the mdividual soul attams knowledge 1t 15 ot
with the Self of bliss e 1n the state of release the two are unit A
Thus 15 possible only 1f we understand by the Self of bhss the Highes
Self and not exther pradhana or the imdividual soul * ¢
§ gves another interpretation of these sutras (12-19) We cannd
hold that the affix mayaf means product or modification I
reference to food lhife mund and understanding and means Somggm;é'
different, ‘abundance’ when we come to @nandz The words belons

e
1 f4¢c ca param atma pangrahe ghatale na pradkana pangrahe Jlra-pangrd
¢4 tasmad ananda mayah param-abmety siddham S
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to one sertes and 1t would be wrong to suggest that only the Jast word
of the series refers to Bralman If ananda maya denotes Brahman,
even anna maya should denote 1t 1 If 1t 1s argued that for other
members, there 1s an mward self, while no such mnner self 1s mentioned
for ananda maya himbs are attnibuted to 1t and Braliman 1s said to be
1ts lower part or support It 1s not ananda maya that s Bralman but
1ts support 15 Brafman 2 Puccha 1s to be taken as support or resting
place BU says Ouly on a particle of this bliss [of Brakman] all
other creatures Iive 3
If, i spite of thus, we stull hold that gnanda maya self 15 Brahman
urges that 1t refers to the determinate Brakman and not the
Bralunan without determinations * Ananda 1s the quality of Brahman
qut not @nanda maya So the affix mayat does not mean abundance
but product or modification 5§, after telling us that the ananda maya-
atma or the Self of bliss 15 the Highest Self,® rejects thus view and
holds that Braksman as the foundation 1s the indeterminate Bralman
and dnanda maya dtmd 15 only the determmate Brahman
The first explanation that Bralman 1s ananda maya, full of bliss, 15
accepted by § R, Keéava Kasminn Vallabha and others Since this
mterpretation goes agamst the unqualified character of Brahman, S
offers a stramed explanation that dgnanda maya 1s a vesture of
Brahman
The Siitrakara evidently means that Bralman 1s full of bliss
While the mdeterrmnate Brakman cannot be spoken of by words
or concepts, when we attempt to describe 1t we state 1t to be
charactensed by bliss and the whole creation 15 an expression of this
bhiss or joy The ConLrOVEIS}' raised by S relates to the relative
supenonty of Brahman and Isvara Absolute and God, but the two
are co ordinate though logical and not temporal prionty may be
given to tthe indetermunate Bralunan for Bralman must be before 1t
can create

Bhaskara interprets fad-yogam as unmion with the Lord, 1e
salvation
Snlantha says that the Lord himself creates the world in the form
of Hiranya garbha The latter 15 the sonl of this world
aladeva tnterprets 4@ yogam as union with feariessness

2 annia mayadinam aps tarks brah gab §
? pratigtha parayapam cha nidam §
“ :u-\u&c;nm brahmabhyupagantavyam $
fasmad anng mayadsgy svananda ma; karari)
i dn yadssy ) e ps vikarartha eva mayad vipieyo na

IV 3 32

* para cvalma ananda mayo bk
iyo bhavitum arhate tasmad ananda m
atmd s stintam $B I 1 12 11 19 2 viayab param
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Sectron 7 (20 and 21)
THE GOLDEN PERSON IN THE SUN AND THE EYE

I 1 20 antas tad dharmopadesit
The person withun (appearing within the sun and the eye 1s the haghest
God) because Ius qualitres are menbioned
antah  withm  fad dharma-upadesit because s qualities are
mentioned
This section purports to show that the Golden Person seen within
the sun and the Person seen within the eye! do not refer to any
ndividual soul of emimence but to the Supreme Bralman While the
Upamisads stress the relativity of all logical knowledge, they yet use
this knowledge through symbol and stmuhtude to approxmmate to the
absolute truth, though without ever bemng able to attan 1t The
Ultimate can be approached only asymptotically It can be appre
hended 1n a sort of penumbral manner by way of what Nicholas of
Gusa a distinguished thinker of the fifteenth century calls con
jecture In Nicholas s view, conjecture does not mean a guess at the
truth or a hypothesis but actual though necessanly inadequate
truth This view bears some resemblance to the Thomustic doctrne of
Analogy The Upamisads use this method The sun wiich not only
lurines but warms 15 the best image of the Divine used by the
ancient Indians, the Iranians and others
The passages referred to are CU 1 6ff and I 7 5 The objector
argues that the person described as possessing form and features a
golden beard efc cannot be Brakman without determinations He
15 not all pervading and his powersare iinuted Tothis $ answers that
only the qualities of God are mentioned mn regard to lum The person
in the sun 1s called ¢ and 1s said to be free from all sins Freedom
from sins 1s a feature of God and not any mdividual soul however
emment The Person in the eye 1s declared to be Rk Saman efc,
and s the cause of them all When 1t 1s said that those who sing unto
fum become weaithy (CU I 7 6 the reference can only e o the
Supreme S says that the Golden Person represents the determnate
Bralhman who 15 the object of meditation” God by his power izﬂ
assume any form for the sake of bestowng grace on fus devotees
R agrees with the view that the Supreme by his mere will can m!kf
any shape human divine or otherwise so as to render 1t suttable for
the apprehension of the devotee and then satisfy hum 3 Sua
Snhantha 1dentifies the golden person withmn the sun with Su
1 16
s ;Ea‘r{:meftamsyaﬂuha vadan maya mayam rupam Sﬂdﬁ«xkﬂ"“{"”"”“","f
¥ tad sdam stabhavikam era rupar: upasakanugrah !
nugunakaram  deva manusyads 2 1 Rarots
karumko bhagavan

a8 pralip
hayasa  parama
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and accounts for the mention of two eyes only and not the third by
saying that the third eye is ordinanly closed.

L 1. 21. bheda-vyapadesac canyah
On account of the declaration of difference, there is another {(dsfferent
from the mdwidual souls resuding wn the sun, €fc.). .
bheda: difference, vyapadesat: on account of declaration; ca. and,
anyal. another. A

The passage considered is B.U. IIL 7. 9 which declares that the
Self which resides and rules from within is cifferent from the inch-
vidual soul and the body of the sun or of any other being. The
Supreme is the inward principle of all beings.

Section 8 (22

AKASA (SPACE) AS BRAHMAN
L 1. 22. akdsas lallingat

Akisa (ss Brahman) sunce the characteristic marks (of Brahman) are
mentioned,
akasak: space, fat: that; lingat* on account of characteristic marks.
The passage constdered here is C.U. 1. 9. 1, which holds that all
bengs “origmate from dkasa, space. This refers to the highest
Brahman. dkasa 1s equated wath dnanda in T.U. II. 7; see also
C.U. VIIL 14. 1. As all the prominent charactenstics of Brakman
are mentioned in regard to dkdsa, it cannot refer to the element
akasa, but only to Brahman. Besides, the synonyms used for akdsa,
vyoman, kha, are used for Brahman, Akdéae 15 that which shines
everywhere,?

The word dkdsa is translated by ether, space, though both these
are madequate equivalents.

Settion 9 {23)

LIFE AS BRAHMAN
L. 1. 23. ata cva prapah
For the same reason, life (is Brahman).

atah: hence, for the same reason; eva: also; pranah: life, vital breath.

The question arises whether in the passages (C.U. L. 10, 9, I, 11.

4 and 5) prana or hfe refers to the vital principle or Brahman, The
1 P.U, pp. 226-9.

* dsamantit kitala s ahidah. Seo Srinndsa’s Veddnta kaustubha
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the preceding and the succeeding 1s Brakman As the general topic
considered 1s Brahman, 1t 15 futile to argue that the words ‘light’,
‘to shune’, apply to physical ight only and exclude reference to
Brahman They refer to Bralman n so far asit 1s charactensed by the
physical shining hight which 15 ats effect.* In several passages
(BYU IV 3 5and Tauttirsya Samiutal 6 3 6) whatever llumnates
something else 13 spok.en of as ight and so Brahman which gives ight
to the entire world may be called light 2 To the objection that the
ommpresent Braiman cannot be viewed as bemng bounded by
heaven, § says that 1t 15 not contrary to reason for it serves the
purpose of devout meditation 3 So Scripture speaks of different hinds
of devout meditation as specially connected with certamn locahties
For the same reason 1t 1s possible to attribute to Brakman a multi-
phaty of abodes Even the fire in the body may be regarded as a
symbol or outward appearance of Brahman For S meditation on the
Highest Bralman as the Umversal Self results mn final release,
worship of other symbolic representations of Brakman result mn
vanous rewards Bralman 1s the hight of hights, gyofisam gyotsh ¢

11 25 chando’shudhandn nets cen na, tathd celo’rpanamgaddt tathd
b darsanam

If 1t be sard that (Brahman 1s) not (mentroned) since the metre 1s
mentsoned, {the reply 1) not so because the fixing of the mnd (on
Brahman by means of the metre) 1s declared This also s seen {elsewhere)
chandah metre, abludhanat bewmg mentioned, na not, 1z so
cet af, ne no, tatha so, cetah mind, arpana fixing mgaddt on
account of bemng declared, fathd thus ki also, darsanam beng seen
R reads migamat for mgadat Nigama 15 a sacred precept or
direction or mstruction
111t be objected that the passage considered m the previous suira
refers to the gayatr; metre and not to Brahman, 1t 1s saud n reply that
the metre 15 to be used for fixing the mind on Brakman Light, metre,
etc , are used as means for the meditation on Brakman
quotes the Vyttikara as holding that the gayatrs directly denotes
Bralunan, on account of the fact that the gayalri and Bral.nan have
both four feet or quarters Even on this view, only Brahman 1s
spoken of 1 thus sifra
Baladeva means by darsanam consistency For hm fatha s
daréanam means ‘for by such an explanation alone the above
Ppassage gives a consistent meammng’

! See alsa Tautylys Brahmona (11X 12 o 7) That by which the sun
shines {first] and allumunes others  3ena suryas fapats tesaseddha

* brakmanops castan t d-avabh
a rupasya hetutvad
Jyohs fabdah $BYU 1V 4 16 - )
w :“ ;;;va‘:‘ Lalassapy brakmava upasanarthab  pradeda visesa pangraho na

> ¢BU IV 4 16
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same argument of the presence of characteristic marks 15 used here t:
make out that prana does not mean the lfe prmaple (or the fivefol
vital breath) but the Supreme Brakman

R states that life 15 not present m all things, for example, 1t1sn0
present in stones, wood, etc Brahman 1s called hie because he
bestows the breath of Iife on all beings

Section 10 (24-27)
LIGHT AS BRAHMAN

In these sitras, the hght mentioned in C U IIT 13 71s established to
be not the physical hight but the highest Brakman

I 1 24 pyolis caranabhidhanat
(The word) hght (1ndicates Brakman) on account of the mention of feet
gyotsh light,carana feet, pada, abludhanat onaccount of themention
The passage considered 15 CU III 13 7 To what does ‘hght’
refer? The objector says that 1t refers to physical hight Ordimnanly
light and darkness are opposed to each other and so light must mean
the physical ight The word shines’ refers to sun and sumlar sources
of ight It cannot refer to Brahman whichis devoid of colour Sincea
physical boundary 1s mentioned for Iight 1t cannot mean Brahman
which 1s the self of all and has o boundary Ifitissuggested that the
light mentioned 1s the ongmal, mvisible first principle of hight 1t
cannot be made an object of devotion or used to dispel darkness The
attnibutes beyond heaven’ or ‘on this side of heaven’ cannot apply to
Bralunar which has no sides or supports This light beyond the
heaven cannot be identified with Brakman as1t 15 said to be the same
as the Dhght within the body * which 1s physical mn character
Meditation on this hght 1s said to make one celebrated and beautiful.
But meditation on Brahiman gives us not these precanious goods but
final release No special charactenstic marhs of Brakman are gnen
here The previous section of the Upantsad (C U I [Z] deals with
gdyairs alone and not with Bralman
To all these objections, the reply 15 made that the word Ight’
refers to Bralman smce 1n the preceding passage (CU III 12.6)3
Bralman 1s spoken of as having four feet One foot of 1t covers all
bemgs three feet of 1t are the mmortal in heaven This immortal in
heaven cannot be the ordinary hght.
The one topic discussed 1 this section of the L pamisal as also
1 giah prapayals sarvans bhutanih pted param lrmhmm:.zﬁ::g;iﬁu/ﬁ);:‘;

hpyate
)’ pado sya sarva bhutans trpad asyamyptam dics
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the preceding and the succeeding 1s Brakman. As the general t
considered 1s Brahman, 1t 1s futle to argue that the words g
‘to shine’, apply to physical light only and exclude referenc(
Bralman They refer to Bralman n so far as 1t 1s charactenised by
physical shining hight which 1s 1ts effect? In several pass:
(BU IV 3 5and Tasthriya Samhita]l 6 3 6) whatever illumin
something else 15 spoken of as hight and so Bra/iman which grves1
to the entire world may be called hight 2 To the objection that
ommpresent Brahman cannot be viewed as being bounded
heaven, § says that 1t 15 not contrary to reason for 1t serves
purpose of devout meditation 3 So Scripture speaks of different k
of devout meditation as specially connected with certain localy
For the same reason 1t 1s possible to attribute to Brahman a m
photy of abodes Even the fire in the body may be regarded

symbol or outward appearance of Brahman For $ meditation on
Highest Brahman as the Umversal Self results in final rele
worship of other symbolic representations of Brakman resul
various rewards Brahman 1s the hght of hights, gyofisam gyotsh ¢

1125 chando'bludhanan nets cen na, tathd ceto’rpananigadit ¢
kv darsanam

If 1t be said that (Brahman 1s) not (mentroned) since the metr
mentioned, (the reply 1s) not so because the fixing of the mind
Brahman by means of the metre) 1s declared. This alsoss seen (elsewh
chandakh metre, abdhanat bemg mentioned, na not, i
cet if, na no, tathd so, cetah mind, arpapa  fixing, migaddt
account of being declared, tathd this s also, darsanam bengs
reads msgamdt for migadat Nigama 15 a sacred precep

direction or mstruction

If1t be objected that the passage considered 1n the previous s
refers to the gayatrs metre and not to Brakman, 1t 1s sard n reply
the metre 15 to be used for fixmg the mind on Brakman Light, m
etc , are used as means for the meditation on Brakman.

. quotes the Vpttskara as holding that the gayatri directly der
Brahman, on account of the fact that the sdyalai and Brakwan )
both four fect or quarters Even on this view, only Brahma
spohen of in ths siitra

aladeva means by darSanam consistency For hum fath,

dardanam means ‘for by such an explanation alone the al
passage gives a consistent meaning’

! Sec also Tasthuns *
ya Brahmapa (I 12 9 7) ‘That by which the
sh‘,ncbs {first] and fllumines others'  yena suryas tapats teyaseddha *
rakmagops caitanya ripasya samasta-pagad ave

»::M el i abhasa helutvad upag
$arva galasydps  brakmaya upasanarthab  pradeda visesa parigrahe

cirudhyate $BU.IV
i* e
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1. 1. 26. bhitadi-pada-vyapadesopapattes caivam
Thus also (Brahman is the topic) for the indication that the beings, de.,

are the feet is reasonable.

bhiitads: beings, etc.; pada: feet; vyapadeda: indication; upapatteh:

because of reasonableness; ca: and; evam.: thus. i
The passage considered is that ‘all the beings are one foot [or

quarter] of it’. Rg Veda (X. 90) mentions this verse with reference to

Brahman. See also B.G. (X. 42).

L. 1, 27. upadesa-bhedanneti cen nobha: inn apy avirodhat

If it be said that (Brahman cannot be recognised as the same in the two
passages,) on account of the difference in teaching, (we reply that) it is
not so because there is nothing contrary (to such recognition) in both
cases.

upadesa: teaching; bheddt: on account of difference; na: not; iti: so;
cet: if; na: not; ubhayasmin: in both cases; api: even; avirodhat:
without contradiction.

The objection states that the two passages are actually contra-
dictory. The passages are: ‘Three feet of it are what is immortal in
heaven’, tripadasyd’ mrtans divi: (C.U. III. 12. 6); the other is ‘that
light shines above this heaven’, atha yad atah paro divo jyotir
dipyate’ (C.U. IIL 13, 7). In one, heaven is designated as the abode,
in the other as the boundary. There is thus 2 difference between the
two. In spite of it they both refer to Brahman. S. gives an analogy for
argument. ‘Just as in ordinary language a falconm, although in
contact with the top of a tree, is not only said to be on the tree, but
also above the tree, even so Braliman though being in heaven is
referred to here as being beyond heaven also.’”* Another explanation
is also offered. A falcon, though not in contact with the top of a tree,
is said to be above the top of the tree and also on the top of the tree.?

Section 11 (28-31)
LIFE AS BRAHMAN (contd.)

1. 1. 28. pragas tathanugamat

Life (is Brakman) on account of (intelligible) connection. .
pranal: life; tatha: in that way; anugamdt: on account of (intelligible)

connection. . .

A connected consideration of the passages referring to life or

1 yathi loke vrksigrena sombaddho’pi §yena ubkayatkopadifyamino drisale.
rhsagre Syeno vrksagritparatah dyena iti ca.

% yathd loke vyksagrendsambaddho’ps $jena wubkay
$ dyena ils ca.

popadilsamdna driyate;

Syeno vrksagratp

2o
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prana (KU, 111, 1, 2, 8),} Tequires us to look upon prana as Brahman.
Tt cannot be treated as breath or modification of air or the individual
soul or the self of some divinity. The different passages can be
construed as a whole only if they are viewed asreferring to Brahman
and not to vital air.?

1.1.29. na wvaktur atmopadesad iti ced adhydatma-sambandha-
bhamd hy asmsn

If it be sard that (Brahman is) not (indicated) because the speaker refers
{0 himself, (we reply that it is not so) for here (in this Chapler) references
{o the 1nuer self are numerous.

na: not, vakinh: of the speaker; atmopadesat: because of reference to
himself, ¢4i: so; cet: if, adhyatma: inner self; sambandha: references
{relationships); dhiimd: numerous, hy: because; asmin: in this.

The objection considers Indra’s statement ‘Know me only’ and
later on ‘T am prana, the intelligent self’.* Of Brahman, it 15 sad,
‘It is without speech, without mind'.® Indra praises himself by listing
a number of lus qualities. Prana cannot denote Braluman.

L. 1. 30. $astra-drstya tupadeso vamad t

But the teaching (of Indra that he is one with Brahman) (is yustifiable)
through the 1nsight of Scripture as in the case of Vamadeva.
$astra-dystya: through the insight of Scripture, fu: but; wpadesah:
teaching; vanadeva-vat - like Vimadeva.

The individual self Indra, perceives through the intuition of
transcendental truth that hus self is identical with the Supreme Self
and 50 instructs Pratardana about the Highest Self through the
words ‘Know me only’.

By 2 similar intwition, the sage Vamadeva attained the knowledge
expressed i the words: ‘T was Manu and Siirya.’

Intuitive insight js defined in Govindananda’s Raina-prabha as the
self-evident inturtion rendered possible through the knowledge
acquu"cd‘ In previous existences.® Compare the famous statement,
bralmavid bralhmawa bhavati. The knower of Brahman becomes
Brahman.? The individual in a supreme effort stretches towards the
Indefinable and adorable and in that condstion he s lost and absorbed.

R., in accordance with his doctrine, makes out that the object of
meditation 15 the Highest Self of which his own individual person 15
the body. The sage Vamadeva perceiving that Brahman is the inner

: P.U, pp. 77481,
sartam elat p

s 1y amane fakyate na mukhye
¥ mdm eca vyydnihs, ¢ pranol a
* ardg amand. B U. I1L 8. 8. proveim proméin:

a" Cp.jﬂumdnlam-kﬂa-imvnuﬁdlmi asmin janmam svatas-siddham dardanam
Fam, ? Cp ja cvawm reda akam brakmasms. B U. L 4. 10
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self of al), that all things constitute his body and that the meaning of
wprds denoting a body extends up to the principle embodied, denotes
with the word ‘I’ the Highest Brakiman to which he himself stands in
the relation of a body and then predicates of this ‘I’, Manu, Siirya and
other beings.!

L. 1. 31. jiva-mukhya-prana-lingin neli cen nopasat itraividhydd
asritatvad iha tad-yogat

If itis said that (Brakman) is not (meant) because the characleristic marks
of the individual soul and the chief breath (are mentioned), (we say) no,
because (on this interpretation) three types of devotion (would result);
because (our view) is epted elsewhere; and b (characteristic
marks of Brahman) are led (with the passage under di. jon).
jiva: individual soul; muklya-prapa: chief breath; lingdt: on
account of characteristic marks; na: not; ##: so; ces: if; updsat: on
account of meditation; Zrasvidhydl: on account of threefoldness;
asritatval: because of acceptance; #ha: here; lad-yogat: because of its
connection with that.

The passage refers to a single type of meditation and so cannot be
treated as suggesting different objects of meditation. It says ‘Know
me only’ and then ‘I am life, the intelligent self, meditate on me as
life, as immortality’ and concludes ‘And that life, indeed, is that
intelligent self, blessed, imperishable, immortal’. As the beginning
and the conclusion are seen to be similar, the whole passage must be
taken as referring to one and the same type of meditation. Again,
we have passages where life is treated as equivalent to Brakman.
Besides, the characteristic marks of Brahman are assigned to life.

The Vritikara gives a different interpretation, that the section aims
at enjoining three kinds of meditation on Brakman as life, as
intelligent self and in itself. So Bralman is the topic of this section,
whether in its own nature or in the form of its two adjuncts of the
individual soul and life.

Bhiskara omits ‘asritatvdd tha tad-yogat'.

R. argues that the threefold view of Brakman is quite appropriate:
(i) meditation on Brakman in his own nature as the cause of the
world, (ii) meditation on Brahman with the total_xty of the enjoying
souls as his body, (iii) meditation on Brakman with the objects and
means of enjoyment for his body.? .

Srikantha follows R. in holding that the three kinds of meditation
on the Lord are (1) szardipena, in his own nature, {2) bhoktr-Sarirena,

} yathd idmadeiah  parasya ] b sarantard atvasit  sariasya
taccharivatiam Sartravacinds $abdandm laririps par)afasdnam fadyann akam
st statma-Sarirakam paras brakma mirdidya lat simanadhikaranyena mansi-
suryddiny vyapadifale, R.

e waa th clasya brabmavab svarit rdnusandinam, Uhobiy-tarsa-
bk x frahatt s AT

[ dha bhog) g0t
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as having the totality of enjoymng souls for his body (3) blogya-
rupena, as having the objects and means of enjoyment for s body
In ths first part of the first chapter of the BS we get anindication
of the governing principle that gives life to the great structure of
Hindwsm Regarded from the outside 1t may have the appearance
of a confused mass of confliching 1deas a congeries of contradictory
clements a complex of varied forces There 1s, however an identity,
not mechanical but organic To understand 1t we must live m the
Hindu life-stream Then we can know 1ts full mearung and com-
gleée reality and feel the forces which pulsate through the whole
0

We should not get :mprnsoned 1n our 1deas as mtellectuals do or m
our flesh as sensnalists do Enlightenment comes only with self
surrender and we do not surrender ourselves so long as we cling to
ourideas When reason leads us to experience we hnow the meaning
of life This expenence 15 variedly mterpreted but the nterpretations
are no substitute for the experience



Section 1 (1-8)
MIND AS BRAHMAN

Certain other passages which are not clear about therr reference to
Brahman are taken mnto constderation mn this part The eight satras of
thus first section show that the bemg which consists of mind, whose
body 15 breath, etc, mentioned 1n C,.U I 14, 15 not the mdividual
soul but the Highest Brakman.

1.2 1 sarvatra prasiddhopadesat
(That which consists of mund s Bral, ) & of the teaclhing of
what 1s well known everywhere
sarvaira_ everywhere, prasiddha well known, upadesat because of
the teaching

The passage considered 1s C U III 14 The doubt anses whether
what 1s pomnted out as the object of meditation by means of attributes
such as ‘consisting of mind’, etc, 1s the mdividual soul or the
Highest Brahman For it 1s the mndividual soul that 1s connected with
mund, etc, and not Brakman ‘who 1s unborn, without breath and
without mind, pure’.! Since we are ashed to meditate with a calm
mind, the object of meditation need not be Braiman The other
descriptions, ‘He to whom all works, all desires belong’, "He 1s my
self within the heart, smaller than a gran of rice, smaller than a
gram of barley’, apply to the mdividual soul Theobject of meditation
mdicated by the qualities of ‘consisting of mund’, etc, 1s the
mdividual soul

The objection 1s answered by the safra which says that all the
Vedanta passages speak of the cause of the world

R says that the text which declares Bralman to be without mind
and breath 15 meant to deny that the thought of Brakman does not
depend on a muind and that 1ts Iife does not depend on breath 2

I 2 2 viaksita gunopapaties ca
And because guahitres desired lo be expressed are appropriate (sn

Bralman)
viraksita deswred or intended to be stated,® guna qualitics,

upapatieh because appropnate, ca and

The qualities useful 1n meditation belong to Brakman alone He 15
satya samkalpa, having true purpose, This apples to the Highest
Seif which has ummpeded power to create, mamntan and dissolve the

1MUIlr 2,PU p 650
 yuana ayattam gRanam prugayallam sthiam €3 brakmaypo niiedhats

3 raktum 1fam vieakgilam



Text, Translation and Notes 271

world. Similarly in C.U. (VIIL 7. 1) the Self is said to be ‘free from

sin’, It is omnipresent like dka¢a, space. See also S.U. IV. 3; B.G.
XIIIL 13,

1.2, 3. anupapattes tus na $drivah

But, as (the qualities desived to be expressed) do not belong (to the
individual soul, the self denoted by mano-maya, elc), is not the
embodied one.

an-upapatiel: not belonging to; #u: but; na: not; $arirals: embodied
one.

The qualities of ‘consisting of mind’ and so on are applicable only
to Brakman and not the individual soul. It is true that God resides in
the body but he is outside as well and is all-pervading. See C.U.
1IL. 14."3. The individual soul resides in the body alone since he
experiences the effects of his action in the form of pleasure and pain
through the body. The attributes of ‘having true resolves’, etc., are
appropriate only to the Highest Lord and not the individual soul.

gﬁkm}tha begins a new section (3-8) here, which considers
whether the passage in the Maha-Nardyana U, (XI. 3) refers to

Narayana or Siva. Srikantha concludes that it refers to $iva and not
to Narayana.

L 2. 4. karma-karty-vyapadesic ca

And because activity and agent are (separately) mentioned.
karma: activity; harlr: agent; vyapadedat: being mentioned; ca: and.
The passage considered here is C.U, IIL. 14. 4. ‘Into him, I shall
enter, on departing hence.” Here the object of meditation is declared
to be different from the meditator who is the individual soul. One
and the same thing cannot be both subject and object. The em-
bodied soul cannot possess the qualities mentioned in the Upanisad.
Bﬁzhman which possesses these qualities cannot be the embodied
self,

R. puts it clearly. “The soul which obtains is the person meditating
and the Highest Brakman that is to be obtained is the object of
med:xtaﬁon. Brahman, therefore, is something different from the
attaining soul.’2

Sxilfamha suggests that the Supreme Self is S$7va and not N dri@yana
as heis the object to be worshipped and Narayana is the worshipper.
L. 2. 5. Sabda-visest

On account of the difference of words.

Sabda: word; videsat: on account of difference.
1 sql ithal : sosthiti-saridyli il
p Bi spsgi-sthit ) baddha-sahtitval param-
tmano'vakalpate. S, o o poram
* prapla stva upasakah, prapyas parars brak P

P iti prapti
evedam iti vyiayale. i praptir anyad
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The passage considered 1s m the Satepatha Brahmana

‘Like a gramn of rice or a gram of barley or a millet seed or the
kernel of a millet seed thus that golden person 1s 1n the self * Here
Bralhman indicated by the word person 1n the nommative 15 distinct
from the mdividual soul indicated by the locative The two are
different as they are denoted by different words

Srikantha argues on scriptural authority that the Supreme Bemng
Swa 1s other and higher than Narayana, nardyandt param brahma

Nimbarka refers to CU III 14 3 and 4

I 26 smpiesca

And on account of smytr
smyteh on account of smp#i, ca and

The passage considered 1s BG XVIII 6 1

S points out that the difference 15 not to be taken as real and that
1t 1s due to lmuting adjuncts Space or @kdsa though in reality
unhimited appears limited owing to certan adjuncts such as jars
and other vessels When we grasp the truth that there 1s only one
Umniversal Self there 15 an end to the whole practical view of the
world with 1ts distinctions of bondage, release and the Lke 2

R finds 1t easy to explain these sutras He says that the Highest
Self 1s free from all evil and 1s not subject to the effects of works as
the individual soul 1s The difference 1s maimntamned between the
mdividual soul who 1s the meditating subject and the Highest Self
which 15 the object of meditation *

Tor Snkantha Ndrdyana 1s the worshipper, different from Seta

1 2 7 arbhakaukastvat tad vyapadesic ca nelr cen na micdyyatidd

evan vyomavac ca
If 1t be sard that (Brahman 1s) not (referred) because of the smallness of
the abode and 1s so designated (we reply that 1t 1s) not so because
(Brahman) 1s to be meditaled thus, and (ts 1s to be understood) Iihe

space
airsblmkaukastvﬁt because of the abode being small faf that,
wapadedal bemg (so) designated ¢a and na not, ti so, cet f
na not mcdyyalvat beng meditated cram thus yyomatat like,
dkasa
Tor the purposes of meditation, the ommpresent Brahman may be
said to occupy a hirmited space Although present everywhere S says,
the Lord 1s pieased when meditated upon as hmited m, for example,
1 3atka vrihir va yavo va Syamako v3 $yamiaka laudulo rawvam ayam antar-
alman puruso hirapmayah X 6 3 2 N aprwabhatp . ,

* yatha ghata kavakady upadhiadalap
auabiasal;eg tad vat grhttcty atmaskatie bandha moksady sara vy avahara pars=

3 13 syal
mr’nu‘phr o ' kam param d copusyaris smyhir darayats
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connection with the eye of a needle. The Lord of the entire universe
may be said to be the Lord of Ayodhya, so the Supreme Self abiding
everywhere may very well be denoted as abiding within the heart.*
We worship the Supreme through an image, yatha salagrame haril.
. For S. the limitations are not real. So we cannot say that if

Bralman has its abode in the heart and these heart-abodes are
different in different bodies, it is affected by the imperfections of the
different bodies.

For R., the Supreme Lord is designated to occupy a small abode
only for purposes of meditation.?

Baladeva remarks that the Lord may dwell in the heart of man
because he Is possessed of inconceivable powers.

L 2. 8. sambhoga-praptir iti cen na, vaiSesyat
If it be said that (because the individual soul and the Universal Self are
one) there may arise experience (of pleasure and pain for the Universal
Self also) it is not so since there is difference in nature (of the two).
sambhoga: experience; praptik: attainment; iti: so; ces: if; na: not;
vaisesyat: on account of difference.

. The embodied self acts and enjoys, acquires merit and demerit and
is affected by pleasure and pain and so on; the Universal Self is of a
d}f{erent nature; it is free from all evil, etc. On account of the
difference between the two the experiences of the individual soul do
not affect the Supreme Self. See M.U. 111, 1. 1. The individual soul
undergoes pleasure and pain because it is subject to karma, whereas
the Lord is not subject to it. It is not living in the body but subjection
to karma that involves a soul in the experiences of pleasure and pain.
. Bhiskara holds that simply because the Lord abides in the heart,
it does not follow that he shares its experiences. Coexistence and
consequent interrelationship do not imply the sharing of the same
attributes. The ether, for example, though in connection with a
bumning place, does not burn itself.

R. means by vaidesyat, on account of the difference of the cause of
enjoyment, hetu-vaiSesyds.
Nimbarka means by vaisesyat, on account of the difference of

nature between the individual soul and Brakman.

1galo' plivaras tatropa a v
3 ala updsanarth alp padsial
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Section 2 (9-10)
THE SUPREME SELF AS THE EATER OF THE WORLD

L.2.9. attd cardcara-grahapat

The cater (is the Highest Self) on account of the taking in of (whatever is)
movable and inmomovable.

alla: eater; caracara - movable and immovable; grahanat: on account
of taking in.

The passage considered is Katha U. L. 2. 25, where the Brakmanas
and the Ksalriyas are treated as food and death itself as a sauce.!
The doubt arises whether the eater is fire (agns) or the individual soul
or the Highest Self. B.U, I. 4. 6 suggests fireand M.U. (IIL 1. 1) says
that the Supreme Self looks on without eating. Against these
objections, the s#fra affirms that the Supreme Self is the eater for he
consumes or absorbs in himself the movable and the nmnmovable
worlds.2 The Brahmapas and the Ksalriyas are mentioned as
representatives of the whole world. When the Upanisad says that
the Self does not eat but looks on, it means that the Self is not
subject to actions.

Grahana may mean understanding or taking in or eating, Brakhman
is the eater because the movable and the mmmovable worlds are
understood here as the food or because the two worlds are taken in.

1. 2. 10. prakarayic ca
And on account of the topic under discussion.
prakaranat: on account of the context, ca: and.
The general topic discussed in the Katha U. I. 2. 18, 22-23 js the
Highest Self and so we should take it as the topic in that context.

Section 3 (11-12)

THE SUPREME AND THE INDIVIDUAL SELVES
IN THE CAVE

1. 2. 11. guhdm pravistavatmanan hi tad-darSandt
The tizo who have entered into the cave are the sclves (the individual soul

and the Supreme Self) because that is seen. e
guham. nto the cave; pravisfas” who hav:c qntcrcd; atmanau; the
(two) selves; /iz. because; faf: that, darfanal: is seen.

The passage considered is Katha U. 1. 3. 1. Are the two selves
: 23;.?'4€?’r' sh-sthats-samhira-ha fena brak 3 prassddhateat,
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intelligence (b#ddhi) and the individual soul (jiza) or are they the
individual soul and the Highest Self? Both alternatives seem to be
possible. The opponent says that the reference is to the individual
soul and intelligence: (1} For the cave is a small and special place and
the Infinite Self cannot enter 1t (i) The statement that they enter
the world of good deeds obviously refers to the individual soul and
intelligence for they are subject to the law of karma and not the
Highest Self (B.U. IV. 4. 23). (iii) Again, the analogy of shade and
hight applies to the individual soul and intelligence, for the former is
intelligent and the latter budd)i is treated as non-intelligent, jada. |
The answer is given to these points: (1) As the two beings are said
to be of the same nature, @imanau, the reference should be to the
individual self and the Supreme Self and not to the individual soul
and buddhi. (ii) If a special local position is assigned to the Omni-
present Self, 1t is for the purpose of meditation. See Katha U. 1. 2. 12,
T.U.II. 1, (1it) The attnibute of exasting 1n the sphere of good works,
1o doubt, belongs to the individual soul only and not to Brahman,
though 1t may apply to Brakman in a figurative way, even as a group
of men is described as having an umbrella though only one of them
has i, (iv) The mdividual soul and the Supreme Self are correctly
described as being disparate in nature. They are not the same.

L. 2,12, videsandc ca

And on account of the distincte qualities (mentioned)
“iSesandt: on account of distinctive qualities, ca and
. Katha U. (I, 3. 3 and 9) speaks of the body as the chariot and the
individuai soul as the charioteer making his journey from the world
of becoming, sariisara, to final release, Another passage (I.3.9)? speaks
of the Highest Self as the abode of Visnu. The indwadual soul s said
to be the meditator and the Supreme Self the object of meditation,
The two who have entered the cave have distinctive qualties.
_The passage from the M.U. (IIL 1. 1 and 2) which refers to two
birds, one eating the fruit, the other abstaming from eating but
looking on, refers to the individual soul and the Supreme Self.
. O quotes Passigi-rahasya Brihmana which discredits the two
interpretations of (i) the individual soul and buddhs, and (i) the
indwvidual soul and the Supreme Self and holds that the being which
cats the fruit 1s the internal organ by means of which 2 man
areams and the being which merely looks on without eating is the
indwvidual soul, who is really not the enjoyer but the Supreme
Brakman. The dualism exists only within the sphere of experience.
- R.refers to Kafha U. 1. 20 and says that the question raised by
Naciketas relates to the problem of release. When a man qualfied for
release dies and is released from bondage, a doubt arises as to his
existence or non-existence. Philosophers are not agreed about the

1 See P.U, pp. 624~5.
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nature of release Some hold that the Self 1s constituted by conscious
ness only and release consists mn the total destruction of this essential
nature of the Self Others define release as the passing away of
ignorance, avtdyd It 1s sometimes said that the Self 15 1tself non
conscious like a stone but possesses 1n the state of bondage certam
distinctive qualities as knowledge and so on Release consists mn a
total removal of these qualities, the Self remaining m a state of pure
1solation * R declares that release consists i the mtmtion of the
Highest Self which 1s the natural state of the individual souls and
which follows on the destruction of ignorance, avdys, 1e the
mfluence of the begmmngless chan of works 2

Section 4 (13-17)
THE PERSON WITHIN THE EYE IS BRAHMAN

I 2 13 antara upapatteh
The Person within (the eye 1s Brahman) on account of appropriateness
antarah the Personwithin, upapattels on account of appropriateness
The passage considered1s C U IV 15 1 The pont s rased thatit
may refer to the umage of some person standing before the eye, or the
mdividual soul who sees the forms of objects through the eye, or the
sun the deity of the sense of sight which causes the eye to see
(BU V 5 2) It cannot refer to God
The sufra says that the Person in the eye 1s the Highest God for
mmmortality and fearlessness are mentioned as lus charactenstics
The eye 15 described as us abode The other features mentioned 1n
CU IV 15 2apply only to God

I 2 14 sthanads vyapadesdc ca
And on account of the statement of place and other things
sthanad: place and other things vydpadesat on account of the
statement ca and

The objection 1s raised that the ommpresent Brakman cannot be
confined fo the eye The answer 1s that 1t 1s not the only locality that
1s assigned to the Lord Earth and so on are mentioned as lus
residence (B U 111 7 3) Not only place but name and form are
attnibuted to Brahman {CU 1 6 7 6) Brakman, though devoid of
quahties, 15 spohen of as posscssing qualities for purposes of

1 keard vatls matrasy al B staripocchilts lak moksam ucaksale anys
wlls matrasyana salo'vidyustamayam apare pdsunakalpasyafmano plinddy-
adesa imiesika guvoccheda laksayam Aasealya rupam

¥ slcasyanads -Aarma rupduidya-tirokila svarupasyaridyoccheda  purvaka-

stabhavtha paramalmanubhaiam cia mokgam Jeaksate
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THE INDWELLING SPIRIT

1. 2. 18. antaryamy adhidaivadisu tad-dharma-vyapadesat
The Indwelling Spirit of gods and others (is the Self) for Mis
(characteristicy marks are mentioned.
antaryami: inner controller, indwelling spirit, adhidaivadisy: in gods
and others; faf; his; dharma: defining or characteristic marks;
vyapadesdt: on account of mentioning.
R., Nimbirka read this ssitra in a slightly different way, antaryimy
ad}}:i—daivﬁdhi—lokﬁdt,su: The indwelling spirit of gods, the worlds and
others.
The passage in question is B.U. ITL. 7. 1. Who lives inside and
controls all? Is he the self of some deity, or a yogin who has acquired
extraordinary powers or the Highest Self or some other being? The
answer is given that it is the Highest Self for his qualities are
mentioned. The umversal rulership implied in the statement that,
dwelling within, it rules the entire aggregate of created bemngs,
inclusive of the gods is an appropriate attribute of the Highest Self,
since omnipotence depends on the Omnipotent Ruler bemng the cause
of all thungs. The qualities of selfhood and immortality belong to the
Highest Self. He is declared to be different from the deities of the
earth, etc. The objection that the Highest Self cannot be a ruler for
he has no organs of action is untenable because organs of action
may be aseribed to hum since those whom he rules possess organs of
action. If 1t 1s argued that the admission of an internal ruler in
addition to the individual self will force us to assume again another
and yet another ruler, ad infinitum, the answer is that there is no
ruler other than the Highest Self. So the internal ruler is the Highest
Self.

Vicaspat suggests that the Highest Self is not different from

the windividual self.t X

R. quotes S.U. (II1. 19) *he sees without eye, hears without ear ?
and comments: what terms such as ‘scemng’ and ‘hearing’ really
denote 1s not knowledge in so far as 1t is produced by the eye and
the ear, but the intuitive presentation of colour and sound. In the

na miyamyale kivs I yo ploo niyantd

1 pg cdnavasthd, ki myaniraniararh le
tmai h heda-kalpsta-bhedak. Bhdmall,

lohasiddhab, sa £ b

s P.U. 729-30-




Text, Translation and Notes 279

case of the mdividual soul whose ntellectual nature 1s obscured by
Karman, such mtwin e knowledge anses only through the mediation
of the sense-organs, 1n the case of the Highest Self, on the other hand,
1t springs from 1ts own nature 1

1 2 19 na ca smartamatad-dharmablulapat

And (the Induelling Sprrii) 15 not that uluch ss assused by the smrlh
gl:e Samklya system) on au\mml of the mention of characlersstics not
aing to 12 (the pradha
%a not, ca :m(d, smaram assumed by the smris, alal not belonging
toit, dharma charactenstics, abkilapat on account of mention
R and Sohantha add to this siitre at the end $@rira$ ca, winch s
found at the beginning of the next siifra m S and Nimbirha

12 20 sarirascobhaye’pr bt bhed. adhiyate
And the embodsed soul (15 not the Indwelling Spirsd) for 11 both also st 1s
taught as dufferent
Sarirah the embodied self, ca and, ubhaye 1 both, aps also, &
for, bhedena as dafferent, enam this, adhiyate taunght

To the suggestion that the Indwelling Spinit 1s the embodied Self,
the sfifra says that 1t cannot be, for both the rescensions, the Kama
and the Madhyandimna descnbe the mndividual soul as different from
the Indwelling Spint See B U III 7 222 The Kdnas read ‘He who
dwells n knowledge’, the Madhyandinas ‘He who dwells in the self®
Both refer to the mdividual soul and declare 1t to be different from
the Indwelling Spinit

behieves that the declarabion of the difference between the

embodied soul and the Indwellng Spmt has 1ts reason in the
lmiting adjunct consisting of the organs of action presented by
1gnorance, and 1s not absolutely true For the Self within 1s one only,
tvwo internal selves are not possble But owing to its hmuting
adjunct the one Self 1s practically treated asif 1t were two, just as we
malke a distinction between the space m the jar and the universal
Space

R uses this to establsh the difference betw een the individual soul
and the Indwelling Spinit, the Supreme free from all evil  The two

* na ca dardana fravanads fabdas caksurdds kavanaganmano jRanasya vacahs
apsturupads saksatkarasya sacarupadi saksatkdrah karma tirohita suabhavika
sianasya shasya caksurads kavana janma parasys tu siata eva R

* avidyapraty upasthapita karya kavanopadhs mmitto yam Sarlrantars amnoy
blxedaa,g apadedo na paramarthikah eko
bhavatah. ek

ks pratyag-atma bhavats wna dvau
bralyag ai a tu bheda ] upadhs kriag,
satha ghatakddo makakasa s
: PU,p 229
alo antaryam? pratyag almano vilaksano pakat 3 al
e o o pratyag ipapma narayana




Text, Translatson and Notes 279

case of the mndividual soul whose intellectual nature 1s obscured by
Karman, such intwitiy e knowledge anses only through the mediation
of the sense-organs, in the case of the Highest Self, on the other hand,
1t springs from 1ts own nature !

12 19 na ca smirtamatad-dharmabhlapat

Ard (the Indu lling Spirst) ss not that which ss assumed by the smrts
(the Samklya system) on account of the mentson of charactenstics not
belonging to 1t (the pradhana)
12 not,ca and, smdrlam assumed by the smiyfs, afat not belonging
toit dharma charactenstics abhslapat on account of mention

R and Snhantha add to this suira at the end $ariras ca, which 1s
found at the beginmingof the net siitran S and Nimbarha

¥ 2 90 sarrascobhaye’ps his blied adhyyale
And the embodied soul (15 not the Indwcllsng Spirst) for 1n both also 12 1s
taught as different
Sarirah the embodied self, ca and, ubkaye 1 both, aps also ks
for, bhedena as different enam this adhnyate taught

To the suggestion that the Indwelling Spinit 15 the embodied Self,
the sizfra says that 1t cannot be, for both the rescensions, the Adma
and the Madhyandina descnibe the mdividual soul as different from
the Indwelling Spint See B U IIT 7 222 The Kantas read He who
dwells 1n knowledge’, the Vadhyandinas He who dwells m the self’
Both refer to the mdrvidual soul and declare 1t to be different from
the Indwellng Spint

believes that the declaration of the difference between the
embodied soul and the Indwelling Spint has its reason m the
Lmiting adjunct consising of the organs of action presented by
Ignorance, and 1s not absolutely true For the Self within 1s one only;
two mternal selves are not possible. But owing to its Lmitmg
adjunct the one Self 15 practically treated asif it were two, Just as we
;np:;l\e a distinction between the space 1 the jar and the universal
ce

R uses this to establish the difference between the individual soul

and the Indwelling Spint, the Supreme free from all evil.* The two

1 na ca dariana & vads $abdal cak. dy karay Jnanasya vacaka
8P tu rupads saksatkarasya saca rupads saksatharah h firohil: bhay ik
ianasya jirasya caksurads karapa janma parasya fu svata eva R

! avidyapraly upasthaprta A, 3 dk
arya 7 mimitlo yam d ry amsnor
;*'iaﬂ?z:j:ﬁ na ﬁbahlmmznhxkab cka ks pratyag-aima bhavats ma dvau
3 san bhavat,
Satin ghatehato manaien s :lnb. ¢kasyara {u bheda vyarakara upadhs kriap
: P 229
20 ant,
‘{‘xz“:':“ﬂ')ﬂmli"ﬂuagwnum laksano pahatapapma paramaima SEL
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are different because the individual soul 1s the abode and the
Indwelling Spinit 15 the one who abides therein

Section 6 (21-23)
THE INVISIBLE AS BRAHMAN

I 2 21 adysyatvadigunako dharmokteh

That whicl possesses the qualities of wnzasibility and others (1s Brahman)
on account of the mention of the characteristics (peculiar to 1)
adrsyatvads mwvisibility and others gunakah one who p the
qualities dharmokieh onaccount of themention of the characteristics
The passage considered s MU I 1 5-6 Is bhiuta yons the source
of all existences the pradhana, the embodied soul or Brakman? The
opponent contends that the passagemn the M U (I 1 7) Asaspider
sends forth and draws m [1ts thread] as herbs grow on the earth as
the hair {grows] on the head and the body of a living person so from
the imperishable anses here the umverse suggests that the world 15
produced by the non intelligent pradhina even though 1t may be
guided by the intelligent purusa The quahities mentioned belong to
the pradhana and the others ke knowing all perceiving all may
refer to that which 1s hugher than the pradhina Agamn if the word
3ons, source, 1s taken as the efficient cause then the embodied soul
15 the efficient cause
The sulra refutes this view The imperishable source 1s spoken of as
ommscient and the source of created things (I 1 7and9) InlI 1 2,
also, the same 1dea 1s under discussion The Upanisad distinguishes
between lugher knowledge para 11dya and lower knowledge, apara
w1dya the first leading to bliss and the second to worldly prospenty
Ceremonial observances lead to worldly prosperity Lnowledge of
Brahman leads to eternal bfe The reference here 1s to the latter If
Brahman 15 known everything else becomes hnown (I 1 3) The
knowledge of pradhana or the embodied soul does not produce
Lnowledge of everything else. So the reference in the passage 15 to
Brahman and not to pradhana or the embodied soul ?

7,

1222 bheda vyapadesablyam ca
The two others (the indsvidual soul and pradhana) are not (the source
of all beings) on account of the mention of distincise qualilies and

difference
visesana  distinetne qualities dheda difference  vyapalesabhyam

on account of the mention {of the two) ca and na not sfaras the

two others
3 adriyatvads gunako bhuta yonsh parametiara eva S
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Bhula yoms, the source of all, 1s neither the pradhana nor the
mdvidual soul for the mention of attmbutes ‘all pervading’
(MU I 16 II 1 2) and of difference ‘ligher than the high,
mpenshable’ (IT 1 2) rules out these S mahes out that the Im
perishable 1s the unmamfested entity which represents the semimnal
potentiality of all names and forms, contamns the subtle parts of the
matenal elements, abides m the Lord forms hmiting adjunct and
being 1tself no effect 15 lugh when compared to other effects Higher
than the high Impenshable’ expresses a difference between the
Impenshable and what 1s lugher than that and so the reference 15
to the Highest Self

R quotes Paraéara to the effect that ‘the cause of attaming hum s
Lnowledge and work and knowledge 15 twofold according as 1t 1s
based on sacred tradition or anses from discnmination’ 2 The apara
vidyé or lower knowledge mentioned 1n the M U_refers to the know-
ledge of the Rg Veda up to the dkarma sastras This prepares for the
mtmtion of Brakman® The hgher Jand of knowledge 1s called
upasand has the character of devout meditation and consists i
direct mtmtion of Brahman *

R develops lus own view of the relation of God to the world m his
commentary on this siira The quakities of ommiscience etc enable
the Highest Brahman to create and from the indestructible Highest
Brahman, the effect (karya) Brahman anses, distmguished by name
and form and comprnismg all enjoymg subjects and objects of
enjoyment The Highest Self constitutes the Self of all things and has
all things for its body for 1ts outward form, and ermts all things from
ttself 3 The term aksara mpenshable, may be explamed etymologi
cally as exther that wiich pervades (asnute) or that which does not
Pass away (a ksarats) In erther sense it apphes to the Highest Self

1t pervades all effects 1t does not pass away or decay

I 2.23 rupopanyasac ca

Also, on account of the description of (hs) form

rupa form upamydsat on account of the description ca also
In MU II' 1 34, there 1s a description of the form which can
aksaram  avyakrtam  nama rupa-blja dakts rupam  bhwula suksmam

isvarairayam tasyawopadhi-bhutam sariasmad wukarat paro, 30 tikaral

tasmat paratah para sis bhedena vy padesan param 1ha viiakgt
dariayats

* lat prapts helur pnanam ca harma coktam mahamune agamotikam vivekac ca
dvidha gnanam tathocy ate

3 brakma saksalh. hetu-bhutam porcksa-

* upasanakhyam brakma saksatk lak bhakls rup, Jnanam

¢ sarvapilat satya samkalpat parasmad brahmayo ksarad ctad karyakaram
brahma nama-rupa vibhakiam bhokiy-bhogya-rupam ca jayale starupa

guvath saha sara-bhulantaratmataya vidva $ariratiena visva rupatiam tasmad
wtdia sysfim ca
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belong to God alone and not to the mdivadual soul or pradhdna.
Pradhana cannot be the self of all and the individual 15 of Iimited
power.

S mentions an alternative view that the mner self of creation 1s
Hiranya garbha or Praja-pats and not the Highest Self, RV.
(X 121 1)says ‘Hiranya-garbha arose 1n the beginning, he was the
one born lord of things existing. He established the earth and the
sky.” He may be called the mner self of all bemgs. MU (I 1 4-9)
describes the creation, the inner self of which is not the Highest Self
but Hiranya garbha, who 1s the sitraiman of the later Vedanta, the
breath of life 1n everything,

If the sufra refers to MU (II 1 10), then the Highest Self 1s
described.

Baladeva has a sifra here, prakaranat This 1s not found i other
commentaries It means ‘on account of the context’.

Section 7 (24-32)
VAISVANARA 1S BRAHMAN

L. 2. 24. vassvanarah sadhdrana-$abda-visesat

Vai$vanaraus (the Highest Self) on account of the dsstinctron (qualsfy ing)
comnion words
waisvanarah  Vaisvanara, sadhirana common, $abda word,
wvidesat on account of the distinction

The passage considered 1s CU V 11 18 The question 1s raised
whether the word Vaisvanara refers to the fire n the body, or the
element fire or the deity fire Does the word self mean the individual
soul or the Highest Self? The safra says that though the words
Vaisvanara and Self have various meanings, on account of the
distinction mentioned, the terms refer to the Highest Self?
Vaisdnara s the self of the worlds and 1s described as having head,
eyes, ctc, for the purposes of meditation As the cause of all, God
possesses within him all the stages of all the effects and so the
description of the several worlds and beings as the hmbs of God 13
adequate The statement regarding the result of meditation on
Vaisianara, viz ‘he cats the food m all worlds, beings and self’ has
meamng only with reference to God So also the passage in C U.
V 24 3 The general topic of discussion 1s also Brahman So
Vaiuinara refers to Brahman,

vyady apy eclivubhicapy aima ardvinara-fabdau  sidk fablau
vasfidnara fabdas tu trayamam sidkirapak, atma-abdad ca deayod lahlps
vidego dréyale 3ena paramediara paratiam tayor atagamyale
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1225 smaryamdnam anuminam syad 1t

Because that which 1s stated wn the smyty 1s an nference B
smaryamanam  that which 1s stated i the smrit, amondnam
inference sydd may be, 1+ because _

The reference 1s to the passage in the Visnu Purana ‘He whose
mouth s fire, whose head the heavenly world, whose navel the ether,
whose feet the earth, whose eye the sun, whose ears the regions,
Teverence to him, the self of the world.”t From the shape described in
the smyts passage we infer a $ruts text on which the smrfs rests and
that 1s the Chandogy @ passage mentioned 1n the previous sitra Even

1f the smiyts passage 15 taken as a eulogy, 1t must have a $rut: text for
its basis

12 26 Sabdadibhyo'niah-pratssthandcea nety cen na, tathd dystyu-
padesad asambhavad purusam apr carnam adhiyate

If 14 be sad that (Vassvanara s the fire wn the body and) not {the
Haghest Self) on account of the words, eic, and on_account of Jus
abudung within (which 1s the characteristic of the fire vesyding in the body),
(e say) not so, becanse of the teachung of the wsion (of the Lord) thus,
L;t account of umpossibility and because also they speak of ham as the
erson
$abdadiblyah on account of word, etc , antak within, pratisthandt
onaccount of abiding, ce and, #a not, #4s so, cet 1f, na not, tatha
n that way, thus, dysfs vision, upade§at because of the teaching,
asambharat because of the impossibility, purusam person, aps
also ca and, enam tum, adhuyate 1s taught or studied
Forpurusamwe read in someversions ‘purusa widham purusa-vidham
1s purusakdram The form of purusa or person cannot be assigned to
the fire in the body, so the reference 1s only to the Supreme Self
Vaisvanara, 1t 15 objected 1s the fire within the body because of
several passages (Satapatha Brahmana X 6 1 11 CU V 18 2)
Agam the Scripture speaks of Vatsvanara as abiding withm So he 1s
not the Highest Self The reply quotes passages where we are
advised to look upon Vaiguanara as the symbol of Bralman The
attributes mentioned apply to the Highest Self and not to the fire 1n
the body Agam, we are tanght by the Vajaseneyms to look upon
Vaisvanara not as residing within man but as a person
12

T 27 ata eva na devatd bltam ca
or the same reason (the Vaidvd r the dett
the element (of fire) ( wobinare) s neler the oty Gf ) vor

::{f‘abmg\erefore. eva also, #a mnot, devatd deity, bhiilam element,

: )’;‘)’agmr asyam dyaur murdhd Rhiam nabksé caranau ksitih
Sce at SUryas eaksur disaly Srolram tasmas lokatmane namak
cealso MB $inti Parva 47 65 MU II 1 4
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It has been shown that Vassvdnara does not apply to the fire n the
body, here 1t 15 said that 1t cannot be the deity fire or the element
fire We cannot call heaven, etc, as the head of either of these So
Vaisvanara 1s the Highest Self.

I 2 28 saksad apy avirodham jasmimh

(There 15) no contradiction, says Javmn, even of (the Highest Self 1s
taken as the object of worship as Var$vanara) directly
saksat directly, apr even, avirodham no contradiction, yatunth
Jaimm

Even 1if we worstup Vaisvanara, not as a symbol but as God
himself, there 1s no contradiction $ explains the term Vaisvanara n
three ways (1) the Self of all things including the soul, (u) the cause
of all modifications, (m1) the ruler whose subjects are the souls * It
means the Highest Self

I 2 29 abluvyakier vly G$marathyah

O account of mamsfestatron (thanks) ASmarathya
abluvyakteh on account of mamfestation, s so, d@$marathyah
Aémarathya

If the objection 15 rawised that according to the Scripture, the
Supreme 1s measured by a span (CU V 18 1), this siifra answers
that the Supreme though he transcenas all measurements manifests
himself for the benefit of lus devotees in lunited forms

R and Snkantha take sbhspyakts tomean defimteness For helping
the thoughts of the devotees, the Lord assumes defirute forms

1 2 30 anusmpler badarth
On account of remembrance (thinks) Badar:
anusmyleh on account of remembrance badaris Bdadars

The Highest Sclf 1s saxd to be measured by a span since he 15
remembered by means of the mind located n the heart which 1s of
the measure of a span Or the Highest Self though not really measured
by a span 1s to be remembered (meditated upon) as being of the
measure of a span ?

1.2 31 sampatter sts jasmunsh tathd hs dardayats
According to Jasmm (God ss said {o be a span 1 length) on account of
smaginalice sdentification, the same (Scrplure) shous
sampatleh on account of mmagnative identification, jawminth
Jaemuns, tatha s the same, dardayats shows.

1 idead cayarh naras ca trdvararah vidtegum tayam narah iisie od ward
asyets vivd 3 g smakateal

3 pradeda malra hydaya pratisthilena
prudeiamatra sty ucyate

vdyam  manasanusmaryale  lend
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The account of Vassvanara n the Satapatha Brahmana (X 6 1 11)
and m the CU (V 11-18) 1s the same 1n essentials Both the
passages use the expression ‘measured by a span  So Jaimmim says
that 1t 1s appropnate to call the Highest Self pradesa maira and the
Seripture declares um to be so imagmed for the purpose of
meditation

Baladeva takes sampatis to mean mystenous power For um the
Supreme 1s said to be of the measure of a span on account of his
mysterious power

12 32 amanants carnam asmmn

Moreouer they (the Jabilas) speak (of the Highest Self ) in that (the space
between the forchead and the chin)

dmanants (they) speak, cs and, moreover, enam um aspun 10
that

The text considered 1s Jabala U I The statement which ascribes
to the Highest Self the measure of a spanisappropriate The Highest
iscalled abhs vimdna? for the inward self of all, he 1s directly measured
or known by all sentient beings or the word may be explained as he
who 15 near everywhere—as the mward self—and who at the same
time 15 measureless’, or else 1t may denote the Highest Lord as he
who, as the cause of the world measures 1t out, 1e creates 1t By all
thus 1t 15 proved that Var§vdnara 1s the Highest Lord 2

! abls vimsyate sty abhs b abh

ta$ ca § ca abh '
abhs vimsmils sarvam 1ty abks vimanak

*See PU p 8¢5




Section 1 (1-7)
BRAHMAN IS THE SUPPORT OF HEAVEN, EARTH, ETC.

L 3. 1. dyublwadydyatanaws sva-Sabdat

The support of the heaven, the earth and the rest (is Brahman) because
of the word ‘o’

dyu: heaven; bhii: earth; ddi: and the rest; dyatanam: support,
abode; sva-$abdat: because of the word ‘own’.

The passage considered is M.U. IL 2. 5 which speaks of the being
‘in whom the sky, the earth and the inter-space are woven as also
the mind along with all the vital breaths’. This is said to be the
bridge to immortality. The point is raised that this being is different
from Bralman which 1s said to be without end and without any other
bank. B.U. IL. 4. 12. It may be pradiana or air (B.U. IIL. 7. 2j or the
individual soul. The use of the word dtman, self, denotes Brahman and
not unintelligent matter or the individual soul. Aman is said to be
sat or reahity in C.U. VI. 8, 4, This is the implication of other passages
in M.U. (IT. 1. 10, 11. 2. 11). §. in his comment on this siifra argues
that the world and Bralman should not be regarded as separate from
each other. The Self is not to be regarded as many or as qualified by
this world of manifold effects.? It is to be known as one homogencous
substance. The word ‘bridge’ does not mean that there 1s another
bank. It holds together or lends support, from the root s, to bind. It
means only that the knowledge of Self is the means for attaining

immortality.

L. 3. 2. muktopasypya-vyapadesat

And because 1¢ is mentioned as that to be attained by the released.
mukia the released, npasrpya. to be attaned, vyapadesat: because it
is mentioned.

R. and Nimbarka add ‘ca’ at the end of the siitra.

The goal of the released is Bralman. See MLU. I1. 2. 8, 111. 2. 8, see
also BU. IV. 4. 7; IV. 4. 21.

R. holds that those freed from samsdra attain to Brakman for the
state of samsdra consists in the possession of name and form, which
is due to the connection with non-conscious matter, such connection
springing from good and evil works. The Person therefore who s the
abodc of heaven, earth, etc., and whom the text declares to be the
aim to be achieved by those who, having freed themselves from good
and evil, and hence from all contact with matter, attamn supreme

1 54t sasram avdydropslavis tat sarvam paramdrthato trakma ua tu 3ad
brakma 13t sarcam sty arthak Bhimatl
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onenesswith the Highest Brakman can be noneotherthan the Highest
Brahman itself

I 3 3 aanumanam atacchabdat

Not that which 1s inferred on account of there beng no text fo wndscate 1t
#a not amsmdnam what 1s wferred afac chabdit on account of
there beng no text to mndicate 1t

R and Stikantha take this and the next sitra as one

Pradhana 1s armved at by inference We argue that every effect
must have a cause and that cause another and so on until we reach
an uncaused first cause As the effects are non conscious the cause 1s
wmferred to be non conscious since the cause and theefiectareassumed
to be of stmilar nature Thus 15 the reasoning adopted by the Sankiiya
system to establish the reality of pradidna _

We cannot infer that the support of heaven earth, etc 1s pradhana
or air since there 13 no word to suggest 1t, on the other hand words

lke ommiscient ete (MU I 1 9), mndicate that the support 1s an
mtelligent bemng

I 3 4 pranabhrcca

(n0) the bearer of the vital breaths (the mdsvidnal soul) too
prana bhyt the bearer of the vital breaths ¢z and

Some readers omut ca at the end

Though the individual soul 1s intelligent 1t 1s not ommscient and
all pervading The mdividual soul may be taken as the mstrumental
cause of the world since its unseen store of ment and dement
requires the world for enjoying the fruits It cannot on any account
be called the material cause of the world The mdividual soul 1s not

the support of heaven earth and the rest for the reason that there
are no texts to indicate 1t

13 5 bhedavyapadesac ca

dud on account of the declaration of difference
Yheda difference vyapadesal onaccount of the declaration ca and

In the text Know lum alone as the Seli2 (MU II 2 5), a
distinction 15 made between the Lnower and the hnown The
individual soul seehang release 15 the knower and the Highest Seif 1s
t}tle object of knowledge The latter 1s the abode of heaven earth,
et

1 samsara bandhad vimukla eva ks widhula punya papa wiraiijana nama
ripabhyam vimubta$ ca puvya papa nibandhano ctisamsarga-prayukia nama-
rupabl aktvam eva by samsarah ato widhula puwya paparr mrafpanarl prakvti-
Sarisarga rahital  parena b param J2 & prapyatasa
wirdigfo dyw pythivyady-ay alang-b tlah purugal param brahmava

* tam evatkars Junatha atmanam
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R considers here MU III 1 2 and refers to the distinction
between the bewildered and gmeving individual soul and the
detached Supreme Self, both dwelling on the same tree

I 3 6 prakaranit
On account of the context

The whole chapter n M U discusses the nature of the Highest Self.
It must also be the topic here

1 3 7 sthity adanabhyim ca
And on t of (the two conditions) abiding and eating
stinty adandbhyam on account of abiding and eating, ca and,
sthis abiding adana eating
Another reading sthityodanabhydm sthits and odana See Srmvisa’s
Vedanta Kaustubha

The passage considered1s M U I 1 3 There are two birds, one who
eats and the other who looks on The former 1s the individual soul,
the latter 1s the Supreme Self The bridge to immortalty, the soul of
all, the support of heaven and the rest 1s the Supreme Self

Even 1f the two birds are taken to mean dudd/iz or understanding
and the individual soul devoid of upadhies or adjuncts, as the Pasngs
U suggests the mdividuai soul himited by the adjuncts 1s not the
Highest Self and the latter alone is the support of heaven, etc

pornts out that the distinction between the mdividual souland

Bralanan 1s no more real than that between the ether within a jar and
the umversal ether

Sectron 2 (8-9)
BHUMAN 1S BRAHMAN

1 3 8 bhima sam-prasadad adhyupadesat
The Bhitman ss Brahman ssnce the wstruction [about 38 ss addusonal
to the state of serenity (deep sleep)
bhiimd Bhiaman sem prasidal to the state of seremty, adhs
additional to upadesat on account of the mstruction

The passage considered 1s CU VII 23 and 24 Sanat kumira
tells Narada that Bhiiman 1s that where one sces nothung else, hears
nothing else and understands nothing else The doubt anses whether
it 15 the life principle, prana, or the Highest Self The objector mahes
out that Bhitman 1s prana for after a scries of questions about what 1s
greater and greater still, prdwa 1s affirmed to be the greatest of all
and Bhfoman 1s sad to be prana He who hnows the prina 1s sud to
be an afs 1édin (VII 15 4} Escn the statement that hie sees nothing
clse hears nothing clse 1pplics to a condstion in which all the senses
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become merged 1 prana (sce Prasna U 1V 2) and only the prana
Leeps awale The mmmortality of Bhuman can apply to prana
{CU VII 24 1 KU III 2) Prana s also treated as the self of
all (CU VII 15 1) Itis spohen of as the nave of the wheelin which
all the spokes of the things m the world are fixed

The answer to thuis 1s that Bhuman can represent the Highest Self
Sam prasadat 1s seremty and refers to the state of deep sleep as it 1s
mentioned along with the states of wahing and dream (B U IV 3 10)
It belongs to the prana and Bluman 1s described as subsequent to
prana and so must refer to an entity different from it What 1s said
about Bhuman 1s cdafferent from what 1s sad about prana The
statement regarding the ats vadin 1s made not only with regard to the
man who has the knowledge of prana but also later with regard to
one who has the knowledge of truth Sanat Kumara leads lus pupil

arada by a senes of steps beyond prana to Bhuman Pranais a
product since 1t 1s said to spring from the Self (CU VII 26 1)
Bhuman 1s saxd to reside 1n lus own glory (C U VII 24 1) The same
topic 15 continued to the end of the chapter with the sole change of
the word Self (atman) for Brahman So Blhuman 1s the Highest Self

1.3 9 dharmopapattes ca

And on account of the appropriateness of the atiributes
dhz(llmm attnbutes wupapatich on account of appropriateness ca
an

The attnbutes assigned to the Highest Self and Bhuman agree
(e CU VII 24 | BU IV 5 15) The seremity of deep sleep
applies to Bralsman or Bhuman and not to prana for 1t 1s said to be
great and not little (CU VII 23 1) seealso BU IV 3 32 The
absence of the activities of seemng etc. in the state of deep sleep

(Prasna U IV 2) indicates the non attachedness of the self The
quahties of immortahty truth ommpresence self-existence and
bemg the self of all apply to the Highest Self and Bhuman

Section 3 (10-12)

THE IMPERISHABLE IN WHICH SPACE IS WOVEN IS
BRAHMAN

1 3 10 aksaram ambarantadhyteh

The Impersshable

le[:ngs) A alte (s Bralman) on account of sts supporting (all
aksaram th

ghsara svglt sl‘l;. Px;nogfsnshable ambara sky or space anta end dhrteh

< 1 sam brastdaty astunn its sam prasadap
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The passage considered1s B U III 8,7and 8 Does aksara refer to
the syllable or the Highest Self? The objector mentions the collection
of fourteen satras which Pamns 1s reported to have received from
Samkara aksara samamnaya CU (II 23 4) mentions the syllable
Aum as the symbol of Bralhman, the Self of all and worthy to be
meditated upon

If 1t 15 suggested that the ambara may be the pradhana R says
that the support of that pradhdna cannot itself be the pradhana

The concluston 1s that whle all things find their support 1n dkdsa,
dkasa tself 1s supported by Aksara It can only be the Bralman
Aksara 15 that which 1s not penshable (#a ksaram) which s all
pervading (asnute) and so can refer to Brakma : only Aumisused as
a symbol for Brahman for purposes of meditation. It 1s also called
pranava prakarsena nuyate anena s pranarak It 15 called pranata
because 1t 15 the best stoira?

Atharia Stkha U (I 17) says ‘It 1s called pranara because 1t 15
effective 1n restraiung the senses and directing them to the Supreme
Self 2 Bralhman as the support of akasa 1s Brahman as Iscara

Snkantha suggests that there 1s a difference between the support
and what 1s supported The former 1s Brahman and the latter 1s
it $akts Akdsa 1s referred to as beng woven as warp and woof 1
dksarammBU III 8 11

1 3 11 sd ca prasisanat
And this (supporting) (belongs fo the Highest Lord only) o account of
command
sq@ this ca and prasasanat on account of command

If 1t 15 argued that the cause which supports all effects called the
Impenshable 1s pradhana and not Bralman the answer s that it 1s
the work of God alone and not non-conscious pradhana (sce BU
HI 8 9) for non-conscious causes such as clay and the like are
not capa‘b]e of command® with reference to ther effects such as

ars etc

! R says that the supreme command through which all things in the
umiverse are held apart cannot possibly belong to the mds sdual soul
i the state of either bondage or releasc 3 It belongs to the Supreme
Person Srinwvasa accepts this position

1 Bheja s Yoga sura vrits
1 prayan savian pargmdimanart pravamayals ils elasr wat pranarak
s M ) 1
prakrsi
& praidsanars ca pd ftarars karma a pradkanasya praidsanam
sambhatals na hy L 3 ghatuds A pdadind i ghaflds tgayam

pradasanars asts $
3 na cedpians s1a $asanadhing sania vasiu vidharayam baddka mukicbhay

avasthasydps pratyag smanal samibkatall  alap puruso ama aa praflsiy
ukgaram R
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I 3 12 anyabhavavyavrites ca

And on account of the exclusion of a dufferent nature
anya different bhara nature vyavrtich on account of exclusion
ca and

Other alternatives are excluded The Impenshable cannot be the
pradhana for the Aksara 1s sad to be seemng heanng and perceiving
which pradhana 1s not capable of (B U III 8 11) When it 1s sad
that there 1s no other seer but the Impenshable no other hearer,
etc ndividual souls are excluded Even the hmting adjuncts are
excluded for the Impenshable 1s said to be without eyes without

ears without speech without mind (BU 1II 8 8) The Impensh
able 1s Bralhman

Section 4 (13)
THE SYLLABLE AUMM

1 3 13 sksats karma vyapadesat sah

On account of the mentron as the abject of seeing he (ts the Highest Self)
tks}:zhh seemg karma action vyapadeSat on account of mention
sah he
S thinks that the passage (Prasna U V 2) refers to Brahman
without determmations and not Brahman with determunations The
objector contends that as the reward promused is a lunited one
confined to brakma loka 1t 1s not a worthy reward for one who
knows the Highest Self It 1s smd that he will reach the Highest,
para-purusa but this has reference only to the physical body
Haranya garbha 1s the vital prinaple 1 all creatures t To all this $
answers that the object of meditation 1s the object of sight, Though
1t 18 possible that an object of meditation may be unreal the object
of sight must be real and existing The Highest Self 15 the object of
meditation and perfected sight or intwition* The object of
meditation 15 not the sita ghana (Prasna U V 5) but that which
transcendsit as the use of the words para and purusa indicate When
Jwa ghana 1s itself said to be transcendent 1t 1s only in the sense that
1t transcends the sense-organs and their objects Or if Jtva ghana 1s
taken as referning to the bralma loka presided over by Brahma or
Hiranya garbha the cosmic Persond mcluding 1 lum all the jszas the
man who meditates on the Aun: with its three elements does not stop
there but goes further along m attaming the vision of the Highest
Self wluch exceeds the jua ghana and vet dwells 1 them all
Senpture also holds that the Highest Person 1s Brahman From the
1 prdap sthilo dekab prauab suiratma Anandagin
* samyag-daria ia visayt bhuta &
* Payins IV 3 77 1 urlla s ghanah
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worship of the determinate, we pass to the meditation of the
Indeterminate In other words, one attains to freedom by degrees
along with Brahma*

R holds that meditation and seeing have the same sense as seeing
1s the result of devout meditation 2 The doubt considered by R 15
whether the Highest Person mentioned in the text 1s Hiranya-
garbha or the Lord of all The objection 1s raised that 1t refers to
Brakma or Hiranya garbha,? as he who meditates on Aum as having
one mtrd obtains the world of men, he who meditates on 1t as having
two mdlris, obtawns the world of the atmosphere and so those who
meditate on 1t as having three syllables reach the world of Brakma,
who 1s constituted by the aggregate of the individual souls This
collective soul 15 higher than the many souls which are associated
with the body and the sense organs R answers that the Highest
Person 1s referred to and not Brakmng For the text says that
the object of seeing 1s the Haghest Self (CU IV 15 1) Brahma
18 imself 7iia ghana for he 1s created (SU VI 18) and his world
1s pentshable

While for S the question relates to Brahman or Isvara, for R 1t
relates to Isvara or Brahma $ says that the reference 1s to Brakman
without determinations R holds that the reference 1s to the Highest
Person Isiara and not Brahma, Hiranya garbha

Section 5 (14-21)
AKASA WITHIN THE HEART OF BRAHMAN

I 3 14 dahara uitarebhyah
The small (space) (ss Brahman) on account of what folloss
dahara small, uttarebliyak on account of what follows

In the Adhikarana raina mala, the sitras 14-21 are divided into
two sections compnsing 14-18 and 19-21 Both these discuss the
question whether @kdfa withm the lotus of the heart 1s the element
akdda or the mdividual soul or Bralman

The passage considered 13 CU VIII 1 The doubt arises whether
‘small here refers to the element @kdsa or the individual soul or
Brahman It may mean the element (bh@/Ghdsa) Though it 1s all-
pervading, 1t 15 spohen of as small since 1t 15 located in the heart
Though there 15 one dkdsz, 1t may be concenved as two, one mside

A b paran al abhidhySyatak, phalam
Arama mukly

i i
brakma loka praphk  hramepa ca samyagdariancipattir i

adhspriyam clad bhamgsats S
2 ﬁlri dhyalthsati labddv eka v3gayau dhydna phalatddthpanasya R

3 ylia samags rupo vddthipatd catur mukhay R.
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and the other outside_for the purpose of meditation and 1t 1s possible
to compare them (CU VIII 1 3) Brahma-pura 1s the city m the
form of the body and the Lord of the city 1s the individual soul The
sou} dwells i the heart which 1s the seat of rmnd It 15 spohen of as
small since 1t 15 compared to the pont of agoad (SU V'8) Dahara
may also mean the quahty of something else residing within the
small akasa m the heart and 1n no case can 1t apply to Bralunain who
1s not conmected with body

S answers these pomts Dakara does not refer to the element akasa,
for the teacher asks us to search and understand that which 15 1n the
heart and 1t cannot be the element @kasz The space within 1s said to
be as large as the space without It 1s free from sin, etc These
quahities cannot apply to the element dkdsa

If the reference 1s to the mdividual soul, it cannot be said to be all
pervading hke Gkasz Brahma-pura need not mean the aty m which
the ndividual soul resides 1t means the city of Brakman (Prasna U
V 5 seealso BU II 5 18) This body 1s not only the abode of
Braliman 1 but 1s useful for its realisation Even of brahma-pura1s the
aty of the mdividual soul we are told that Brakman resides in the
body 1n close proamuty with the devotes even as the image of Visnu
1s saxd to be accessible 1n the salagrdma stone 2 When we find that the
tesults of the knowledge of the dakara are imperishable as compared
with the penishable nature of the results of works, 1t 1s clear that
dahara refers to the Highest Self and not to the individual soul
(CU VIII 1 6)

Srilantha holds that the passage stating that what 15 within

daharakasa 1s to be sought (C U VIII 1 1) suggests that the seat 1s
i saktr and what 15 seated 1s Brakman

13 15 gati $abdablyam tatha hs dystam lingam ca

(The small 1s Brahman) on account of the movement and of the word for
thus 1t 15 seen (elsewhere) and there 1s reason Sfor iference as well
&att Sabdabliyam on account of the movement and of the word,
Zzzthztzogt for thus drsfam 1t 1s scen, lingam reason for inference,
N The reference1s to C U VIII 3 2 where1t1s said that all creatures
ere go day after day into the Brahma world Here the word
scx;cziltures 15 used for the individual souls and Brahma world for the
mda é)ne Agan m CU VI 8 1 1t 1s said that dunng sleep the
5 tadual soul becomes one with pure beng Brahina loka 1s
rakman and not the world of the god Brahma The term world of

. Y upalabdher adligthanam brak
rakma-puram bhavet Bhamatt

* athava stva-pura cvasmin b
rakma deksyate 3alh .
visuus sannshitad st tadvat § . )

deha ssyale d) 5 deho
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Brahma' in apposition with the word which refers to the small one 15
an inferential mark that the small one 1s Brakman

I 3 16 dhytes ca mah sy d ipalabdheh
(The small 1s Brahman) because of support also and becanse his
greatness 1s observed w1 ham
dlirtel  because of support, ca and saktmnak  greatness, asya
fus (the Supreme Selfs), asmn 1n him wpalabdheh because it 15
found or observed

CU (VIII 4 1) declares that the Highest Self 15 the brdge,
support and boundary which keeps the worlds apart The greatness
of the dahara or the small 15 indicated n BU III 8 9 See also
IV 4 22 Dahara 1s the Highest Self

R, Snkantha and Baladeya adopt the same wiew, they mnterpret
the words differently, asya of the Lord, asmin 1 the small space.
The sdira reads Because supporting the worlds 15 a greatness of him
(the Lord) 1s observed m 1t (the small space)

I 3 17 prasiddhes ca

And because 1t 15 well known (that dahara 1s the Highest Self)
prasiddhel because 1t 1s well known, ca and

‘When 1t 1s said that dkdsa alone manifests names and forms
(CU VIII 14) that all these beings spring forth from dkasa’
gcl}y I 9 1), dkdsa cannot mean the element but only the Highest

el

Srikantha refers to passages in the Vahi U and Kanalba U
where the Supreme Lord 1s said to be the object worshipped as
abiding in the small lotus (of the heart})

I 3 18 tlara paramaridt sa it cen nasambhardt

If s21s savd that on account of reference to the other (the sndividual soul)
he ss (the dahara) (we say) no for 1£ 1s 1mpossible
stara other paramaréat onaccount of reference sa he (1s the small)
11 thus cen if ma no asambhavdt for i1t 1s impossible

In the previous s#fras reference to the element of dkdfa 1s rejected
In this and the following sitras reference to the indnidual soul 1s
considered

The objector takes up C U VIII 3 4 and argues that sam prasida
applies to the individual soul $ answers that the individual soul
qualfied by the adjuncts of buddks ctc cannot be comparcd with
the unhmuted Gkdsa Agan quahties such as freedom from sin cannot
apply to a bemng who 1s hmited by adjuncts

R ponts out that the mdividual soul cannot be the dulara as the
qualstics attrtbuted to 1t such as frecdom from sip cte €an pph
only to the Suprume Lord
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1 3 19 wuttarac ced avirbhuta siarupas in

If 1t be sard (that dahara 15 the wndsvidual soul) on account of sub
sequent (slatements) {we say) (but the subscquent passage refers to the
tndndual soul only 1 so far as) #ts real nature has become marfest
uttarat on account of what 15 subsequent cet 1f awrbhuta become
mamfest svarupal one s real nature n but
The objector takes up the dialogue which comes after the dahara
1dya between Indra and Virocana on the one hand and Praja patt
on the other (CU VIII 7 1ff) Praja pat1 while declaning that he1s
teachung the truth of the Self which 1s free from sin old age death
etc speaks only of the ndividual soul the personseenin theeye the
dream and sleep conditions of the mdividual soul and 1t 15 the
mdividual soul which rises 1n the form of sam-prasada from the body
meets the Highest Light and appears 1 its own form
$ pomnts out that Praja pat1 1s not speaking of the mdividual soul
quabfied by the conditions of wakmg dream and sleep but the self
which has manifested 1ts real nature after nsing beyond the con
sciousness of body into realsation of 1ts oneness with Brahman
According to § the ndividual soul whose nature has become
manifest 15 no longer the mdividual soul It 1s thus freed individual
(MU III 2 9) that 1s referred to by Praja pati
If it be objected that if the true nature of the individual soul 1s
Bralanan all this discusston about 1ts activities 1ts nse from the
body becomes meaningless S argues that just as a crystal which 1s
white and transparent 15 not discerned fo be separate from the
adjunct of real or blue colour the individual soul which 15 pure
consciousness or light appears to be of the nature of the
#padius or the adjuncts of body sense and mind and to be endowed
with the activities of heanng seemg etc on account of the lack of
discrimination The moment discrimination anses when the crystal
appears as white and transparent the mndividual soul appears in its
onginal form of the Self The embodied or the disembodied condition
of the soul 15 the result of the absence or presence of discrimmative
knowledge 1 notwithstanding the possession of body the soul 1s
withont the body 1f 1t has the hnowledge that 1t 15 one with Brakman
1Lt has no such hnowledge 1t remams an mdividual soul bound up
with the wpadius Praja pat1 gradually leads us on to the true nature
of the individual soul as nothing but the Highest Self According to [3
tihe author of the sutras disproves the erroncous doctrine of the
l““‘h‘Y of the Highest Self and the indivadual soul He distinguishes
the Highest Self from the individual soul but does not distinguish
the individual soul from the Highest Self 2 The latter as the support
,{;1;'"‘3’5‘";“;‘,:‘;'"5";1 :w:; nano fariratia ¢ sa dariratva s ca § See BG

:
Paramain ano ylvad
pratiprpaday ssaty Jlvad anyatva : dradl ayats jirasya tu na parasmad anyatva 1
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is different from the things imagined to exist but the imagined things
cannot exist apart from the support on account of which they are
imagined. The rope exists by itself and is different from the serpent
but the serpent which is imaginary cannot exist apart from the rope.

$. also refers to some who belong to s own school of thought who
hold that the individual soul as such 1s real.!

For Bhaskara the statement of Prajd-pati does not refer to the
individual soul as such but to the soul which has attained the form
of the Supreme Self.

R. holds that Praja-pati’s teaching and the statement about dakara
have different topics. What refers to the dakara does not apply to the
individual soul even when it has freed itself from bondage and become
free from sin.

Nimbirka argues that the Highest Self having his real nature ever
manifest is the small one but not the individual soul who has his real
nature manifest, not always but only during release.

1. 3. 20. anyarthas$ ca paramarsak

And the reference to the indwidual soul has a dyfferent meaning.
anya: other, arthal. meaning; ca: and, pardmarsal. reference.

The reference to the individual soul in regard to sam-prasdda means
that when the soul 1s tired of the activities of waking and dream
and becomes desirous of resting, 1t goes beyond the consciousness
of gross and subtle bodies, in deep sleep. It then reaches the highest
light or Brahman and so appears 1n 1ts own real nature. Here the
reference to the mdividual soul 1s to make us aware of 1ts real nature.

Nimbirka holds that the reference to the individual soul is for
showng that the Supreme Self 15 the cause of the mamfestation of
the real nature of the individual soul.

1. 3. 21, alpa-$ruter its cet tad uklam

If 1t be said that (akasa cannot mean the Highest Self) on account of 1its
Bewng mentioned by the $ruts as small, we say that) that (poini) kas
already been considered. i
alpa small; Sruleh. on account of mention by Sruti, iti: thus; ceb: il;
tat that; uMam (has been) said.

In 1. 2. 7, 1t has already been said that the Supreme, though all-
pervading, 15 capable of being meditated upon, as dwelling 1 the
small heart. It has also been said that the dhd$a within the heart is as
large as the dkasa without.

1 apare u vddinah pdramirthiham cua gascar ripam sts manyante. asmadiylé
ca heat. 8.
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Section 6 (22~23)
UNIVERSAL LIGHT AS BRAHMAN

L 3. 22. anu-kries tasya ca

And on account of acting (shining) afler and (of the word) Jis.
anu-krich: on account of acting after; lasya: his; ca: and.

While S, treats the two siitras 22 and 23 as a new section R. holds
that they do not start a new topic but furnish additional arguments
for the conclusion reached in the preceding siras.

The passage considered is Katha U. II. 2. 15. ‘Everything shines
only after that shining light. His shining illumines all this world.”
{See also M.U. I1. 2, 11.) The doubt is raised whether this being is a
luminous body or the Highest Self. The answer is that it is the
Highest Self for C.U. (III. 4. 2} says that his form is light, dha-
ritpak, Luminosity being the common nature of all, there is no need
for one to shine first and the others to follow. Imitation does not
depend on similarity. Iron is different from fire and dust is different
from wind; yet a red-bot iron ball burns things like the fire and the
dust on the ground blows after the blowing wind.

The word ‘his’ refers to the source of the light of the sun, moon.
B.U. (IV. 4. 16) says of him that he is the light of lights (jyotisan
Jyolih). Obviously this does not refer to the physical light.

- Suggests that we may take it not merely as the cause of the light
of the sun, moon, etc., but as the cause of all this, sarvam idam. (See
MU.IL2.5;B.U. IV. 2. 4, IV. 3. 6.)

. R takes anu-kpti to mean imitation and quotes M.U. I11. 1. 3. The
individual soul in Praji-pati’s teaching is the imitator and Brakman
which isimitated is the dahara.} Nibarka follows this interpretation.

L. 3.23. api ca smaryate

And the same is declared in the smyti.

api: also (the same); ca: and; smaryate: is declared in smgti.
4 1s omitted by R. and Baladeva,

The reference here is to B.G. XV. 6, 12, *That splendour of the sun
that illumines this whole world, that which is in the moon, that which
15 in the ﬁrp, that splendour, know as mine.’

R. mentions B.G. XIV. 2. ‘Having resorted to this wisdom and
become of like nature to me, they are not born at the time of creation;
nor are they disturbed at the time of dissolution.’ Nirhbirka accepts
this Interpretation. Srinivasa says: Smyti declares the equality of the
individual soul, freed from all bondage, in B.G. XIV. 2. So it is estab-
lished that the dahardkasa is none but the Supreme Self,

’R":""‘"’“"ﬁ praja-pati-vakye nirdisto'nu-Karyam brakma daharahilap. R.
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Section 7 (24-25)
THE PERSON OF THE SIZE OF A THUMB IS BRAHMAN

I 3 24 $abdid eva pramatal

On account of the text atself, what 1s measured (by a thumb) (is the
Highest Seif)
$abdat on account of the text eva itself pramitah 15 measured

The passage considered 1s Katha U 11 1 12-13 ‘The person of the
size of a thumb restdes 1n the middle of the body After hnowing lum
who 15 the lord of the past and the future, one does not shrink (from
him) This, venly, 1s that’ ‘The person of the size of a thumb
resides mn the muddle of the body, like a flame without smoke He 1s
the lord of the past and the future He 1s the same today and the
same tomorrow This venly, 1s that

The abjector contends that the person referred to 1s the mdividual
soul and not the Highest Self who cannot be measured The soul
Limited by adjuncts, samsdri-jiva, may be taken as being measured by
a thumb In the M B, Yama 15 said to have dragged out foreibly by
hus noose the thumb sized person from out of the body of Satyavin

The person can be the Highest Self alone for none else can control
the past and the future The words ‘this 1s that’ are an answer to the
question by Naciketas who 1s asking about Brahman The person 1s
the Highest God and not the individual soul .

1 3 25 hrdyapeksayd tu manusy ddlukaratoat
In the reference to the heart, however, (the Supreme ss savd (0 be of the
stze of a thumb) because men have a right (fo the study of the Veda)
hrds intheheart apeksayd withreferenceto {u however manusya
man adlikaratvat becausce of a nght

But how can a measure be attributed to the Ommpresent Self?
The stifra answers this doubt To the objection that the size of the
heart vares 1n different classes of beings and so the measure of the
size of a thumb cannot apply to all the suira says it apphies to men
only The Scripture though propounded without any distinction,
does 1n reality cntitle men only to act according to its precepts for
they alone can act (according to the precepts) they alone are
desirous (of the results of actions) they are not excluded by pro-
hibitions and are subject to the precepts about upanayana cremony,
etc ? Ammals gods and scers are excluded Gods cannot perform
sacrifices for they involve offerings to the gods Scers cannot perform
sacnfices as the ancestral seers are mvolved m the performance of

1PU 6345
’ .(Jsh.nrl,nplxy 3::!:;.1 pravyttam aps munup.mltl.{jd.ﬂch fuk stead arihit M

apary udastatedd upanayandds $dstrdc cals S
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the sacrifices Agamn those who desire release do not care for the
penshable frutts of sacrifices The third and the fourth reasons
give the nght only to the three hugher castes and upanayana 1s pre
scnbed as indispensable for the study of the Veda ! As the human
body has a fixed size the heart also has a fixed size The Scripture
says that the person of the size of a thumb 1s the mner self etc
Kafha U 11 3 172

R argues that men are qualified for devout meditation In so far as
the Highest Self abides in the heart of the devotee—which heart 1s of
the measure of a thumb-—1t may itself be viewed as having the
measure of a thumb 3

Snmvasa gives alternative explanations The Lord 1s said to be
one who makes three strides {fr: vthrama) n reference to the three
worlds If he can be satd to be of three stides why not of thesizeof a
thumd’ Agam the Lord manifests imself to be of the size of a
thumb to please his devotces Apeksaya 1s treated as a reference to
the worshipper s wishes

Though S admuts that Scriptures are of umiversal applhcation and

are to be followed by all some restrictions wereimposed on certam
sections of the people

Section 8 (26-33)
GODS ARE CAPABLE OF THE KNOWLEDGE OF BRAHM AN

In this section the question whether the gods are capable of the
hnowledge 15 answered m the affirmative but macidentally other
problems are raised such as the relation of the different species of
beings to the words denoting them

1326 tad upary apt badarayanah sambhavat

.g Is0 berngs above them (men) (are qualsfied for the study of the Vedas) as

Ia; larayana holds on account of possibulity

; em ypars above apy also badarayapah as Badarayana
holds samiavat on account of possibifity
Gods may have the deswe for formal release caused by the
teflection that all effects objects and POWers are non permanent
Justasmen areled to seek for salvation as the earthly rewards do not
yield permanent frusts so also gods who reahise the transitoriness of
even heavenly. cnjoymentsareled toworship the Supreme Lord Itmay
; argued that gods cannot practise meditation since they do not have
Physical bodies and the God they meditate on should have a form ¢

N i::a{:a;-.a Missarisd Sulra VI x
Ardayann : 11a 1a updsanartham updsaka hydaye sariay

Wpajad, alagl;{‘”m pramdyatiat  tad-apeksayedam

*PU pp 647 8
manatvad upasaka

angustha-pramsiatvam
¢ na ke mrvsdesa-devatd-dhsyam adhrohah R
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Gods are known to possess bodies, from the accounts of them we
read in the epics and the puranas, from pantmgs and images In therr
case there 1s no need for the upanayana ceremony since the Vedas are
open to them We know that they accept discipleship Indra hvedasa
disciple of Prajd pati for 101 years (CU VII 11 3) Bhrgu
approached his father Varuna to teach him the Lnowledge of
Brahman (TU III 1) Gods and sages may be incapable of action
such as a sacrifice (see Purva Mamamsa Sitra VI 1 5) as there are no
other gods whom they have to please or other sages to whose families
they would belong So far as the knowledge of Braliman 1s concerned
no action need be performed So far as the size of the Person 1s
concerned, 1t may be measured by the thumb of a god, even as it 1s
measured i the case of men by the thumb of 2 man

BU I 4 10says ‘Brahman, mdeed, was this m the beginning
It knew itself only as “I am Brahman™ Therefore 1t became all
Whoever among the gods becomes awakened to this he, wndecd,
btgcome§ that Itis the same mn the case of seers, the same 1n the case
of men

R says that wish and capacity exist in the case of gods! as they also
are hable to suffering ansing from the assaults hard to be endured, of
the different kinds of pan and as they also know that supreme
enjoyment 15 to be found in the Highest Braliman, which 1s untouched
even by the shadow of imperfection and 1s full of auspicious qualities
of the highest perfection

I 3 27 wirodhah karmanits cen nanchapratipatier darsandl

If 3t be sard (that possession of bodses would result sn) a contradiction {o
(sacrificial) works, («e say thal) it 1s not so because 18 3s obseried that
(gods) assume many forms
wirodhak contradiction karmans inaction ts thus cet if na not,
aneka many pratipatteh assumption darfanal because 1t 1S
observed
The difficulty 15 mentioned that 3f gods have bodies, they may be
expected to be present ke pricsts on the occasion of a sacrifice How
can God Indra be present at many sacnfices if they are performed at
the same tume? In answer it s stated that one and the same deity
can assume varous forms at the same time BU (III 9 1-2)
indicates that onec and the same divine Self may at the same time
appear in many forms 1t 1s meationed 1 the M B (\II 110-62) that
a sogn who has acquired supematural powers can assume many
forms have many experiences and tahe them all back into hunsdlf ?

3 arthitea sumarthyayob sambharat
t Jtmanam tas sahasraps bakuns Pharatargabha
Aurydd yegh balam prapya tard ca sarcarr makim caret
prapnuyad tipaydm kavdct kasdcrd ugram fapal caret
samkppec ca puras t3ns suryo rafmigasda 113
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Another explanation is also possible. Just as a Brahmana who
cannot be fed by different people at the same time can nevertheless
be saluted by them all at the same time, a deity can without leaving
his place be the common object of reverence of several persons who
may at the same time give their offerings to him, The embodiedness
of gods is in no way a hindrance to their sacrificial activity.

Nimbérka answers the objection that embodiedness of the deity
will result in a contradiction with regard to work by ‘the observation
of the assumption’ simultaneously of many bodies by one and the
same deity. Srinivasa takes a different” view. ‘Because of the
observation of many worships.” Just as one and the same teacher is
found to be saluted simultaneously by many worshippers, so different
performers of sacrifices may give their offerings to one and the same
corporal deity who abides in his own place.

L. 3. 28. $abda iti cen natalh prabhavat pratyaksanumandbhydm

If it be said that (a contradiction will result in regard to) word, (we say)
that it is not so because perception and inference show the origination of
everything from this (the word).

Sabda: word; iti: so; cet: if; #a: not; afak: from this; prabhavit: on
account of origination; pratyaksanumanabhydm: from perception
and inference,

The problem of the relation in which the different species of
beings stand to the words which denote them is taken up for con-
sideration here. S. opposes the views of Upavarsa, the Mimansaka
according to whom the word is nothing but the aggregate of the
letters which constitute it as well as the view of the grammarians
who teach that over and above the aggregate of the letters, there
exists a supersensuous entity called sphofa, which is the direct cause
of the apprehension of the meaning of a word.

In this siitra, the objection is considered whether the authoritative-
ness of the Veda is not contradicted by the attribution of bodies to
divinities. The possession of body subjects them to the changes of
birth and death, so the eternal connection of the eternal word with a
non-eternal thing is inconceivable* The sitra answers it by saying
that the world with the gods and other beings originates from the
Veda, But this is not consistent with I. 1. 2 which holds that Brahman
1s _thc origin of all things and, again, the word or name comes into

eXistence after the object which is given the word or the name. As the
hiects are transitory even the words or names are transitory and so
cannot be self-valid and eternal. In reply it is said that the words are
connected with the 7, or the class which is eternal, and not with the
individuals which may be infinite in number and transitory. Words
?03}19& some permanent meanings on account of whose presence in
ndividual objects, the names are extended to them. It is in this sense

1 See Piirva Mimarisd Sitra 1. 1. 5.
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that the individuals are said to onginate from words and not n the
sense that the word 1s, hke Brahman, the matenal cause of the
universe
The evidence for the view that the umiverse anses on account of
the efficient cause of the word lies mn perception and inference
Perception means srus, for its validity 1t 15 not dependent on
anything else, mference 15 smyfst S quotes texts from srufs and
smptt, Rg Veda 1IX 6 2, BU I 2 4, M B XII 233 2% and 25,
Manu 1 21 Just as we make jars after conceiving the meaning of the
word jar, the Creator first concewves the words and then corre-
sponding to them creates the umverse 2
The question 1s rased about the nature of the word which causes
the umverse The grammanans contend that 1t 1s the sphofa which
arises 1n the mind  after the word 1s uttered and on account of 1t, the
meaning of the word becomes hnown The spliofa 1s the eternal
entity and not the letters which perish as soon as they are uttered 3
Gods etc, cannot arise from the perishable words but only from the
mmpenshable sphofa Upavarsa, the Mimdmsaka, opposes this view
and argues that there 1s no separate perception of the sphofa over
and above the perception of the letters The letters are not short
lived because they are recogmsed to be the same They are not
different on different occasions The object of cognition 1s not
sphota an additional something which 1s suddenly perceived after
the accumulation of the successive mmpressions of the letters The
letters of a word which succeed each other 1n a certain order gnve all
the meaning they have to our mtelligence 1 onc single act of
cognition There 15 no need for the assumption of a sphofa W hether
the word 15 of the nature of letters or class or sp/ofa, the theory that
the gods onginate from the eternal words remains unaffected
R quotes Manu Visnu Purana and others Cp ‘In the beginmng
there was sent forth by the Creator divine speech beginnimgless and
endless—in the form of the Veda and from it onginated all creatures
Nimbirha quotes Tautltrsya Brahmana (11 6 2 3), ‘He evolved
name and form by means of the Veda Snnndsa also states the
objection and answer The objection says that the gods who possess
bodies winch are non cternal must themsches be non eternal
whereas the Vedic words which denote the gods are eternal How can

t pratyaksam ks frutih pramawyam praly arapeksatial antmanam smptid
pramauyam prats sapehsatiat S rutim palyants munayah smarants €3 (3.
smylint

’,apl ca cihtrsstam artham anubisfhan tasya cacakam Jabdam purtam 3 np‘x-"
pajedt tam artham anutisthatits sartegam nah prafyaksam elat 1athd prayd ;:j
aps srastub srtel punamsasdibal $abd manass pradurbabhucuk  padcad
anugatan arthan sasarjets gamyate tathd e drutsh sabhurstvy dharatss Lhul

sppata Tavorlya Brakmapna 1l 2 4 2
s ¥ andds mdhand by €33 vag ulspsid stayambhusd

dau veda mayh dinyd yatad sared frasu dyad

i
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there be an eternal connection between the non eternal gods and the
eternal Vedic words? The answer states that the mndividual gods are
non-eternal but this does not show that the Vedic words are
meanmngless for they denote not the mdividual (vyakéz) but the type
(akrts) While the individual 15 non eternal, the type 1s eternal The
non eternal mdrviduals are created at the beginning of each creation
m accordance with the eternal types which are mdicated by the
eternal Vedic words

1.3 29 ata eva ca nityatvam

And for this very reason, the etermty (of the Vedas follows)
atal therefore, for this reason, eva ,very or same, ca and, #dyabvam
etermty

The Veda 1s the eternal source of the umverse Rg Veda (X 71 3)
tells us that the eternal speech dwelling 1n the sages was found out
by those who performed the sacnifice See also M B which says
Formerly the great sages, with the permission of the Self born,
obtained through therr penance the Vedas together with the epics,
which had been hidden at the close of the cosmic pertod *

The Vedic mantras or hymns are said to be composed by different
seers hihe Visvamitra and so on It may be argued that the Vedic
Manirasare non eternal as their authors arenon eternal But the seers
are not really the authors or composers of the hymns which are
eternal They only utter or reveal the Vedic mantras and these
revealers change from age to age

1330
smyte$ ca

And on account of the simlarity of name and form (there 1s) no
contradiclion {to the etermity of the word of the Veda) even with regard to
the recurrence (of the world), (as ss clear) from what 1s percesved (sruit)
and the smyts

Sandng-nama ripatvdt on account of the sumlanty of name and
form cq and, dvrttau recurrence (repetition of cycles of births and
deaths), apr even, avirodhalh absence of contradiction daréanat
from what 1s perceived, smyleh from the smypit, ca and
The eternity of the Vedas 1s not affected even though there are new
?reatmns with new Indras and other gods because the names and
orms of each new creation are the same as those of the preceding
Yorld In spite of penodical creations and dissolutions samsdra 15
]egmmngless and endless Even as a man who has awakened from
ilesep goes on with lus affairs even as he did before he went to sleep, so

K %Ul’%‘lmgns and dissolutions do not disturb the continuty See

saména nama rispatvac caspttdv apy avirodho dardandt

1 jugante ntarh vedan setih karsayal
lebhire tapasa purvam anupiatas svayambhuva
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If the objection 1s raised that the dissolution or mahapralaya 1s
hke death and not sleep and 1f continuity 15 kept up, 1t 15 because all
men do not sleep at the same time, so that those who are awahe
remind others of their previous lives, the answer 1s that gods do not
suffer from the defects which afflict men the gods rememberthe past
even after dissolution Besides, the world 1s nothing but the results of
the actions of bemngs done m the previous creation It provides
opportunities for experiencing the pleasures and pains consequent on
past conduct By our present actions we prepare for future creation
So the world moves on perpetually from desires to actions from
actions to therr results and from the results to desires There remains
always a potentiality of the world to become actual through the
same names and forms, same desires and actions 1n spite of apparent
dissolution The new creation 15 not an effect without a cause See
Rg Veda X 190-3

Vak 15 sometimes described as subtle, eternal, impenshable and
ncomprehensible to the senses ! Those who meditate on Vak over
come death 2 Taltsrsya Brakmana II 8 8 says

\Whom the Sages, the Makers of Hymns, the Wise Ones,
And the Gods also sought with austenty and with Lffort
Her the Divine Speech with this Offering we pray,

May She vouchsafe Welfare unto the World 2

In Proverbs vin and Job xxvin Wisdom 1s said to have1ts origin in
God and also 1ts place bestde God Wisdom 1s represented as a pre-
existent divine associate of God mn his creative activity She was
before the foundation of the world Whoso findeth me [1 e wisdom]
findeth Life and shall obtan favour of the Lord But he that sinneth
agamnst me {1e wisdom] wrongeth lus own soul all they that hate
me love death 4 St John s Prologue begins In the beginning was
the Word the Word was with God The Word marks the transition
from etermity to history

1 3 31 madinadisv bhavad anadlskiram j h
On account of the smposssbilsly (of the gods having a right to the know
ledge of) the honey and the rest they (the gods) are not qualified, {(s0)

Jasmns (thinks)
madinadiss 10 »adhy (honey) hnowledge and others asambhavat

Y adm suksmam milydm atlndniysm cacam rsayah  sdAslthpia-dharmdno
mantradyiah pasyants Punyaraja on Vidyapadha 1 6
* f¢ mptyum aly carlanle ye var sucam npdsate
3 yam psayo manirakpto mantsipak
anvascchan devds tapasd dramens
Ldms devdm ucam Aarasd yajamake
53 no dudhatu sukptasyas loke

4 Proverbs vus 35-0
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on account of impossibility; anadhikdram: no fitness or qualification;
saiminifs* Jaimini (thinks). 3

In C.U.III, it is said the sun is the honey of gods, the sky is the
bee-hive, the Vedic hymns the trees, the sacnifices are the flowers a.nd
the offerings of soma, milk, etc., are the honey itself. Led by Agni,
Indra and others, the gods live on this honey. It is possible for men to
meditate on the sun and not for gods. They cannot at once be the
meditators and the objects of meditation. Again, certain divinities
like Fire, Wind, Sun, Directions are each declared to be a foot (pada)
of Brahman and as such are recommended to be the objects of
meditation for men, 1t is not posstble for gods to meditate on
themselves. (C.U. I1I. 18. 2, III. 19. 1, IV. 3, 1.} Sinularly the night
and the left ears are to be meditated on as Gautama and Bharadvaja
tespectively (B.U. 1. 2. 4). It is not possible that these sages should
meditate on themselves. So Jaimini holds that deities and sages are
incapable of acquiring the knowledge of Brafman.

L. 3. 32. jyotisi bhavac ca

And because (the words denoting the deities) are used tn the sense (or
sphere) of light.

Jyotiss: 1 the sphere of light; bhavat: because used; ¢a - and.

Agni, Aditya belong to the sphere of light. How can these be
endowed with a bodily form or intelligence or choice? Since they are
not personal bengs, they are not capable of or qualified for the
knowledge of Brahman.” Other sources of knowledge which give
personality to these Iummous bemgs are not acceptable, so the
abjector contends that devas and sumlar beings are not qualified for
the knowledge of Brahman.

R. Nimbiarka hold that the objection is that as the gods meditate
on the light of lights, Brakman (B.U. IV. 4. 16), they are not entitled
to the honey meditation and the rest.

L. 3. 33. bhdavarhs tu bidardyano'sti ki

But Badardyana (mawntans) the existence (of gualification for Brahma-
k;:au,le]dg; on the part of the deities) for there s certainly (evidence to
Show {lus).

dhavam: existence, i but; badarayanah: Badardyana, asti: is; hi:
certainly.

The objection stated in the two previous safras is repudiated here.
Though the qualification of the gods for madhu-vidyé, etc., may not
be admitted, for the gods themselves are mnvolved in them, the
quabfication for the pure knowledge of Brahman need not be denied
to them. Scrpture says that the gods are qualified for Brahma-

L yady aps madhv-dds idyasu devatidi-vya &
h d

fathaps asts kv $uddhayam b bh &, dhharasya,
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knowledge. B.U. I. 4. 10; C.U. VIL. 7. 2, Words like dditya, though
they refer to light, convey the idea of certain divine persons endowed
with intelligence and pre-eminent power. By their power they reside
within the light and assume any form they like. The Vedic injunctions
presuppose certain characteristic shapes of the several divinities.
The status of divinity is a stage leading to final emancipation.

Bhaskara thinks that there is scriptural evidence that the gods are
entitled to the honey meditation and the rest.

Nimbiarka holds that the gods are entitled not only to the
knowledge of Brahman in general but also to the medifations in
which they themselves are implicated.

Section 9 (34-38)

THE DISQUALIFICATION OF SUDRAS FOR
BRAHM A-KNOWLEDGE

L. 3. 34. $ugasya tad-anadara-Sravanat tad ddravandt siicyate hi

The grief which he (Janasruts) felt on hearing the disrespectful words
(about himself) made him run (toward Ratkva) for that alone is
indicaled.

Suk: grief, asya: his; tad-anddara-Sravandt: on hearing the dis-
respectful words; fad: that; ddravapal: because of running; sicyate:
indicated; A:: alone.

The objector urges that the S#dras have a right to Brakma-
knowledge for they desire that knowledge and are capable of it. There
is no scriptural prohibition as we have in the matter of offering
sacrifices. ‘Therefore the Sidra is unfit for sacrificing’ (Taittiriya
Sauthitd VII. 1. 1. 6). The reason which disqualifies the Sidras for
sacrifices is their being without the sacred fires but that is no dis-
qualification for knowledge. In C.U. (IV. 2. 3)! sasivarga-vidy:, which
is a part of Brahma-knowledge, is admitted for Janagruti. Sadras
like Vidura are spoken of as possessing Bralma-knowledge.

The answer is given that the Sidra who is not competent for the
upanayana ceremony cannot study the Vedas and is therefore
disqualified for Brahma-knowledge. The word_'Sﬁdm' does not refer
to caste. It may refer to the gricf of Janasruti and not to Jinasruti
himself. Whether Janaéruti came to gricf or grief fell on him or
whether he rushed to Raikva on account of grief, the word ‘$iadra’,
refers to one of these three things and not to caste.?

1 p.U., pp. 4014 :
* fucd gurum abhidudrivets idrab. lucam abhtdudrdiets dddrab  ducd
abkidudrusa sts dadrad. harsa-uikydd Atmano'nddarsk Irutid p3nairuted
Suguipannely etad era hathavs gamyale yendsau didra-fabdena sdsyate, talriks

spréyate cen. Anandagiri.
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R. says that Janaéruti, when taunted by a flamingo for his lack of
Brahma-knowledge, was overtaken by grief and resorted to Raikva
who had Brahma-knowledge. When Raikva addresses Janasruti as
“$idra’, he refers to Janadrutr’s sorrow and not to his being a member
of the fourth caste. The word §idra etymologically considered means
he who grieves or sorrows (Socats). . X

fruvisa, in his Vedanta Kaustubha, in stating the objection
mentions that Vidura and others as well as women hke Sulabhd, are
found to possess Brakima-knowledge. Sulabhd carned on a highly
learned discussion with Janaka, according to the M.B. (XII. 321}.

As we will see, §. makes out that Sita, Vidura and others, though
born S#dras, on account of the merit acquired in their previous hives,
have obtained Brakma-knowledge. The author of Parsmala asgues
that, though the Siidras may not have a right to Vedic study, by
Iistening to the Epics and the Puranas, on account of the strength of
their ment previously acquired, they attain to a knowledge of
Brahman. Thus knowledge of Bralnan is open to all. The ways
to 1t may be different for different people. All human beings by

virtue of therr humanity are entitled to Brakma-knowledge and
salvation.

L. 3. 35. ksatriyatvagate§ coltaratra cartrarathena Ungds

(Janasruti was not a Sidra because his ksatriyahood is known from the
wiferential sign (supplied by his having mentioned) later on wilh
Caitraratha (who was a ksalriya).

R.and Srikantha divide this into two siwras: (1) ksatriyatva gate$ ca;
(u) witaratra-lingat.

Bhiskara reads ksatrsyatvd-gales ca; others as ksatriyatva-avagates
ca.
ksalriyatvagateh. nature of a ksafriya being known; ca and;
ullaralra: later on, cavtrarathena: with Caitraratha; higdt: because
of the inferential sign.

As Janasrutr and Caitraratha are mentioned together we gather
that Janagruti was also a ksatriya. (C.U. IV. 3. 5.)

1.3.36. SiekTs ; T &3¢ tad-ablidaihh ";' @
On account of the mention of the ceremonies (purificatory in the case of
the three kwrce-born castes) and the absence of mention of them {(in the
case of the fourth caste).
samskdras. ceremonies; paramarsat* on account of mention; fad: its;
abhdva: absence; abhilépat: on account of mention; ca: and.
In Satapatha Brahmana (XI. 5. 3. 13); C.U. (VIL. 1. 1); Prasna U.
I. 1), samskaras hke upanayana, initiation, are mentioned for the

three twice-born castes, which are not for the fourth caste. See Man
X. 4 X, 126,
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1. 3. 37. tad abhava-nirdhirape ca pravyttels

And b of (Gautama’s) proceeding (lo initiate Jabala) on the
ascertainment of the absence of that (viz. iis Sidrahood).
tad-abhgva-nirdharane: on the ascertainment of the absence of that;
ca: and; pravriteh: because of proceeding.

C.U. (IV. 4.5) tells us that Gautama was satisfied that Jabala, who
did not know his gofra or family name, was not a $idra because he
possessed the quality of speaking the truth and initiated him,
Gautama said: ‘A non-Br@kmana cannot speak thus."

It is obvious from the Chandogya episode that character and not
birth was the test of Brahminhood. Jabila was given initiation
because he did not deviate from truth.

1. 3. 88. sravapadhyayanirtha-pratisedhat smytes ca
And because (the Sidra) is forbidden by smyti from hearing and siud
(of the Vedas) and (understanding tlm';‘; ‘jo. ¢ ’
Sravana- hearing; adhyayana. study; artha: meaning; pratisedhat:
because (it 1s) forbidden, smyteh: by the smyis, ca* and.

R. and Nimbirka state smrtes ca as a separate safra, while S.,
Bhiskara and Baladeva treat the text given as one sitra.

See Gautama Dharma-$astra (XIL 4, 5, 6; X. 1); Manx (IV. 80).
Obviously uneasy about these prohibitions, observes that
Vidura, and Dharmavyidha had Brakma-knowledge as the result
of deeds in their previous births and the frut of knowledge, that
15 release, is mevitable.? Gaming knowledge through Vedic study
1s forbidden but gaining knowledge through other means 1s
encouraged.

R.argues that on the theory of Advaila which holds that the sole
Reality "1s Brakman of pure indeterminate intelligence and that
bondage 1s ended by the mere cogmition of the nature of Reality,
restrictions imposed on the Sidras cannot be justified. Even a Siidra
can free himself from the bondage as soon as the knowledge of the
true nature of things has ansen 1 s mind through a statement
resting on the traditional lore of men knowing the Veda The
knowers of truth will teach all for they are not bound by injunctions
and prolubitions.® On this view the Sridras have a perfect nght to the
Lnowledge of Brahmant After attacking the .1diaita doctnne, R.
concludes that the way to release is by means of devout meditation.
Such meditation by which we attain the grace of the Supreme can be

1 naitad a-brikmano vivakium arkats
1 par skt %3 alsd rud A 3 Jdhaprathptinim )ﬂindj‘-‘l«"tl
tesdm na lakyate phala-prptly prasibaddhum shdnagyakdnika-phalatedt S
rditu-y Ukiinegy 3 philnens

? tudrasydps  vedazt samprad3ydiagata-dhy 34

jagad-bhrama-nivpiir aps bhavigyahi
! g‘ 1Gtrddindm cca brahma-tidy dhikdrah su-iianak
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learned from Scnipture only This 1s open only to those who are
punfied by such ceremonies as upanayana t

The different methods of gaming salvation meditation devotion
which lead to Brahma knowledge are open to all The restrictions
with regard to Vedic study cannot be defended If we take our stand
on the potential divimty of all human beings whatever be their caste
or class race or religion sex or occupation the methods for gamning
release should be open to all

Sectron 10 (39)

LIFE PRINCIPLE IN WHICH EVERYTHING TREMBLES IS
BRAHMAN

13 39 kampanat

On account of trembling (of the world the life principle s Brahman)
kampanat on account of tremblin

The discusston of the nght for Bralima knowledge was a digression
Ve get back to the meaning of the Vedanta texts Katha U (11 3 2)2
speaks of the whole world as trembling mn hfe The doubt 15 raised
whether this hfe ponciple cannot be ar In the context 1t can
only be Bralman The passage makes out that Brahman constitutes
the abode of the whole world Brahman 1s the life of hie (BU 1V
4 18) Katha U (II 2 ») says that there 1s another on which the
two hife-breaths (prana and apana) depend 3 Brahman 1s the cause of
the great fear for 1t 15 said that the whole world carries on 1ts many
functions for fear of Brakman (T U II 8 1) Agan knowledge of air
can give us a relative reward and not hife eternal See SU VI 1o

R and Nimbarka do not take 1t as a new section but only resume
:1}1‘scuismn of section 7 about the person measured as of the size of a

um

Baladeva begins a new section and discusses the question whether
tayra the thunderbolt 1s Brahman or not

 jasya tu moksa sadhanalaya vedanta vakyarr vihilars 3 anam upasana
rupam tac ca para-brahiia-bhida parama purnsa-privanam fac ca iastrarka
sawadhigan yam  upasana fastram  copa di wskara sa nskrtadh
svddhyayajanita v gla am viicha vimokadi sadhar anugrhllam eva stopayslaya
sviharon R. *PU p 642 *PU pp 637-8
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Section 11 (40)
THE LIGHT IS BRAHMAN

L. 3. 40. jyotir darsanat

The light (is Brahman) becanse it is seen (in the scriptural passage).
Jyotik: light; dar§anat: because it is seen.

The passage considered is C.U. VIIL 12, 3. ‘That serene one when
he rises up from this body and reaches the highest light appears in
his own form. Such a one is the Supreme Person.’s Does this light
refer to the physical sun which dispels darkness or Brakman? It is
Brahman because the topic of discussion from VIIL. 7. 1 onwards is
the Self which is free from sin and is said to be the object of enquiry.
VIIL 12. 1 speaks of freedom from body which is possible only in
Brahman. To the objection that the Scripture (C.U. VIIL. 6. 5) speaks
of a man to he released as going to the sun, the release referred to in
it is not the ultimate release which has nothing to do with going or
departing. The light is spoken of as the ‘highest light” and the‘highest
Person’. This view is adopted by S., Bhaskara and Srikantha.

R. thinks that this section continues the preceding and makes out
that the passage about the angustha-matra-purusa which speaks of a
primary light can only be Brakman. .

Nimbarka adopts this view and says that the measured person is
the Supreme Being.

Baladeva argues that the Vajra or thunderbolt is the Lord
because in a preceding passage he is called light.

Section 12 {(41)
AKASA 1S BRAHMAN

1. 3. 41. akaso'rthantaratvadi-vyapadesat
Space (ss Brahman) since it is mentioned as something different 0
meaning and so on. L X 3
akdtah: space or cther; arthantaratv-adi: being different in meaning
and so on; vyapadesal: since it is mentioned. L

The passage considered is C.U. VIIL. 14, 1.2 dkd¢a is said to be the
cause of the manifestation of names and forms. These are contained
in the immortal Brakman, the Sclf. The doubt is raised whether, the
ikata cannot be the clemental ether. The answer is given that it 15
Brakman, It contains within it names and forms. 1t is only Brakman
that is different from names and forms. Elemental ether belorgs 0
the world of created things, having names and forms, and is not

+ PU. p- 309 * Seo Ll p- 313



Text, Translation and Notes 311

different from them. For the manifestation of names and forms, the
creative power of Brahman is ultimately responsible.t See C.U. V1.
3. 2. The words ‘Brahman, immortal, Self’ all refer to Reality. This
salra supports further what was said in L 1, 22,

Nimbirka says that Bralman is something different even from
the freed souls. Srinivisa raises the question whether the reference
here is to elemental ether, or the soul freed from the bondage of
mundane existence, or the Supreme Self. [t applies to the source of all
manfestations. The freed soul, it will be pomnted out later, cannot
cause creation, ete., of the world.

Section 13 {42—43)
HE WHO CONSISTS OF KNOWLEDGE IS BRAHMAN

1.3, 42, susupty-uthrantyor bhedena

(On account of the mention of the Highest Self} as different (from the
sndividual soul) 1 the states of sleep and departure from the body).
susupti-utkrantyoh: in the states of sleep and departure.

bhedena: because of difference.

While $. takes these two safras (42 and 43) as beguning a new
topic, R. takes the three satras 41-3 as one section, dealing with
the question whether the ether mn the C.U. passage (VIIL 14) refers
to Brahman or the individual soul in the state of release. The latter
doubt amises from the fact that the released soul is the theme of the
Passage immedsately preceding. ‘Shaking off evil as a horse his haurs,
shaking off the body as the moon frees itself from the mouth of Rahu,
I, flperfected soul, obtain the uncreated Bralma-world, yea, I obtamn
1t Does not this passage show that the released soul and Brahman
are identical?

The objection is raised that the B.,U. passage IV. 3. 7 refers to the
embodied soul, that 1t describes how, in the state of deep sleep, bemng
not conscious of anything, it 1s held embraced by the all-knowing
Highest Self (IV. 3. 21). So also with reference to departure, it is sud
that ‘the self in the body mounted by the self of mtelligence moves
creaking'’, The sara says that the Highest Self is mentioned as
dafferent from the embodied soul in the states of deep sleep and
departure from the body. There is nothng to be gained by des-
cribing the nature of the embodied. self which 1s alceady well known.

Both the beginning and the end of the chapter deal with one topic,
viz. the Highest Self. The reference to the conditions of sleep and

* na ca brakmano'nyan na; ha bh, a
vihdra-st 5 Shhva N 3t wa M
1-yalasya na 1pabh; avyaky nama-ripayor aps mriakauam
na brak Yy alra b S,
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departure is used to note the difference of the Highest Self from sucl
conditions. See B.U. IV. 3. 14-16 and 22.

1. 3. 43. patyadi Sabdeblyah
On account of the words, lord and others.
paty-adi: Lord and others; $abdeblyak: on account of words.

B.U. IV. 4. 22 uses words like adjiupatih, vasi, isinah the great
Lord, the Controller, the Protector of all. These cannot refer to the
embodied soul. The qualty of being neither great by good deeds nor
small by evil deeds is not ascnbable to any except God. The sifra
refers to the non-transmigrating supreme Lord.!

R. states that we have here declarations of general umty, that all
conscious and non-conscious beings are effects of Brahman and have
Brahmayn for their inner self.?

I gsamsari paramesvarah.
2 aikyopadesas u sarvasya
atmakatvam R

d-acid-dtmakasya  brakma-kiryatiens tad-




Sectron 1 (1-7)
THE UNMANITESTED DENOTES THE BODY

I 4 1 Guondnikam apy ckesam ity cen na Sarira ripaka vinyasta-
grinter darsayah ca
If 1t be saud that what 15 derived by mference (pradhana) too (s the
avyakia, the unmamfested) according to some, (we say that) 1t 3s not so
because (the term) of understandsng what 15 referred 1n the stmle of the
body and (the text) shows (ths) N
anumantkam what 1s denived by nference, apr too even, ekesdm
of some, /s cet 1if 1t be smd n#a@ not farsra body, ripakas sumile,
unyasta referred, contamed, griuteh because of understanding
darsayats shows
This section discusses the Kagha U passage (I 3 10 and 11)! where
the terms mahat the great avyaktfa, unmamfested, are used
m the S@mkhya sense where avyakia 1s a synonym for pradhana S
after an elaborate review of the topics mentioned mn the Katha U
argues that the term avyakis has not the special meaming given to 1t
by the Samklya system but denotes the subtle body the suksma
sarira as also the gross body whichis viewed asan effect of the subtle
one
We have already seen that Braksan is the cause of the ongm,
maintenance and dissolution of the world (I 1 2) that pradhana 1s
notthe cause {I 1 5 10) Butas there are some texts which seem to
favour the view that pradhdna 1s the cause we have to show that
Brahman 1s the cause and not pradhana 2
The passage under discussion comes after another passage where
the simale of the chanot is used {I 3 3—4) In both the passages the
Senses the mind and the understanding are mentioned By buddhs we
may mean the human understanding and by mahan atman the
understanding of Brakma or Hiranya garbha for 1t 1s lus buddhs that
<an be truly considered to be the support of all the buddius of bemgs
In the passage it 15 only the body which can be identified with
avyakta The whole section shows that the embodied soul 15 bound to
body mind, senses etc whileitis for $,1n reahty nothing but the
Supreme Self The sumle of the chanot shows that our final destiny
1s the abode of Visnn (Katha U 1 3 12) By the practice of Yoga we
reachit Inallttus thereis no place for the hypothesis of pradhana ®
R argues that anyakia does not denote pradhana ndependent of
Bralman but denotes the body repr d as a chanot m the simile
18ePU p 625
* kasu srcchak’ asu pradh, narg bh, 3rify
atap pradhunasya karavatvam teda siddham eva mahadbhah paramarsibhiy
kaprla prabhpisbhih pargrhitam s prasagyate S
* nasly alra para parikal] pradh,

Sadbd.

tah
?
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of the body ! R also ponts aut the differences bet 7
view and the Upanssad arrangement neen the stnklya

I 4 2 siaksmam tu tad arhatvat
(The word avyakta means), however, the subtle body for this s the

appropriate {meaning) of that (1word)
suksmam (the subtlebody), & however, fad that, arfatiat because
1t 1s appropriate

If 1t 15 sand that the gross physical body {sthila Sarira) 1s vyakia,
mantfested, and not avyakta, the sitra says that avyakla means the
subtle body which cansists of the subtle parts of the elements and 1t
apples to 1ts effect of the gross physical body It is not uncommon
to use the name of the effect for the cause See Rg Veda (X 46 4,
BU I 4) where the present mamfest world s referred to by the
former non manifest condition

R interprets appropniateness in a different way The unmanifested
matter alone, when 1t assumes the form of the effect (body) 1s fit to
undertake activities furthermng the purposes of man hike the charot 3

I 4 3 tad adhinatiad arthavat

On account of dependence on hum, 1¢ has a meaning
tad adlunatvdé on account of dependence on him artharat has a
meaning

To the question whether the non mamfest condition of the world
may not be called pradhdna, the answer is given that the previous
condition of the world 1s not an independent cause but 1s dependent
on the Highest God The potential pnimordial power of the Highest
God 15 called by § andyd mayd, avyahta dkasa and aksara It s
known as @kasa because of 1ts unlimted extent, aksara because it does
not cease to exist until there 1s Anowledge, mdyd on account of its
wonderful power, avyakla because being the power of Brakman, 1t 1s
neither different nor non different from Brahman Sce BU VII
811, MU II 12,SU IV 10

Sometimes 1t 1s said that the word avyakfa means the subtle body
only, sice the bondage and releasc of the soul are possible on account
of this The soul is in samsdra when the desires bind the subtle body,
when they cease to do so, the subtle body 1s destroyud and release
attained The answer 1s given that even as the word chanot refers to
both gross and subtle bodies, avyakia also refers to both Lvenafitis
tahen as referming to the subtle body, 1t 1s clear that the Katha 144

assage has no reference to pradhdna
P Bh.'%sl.ara. holds that the subtle body 1s desi nated as subtle i

1 navyakta lablendbrakmitmakam pradhinam shishidinyate tortrlhiya

riapaka vinyastasyasyakls dabdena grhleh
§ purugartha sidrana pravytty-arhasdt R
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ace to the gross body and 1t 1s nightly called unmamfest
\ge and release have meaning 1n so far as they are dependent on
btle body

nakes out that matter m its subtle states 1s meanmgful and
; human ends only in so far as 1t 15 dependent on the Supreme
Avyakia and 1its effects constitute the body of the Lord who
itutes therr self

: Snikantha the soul, the body and the rest have a meaning as
ident on the Lord

mvisa makes out that the Samkhya pradh@na cannot give nse to
‘s and so for producing effects 1t 1s dependent on Brakman

4 gileyatvavacandc ca

because there 15 110 mentron of its besng an object to the known

ttva anobject to be cognised « vacandl there bemg no mention,
nd, also

hereas for the Samkhya system, knowledge of pradhana as
nct from purusa s sard o be essential for achieving the liberation
ie soul, in the Katha U passages avyakia 1s not mentioned as an
ct of knowledge or meditation The word ‘avyakta 1s used
lentally for body after the passage of the chaniot, to mndicate the
wre of the highest abode of Vasnu

S tadatits cen na pragiie In prakaranat

1 1f 1t be sa1d that (pradhana as the object of knowledge) ss mentioned
the $ruts), (we say that) 18 ss not so for the sntelligent self (ts meant) on
nint of the general subject matter
aly says, 1s mentioned, t4 cef o 1t be said, na not, prayiak
elligent self As for, prakarandt from the context
Satha U speaks of that ‘which 15 without sound, without touch
1 without form, undecaymg, without taste, eternal, without
ell, without beginning, without end, beyond the great, abiding,
discerming that one 15 freed from the mouth of death’ This
sctiption cannot apply to pradhdna It apples to the Highest
telligent Self The Person 1s said to be the goal for there 1s nothing
yond lum We can have a vision of hum by the practice of self
atrol etc Even on the Sdmkhya theory, liberation 1s not possible
"amere knovledge of pradhana It1s possible only by a knowledge
purusa as distinct from pradhdna_In the Vedanta texts, these
1ahities are possible only with regard to the Highest Self

4 6 frayandm cra cawvam upanydsah prasnas ca

nd thus t] ere are statement and questson about three (things) alone
aydgam  of three, cta only, ea and, aam thus, upanyasah
tatement, prasnak question, ca and
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The three questions mn the Kathe U 1 relate, according to $ to
the fire sacnfices the individual soul and the Highest Self There 1
no separate question and answer in regard to pradhana So it cannot
be Silkj’ia to be erther the object of knowledge or indicated by the word
‘auyakia’

$ here urges hus theory of the umity of the mdvidual soul and the
Highest Self The demial of birth and death in the case of the
mdividual soul suggests the non-difference of the soul and Brakman
Katha U I1 1 4 suggests that the Self which perceives both dream
states and working states 1s cleazly the mntelligent Self, Prina
Again IT 1 10 censures those who find a difference between what 1s

here and what 15 there

I 4 7 mahadiac ca

And Like the word ‘great
mahat-vat like the word makat ca and
The word mahat does not refer to pradkina

The Samkhya uses the word makat 1 the sense of satta or b «dhs
smce 1t 1t the first product of pradhana and enables one to achieve
both prospenty and freedom The Vedic meamng of avyakia 15
purusa or atman hnowmg whom there 1s an end toall sorrow *and
not pradhana See Katha U T 2 22 $U 1III 8

Section 2 (8-10)

Ajd (SHE-GOAT) OF RED, WHITE AND BLACh COLOURS
IS NOT PRADHANA

I 4 8 camasarad avifesat
As 11 the case of the boul (the ajd the unborn, 1s not pradhana) because

of the absence of specral charadlersstics
camasa 1aé Like the bowl asséesat because of the absence of special

charactenistics R
The adv ocates of the pradkana theory quote S U 1V 82 and argue
that aje she goat of red white and blach colours which produces
manifold offspnng sumlar m form (to hersclf) refess to pradiund
which has the three qualities of sz &2 (white) rajas (red) and w23
(black) On account of attachment to prakrts some souls arc deduded
and pass through samsara others on account of disenmination an !
n attachment attan release
no’rhc Sutrakara answers that theru 1s 10 special rewson why ayd
ta fald a tardke fray g pradidasm lheddsium a,ua_ B
uh:r;z::d‘:l iy ‘er.‘! ’;;.‘,.L: prayogdt Fateapradhd 1sce PU p o7t
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should be treated as equivalent to pradhana There are no spectal
features which justify us m giving the meaning of pradhana and not
any other InB U II 2 3 there s the passage “There 1s a bowl with
3ts mouth below and bottom up * This by 1tself does not tell us what
bowl 1t 15 but the next passage provides the sense that the bowl
sefers to the head So also the meaning of the word ‘@@’ has to be
understood from some other passage

R quotes Caltka U (3-7) which teaches that the Supreme Person
15 the self of prakyts, Garbha U (3),$ U 1 8-10,V 9-10 VI 16and
BG XIII, 19-21, XIV 5, IX 7, 8,10 From all these texts R
concludes that @ 1s not prakyts The prakrts indicated 15 bralimatmika

Nimbarka suggests that the unborn one, 472, must have Brahman
forats soul It 15 dependent on Brahman

L4 9 jyolr upakrama tu tathd hy adhiyata cke
(A33), however, {means the three elements) beginmng with hight, for some
read (thewr text) 1 that manner
syotth hght, upahramd begning with, tu however, fathd m that
manner, iz for, adkiyate study, eke some

U VI 4 1! refers to the colours red, white and black as those of
the three elements of fire, water and earth Others have arsen from
the lughest God We need not give up these primary meanings and
adopt secondary meanmngs of the three gunas of prakrts SU 1 3
describes the power of the Supreme as the cause of the umverse
Other passages 4, 5, 10, 11 mdicate the causality of the Supreme Self
So the ayd passage cannot suggest a different view mn that context
The dwvine power 1s said to possess the three colours of the three
clements of fire, water and earth

means by ajd, the unborn, unproduced mdyd
R refers to the passages which refer to Brakman as the hight of

bghts (BU IV 4 16,CU 1II 13 7) He quotes the Mahanarayana

which mnstructs us about the aggregate of things other than
Braliman and yet ongmnating from Brahman So ajd 1s a creature of

Braliman and has 1its self i Brahman and this1s the meamng of the
U passages also

1 4 10 kalpanopadesic ca madhadiad avirodhah

And on account of the mentson of the 1mage, as 1 the case of honey and
others, there 35 no contradictson

halpand upadesit on account of the mention of the 1mage, ca and,

mudhu dds vat as n the case of honey and others, a wirodhah no
contradiction

ashs, 3f @33 1s taken to mean the three clements of the CU
1Sce PU,p 451
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1 4 13 jyotssaskesam asaty anne

When food 1s not present (1 ¢ not mentioned) s the case of some (e
Kanvas) (number five 15 completed) by light
%yahs:i by light ekesar of some “asatr when not present anrz
ood
In the Kanva rescension of the B'U there 1s no mention of the
being of food while the Madhyandina mentions it For the former the
fri‘f,th number 1s light which 1s mentioned 1n the preceding passage
4 16

Sectron 4 (14-15)

NO CONFLICT IN PASSAGES REGARDING BRAHWANS
CAUSALITY

I 4 14 karanatiena cakasadisu yatha syapadistokleh

And on account of (Brakman) as described being declared to be the ¢a is
of space and the rest
Faranatiena as cause ca and akasa adisu of akasa and others
yatha as vyapadistokteh declared as descnibed

According to S the objection raised relates to apparently con
flicting passages which deal with creation The order of creation
varnes from passage to passagemm BU I 47 CU VI 2 13 TU
II 1 Prasna U VI 4 The sufra makes out that though there may be
contradictions 1n the order of creation there 1s no such contradictioft
regarcing the Creator He 1s described 1n all passages as ommscient
lord of all the inner soul of ev erything and as the one and only causé
without a second1See TU II and6 CU VI 2 1-3 {uwga
Il
R and Nimbarha also make out that the intention of the sulra 15 17
affirm that the Highest Person alone endowed with the attribute2©
ommiscience omnipotence and the rest is the cause of the univent

Snihantha does not begin a new section here but contmues 8¢
consideration of the five five people (B U IV 4 17) These refir te
the Life principle and the rest and not to the Sumklya pradhar 3

1 4 15 samakarsat

On account of the connection

samahkarsat on account of connecting or linhing up te
There are passages which tell us that all ths venily wis mIX“

begnnng non bung {asai) (T U 1I 1) This does not mean 1b>05 p

non existence If saf indicates the bang of Brakman with all

3 yathd bhuis Ay ehasmin seddn ¢ sariapias sarcasards sartuomaido dintysd
Airanatiend vyapadiglad
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amfest names and forms asaf mdicates the being of Bralman
tthout names and forms It indicates the condition of the world
or to its mamfestation The same interpretation should be given to
UNII91BUT4 7 The evolution of the world C U (VI 3 2)
Usus takes place under the supervision of the Ommscient Ruler
e read the passage about non being 1n 1ts context we will see
wt the previous passage speaks of the Self consisting of bhss
PU I1'7) S and Bhaskara treat tius section as dealing with
}E general question of the concordance of all texts with regard to
alman This 1s evident from the way S comments on this section
! the very beginmng 2

Nimbarha uses thus sufra for the refutation of the Samklya view
t pradhang 3

Section 5 (16-18)
BRAHMAN S CAUSALITY

418 jagadvacityat

Secause of the denoting of the world
*%at world vacttuat  because (it 1s) denoted
The text constderedis K U IV 19 He verily who 1s the maker of
T2 Persons he of whom all this 1s the work (karma) he alone s to
,r th“‘“‘ What 1s the object of knowledge? Is1t the individual soul
¢ chief vital breath or the Highest Self?
tlsrtgl‘;lments for the chuef vital breath mukhyaprana are set forth
IV o SuPport of all activity or work Ina complementary passage
he the word prana occurs Prana 1s sud to be the creator of
TECISOnS 10 the sun moon etc Sce also BU IIL 9 9
‘now(lérg are also arguments m support of the view that the object of
[eedse 8¢ 15 the individual soul The work of the soul wall mean 1ts
Al O ment and dement The soul may be considered to be the
re e (zif the persons 1n the sun etc inasmuch as the sun the moon
he f:“] to be the sources of pleasure and pam to be experienced by
he g Besides we find 1n a later passage a characteristic mark of
nere} tidual sou) Ajatadatru failed to awaken a sleeping man by
m “};ts}}:outmg athim He roused hum from Ius sleep when he pushed
e 1 2 Stick Tt shows that the ndividual soul 1s different from
IV g9 GEmeiple There 15 another characteristic mark given
he ndividual soul and the selves m the sun and the moon are

®lping en)
tself called ;2,}:? The individual soul as the support of prana 1s

1
' i:f,’,';" k5 1 ¢va agato vyakriyar s dariayats

ayay o " aparam aSaikate na 2anriads Raragatvam brakmayo brakw a
Vg Pmdga“ Samanyar : vedanta vakyanass pratspattum $akyam

1 hana Sanka gandho bits bhavah
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Both these suggestions are refuted by the sufra Bilik: begins his
conversation with Ajatadatru with the offer Let me declare
Braliman to you * The maker of all these :ndividual souls cannot be a
soul lower than Brahman for then the ntroductory offer would be
meanmngless Only the Highest Lord 1s capable of being the maker of
all those mentioned for he alone 15 truly mdependent The word
karma does not indicate movement, or ment or dement accruing from
1t So 1t cannot refer to prana or the individual soul It cannot denote
persons 1n the sun for purusa 1s masculine and 1s used 1n gemtive
plural and karma 1s neuter and 15 used mn the singular number
Karma cannot refer to the activity of producing the persons on the
result of that activity for both these are included 1n the agent without
whom they would not exist The passage he of whom all this 1s the
work means that the entire world and the person in the sun etc are
only a part of this world which 1s nothing but the work of God The
passage sets forth the maker of the world 1n a twofold way as the
creator of a special part of the world and as the creator of the whole
remaimng world

R opposes the view which holds that the person to whom the work
belongs s the enjoying soul, the ruler of prakrts For work meritorious
or the contrary, belongs to the individual soul only The generally
accepted meaning of karma 1s good and evil actions The ongination
of this world 1s caused by the various actions of the individual souls
The explanation given by A)atasatru to Bulahi who has been unable
to say where the soul goes at the time of deep sleep that all the
speech and other organs become one 1 prana 1n deep sleep clearly
refers to the individual soul which alone passes through the states of
dream deep sleep and waking This view 1s controverted by R who
makhes out that the work 1s the world and the Supreme Person s the
sole cause of the world Though the ongination of the world has for
1ts condition the deeds of the individual souls yet those souls do not
independently omginate the means for their own retnbutine ex
penience but expertence only what the Lord has created to that end
1n agreement with their works

1 4 17 jiva mukhya prana lingan 1 et ot bad vy akhyalam

If 12 be sard that t] 55 1s niot so on account of the ¢l aracteristic niarks of
the sndivsdual soul and the chsef vstal Lreath (e reply tlad) that Fas

been already explasned
Jia mdnﬁlu:ﬂ soul mudlya chid prasa sital breath fingas due
to charactenistic marhs #a not 15 ced af 1t be swd fad that
vyabhydtam (1) already wxplaned

Bhishara reads this sw'ra and the nuxt as one section

s gagad uipatter st darmd sibandhanatce pt na Jlead sca bk gya
bhegopaharapaded sud)am wipddahah afs fu sta AsnniuuguByOns Tirs Iy jrdm
saryam Lhunkts R

¢

\
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If 1t be said that the charactenstic marhs of the indivadual soul
and the chuef vital breath are given n the passage, S observes that
when a text 1 ascertamned, as referring to Brahman by a compre-
hensive consideration of the opening and the concluding clauses, all
charactenstic marks which pomt to other topics must be so mnter-
preted as to fall m with the principal topic In the text under
consideration, at the outset 1t 15 said ‘Let me declare Brahman to
you ’ In the middle, the clause ‘of whom this 1s the work’ refers to the
Highest Person who 15 the cause of the whole world At the end
again, we hear of a reward which relates itself only with meditations
on Brahman by sraisthyam emunence, svirdjyam mdependence,
adhapatyam supremacy All other topics must be mterpreted so as
to conform to this maimn topic of Bralman

Agan, the refutation has already been maden I 1 31, only the
creation of the world was not there referred to Brahman The word
prina s used with reference to Brahmann CU VI 8 2 S adds that
whatever charactenistic marks we may have about the mdividual
soul we shall be justified m considerng them as indicative of
Bralman, since the jiva 15 1dentical with Brahman !

Ik4 18 anyartham tu jasnunsh prasna vydkhyandbhydm aps catvam
eke
But Jarmm thinks that (the reference fo the ndndual soul) has
another purport, on ¢ of the question and the explanat and so
some others oo (read the text)
anyirtham another purport fn but, Jammmh Jumm, prasna
vyakhyanablydm on account of the question and the explanation,
apr also, ca and evam so, eke some others

Even assuming that there 1s a reference to the mdividual soul, 1t 1
only to mdicate the knowledge of Brakman Thus 15 clear from the
nature of the question and the explanatory answer given 1n this
connection When Ajatadatru asked as to where the person was asleep
and whence he came back to the waking state, the reply given s that
dunng dreamless sleep a person becomes one with this prina
(Bm:’trrmn} alone, and that 1t 1s from this Self alone that the pranas
depart to therr abode, and from prana depart the gods and from gods
the bengs (K U IV 19 and 20) It 1s the Vedanta view that during
sleep the soul becomes one with Brakmarn and 1t 1s from Brakman
that the world and the prana proceed That in which the sleeping
soul becomes devord of cogmtion of the wakmg life and enjoys
tranquillity 15 Bralman itself which s the object fit to be known
Agan mBU IF 1 16and 17 1t 1s sad that the soul as distinct from
the Highest Self hes 1n the dkdse withm the heart CU VIII 1 1
says that this small @kaéa 1s nothing but the Highest Self It 1s the

* brakma vigayntead abhedabhrprayena yojayrtavyam §
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Both these suggestions are refuted by the sifra Balik: begms his
conversation with Ajatasatru with the offer ‘Let me declare
Bralman to you ’ The maker of all these individual souls cannot be a
soul lower than Bralsman for then the mtroductory offer would be
meaningless Only the Highest Lord 1s capable of being the maker of
all those mentioned for he alone 1s truly independent The word
karma does not indicate movement, or ment or dement accrumng from
1t. So 1t cannot refer to prana or the individual soul It cannot denote
persons 1n the sun for purusa 1s masculine and 1s used 1n gemtive
plural and karma 1s neuter and 15 used in the singular number
Karma cannot refer to the activity of producing the persons on the
result of that activity for both these are included 1n the agent without
whom they would not exist The passage ‘he of whom all this 15 the
work’ means that the entire world and the person m the sun, etc , are
only a part of this world which 1s nothing but the work of God. The
passage sets forth the maker of the world m a twofold way, as the
creator of a special part of the world and as the creator of the whole
remamning world

R opposes the view which holds that the person to whom the work
belongs 1s the enjoying soul, the ruler of prakrts For work, mentorious
or the contrary, belongs to the individual soul only The generally
accepted meaning of karsma 1s good and evil actions The ongmation
of ths world 1s caused by the various actions of the individual souls
The explanation given by Ajatasatru to Baliks, who has been unable
to say where the soul goes at the time of deep sleep, that all the
speech and other organs become one 1n prana m deep sleep clearly
refers to the individual soul which alone passes through the states of
dream, deep sleep and waking This view 1s controverted by R who
makes out that the work 15 the world and the Supreme Person 1s the
sole cause of the world Though the origination of the world has for
1ts condition the deeds of the individual souls, yet those souls do not
ndependently orginate the means for thewr own retnbutive ex-
penence but experience only what the Lord has created to that end
1 agreement with thewr works !

1 4 17. ziva mukhya prana lingan netr cet tad vyaklyilam
If 1t be sard that this 15 not so on account of the characteristic marks of
the sndwvidual soul and the chuef vital breath, (we reply that) that has
been already explained B
ziva individual soul, mukhya chief, prana wvital breath, lingdt due
to charactenistic marks, na not, #s cet 1f it be sad, tad that,
vydkhyatam (1s) already explaned

Bhiashara reads this safze and the next as one section

1 d ulpatier jlva karma mibandhanatve pv wa jival sva bhogya-
bk v P" k sviyam tpadakak aps fu sva Aarmanugupyenelvara spifam

sarvam bhunkte R
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1 1t be said that the characteristic marks of the individual soul
and the chief vital breath are given in the passage, S. observes that
when a text is ascertained, as referring to Brahman by a compre-
hensive consideration of the opening and the concluding clauses, all
characteristic marks which point to other topics must be so inter-
preted as to fall in with the principal topic. In the text under
consideration, at the outset 1t 15 said: ‘Let me declare Brahman to
you.” In the middle, the clause ‘of whom this is the work’ refers to the
Highest Person who is the cause of the whole world. At the .end
agam, we hear of a reward which relates itself only with meditations
on._ Bralman by Sraisthyam. eminence, svdrajyan: independence,
adhipatyam: supremacy. All other topics must be interpreted so as
to conform to this main topic of Brahman. .

Again, the refutation has already been made in I. 1. 81; only the
creation of the world was not there referred to Brahman, The word
prana is used with reference to Brafiman in C.U. VL. 8. 2. S, adds that
whatever characteristic marks we may have about the individual
soul, we shall be justified in considenng them as indicative of
Brahman, since the jiva 1s 1dentical with Braliman.

I}z 4. 18, anyartham tw yaiminily prasna-vyakhyandabhyam aps carvam
eke

But Jaimini thinks that (the reference to the indwidual soul) has
another purport, on accosnt of the question and the explanations and so
some others oo (read the fext).
anydrtham: another purport; fu: but; Jaivuask: Jaimini; prasna-
vyakhyanablyam on account of the question and the explanation;
api; also, ca: and; evam. s0; eke. some others.

ven assuming that there is a reference to the individual soul, it is
only to ndicate the knowledge of Brakman. This is clear from the
nature of the question and the explanatory answer given in this
connection. When Ajitadatru asked as to where the person was asleep
and whence he came back to the waking state, the reply given is that
during dreamless sleep a person becomes one with ths prana
(Brahiman) alone; and that it is from this Self alone that the Ppranas
depart. to their abode, and from prina depart the gods and from gods
the beings (K.U. IV. 19 and 20), It is the Vedanta view that during
sleep the soul becomes one with Brakmans and 1t is from Brahman
that the world and the prapa proceed, That i which the sleeping
soul becomes devoid of cognition of the waking life and enjoys
tmnqm!hty is Brahman iself which is the abject fit to be known.
Agam, in B.U. II. 1. 16 and 17 it is said that the soul as distinct from
the Highest Self lies m the dkaa withn the heart. CU.VIIL. 1. 1
says that this small akdsa is nothing but the Highest Self, It is the

1 brahma-ossay atead abhedabinprd

ystavyam, §.
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source of all as the empinical selves are said to spring from 1t B U
IT 1 20 Al these lead to the conclusion that the Self exists beyond
both prana, hife prnciple, and z1a or the mdividual soul, This view
that the section deals with the general agreement of all texts with
regard to Brakman 1s supported by Bhiskara

R, while adopting the same view as $, directs Iis attack on the
Samkhya theory of pradhina

Snkantha holds that this section deals with the difference between
the individual soul and Brahman 1

Section 6 (19-22)

THE SELF TO BE SEEN, HEARD, ETC, IS THE HIGHEST
SELF ON ACCOUNT OF THE CONNECTION OF TEXTS

I 4 19 vikyaniayat
On ¢ of the c t1on of sent (the Self to be seen, heard etc,
15 the Highest Self)
vakya sentence anvaydt on account of the connected meanmg
The passage considered1s BU IV 5 6 “Venly, the Self 15 to be
seen, to be heard, to be reflected on, to be meditated upon, when,
venly, the Self 1s seen, heard, reflected on and known, then all this 1s
known * The doubt anses whether the Self to be seen, heard, etc, 15
the individual soul or the Highest Self
The opponent contends that the reference 1s to the indiadual self
(1) because the objects of enjoyment, husband, wife, wealth, etc., can
only have 1n view the enjoying soul and so the self which 1s the object
of sight and so on can only be the individual soul (u) the sentence
‘how should one know the knower?’ can denote only the agent, the
mdividual soul and so the declaration that through the cogmtion of
the Self, everything becomes known must be taken to mean that the
world of the objects of enjoyment 1s known through 1ts relation to the
mdivadual enjoymg soul
The answer 1 given that the reference 1s to the Highest Self on
account of the meamng and mutual connection of passages Martreyl
wishes to know that by which she can become unmortal and this can
be reached only by the knowledge of the Highest Self In subsequent
passages 1t 15 said ‘Brahmanahood deserts hun who Anows
Brahmanahood 1n anything else than the Self and so on It means
that all these have no independent existence apart from the Self, The
next passage that ‘everythung is the Self tells us that the entuc
aggregate of existing things 1s non-different from _the Self The
similes of drum and so on confirm this view Yijfavalkya urges that

1 punar aps jital paramedrarasya anya bhatam upapadayats I 4 16
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the Highest Self 1s the cause of the world of names and forms and
works He leads us to the same concluston that the Self 1s the centre of
the whole world with the objects, the senses and the mind, that 1t has
nerther mside nor outside that it 1s altogether a mass of knowledge

R thinks that this sitra 1s an answer to the suggestion that the
Samkhya purusa or soul 15 meant by the text Accordmng to the
Samkhya system, immortality 1s obtained through the cogmtion of
the true nature of the soul viewed as free from all erroneous 1m
putation to itself of the attnibutes of non-conscious matter The world
ongmates from the sout in its quahty as the ruler of prakrts

R answers this objection by stating that the Self which
‘Yajfiavalkya speaks of as the proper object of knowledge leading to
mmortahity 1s the Highest Self See S U III 8 The knowledge of the
true nature of the mdivadual soul which obtains wmmortahty, and
which 15 2 mere mamfestation of the power of the Supreme Person,
15 useful for the cogmtion of the Supreme Person who brings about
release and 1s not by 1tself instrumental for such release The causal
power with regard to the entire world can belong to the Supreme
Person only Agam everything cannot be known through the
cognition of one mndividual soul only It 1s possible only through the
hnowledge of the Highest Self which 1s the self of all ‘All search for
dear objects as husband, wife etc, should be given up and only the
Self should be sought It 1s the Highest Self alone that mal.es objects
dear R quotes Visnu Purdna to the effect ‘The same object which
gave us dehght later on becomes a source of gnef What was the
cause of wrath Jater tends to peace Hence there 1s nothing that 15
itself of the nature exther of pleasure or of pamn 't

L4 20 pratygiia siddher hingam asmarathyah

(The reference to the indsvidual soul as the object to be seen, heard, elc ).
;ll‘i:lcales the proof of the statement, (so thinks) A$marathya
ralyyma  statement s:ddhieh of proof, linmgam indica 1gn,
admarathyah Admarathya, P N tory e
If theindividual soul were different from the Highest Self, then
the knowledge of the latter will not wnvolve the knowledge of the
former and thus the statement that through the knowledge of one
thing everything will be Lnown would not be fulfilled If the mm
plications of this statement are to be realised, then the mdividual
soul and the Highest Self are non-different
R argues that if the sndividual soul were not 1dentical with
Brahman as 1ts effect, then the knowledge of the soul—being some-
thung distinct from Brakman—would not follow from the knowledge
2 fad eva pritaye bhutva punay dubkkaya jayate
tad eva kopaya yatah prasadaya ca jayals
tasmad dubkhatmakam nasts na ca ket sukhatmaham

11 6 467
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of the Highest Self. He quotes texts declaning the oneness of Brakman
previous to creation (ditareya Aranyaka V. II. 4. 1 1) as well as
those which make out that the souls spring from and merge n
Brahman (ALU. IL. 1. 1). The souls are one with Brakman 1n so far as
they are 1ts effects.

Stipatt quotes BU.II. 4 6,CU VI 1.4 and holds that f one 15
known all 1s known’ 1s according to the ny@ya of dadks-ksira, curds
resulting from milk. When the cause 1s known the effects are known
Aémarathya considers both the doctrines of @ samy ukta-bheda rida
which differentiates between the mdividual soul and Brakman as
between a jar and a cloth and the doctrine of angarngiat samyukta-
bheda, which connects the soul with Brakman as closely as a body 15
connected with 1ts members

Srinvisa powntsout that smce the individual soul isreckoned among
the effects of Brahman there 1s a difference betw een effect and cause.
Thus the texts declaning duahity are correct But smce the effect 15
non-different from the cause, bemng born from 1t, non-difference
betvveen the two 15 equally a fact So between the individual soul and
Bralman there 1s a natural relation of cifference and non-difference.
So 1t 1s possible for words denoting effects to denote the causes as
well as in the case of the pot and the clay So through the knowledge
of one, the knowledge of all 1s established

As$marathya holds that the soul stands to Brakman n the bheda-
bheda relation It 1s neither absolutely different nor non-different
from Brahman, as sparks are neither different nor non-different from

fire,

1 4 21 utkramisyata evam bharad sty andulomh
(The 1dentrfication of the ndsuidual soul with the Highest Self s
possible) because the soul when 1t will rise (to depart from the body) 1s
such (s e one with the Highest Self), (so thinks) Auduloms
uthramisyatah of one who nses up (to depart), sram so, bhavat*
because of bemng, s thus, audulomih  Audulomi

CU. VIII 12 6says 'That serene one when he nses up from thi
body and reaches the ighest hight appears m his own form * M U.
III "2 8 reads ‘Just as the flowing nvers disappear 1n the ocean
casting off name and shape, even so the knower, freed from name and
shape, attans to the divine person, lugher than the high.’ So
Auduloru thinks that the reference to the indinvidual soul as non-
different from the Highest Self 1s appropniate It 1s m view of the
future condition that 1s acqured by the mdividual soul that 1t 18
described as non different from the Highest Self

‘Audulom teaches that the soul 1s altogether different from
Brahman up to the time of 1ts final release when 1t 15 merged 12t

Brahman. .
Vicaspat: quotes a verse from the Pajicaritrikas which states that
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difference 15 real until release when 1t becomes extmnct ! While § and
Bhishara mean by bhiva demtity wath the Supreme Self,
paramatmaikyopapatts, R and Snihantha mean by it the state of the
Supreme Self paramatma bhava Snpati mterprets the sitra thus
wikrangisyatah, svam  uidyopadlum  tyajatah, pvasya ghatdkisa

hakasavat, brahma bl tvat sarvadd brahma bhsnnatayd jwo-
pakramanam When the erroneous knowledge of 7fva 1s removed, y1va
reahises 1ts 1dentity with Bralman

ninvisa develops Nimbiarka's theory of difference non difference
Audulom1 suggests difference between the individual soul and
Bralman 1 the state of bondage and non difference n the state of
telease This dufference non dafference 15 admitted by Auduloms,
according to Smmvasa, for the benefit of the dull witted But
strictly even during the state of bondage the individual soul which 1s
atome i size and possesses very httle knowledge though different
from Brahman who 15 all pervasive 1s yet non different from hum
since 1t has no separate existence and activity even as a leaf 1s non
different from the tree a ray from the lamp, an attnibute from its
substratum and the sense organs from the vital principle Even so,
though 1n release 1t 15 non different from lum 1t having no separate
gxxztence and activity 1t 15 also different from lum See C U VIII

According to Baladeva the released soul becomes dear to all

I 4 22 auvasthater 1ty kadakptsnah

(The sdentsfication of the mdwidual soul with the Highest Self s
possible) because (the Highest Self) emsts (in the condition of the
wndwusdual soul), (so thanks) Kasakrisna
avasthuch because of existence w2 thus kasakrisnah Kasakrtsna
ponts out that Aémarathya beheves in the non difference of the
individual soul from the Highest Self but he does so to establish the
possibiity of the knowledge of all things as a result of the knowledge
of the Highest Self His behef in non difference 1s relative and not
absolute for he views the Highest Self and the individual soul as
cause and effect Audulom: admuts the difference between the twe iz
the state of bondage and 1dentity 1n the state of release Kagaktsna
mnterprets faf fvam as, that thou art na proper way The individual
soul 1s descnibed as non different from the Highest Self for 1t 15 the
Highest Self that hives i the form of the soul 2
Kasakrtsna holds that the soul 1s absolutely non different from
Y amukter bheda eva syay jlvasya ca parasya ca
mublasya tu sia bhedo st bheda hetor abhavalah

Bhamats 1 4 21
Seealsoa CU VIHI 12 3 BG XIV 2 ¢
* asyawa  paramatnano nenapr vyl b d
tdam abhedabludhanam st hasahgisna acaryo manyafe T
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Braliman, which somehow presents 1tself as the mdividual soul The
mdividual soul abides 1n the Supreme The term avasthsta suggests
the abiding of one thing in another rather than identity But S
believes 1n absolute identity The mndividual soul and the Highest
Self differ only m name * § agrees with Kasakrtsna that the Highest
Self 1tself appears as the individual soul The eternally unchanging
Self which 15 one mass of knowledge does not pensh. By means of
true knowledge there 15 effected 1ts dissoctation from the elements
and the sense-organs which are the product of avidyd When the
connection 15 severed specific cogmtion which depended on 1t no
longer takes place We cannot therefore msist on the distinction of
the mdividual and the Highest Self
S and Bhaskara mterpret the word avastuteh as meaning because
of Bralman s abiding as the mndividual soul , vynanatima bhi.ena
R objects to the view that the soul, when departing becomes one
with Brahman If the soul 1s not Brahman previous to its departure,
15 1t due to 1ts essentral nature or himuting adjuncts? If the former, it
can never become Bralman for then its essental nature will be
violated If it becomes Brahman, 1t penshes utterly If the difference
before departure 1s due to Iimiting adjuncts 1t 1s Brahman even
before departure and there 1s no pomt n saying that it becomes
Brahman only when 1t departs The adjuncts cannot introduce
differences mto Brakman which 1s without parts and mcapable of
difference The difference resides altogether in the adjuncts and so
the soul 1s Brahman even before departure from the body If the
difference due to the adjuncts 1s not real then what 1s it that
becomes Bralunan on the departure of the soul® If 1t 1s said that
Brahman s true nature 1s obscured by avidya or ignorance, Brahman
whose true nature 1s eternal free self lurmnous mtelligence cannot
possibly be ldden by avidya When hght belongs to the essential
nature of a thing there cannot be any obscuration of st If there is
obscuration 1t means that the thing 15 completely destroyed So
Bralman s essential nature being mamifest at all times there 1s no
pomt 1n speaking of beconmng Brahman at the tune of departure
R interprets Kadakrtsna s view as meamng that Brakman abides
as itself within the indrvidual <oul which thus constitutes Bralman s
body2See CU VI 3 2 1 BU III 7 22 All the texts can be
understood if we accept Kaéahrtsna s view
Nimbirka takes this section to be connected with the refutation
of the Samkhya doctrine
1 ¢ko hy ayam aima nama matra bhedena bakudhabhidhlyata it $
1 sya darira bhwte jlvaimanyalmalayavasthile jia dabdena brahma préh
padanam st kasakrisna acaryo » anyate sma



Text, Translation and Notes 329

Section 7 (23-27)

BRAHMAN 1S THE MATERIAL AND THE EFFICIENT
CAUSE OF THE WORLD

1 4 23 prakets$ ca pratyiia dysiantanuparodhas
(Brahman 1s) the material cause also for this view does not conflict with
the (1tmiral) statement and llustration
prakrth matenal cause! ca and, pratyid  (mtial) statement
dystanta 1llustration, anuparodhal because of non contradiction
The opponent holds that Brahman 1s the efficient cause of the world
only and not the matenal cause See Prasna U VI 3and4 Brahman
first reflects before creating Like kings of different places he 1s the
lord of the world and so possesses only efficient power Besides the
world 15 non conscious 1mpure and consists of parts and so 1ts cause
also should be of the same nature But Brakman ‘1s without parts,
without activity, tranquil, mreproachable, without blemish’
(SU VI 19) So Braluman 1s not the matenal cause Something
different from Brahman the pradhina of the Samklpas 1s the
matenal cause and Brahmasn 1s only the effictent cause
The answer to this objection 1s that 1t 1s the matenal canse also for
CU VI 1 3 says that to know the Self 1s to know everything else
This 15 possible only with regard to the material cause for the effect
1s not different from the matenal cause We cannot say that of the
efficient cause The 1llustrations given apply only to the material
cause ‘As by one clod of clay all that 1s made of clay becomes
fnown by one nugget of gold all that 1s made of gold becomes
hnown (CU VI 1 4-8)M VU I 1 7 speaks of herbs growng on the
earth B U IV 5 8ff givesillustrations of drum conch, etc All these
prove that Brahman 1s the matenal cause of the world TU III 1
speaks of that from which, yatak, these bemngs are bormn This
mdicates the matertal cause of the bewngs
While in the case of clay or gold, efficient causes hike potters and
goldsmiths are needed for turmng clay or gold nto vessels or
omaments no other efficient cause of the world 1s possible than
Braluan 1f there were the statement and the illustrations would
become false. The hnowledge of everything else would not follow from
the Lnowledge of one thing So Brakman alone 1s both the efficient
and the material cause of the world
R holds that the purva paksa here 1s Sesvara Samkhya or thestic
Samiliya which holds that ‘the Lord creates this world only 1n so far
as he guides prakrti, which 1s the matenial cause SU IV 9 10,
BG IN 10 In ordinary expenence the material and the efficient
causcs are different We also know that the production of effects

- * jam Rarfud prakpnp. Patadjai I 4 30
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requures mvanably several mstrumental agencies So 1t 1s urged that
Bralman 1s only the operative, not the matenal cause of the world,
while the matenal cause 1s the pradiiana gmded by Brakman
R answers this objection by using the same texts With reference

to the difficulty caused by texts like those of Caltka U wiich declare
prakrts to be eternal and the matenal cause of the world R answers
that prakrts 1n such passages denotes Brahsan 1n 1ts causal phase
when names and forms are not yet distingwshed for there 1s not any
principle mndependent of Brakman The Highest Brahman, having
the whole aggregate of non conscious and conscious beings for 1its
body, 1s the self of all Sometimes, however, names and forms are not
evolved not distnguished 1n Brakman, at other times they are
evolved, are distinct In the latter state Bralsman is called an effect
and manifold 1n the former 1t 1s called one without a second, the
cause * As for the passage that the unevolved oniginates and passes
away, 1t means that Brahman having non conscious matter for its
body the state which consists of the three gunas and 15 denoted by

the form avyakia, unmamfested, 1s something effected In total

dissolution non conscious matter having Brakman for its self,

continues to exist m a highly subtle condition This highly subtle

matter stands to Brakman in the relation of a mode (prakara) As for

the contention that, in ordinary expenience one and the same

prmaiple cannot be both the operative and the materal cause and

that effects cannot be brought about by one agency tlus applies to

ordinary forces and not to the Supreme 2

R s view 15 adopted by Nunbirka and Somvasa

1 4 24 abludhyopadesic ca
And b of the stat, ¢ of volitson (on the paré of the Seif)
ablndhya volition upadesat because of statement ca an,

There are passages ke He wished may I be many sokamayala,
bahusyam prajayeyets or He reflected May I be many’, ‘fad arhsala,
baksyans prapiveyels  which show that the Self 1s an agent of
mdependent activity which 1s preceded by the Self s reflection So
the Self 15 the efficient cause It 1s also the matenal cause smce the
words May I be many indicate that the reflective desire of multi
plying 1tself has the inward Self for its object (CU VI 2 3, T

I 6)

1 sarva oid acid vasiu-§, iya sarvada ima bhutam param brakma
kadacid vibhakia nama ripam kadacic cavibhakta nama rupam yadd vibl akia
nama yupam tada tad cva bahulvena karyatvena cocyate yada vibkakla nama

am tad avkams adviilyam haranam it ca
rdf I Jahyin a parasya k b sariadahlep sariaplasy
atkasy awa sarvam upapadyate R
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I 4 25 saksdc cobhayamndayat

And because of the direct mention of both wn the sacred text
saksat direct, ca and wbhaya both amnayat because (of mention
) the sacred text

Brahman 1s stated m the srufs as the matenal cause of the world,
as that from which the world comes 1nto being and m whch 1t 15
reabsorbed See CU I 9@ 1 The effects cannot be absorbed by
anything else than therr matenal cause Both' refers to the origin
and the dissolution of the world This view 1s supported by § and
Bhaskara

R and Numbirka quote Tasttiriya Bralmana 11 8 9 7 ‘Brahman
was the wood Bralman the tree from which they shaped the heaven
and the earth you wise ones, I tell you, it stood on Brahman,
supporting the worlds

I 4 26 atmakyieh parnamat

(Brahman 1s the material cause) on account of action referring o stself
(Tlus 15 possible) owing to transformation
alma krteh  on account of action concermmng itself, parnamat
because of transformation

TU I 7 fad atmanam svayam akurutz’ makes out that ‘that
Atman (Self) transformed 1tself mto 1ts own self’ Even as clay 1s
changed into its effects the Self got itself transformed mnto the thangs
of the world The word 1tself excludes the possibility of any other
cause

Bhaskara caticises $’s theory of adhyasa by which everything 1s
destructible Bhaskara says that $_1s adopting a mahdyana view *

Parmgmat ss taken by R and Snkantha as a separate satra It
means that Brahman became sat and tyat (TU II 6), the visible
things of the earth like water and light and the invisible beings of air
and akasa or the defined and the undefined things Brahman has
become the whole world of effects R holds that Brakman has for its
body the entire umverse with all its conscious and non conscious
beings and constitutes the Self of the umiverse These bemngs abide na
subtle condition and become one with the Supreme Self 1n so far as
they cannot be designated as something separate from him When
tns Braliman resolves to become many, 1t invests itself with a body
consisting of all conscious and non-conscious beings m their gross
mamfest state which admuts of distinctions of name and form and
thereupon transforms 1itself into the form of the world When
Brahman undergoes change 1nto the form of this world all changes
exclusively belong to non-conscious matter winch 1s a mode of
Bralman, and all’ imperfections and sufferings to the individual

1
M};:ﬁ:"‘)l’"ﬁﬂ'bﬂ"ddhagulhllam mayavadam vyavarpayanto lokan vyamo-
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souls which also are modes of Brakman Brahman humself 1s nsrdosa,
wmrvikdra, free from all imperfection and change.

1.4 27. yows ca bt giyale

And because (Brahman) ss celebrated as the source.
yonth ongin, ca and, iz because, giyate 1s sung.

Bralman 15 described as the source of all bemgs, bhita yons
(MU. L1 6), brahma-yons (I11. 1. 3). ‘Source’ generally means the
material cause. See MU L1 7 where the spider 1s said to be the
cause of the threads which he sends forth and draws in

Brahman 1s the material cause of the world even as the rope 1s the
bass of the appearance of snake 1 This does not mean that the world
35 as 1llusory as the snake It 1s only the dependence of the world on
Bralman that 1s brought out Itis’also imphed that the mtegnty of
Bralman 1s not affected by the changes of the world, even as the rope
1s not affected by the changes in the apparent snahe. Thellustrations
used are unfortunate, mn that they suggest that the world 1s also an
ulusion even as the appearance of snake 1s There are Adiaiis
Vedantins who hold such a view,

Nimbiarka takes this section as directly connected with the
refutation of the Samkhya view

Section 8 (28)
THE EXPLANATION OF ALL

1 4 28. clena sare vyakhyatah vyakhy atah
Hereby all (the doctrines opposed to the Vedinta view) are explamned,
explained
etena by this sare all, wyakhyatah are explamed

The repetition of ‘explamed’ 1s to mark the end of the chapter The
Samkhya doctrine of pradhiana has been refuted It 1s tahen up for
special notice as 1t stands near to the Veddnta doctrine, admts the
non difference of cause and effect and 15 also accepted by some of the
authors of the dharma-siitras ke Devala and others The atomic and
other views are not founded on scniptural authonty and are con-
tradicted by several Vedic passages

The Samkhya system, unlthe many others, 15 anxious to prove that
its views are warranted by scriptural authonty So the Shfrakdra
attempted a refutation of the Sdmklya theory of pradhina as the
only cause of the world

t gyam copadana panipumadi-bAdsl na vkurabhiprayena aps atad
saruasyopadunam raggub evam brakma yagad upadanam drayavyam Dhimall



Section 1 (1-2)
REPUDIATION OF SAIRTI OPPOSED TO SRUTI

1L 1. 1. sirty-anavakasa-dosa-prasanga iti cets ndnyasmyty-anayakasa-
dosa-prasangat

If it be said that there will result the defect of not allowing room for
certain smytis (we say) not so0, because there unll result the defect of not
allowing room for some other smybis. .
smiti: smyti texts; an: not, avakasa: room; dosa: defect; prasangah.
result, occasion; 12+ that; cef: if; na: not; anya: other, smyti. smrti
texts; an not; avakdsa. room; dosa: defect; prasasigal: on account
of the resuit,

In the first chapter dealing with the concordance or harmony of
texts, it is estabhished that the omniscient Lord of all 1s the matenal
and efficient cause of the umverse. He is the Self of all. The Samkhya
view that pradhana s the cause of the universe is shown to be lacking
in scriptural antbomty In the second chapter known as avirodha,
non-contradiction, the first part is devoted to show that there s no
contradiction between the conclusions of the first chapter and the
statements of certain smyifs; the second part shows that opimons
about pradhana and others are based on defective reasoning, the
third and fourth parts show that the $ruti passages do not contradict
one another when they deal with cosmology, individual soul and the
sense-organs.

The opponent argues Kapila's Sankhya-smrti and the views of his
followers, Asun and Paficadikha, urge that the cause of the umverse
is the independent non-conscious pradhana. These are not like Aans
stpti concerned with the duties and rules of life, sacraments, ete.
They claim to impart the knowledge of Iiberation. How are we to
interpret them so as not to contradict the $ru#i passages?

It 15 no answer to say that, in the first chapter, with the aid of the
$ruti passages, we have shown that the omniscient Brahman alone is
the cause of the universe, It is true that where smytis conflict, those
which follow the §ruts are to be accepted and those which conflict with
$rutr are to be disregarded. This 15 in accordance with the Prrva
Mimamsa Satra (L. 3. 3).

Kaprla-sinrti has not got a $rusi supporting it but is in conflict with
the existing smyti's and so it should be rejected. Kapila’s own intmtive
experience cannot be said to be the authority for his suyi, for his
experience of the transcendental reality is itself the result of rehgious
Ppractices based on the $ru#t injunctions. Agam, the word Kapila n
the §.U. need not necessanly mean the author of the smyti. He may
be the Kapila who burnt the sons of Sagara. Manu whe is mentioned
with respect in Tasttiriya Samhita (1L 2, 10. 2) criticises the views of
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Kapila and commends the person who has realised the Self i all
things (XII 91) MB also gives again the Samkhya-yoga view
(I 2 360 1-3) Seeléa U 7 The doctnne of Kapila 15 m confict with
the Veda and Manu smyéz which follows the Veda

The opponent continues, while it 15 possible for men of great
ability to interpret the srufs texts by means of their mntellect, ordinary
people look to the smytss and the Purands for a proper mterpretation
of them They have great regard for sages hke Kapila SU (V 2)
looks upon Kapila as the first among created beings, one who was
well mstructed How can hus smptz be set aside?

If there are certamn smyfss which do not support Brahman's
causality of the world, there are others which support it In M B
(Sants parva 334, 29)1t 1s saxd that the pradliana which consists of the
three gunas comes mto being and 1s absorbed 1n the mndetermmate
Person who alone 1s the Self and the knower of all that 1s created ?
See also BG VII 6

II 1 2 saresam canupalabdheh

And on account of the non-perception of others
staresam of others, ca and, anupalabdheh on account of non-
perception

A smyrts 15 accepted when 1t refers to things i our experience or
mentioned mn the sruls Kapila smpli, on the other hand, refers to
things like mahat, the great, aham kira, the self sense of which we
have no expenence nor are they mentioned 1n the sruss If 1t 15 sud
that Katha U (I 3 11) mentions mahat the great and avyakta the
unmanifested, n T 4 1, 1t has been explamned that these refer to the
mtellect and body of Hiranya garbha and not the great and pradhana
of the Samkhya 1f Kapsla smrls cannot be trusted in the treatment
of the effects; 1t follows that 1t cannot be trusted in the treatment of
the cause also 1e pradhina®

Nimbirha says that if persons the Manu do not percene that the
Veda 15 concerned with pradhana, the smrts which 1s opposed to the
Veda 1s unacceptable.

Baladeva holds that on account of the non perception in Senpture
of many other doctrines found in the Sémklya system such as the
doctrine that the souls are pure consciousness and all persading the
sruls has to be accepted

1 ayyaktam puruse brahman mihnye sampraliya ¢
Apastambs DRarma Sural 8 23 =

2 karya smpler a pramanysd harapa smyter apy a primanyam yuklam ity

abhsprayak g
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REFUTATION OF THE YOGA DOCTRINE

IL. 1. 3. elena yogah pratynkial
Thereby the Yoga (smyts) is refuted. 5
elena: by this; yogah: the Yoga smrts; pratyuiitab:' is refuted.

The Yoga philosophy maintains that pradhana is the mc.lependent
cause of the universe and the great one and self-sense are its effects.
This view is refuted already. The Yoga system with its eightfold
discipline is not opposed to the Vedas. [t is a way to the realisation
of the Self. B.U. 1. 4. 5; Kafha U.1I. 6,11, 18; SU II. 8, VI 13
uphold the Yoga doctrine. So one is likely to think that the Yoga
system may be relied upon, as it is in partial agreement with the
Veda. §,U, 111, 8 tells us that Santkhya knowledge of Yoga discipline
is not enough. What we need is knowledge of the Self. We accept
the systems of Sankhya and Yoga in so faras they arein Fonfgn_mty
with the $ruti and reject them when they contradict $ruts. Taitliriya
Bralimana says: ‘No one who does not know the Veda knows the
Highest Self."! See also B.U. II1. 9. 26. These observations apply also
to other smrtis.

Section 3 {4-11)

BRAHMAN’S NATURE IS NOT VIOLATED BY HIS
CAUSALITY OF THE WORLD

IL 1. 4. na vilaksapatvid asya tathatvarm ca Sabdit

(Braliman can) not (be the cause of the world) on account of difference of
nature of this (the world) and its being such (i.e. different from Brahman)
(is kuown) from Scripture.
na: not; vilaksayatvat: on account of difference of nature; asya: of
this; fathdtram: its being like this; ca: and; §abdat: from Scripture.

This $ufra states the opponent's viewpoint. Reasoning is also
possible as a means of knowledge in the case of Brahnman. If there are
conflicting passages of $ruii, their reconciliation is possible through
reasoning, Again, the knowledge of Brakman through reasoning is
said to culminate in an intuition of Brakman which dispels all
ignorance and causes release.? It is thus superor to $ruds. B,U.
(I1. 4. 5) says that the Self is to be heard, to be thought, etc. If we
apply our reason to the question of Brahman's causality of the world,

! navedavsn manule tar brkantam, 111, 2. 1. 91 111 2. 9. 7.

: bliava i ca, brak ijid idydyd ni k moksa
"“x S."’ ‘. l“ :";' rasya i Asopdyataya p :’"' & talra $abdid aps
balatatiam sty arthah, Asandagis, farke g i tagyaiva
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we find that there is a difference of nature between Brakman the
cause and the world the effect. Brahman is conscious and pure; the
world is unconscious and impure. Cause and effect cannot be different
in nature. Gold ornaments are made of gold and not of earth;
earthen vessels are made of earth and not of gold. So this world
which is non-conscious and comprises pleasure, pain and infatuation
(sukha-duhkh hanvitam) is impure and its cause cannot be the
pure Braiman. The world is not conscious for it is an instrument of
the conscious soul. If the universe were itself conscious, it cannot
be of use to the conscious soul even as one lamp cannot be of use
to another. If it is said that the world too may be conscious and
the apparent absence of consciousness is due to a modification of
consciousness itself as may appear in the condition of sleep and
swoon and it is not necessary for the things of the world to be
utterly unconscious to be useful to the soul as instruments of action
and the relation between souls and objects may be one of superior
to subordinate, this position, however, which mnimises the dis-
tinction between the conscious Brahman and the non-conscious
world will not explain away the difference in nature between the
two which the $ruti asserts. T.U. (IL 6) speaks of Brakman as
mamtfesting jtself m two forms, mtelligent and non-intelligent
(vigiianam cavijiiananm ca). If it is said that there are passages
in the $ruti such as the earth spoke, fire thought, the pranas
quarrelled {Satapatha Brahmapa VI. 1.3, 2 and 4; C.U. V1. 2. 3-4;
B.U. VL. 1. 7, 1. 3. 2), this objection is answered in the next sira by
the Pirva-paksin.

R.uses the same arguments but adds another objection that thi{xgs
of different essential characters stand to each other in the relation
of cause and effect. From man who is a conscious bemng, there arise
nails, teeth and hair which are non-conscious things. The sentient
scorpion springs from the non-sentient dung and the non-sentient
threads spring from the sentient spider. R answers this objection by
saying that in these instances the relation of cause and effect rests
only on the non-sentient elements.? )

rinivasa, following R., answers the objection of the pirva-paksin
that it 1s possible to imagine that there 1s consciousness in stones,
wood and the rest, though 1t is not mamfest, by saying that it is
unreasonable to take what is known by dmect perception to be
incorrect on the ground of mere imagination. .

Baladeva gives an absclutely different interpretation. Hc.makﬁ
this séfra a separate section and gives it 2 new meaning. ‘[The idea] is
not [unauthontative like the Samkhya and the rest] on account of its

m them] its being so 1s known from the text.” The Veda

p 4 -
gti:;?;ﬁxg:% in ongin unlike the Samkliya and therefore it 15

authontative.

23 bAG:
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IL. 1. 5. abhimani-vyapadesas tu visesanugatibhya
But the reference is to the presiding deities on account of the distinctive
najure and relatedness. . . . .
ablimani-vyapadesal: reference to presiding deties; fu: but;
videsa-anugatiblyam: on account of distinctive nature and related-

ness. ,

When it is said that ‘the earth spoke’, ‘the fire ﬂ}ought , etc., the
reference is not to the elements but to the deities which control them.
See K.U. IL. 14; C.U. VI. 3. 2; Aitareya U. I. 2. 4. So the objection
holds that the world being different in nature, Bralunan cannot be
its material cause, In agreement with smy#i confirmed by reasoning,
the piirva-paksin holds that pradhana is the umversa.l.magenal cause.

Baladeva thinks that the sifra states not the objection but the
correct conclusion. If it be smd that we cannot reconcile the sayings
of the Veda as the Earth spoke and the Fire willed, the answer 1s that
in these passages the reference 1s to the presiding deities.

IL 1. 6. dr$yate tu

But (it) 1s seen.
dréyate: is seen; tu: but. .

Here the objection stated in safras I1. 1. 4 and 5 is refuted. That
the world cannot proceed from Bralman because the two are
dafferent in nature cannot be accepted. For non-intelligent hairs and
nails proceed from intelligent beings ike men and scorpions and other
sentient beings spring from cow-dung. Even if we say that they come
out of the bodies and not souls, the difference m nature still remains
between the cause and the effect for it 1s the non-intelligent body
whichisthe abode of the intelligent soul, though neither the cow-dung
nor the har and the nails are the abodes of it. It is due to the
presence of the soul that the body undergoes changes of colour, form,
ete., before it manifests as the hair and the nails, or the cow-dung
changes into the body of the scorpion. If there were complete
identity between the two, there would be no distinction of cause and
effect. If a partial identity 15 allowed, say between the element of
carth in the body of the scorpion and the cow-dung, a similar
identity in nature can be established between the world and
Brahman, viz. the fact of existence itself, satta-laksana.

‘What exactly is the meaning of the difference in nature between
Brahman and the world? (i) Does the opponent mean the non-
occurrence n the world of the entire characteristics of Brahman or

(1) the non-occurrence of a few characteristics or (ui) the non-
oceurrence of the characteristic of intelligence. If the first alternative
is taken, there can be no causal relation at all. For unless there is
some difference between the two, there can be no causal connection.
The second alternatis ¢ 15 not acceptable for the quality of existence is
present in the world. The third 1s sneapable of proof. So this entire



338 The Brahma Siitra

complex of things has Brahuman for its matenal cause Scripture
supports this view.

Scripture 1s the way to prove the reality of Brakman For bemg
devod of form and other sensible qualities Bralman 1s not the object
of perception It cannot be an object of inference or companson
because there 1s no percetvable sign or stmilanty m it So 1t 1s to be
an;n téu'ough the Vedic teaching See Katha U 1 2 8, Re Veda
X 130

If 1t 15 said that reasoning 1s useful for attamning the knowledge of
the Scrpture, 1t 15 reasomng which comes after the hearing of sruts
and 1s favourable to 1t It 1s reasomng which 1s subservient to
anubhava or spiritual experience ! Reasomng apphed to sruft helps us
to understand the srufs better For example, we learn that the Self 15
not connected with the waking or dream conditions as they are
exclusive of each other Smnce dunng sleep the individual soul
becomes one with the Universal Self wathout the consclousness of the
world, the individual soul 1s 1 reahty the Universal Self Simnce the
world has ansen out of Braliman and the effect 1s not different from
the cause, the world cannot be different from Brahman TU I 6
can be explaned by those who believe 1n an intelbgent cause of the
world which 1s mamfold and unmanifested m the two parts of the
world cetana and acetana The Samkhya system which believes that

the non intelhigent pradhdna 15 the cause would not be able to mahe
any sense of the srufs passage The cause of the world 1s an intell-
gent being 1n spite of 1ts being different from 1ts effect
R, Mimbirka and Snmviasa hold that the objection that the
unverse on account of its difference from Braiman cannot have
Bralman for 1ts matenal cause 15 not valid for ‘1t 1s seen’ that nauls,
haur, etc, anse from a person from whom they are different

Baladeva adopts the same interpretation but looks upon this
siifra as a separate section

I1 1 7 asad its cen na pratssedha malratrat

If 12 be sard that (sn that case the ¢ffect 35) non exisient, {we reply) that 18
15 110t 50 because it 35 a mere negation (without an object chich s to be
negated) N
asal non-existent, /1 cet f 1t 15 saud, na  not, pratisedha mdtratit
because 1t 1s a mere negation

The Vedantin maintains the view that the effect exasts in the cause
already The objection 1s raised that this view 1s violated, because the
impure world which 1s the effect cannot exist tn pure Brakman The
effect must be treated as non existing before 1ts actual ongination
The answer 1s given 1n the sira 1f you negate the existence of the
effect before its actual ongmation, y ou are negating something w tuch

3 fruly anugrhils exa ky alra tarko nubkarangatvendirtyats EX



Text, Translation and Notes 339

does not exist * If the negation has for 1ts object the existence of the
effect previous to 1ts origination, then prior to 1ts coming mto being
the effect does exist 1n the form of 1ts cause and so 1t cannot be
negated Even after coming mnto bemg the effect does not exist
mdependently, apart from the cause So either m the past or n the
present, the effect by 1tself 15 non existent without the cause Asitis
always one or the other form of the cause 1t cannot be negated The
world with all its qualities does not exist without the cause, Brahman,
exther now or before the beginning of the effect So 1t cannot be saxd
that the effect was non existent before its actual beginning See
BUII 46

For R, the objection considered 1s that since Brahman, the cause,
daffers from the world, the effect, they are two separate things and so
the effect does not exist mn the cause This means that the world
onginates from what has no existence R says that, while cause and
effect are not of the same nature, the effect 15 not altogether different
and separate from the cause Brahman the cause modifies atself so as
to assume the form of a world differing from 1t 1in character There 1s
difference of charactenstics but as n the case of gold and golden
bracelets there 15 oneness of substance 2

I 1 8 apstan tadvat prasangad asamanjasam

Betause at the tume of the dissolution, (Brakman will be) of the same
nature (as the world) (the doctrine of the causality of Brahman) is
snadequate
apitau 1n dissolution fadvat of the same nature prasangat because
of an occasion, asamangasam madequate or unsatisfactory

Another objection 1s rased to the causahity of Brahman At the
time of the dissolution, when the effect becomes one with the cause
Bralunan wll be polluted by the qualittes of grossness absence of
mtelligence, lumitation mpurity, etc Besides, as all distinctions wall

¢ resolved nto a state of non distinction, there would be no special
causes left at the time of a new beginning of the world and so the new
world could not anse with 1ts distinction of enjoying souls, objects of
enjoyment and so forth If, however, we assume the ongm of a new
world even after the anmihilation of all works of the enjoymg souls
Which enter into the state of non difference from the Highest
Brajman, then even the released souls may be subject to rebirth 1n
the world If, to avoid these difficulties, it 1s held that the world
Temains separate from Brahman even dunng the period of the
‘lislsjﬂlilttwg. the view that the effect 1s non different from the cause

1olate

1 pratisedham hidam
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R tahes this siéra to mean that the relation of embodied being and
body cannot subsist between Brahman and the world and if 1t did
subsist, all the imperfections of the world would cling to Brahman
also If weaccept the doctrine of the oneness of substance of cause and
effect, then the imperfections of the effect will affect the cause We
cannot say that Braluan in 1ts causal as well as 1n 1ts effected state
bas all conscious and non conscions beings for 1ts body and as
imperfections inhere 1n the body only, they do not affect Brakman n
its causal or efiected state If there 1s a causal relation between
Bralmayn and his body, then the imperfections of the latter would
affect the former It 15 also objected that the conscious and non
conscious beings cannot constitute the body of Bralhman Embodied
ness 15 the result of karma and the Highest Self 15 free from 1t He1s
not capable of enjoyment through sense-organs and has no lfe
dependent on breath So Brahman cannot have a body constituted
by conscious souls and unconscious objects If it 1s said that the body
of a being 1s constituted by that the nature, subsistence and activity
of which depend on the will of that being and so a body may be
ascribed to the Lord 1n so far as the essential nature subsistence and
activity of all depend on lum, 1t 1s not correct for the nature of a
body does not depend on the will of the mtelligent soul jomed to 1t
An 1njured body does not obey the will of its possessor The per
sistence of a dead body does not depend on the soul that tenanted 1t
Intelhgent souls control the movements of puppets and the Iihe but
we do not say that the latter constitute the bodies of the former
Agam the nature of an eternal intelligent soul daes not depend on
the will of the Lord We cannot say that the body of a being 15
constituted by that which 1s exclusively ruled and supported by that
being and stands to it 1n an exclusive subservient relation (fesa) for
this defimtion would include actions also Several texts declare that
the Lord 1s without a body

II 1 9 natudpstanta bhaat
But not so for there are (parallel) snstances
na not iu but dysfanta bhdial because there are mnstances

The Vedanta view 1s not madequate for there are instances of
effects which do not affect by thar qualities the causes into which
they are reabsorbed Things made of clay are of different shapes and
sizes but these latter do not affect the clay mto which they may be
reduced So also with gold ornaments which do not affect the gold
mto which they are rcabsorbed by ther qualitis Sumlarly with
regard to carth and the organic beings which spring from 1t The
opponent cannot quote any mstance to the contrary. Reabsorption
15 impossible 1f the effectrefams its particular quahitics In spiteof the
non-difference of cause and effect the effect hasats self m the cause
but not the cause in the effect Sce IT 1 14 Apain the identity of
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cause and effect holds good not only m the period of dissolution but
atall tmes See BU.IT 4 6,C U VIL25 2,MU II 2 11 $ argues
that the effect and its qualities are mere appearances due to
1gnorance and so do not affect the cause mn any way either during
dissolution or subsistence of the world in Brahman? even as a
magician 15 not affected by the 1llusions he creates for others or a
person 1s not affected by the 1llusions of his dream The Self who 15
the eternal witness of the three states of the world 1s not affected by
any one of them, since each 1s exclusive of the other two 2

The other objection about the rebirth of the liberated souls 1s set
aside on the ground that rebirth after dissolution 1s possible only to
those who are subject to ignorance which persists both 1n sleep and
dissolution See CU VI 9 2-3 The hberated souls are not born
again because therr ignorance 1s wiped out by the knowledge of the
Real As for the plea that the world remains distinct from Brahman
m dissolution, we cannot accept such a dualist position

R argues that Brahman has all conscious and non-conscious beings
for its body and constitutes the sclf of that body Bralman 1s
connected with two states, a causal and an effected one, the essential
charactenstics of which are expansion and contraction These apply
not to Brakman but to conscious and non conscious bemngs The
imperfections of the body do not affect Brahman and the good
qualities belongmg to the self do not extend to the body, even as
youth, childhood and old age which are attributes of embodied
beings such as gods or men belong to the body only not to the
embodied self while knowledge, pleasure and so on belong to the
conscious self only, not to the body 3

As for the objection that the world compnsing matter and souls,
erther m ts subtle or gross condition, cannot stand to Bra/masn 1n the
relation of a body, 1t 15 based on faulty reasomng There are many
texts which declare that the entire world stands to Brakman n the
relation of a body See the Antaryamin Brahmanaof BU , Subdla U ,
etc Agamn, the word body' 1s not like the word “jar’ used in one
sense The opponent’s definitions are erroneous The view that body
1s ‘that which 1s the cause of the enjoyment of the fruits of action’
Joes Tt apphy to earth and Yhe ke nor does it apply to the bodily
forms which the Lord or the released souls assume for these embodi-

1 karyasya tad dh. dvadh

lyadhyarop n na tash karay samsryyata
1 apliav aps sa samanal §
* avasthd traya saksy eho vyabhicaryavasiha trayeva  vyabhicaniga na
Samspréyate §

: aid acrd vastu ariralaya tad aima bhulasya pavasya brakmanah samkoca

karya & bk ds ps na kascrd dhah jatap
samkoca vikasas para-brahma {arlra-bhula-csd-acid vastu Satau Sarlra gatas tu
dosanatmam prasagyante alma gatad caguua na Sarireyatha deva manusyadinam
sa Sarirapan ksetra ynanam darira gatd balatia yuratva sthaviratiadayo natmans
sambadkyanite alma gatas ca gana sukhadayo na Sarire R
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ments do not subserve the fruttion of the results of actions These
bodily forms of the Lord are not the combinations of earth and the
other elements The other definition that the body 1s “that, the hfe
of which depends on the vital breath with its five modifications’ 1s
too narrow since 1t does not apply to plants Though vitality s present
1n plants, 1t does not take five modifications We cannot say that the
body 1s the abode of sense-organs or the cause of pleasure and pan.
Tt does not apply to the bodies of stone or wood which are bestowed
on Ahalyd and other persons m accordance with therr deeds The
correct definition of body 1s this Any substance which a conscious
soul 1s capable of completely controlling and supporting for 1ts own
purposes and which stands to the soul m an entirely subordmnate
relation, 1s the body of that soul * In the case of an injured body the
power of control 15 obstructed, m the case of a dead body the body
begins to decay the moment the soul departs from 1t and we speak
of 1t as a body because 1t 15 a part of the aggregate of matter which
previously constituted a body In this sense all conscious and non-
conscious beings together constitute the body of the Supreme Person
for they are completely controlled and supported by him for his own
ends and are entirely subordinate to him ? When the texts deny a
body to lum, they deny to lum a body due to karman They actually
declare that the umverse 15 hus body

II 1 10 swa-paksa dosdc ca
And because the defects (alleged to be 111 the Vedanta view by the Samkhya
are found) sn ks oen view also
sia one's own paksa side, dosat due to defects, ca and

The objections agamnst the Vedanta view dealt with already apply
to the Samkhya view of pradhana as the cause of the world The
world with form and sound 1s different 1n nature from pradhana
which does not possess form and other qualities The objection that
the effect was non-existent before ongination 1s common to both the
Vedanta and the Sdmkhya which accept sat kdrya 1ada Agamn, 1n
Sdmklya also, the effect becomes one with the cause in dissolution
and so will pollute the cause Agam, as the reasons which are re-
sponsible for the Joys and sorrows of different persons arc destroy ed
1n dissolution, there 1s no reason why a new creation should anse.
If there can be a new creation without any cause, the rebirth of the
released 1s also possible If 1t 1s said that some distinctions remain
unabsorbed even 1n dissolution, these distinctions are not the effects
of pradhina, for otherwise they would not have been non distinet

dhiiraystum
2 ato yasya celanasya yad dravyam sareIimand sturths miyan um ]9

ca .(ak,:m)labcbtsalada starupam ¢a faf tasya Sarlram 383 Jarira cakgapam
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from pradhdna So far as the Veddnta 15 concerned, these objections
have been answered

R makes out that the Sdmkhya theory cannot account for the
ongmation of the world It holds that owing to the purusd’s approxi-
mation to prakess, the attributes of the latter are ﬁ‘ctxtlously super-
unposed on the purusa which consists of pure intethg free from
all change and on thus depends the ongination of the empirical world
What 15 the nature of approximation? Does 1t mmply change
prakyts or change m purusa? Not the latter for purusa1s mcapable of
change, not the former for changes m prakris are supposed {0 be the
effects of superimposition and cannot therefore be the cause If
approxmmation means the mere existence of prakrds, then even the
released soul would be liable to that supenmposition The Sdmklya s
unable to give a rational account of the origination of the world

U1 kapratisthandd apy anyathd
avimoksaprasangah
If 1t be sard that, hstanding the ol foundeds 9
to be tuferred otherwsse, (we say) that, w that way, too,
result of non release
tarka reasonng, apratsthanat because of ill foundedness ap:
notwithstanding, anyathd otherwise anumeyam be inferred # cet
if s0 evam 1 that way, apt too, even, avimoksa non release
prasangah rtesult, consequence
states the purea paksa thus Merer g cannot be depended
upon 1 matters which must be understood m the light of srufs
Reasoning rests on mdividual opimon The arguments of some
clever men are refuted by others On account of the diversity of men s
opmions 1t 1s mmpossible to accept mere reasomng as a sure gude
Even men of outstanding intellectual emmence as Kapila Kanida
and others are seen to contradict one another If 1t be said that all
reasoning 1s not unsound, even this assumption 1s based on reasoning
If some arguments are devoid of foundation, 1t does not follow that
others are also devaid of foundation Ifall g were unfounded,
the whele course of practical Iife would come to an end Men act on
the assumption that 1n the past, the present and the future nature 1s
umform When there 15 a conflict among different interpretations of
$ruts 3t 15 Teasoning that cnables us to fix the correct meaning of
words and sentences_Manu asks us to determine what 1s dharma by
means of reasoning (X1I 105-8) We require reasoming to detect and
avoud fallacies Because the argument of the pairva-paksa 1s fallacious,
1t does not follow that the siddhdnia 1s also fallacious
To all this the s#tra replics Though reasomung may hold good 1
certam cases, with regard to ultimate questions on the nature of
Reality and release, reason 1s not of use 1if 1t 1s not backed by Sruls
Brahman 15 not an object of perception or inference It has neither

yam s ced evam apy

7 , 3815
, there will be the
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form to be seen nor sound to be heard nor any sign from which it can
be inferred Again release 1s the result of the nght Lind of knowledge
which 15 constant and umform We do not have dufferent views about
1t Itissimlar to the knowledge of fire that 1t 1s hot ! A mere inference
may take different forms and may leave us m doubt about the nture
of the object It need not be umversal and constant like the
perception of heat in fire The S@mklya views based on reasomng are
not accepted by all The knowledge of the Veda bemng self evident
and eternally the same s incapable of being challenged by any
logicran  Release cannot be attained by any other means than the
nght kind of knowledge imparted to us by the Upanisads So by
reasoning which 1s faithful to sruts, 1t 1s proved that the mtelhgent
Braluman 15 both the efficient and the material cause of the umverse

R and Snkantha break this sara into two, tarkapratisthanad aps
and anyatha prasangal

R ponts out that the theones based on human reasoning are hable
to be upset or modified by those more skilled in reasoming With
regard to transcendental 1ssues Scripture alone 1s authontative and
reasoning 1s to be apphed only m support of Scnipture

Nmmnbarka reads for vimoksa ansrmoksa

Section 4 (12)
REFUTATION OF OTHER THLORIES

II 1 12 elena Sistaparigrahd aps vyaklyalah
By ilus those (theores) also which are not accepted by compelent
authorities are explamned (+ ¢ refuled)
elena by this, sisfah competent authonties aparigralah not
accepted apr also vyaklydtah are explamed

As the Samkina which 1s closest to the Veddnia 1n view of its
acceptance of saf kdrya vada 1dentity of cause and effect, and the
independent existence of the Self its powerful support by reasoning
and approval by competent persons 1if disproved, the other theores
Iike atorusm etc which are less reasonable may be tahen as beng
disproved

R points out that the atomists disagree 1n many ways about the
nature of the atoms, whether they are fundamentally void or non
void whether they have a merely cogmtional or objective existence,
whether they are momentary or permanent, definite or indefinite,
real or unreal ctc This disagreement proves that these theones are

1l founded
1 samyap ghanam cha rupam vaslu lantrafval cka rupena  hy avasthsto
o tthas sa paramartho loke fad vigayam jilanans samyay planam iy ucya s

yathagmr uspa i
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R. and Srinivisa mean by §istah: the remaining ones. While S.,
Bhaskara and Srikantha explain the compound as $tsfask aparigrahak,
R., Nimbirka, Srinivisa and Baladeva explain it as $igfasca
aparigrahas ca.

Section 5 (13)

BRAHMAN AND THE ENJOYING SOUL AND THE OBJECTS
OF ENJOYMENT

IL. 1. 13. bhoktrapatier avibhagas cet syal lokavat

If 4t be said that there will be no distinction (bet the individual
souls and their objects of enjoyment) on accowunt of the enjoyer being
reduced to the condition {of the objects) (we say that the distinction may
exist as is seen) in ordinary experience. .
bhokiy: enjoyer; dpatteh: on account of being reduced to the condition
(of objects); avibhagak: no distinction; cet: if; syat: may be; lokavat:
as in ordinary experience. L

1f the world were non-different from Braliman, then the distinction
of enjoyers and the objects of enjoyment would be nullified. So the
doctrine of Brahman’s causality should be given upsince it negates the
well-established distinction between enjoyers who are intelligent
embodied souls and the objects of enjoyment. To this the reply is
made that the distinction may exist as ordinary experience furnishes
us with analogous examples. Waves, foam, bubbles and other
modifications of the sea, though they are not different from sea-water
exist sometimes in a state of mutual separation and sometimes in
conjunction. Because they are non-different from the sea-water it
does not follow that they pass over into each other. So also the
enjoyers and the objects of enjoyment do not pass over into each
other, though they are not different from the Highest Brahman.

According to g, though the enjoyer is not really an effect of
Brahman but is the unmodified creator himself, in so far as he enters
into the effect (T.U. II. 6) it passes into a state of distinction on
account of the effect, acting as a limiting adjunct, even as the
universal #ka$a is divided by its contact with jars and other limiting
adjuncts,}

R. criticises $.’s interpretation of the sitra given above and puts
the objection differently. The theory of an embodied Brahman
being the universal cause does not allow of a distinction in nature
between the Lord and the individual soul. Besides, Bralhman
becomes the abode of all the imperfections attaching to the world asa
lump of clay or gold shares the imperfections of the things fashioned

* Cp. saly api bhedapagame nitha taviham na mamakt nas tvam
samudro hi igah kvacana sty tarasng
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out of 1t To this objection the answer 1s, 1f a soul expenences
pleasures and pains 1t 15 not due to 1ts being joined to a body but to
1ts karman n the form of good and evil deeds The body 1s originated
by karman (See CU VII 26 2 VIII 2 1, 12 3) He who 1s freed
from bondage 15 not touched by evil even if he has a body The
Highest Self has a body of conscious and non conscious bemgs but 1s
not connected with karman and 1s therefore free from evil We also
see 1n ordinary life that a ruler may reward or punish those who
observe or transgress the rules but he does not simply because he
has a body himself experience the pleasures and paimns due to the
observance or transgressions of any of his commands Agamn
Brahman does not undergo changes Iike clay or gold for he 1s said to
be free from all change and mmperfection

In support of his reading of the sutra and interpretation, R quotes
Drapuda bhasya

Section 6 (14-20)
NON DITFERENCE OF THE EFFECT FROM THE CAUSE

II 1 14 tad anawyatvam drambhana sabdadibhyah

The non dufference of them (cause and effect) (resulls) from words like
beginmang and others
tad that an amyaliam non difference drambhana sabdadibhyah
words Iike beginning and others

In the previous sufra the distinction between enjoyers and the
objects of enjoyment was achnowledged from the empircal stand
pomnt Here 1t 1s sard that the effect world 1s non different from the
cause Brahman CU VI 1 4says Just as my dear by one clod
of clay all that 1s made of clay becomes hnown the modification
being only a name arising from speech while the truth 1s that it 15
justclay ~ S says these modifications oreffectsare namesonly exist
through or onginate from speech only while 1n reality therc exists
no such thing as a modification * In so far as they are names they arc
untrue 1 so far as they are clay they are true. The entire body of
effects has no eaistence apart from Brahman 2 S does not affirm the
absolute onencss of Brakman and the world but only denies ther
difference 3 The world does not exist apart from Brakman Therefore
to hnow Brahman 1s to know everything else

It may be sud that Brakman has mn 1t clements of manifoldness
As the free has many branches Bralman possesscs many powers

1 pdcaina kevalam ast na tu vasiu vptlena vikaral hatod ash

* prafima vyalirekena harya jatasydbhava st gamyate
1 Cp na Ah}alu\unmu atvans tis abhedar s brumah kv s tu bhedari vy dsedhImad

Bhamalt
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Unity and mamfoldness are both true A tree considered m atself 15
one 1t 1s many when viewed as having branches The sea 1s one and
yet mamfold as having waves and foam Unity 15 used for achieving
telease and multiphieity for work 1n the world S answers this view by
saymg that the Highest Reality 15 one according to the Vedic texts
The independent existence of the world and the individuals 15 dented
1 many texts If both umty and multiphaity are real, then he whos
engrossed with the mamfold world cannot be regarded as ignorant
A text hke He goes from death to death, who sees 1n 1t, as 1t were,
dwersity’ (BU 1V 4 19) will be unmeaming If umty and multi
phaty are both true, bondage cannot be the result of multiphcity
nor release the result of the perception of umty How can the
knowledge of unity remove the knowledge of manifoldness 1f both
are true 1
Another objection 1s raised If absolute umty 1s the truth then the
ordmary means of nght knowledge, perception, etc, become
mvalid since the absence of mamfoldness deprives them of ther
objects The idea of a man for example, becomes mvalid when the
true 1dea of the post has presented itself Agan, teats embodying
mjunctions and prohibitions lose their meamng 1f the world does not
exist The entire body of doctrine which refers to final release will
collapse The answer to these objections 1s that so long as the know
ledge of Brahman by the self has not ansen the entire complex of
phenomenal existence 1s tahen as true even as the phantoms of a
dream are taken as true until the sleeper wakes Until awakening the
ordiary course of secular and religious activity goes on undisturbed
Another objection 15 raised How can passages of the Vedania
which belong to the phenomenal world produce a hnowledge of the
wdentity of the soul with Brakman? It is said, in reply, that death
occurs sometimes as the result of the mere suspicion that a venomous
snahe has bitten Even when the dream is over, knowledge of the
dream persists 1n waking hife Events in the dream though unreal,
are said to be indications of actual future events m lfe. See CU
V 2 8 Astareya Aranyaka III 2 4 7 The Vedic statements have a
purpose whereas the knowledge of the unity of the Self has nothing
elsei albove 1t Vedic knowledge removes 1gnorance and 1s therefore
useful
Another objection 1s raised that the illustrations of clay etc,
suggest that Brakman too 1s capable of modifications The answer 1s
that Brahman s mcapable of modifications Modification 1s only
aF’Pea?.llx'd.ncc The tllustrations are used to show that Brakman alone
1S T
Another objection 15 that if Brahiman alone s real, there 15 no room
for the distinction of a God who rules and the world and the souls

1 ubkaya salyatayarhs ks Ratham ekatva jilanena nanatva JHanam apanudyala
n
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ruled by him. The world is neither one with nor different from
Brahman. 1t is said to be indescribable, mdyd, the product of $akfi or
prakrti of the omniscient God.! For the liberated soul there is no
distinction of ruler and ruled. C.U. VIL. 24, 1. The entire phenomenal
world does not exist for him who has realised the Self.? From the
viewpoint of the Highest Reality, there is non-difference of cause and
effect. With reference to the phenomenal world which is considered
to be real from the practical point of view, Brahman is said to be the
ocean and the world is the waves. The transformation (parinama) is
accepted by the S#frakdra in so far as there 15 msistence on devotion
to Personal God. It is only then that the world 15 treated as real and
God is said to be omniscient, omnipotent and omnipresent.?
Bhiskara criticises S.’s view and nsists on the reality of d:fference.
In his commentary on the s#lra, R. considers the views of the
Vaisesika system and S. He criticises the doctrine of avidyd or
ignorance. If the soul in its essential form and not fictitiously
imagined form is the abode of avidyd, this means that Bra/iman is the
abode of avidya. If it is said that the soul as different from Brahman
and fictitiously imagined in it, is the abode of avidyd, this would
mean that the non-conscious (sada) 1s the abode of avidyd. If it be
maintained that the abode of avidyd is the soul in its essential
nature, as qualified by the fictitiously imagined aspect, the soul which
has an absolutely homogenous nature cannot be qualified apart from
avidyd. Again, if by release is understood the destruction of avidyd,
when one soul attains release and avidyd is destroyed, all souls
should be released. But it 15 not so. If we say that there is a separate
avidya for each soul, this imphes distinction of souls. Is this distine-
tion real or a product of avidya? It cannot be the former, because the
soul is pure, non-differenced mtelligence- if the latter, does avidyd
belong to Brahman or the souls? Not to Bralman. If to souls, we are
arguing in a arcle. Avidyds are established on the basis of the
distinction of souls and the distinctions are established on account of
avidyas. I 1t 1s urged that these defects do not touch avidyd which is
itself unreal, in that case 1t would cling even to the released souls and
the Highest Brakman. When the avidyd of a soul passes away on the
rise of true knowledge, does the soul perish or not pensh? If it
perishes, release means the destruction of the essential nature of the
soul; 1if it does not, then the soul continues to exist different from

Brahman.
 sanajlasyedrarasydtma-bhile  sidvidyd-
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R cnticses the distnction of mayd and avidyd. Brakman cannot
be the abode of mayd. R says that none but a person who 1s not ;n
tus nght mind would take pleasure 1n an unreal play, carnied on by
means of implements unreal and hnown by hum to be unreal

R takes the sufra to be an answer to Kanada's view that the effect
constitutes a substance different from the cause The subtle and
gross conditions of the conscious and non conscious bemngs which
constitute the body of Bralman are the cause and effect He
interprets the phrase vicirambhana as follows wvdca, on account of
speech drambhana what 1s touched or taken, a rabh, alabh,
alambhah, spara humsayoh Tor the bmnging about of actinity,
‘fetch water 1 the jar’, the clay must enter into contact with the
effect, vikara, 1¢ a particular make or configuration and a special
name, a nt@madhera

R and Nmmbarka look upon the relation of Brakman and the
umverse as one of soul body relationship

Snkantha after R adopts the Vistsfadvarta view “What has been
set out already as to Swa alone, without a second—the Self qualified
by the umverse both conscious and non conscious, becoming both
cause and effect, that constitutes the doctrine of the qualified non
duahsm of Swwa 1

Snbantha explams vacdrambhana m two ways That which 1s the
beginming, 1e the cause, of speech, 1e of speech and of practical
activity So the text means that an effect vikara1s a name, ndmadheya,
which 15 the cause of speech and practical activity Another ex-
planabion 15 that winch has speech for s beginmng So the text
means that an effect, wkara, 1s just the object of such expressions as
‘this1s a jar, 1e a special condition which the clay has assumed for
practical purposes It 1s not a separate entity from the clay

IT 1 15 Bhdve copalabdhehs

And )bzcause of the perception (of the effect) on the existence (of the
cause
Shdve on existence ca and, wpalabdheh because of perception
The effect cannot be mndependent and different from the material
cause We can have a jar only when the clay exasts If 1t be said that
fire and smohe continue to be two different things, though smoke 1s
seen only where the fire exists 1t 15 not correct for smoke may be
observed 1n a jar in which it 1s collected even after the fire 1s extin-
guished The jar makes us aware of the matenal cause while smoke
does not make us conscious of fire
The siitra may be read as bhavdc ca upalabdheh The non dufference
of effect from cause 15 a fact of perception A cloth 1s nothing but
threads crossing each other, which we percewve It 1s these percetved
1 yad wktam purvatra osd acid-prapanca a
kam’uam ca bhavfln i udifa iwad—fmim el dwa cvaduiiyal karyam
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the parts simultaneously mn the manner 1 which one s@mdnya or ja
of cow 15 said to reside 1n each of the cows smmultaneously For as
every cow manifests the samanya or general character, every part of
the cause mught manzfest the whole of the effect This1s not mvarably
experienced Besides, 1f the whole were to reside fully in each part,
one may as well have the mulk of the cow from her homs Agam, if
the effect be non existent before 1ts onignation, there would be no
notion of origmation 1tself because ongmation mmples a reference to
the particular effect and the substratum in which 1t takes place
Unless the existence of the Jar 1s assumed before 1t 1s produced 1
the form of 1ts cause, clay, the sentence ‘the jar 1s produced’ will have
no meaning If 1t 15 argued that ongmation 1s the connection of the
effect with the existence of the cause, we ask, how can something
which has not yet obtamned existence enter mnto connection with
something else? Connectron 1s possible of two exsting things only,
and not one existing and one non existent thing or of two nol
existing thngs Only exsting things can be spoken of as having
limitations Absolute non existence or what 1s altogether featureless
cannot be spoken of as ‘being pror to’ ongination To say that the
son of a barren woman was king before Purnavarman 1s absurd For
the son of a barren woman 1s not only non existent but 15 an un
reality and so no temporal limitation can be set to lum Evenso at
no time will the absolute non existence of the effect, viz a jar, bed
reality, whatever may be the efforts of the potter If the non
existent can never become existent, the asat karya vidsn may ash,
what 1s the purpose of the operative causes the potter, etc If the
effect exists'in the cause and 1s non different from 1t, where 15 the
need of the potter to bring out a Jar mto existence As the potter puts
forth effort, one must assume the non-existence of the effect pror {0
its origination To this the answer 1s that the operative agents
arrange the cause in the form of the effect Even the form 15 not
absolutely new A mere change 1n form does not transform one thm%
mto an altogether different thing People may be scen 1n dxlft‘—l'c"t
moods and yet they are recogrused as the same If 1t 1s argued tha
they are recognised as the same persons because their conditions aré
not separated by death the case of the jar 1s different because th:
clayisasgoodasdestroyed $ says that theanalogy 1s not correct il
contimues to exist 1n a different form when we say that it has bcCOm‘f
curd Even when the continued exustence of the cause 1s not percétt
able, when the sced 1s not seen to exist 1n the tree wo have to notice
the earlier stages of the tree such as the sprouts, to hnow that ﬂi;‘l)c
are the later stages of the sced It 1s the sced which becomes 115
1n the form of the sprout, with the accumulation of particles of mal“:;
It becom ©%8>~ 1ble, not non existent, when the sprouts chan,¢ 1! ¢
someth M€ OUTneidentally § says we have refuted the Buddhs
theorMbAha teyary “suictence for we have proved the ete c
contar2 2 Baleee of cause On the asas kirya vada the operatiy
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agents have no purpose to serve For 1t non existence cannot be the
object of any activity as the sky cannot be modified m any way by
weapons Nor can the cause clay which 1s said to be samavay: and
existent be the object of the actvity of the operative agent for if the
effect which 1s non evistent 1s to anse from a cause which 1s different
n nature then anything may anse from anything else If 1t 1s sad
that the effect 15 nothing but the specific power of the cause then
sal-karya vada 15 accepted The text CU VI 2 lisquoted In the
begmning this was Bemng alone one without a second Tius
repudrates the suggestion of the non-existent as the source on the
ground that the existent cannot come out of the non enistent The
eltect exsts prior to its opgination 1n the form of the cause and 1s
wdentical with it and so is it that everything else becomes known
when Bralman the cause 1s known CU VI 1 31
Snmvisa following Numbarka argues that names and forms

knowable by means of the evidence of direct perception and the rest
are real because they are perceived An agent makes a jar out of a
lump of clay that 1s existent Here lile the lump of clay the existence
of the jar 1s also hnown from perception The actiity of the agent
18 not useless smce 1t helps mamiestation What was unmamfest
before 1s made mamfest The ongm of a non existent effect 1s not
tenable since we do not see a barley sprout from fire

11 119 pafavac ca
And like a prece of cloth
pajavat lihe a piece of cloth ¢z and

Lven as a rolled piece of cloth is not different from what 1t 1s when
it1s spread out so1s the effect not different from the cause What 1s
not manfest 1n the cause becomes mamfest m the effect The length
and breadth of the rolled piece of cloth which were not manifest when
the cloth was rolled up become mamfest when 1t 15 spread out.
Sumilarly a piece of cloth which was not mamfest m the threads
becomes manifest owing to the operative agents such as the shuttle
the loom and the weaver

R says even as threads Jomed 1n a special cross arrangement are
called a piece of cloth thus acquinng a new name a new form and
new functions so 1s 1t with Brakiman also

nmyasa holds that the umiverse remains exsstent indeed pnor to

creation though not hnown to be a umiverse having 1ts name and
forn unmamifest but 1» clearly hnown as the universe at the time of
creation when its name and form are mamfest

120 satha ca pranads

And as i the case of 134l breaths
Juha yustas ca and pranads wvital breath and others

1P Vol II pp 528
M
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The dufferent pranas, ascending, descending, may be held np from
functioning by holding our breath In that case they remain n their
causes only keeping the body alive When they mamfest as separate
from one another they not only keep the body alive but perform
other functions such as bindmng and stretching the imbs Then the
movement which was not manifest in the cause becomes so mn the
effect The world being an effect of Brahman 1s not different from 1t
%‘? 1{ g;almzan 15 known everything else becomes known (CU

R says that as the one air according as 1t undergoes i the body
different modifications acquires new names new charactenstics
new functions being then called prana apana etc even so the one
Brahman becomes the world with its mamfold moving and non
moving beings

Section 7 (21-23)
GOD AND THE PROBLEM OF EVIL

A LTy
P

II 1 21 dtara vyapadesaddhitakaranads-d
On_account of the menbion of another (the wndwidual soul as non
different from Brahman) there would aliach (to Brahman) faults like
not downg what 1s beneficial to others and the ltke
stara another vyapadesat on account of mention Mfa what 1s of
benefit akaranadi not dowg and the the dosa fault prasaktih
would follow

The scriptural passages convey the non difference of the individual
soul and Brahman From this it follows that the power of creation
also belongs to the imndividual soul This soul being an independent
agent mght be expected to produce only what 1s beneficial to atself
and not things of a contrary nature such as birth death old age
disease No free person will build a prison for humself and take up hus
aboden 1t * Again how can the pure self look upon thi> unclean body
as part of itself? It would free itself from the panful results of s
former actions and enjoy only the pleasant results When 1t
remembers that it created this mamfold world 1t would like to
withdraw 1t Apparently 1t cannot withdraw even its own body Soa
doubt anses whether the world has been created by an ntelligent
cause
R says that if the soul 15 Brakman then certain umperfections
attach to Brakuman 1f Brahman 1s omniscient and omnipotent why
does he create a world full of pamn?® No rational independent persont
A aharars hurydt nlhits #
na Mk Radad  aparsssiro

1 svatantral kartd san hyameral
janma marana yara rogddyanckanartha Jalam
bandkandgaram atmanah krtva nupravsials
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endeavours to produce what is clearly non-beneficial to himself.! If it
is argued that the texts declaring difference are due to limiting
adjuncts and those which declare non-difference mean eventual non-
difference, the question arises whether Brahman knows or does not
know the soul which is non-different from it. If 1t does not, Brakman's
omniscience is compromised, 1f 1t does, then Brahman is conscious of
the suffering of the soul which is non-different from Brakman and
therefore itself suffers. It follows that Braliman does not create what
is beneficial to itself and creates what is non-beneficial to itself. If 1t
is said that the difference between Brakmasn and the soul arises on
account of avidyd on the part of both, then the old difficulties about
the locus of avidyd arise. So Brahman's causality of the world seems
to be untenable,

Raladeva carmes this section to sitfra 33, He takes the whole section
as concerned with showing that Brahman and not the individual soul
is the cause of the world. He takes this s#fra as stating the correct
conclusion and not the prima facie view. He reads it as follows:
‘There will be the consequences of faults like not doing what is
beneficial and the rest from the designation of another (e. if the
individual soul be designated as the creator of the world).” The
individual soul would not have created a world full of miseries. So
Brahman and not the indivadual soul must be the creator.

15 1. 22. adhikait tu bheda-mrdesat

(But Brahman) is something more (than the individual soul) on
account of the indication of dyfference.

adhtkam: something more fhan or additional to; #u: but, bheda:
difference, mirdesat. on account of indication.

The word ‘but’ suggests that the objection stated in the previous
silra 15 refuted Brahman, the creative principle, is different from
the embodied self. The jiva cannot create umself or destroy himself.
The faults such as doing what is not beneficial and the hike do not
attach to Brakman. There is nothing beneficial to be done by 1t or
non-beneficial to be avoided by it. There is nothing which Brahman
cannot know or do. The individual soul, being different in nature,
may have the defects mentioned. For a declaration of difference
between Brahman and the individual soul, see B.U, IL 4. 5;
1V.3.35. VL. 8. 1; C.U. VIIL 7. 1. In all these passages actions such
as seeing, seeking and meditating pomt to the individual soul as the
subject and the Supreme Self as the object. If 1t is said that there are
Passages which declare non-difference between the individual soul
and the Supreme Self, . points out that the difference is real, so long
3s the knowledge does not arise. In the condition of ignorance,
Bralman which 1s the object of enquiry and search is different from

1 na cedyie svas he ssadhino duddh ? . R.
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the mdividual soul The individual soul 15 a creature and not the
creator. The defects therefore do not belong to Brahmas.

R gives a number of texts i support of the difference between
Brahman and the mdividual soul BU III 7.22, IV 3 21,1V.3 35,
SU.L6,9,1V.6,9, VI 13,16

1L 1 23 admddsiac ca tad anupapaitrh

And like stones and the rest, these (defects) cannot be conceined
asmadiat lihe stones and the rest, ca and, fad that, anupapattth
cannot be concerved

e find a great vanety among stones, some of them valuable like
dramonds, others not The same prece of ground yields different trees
hke sandal and cucumber which have different leaves, flowers,
fnts, fragrance and juice The same food assumes different forms
In the same Brakman we may have various distinctions But
Brahman, however, 1s not affected by the defects of the individual
soul and the world S, m view of hus own position, says that the
distinctions have their ongin 1n speech only and are hike phantoms
of a dreaming person

R malkes out that even as 1t 1s unpossible for non-conscious objects
like stones and the rest to be identical with Brakman, so the
1ndividual soul cannot be one with Brakhman

Srihantha gives the same imterpretation

Srinnasa argues that even as a ray of the diamond 1s non-different
from 1ts substratum, the dramond, and yet 1s different from 1t, the
embodied soul 1s by nature different from BraZman though 1t 15 at
the same time non-different from him as having hum for ats soul The
soul 1s subject to samsara, while Brahman 1s not So faults ke not
doing what 1s beneficial and the rest do not apply to Brakman

Section 8 (24-25)

BRAHMAN'S INDEPENDENCE OF MATERIAL AND
INSTRUMENTS OF ACTION

11 1 24. upasamhara darfanan nels cen na ksiraradd hs

If 1t be sard that on account of the obseriation of the collectson (of
wnstruments for the production of somcthing) (Brakman) ss 10t (the
creator of the world) (we say) not so for (he acts alone) like mslk
upasamhdra _collection darédandt” on account of obsenation, ra
not, 33 cet 1f 1t be sard ma not so Esiracat lhe mik, /s for.

The objection states that we notice wn ordinary bife that potters,
weavers, etc , befare they produce jars or cloth provide themselves
with various umplements, clay, wheels stnng etc, and Hralman
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cannot be the cause of the world since there are no instruments for
him to work with The answer 1s given that causation 15 possible as
the result of the pecuhar constitution of the causal substance like
mik Even as mulk and water turn nto curds and ice respectively
without any extraneous help, so 15 it with Braiman If1t1s sad that
mulk 1n order to turn mto curds requires an extraneous agent, heat,
the answer 15 given that mulk by atself undergoes a certamn amount of
defimte change and this 1s only speeded up by heat Bralman does
not require any extraneous help See S U VI 8 Braluman, though
one only, 1s owmng to its mamiold powers, able to transform itself
nto manifold effects hke muk *

Baladeva gives a different mterpretation The soul's power of
action 18 like the cow s power of producing muk Although the soulis
an agent and can as such bring works to completion, yet 1t 1s not an
independent agent but has to depend on the Lord for its activities

even as a cow cannot by herself produce mitk but has to depend on
the hie energy

1T 1 25 devadwad aps loke
And (the case of Brahman 1s) like that of gods and other beings wn
ordunary experience
devadwat like gods and others, aps also, loke in ordinary ex-
Pperntence

If 2t be said that non conscious bewngs hike mill may change of
themselves without extraneous means mto curds etc, Brahman
beng inteligent, like the potter, cannot be concewved to create
without other external means The answer 1s that gods and sages are
reported 1n the $asiras to have the ability to produce palaces and
chanots by the sheer force of their will So Bralman may create the
world without any extraneous means Brahman 15 free to create
without depending on any means

Baladeva says that the Lord, though invisible, 1s the creator of the

world even as gods, though mwisible, are seen to work in the world,
1¢ produce ram and so forth

Section 9 (26-29)

BRAHMAN'S INTEGRITY IS UNAFFECTED BY THL
WORLD
11 1 26 Apsna-prasaktsr mravayavatva-$abda kopo vi
(If Brahman be the matersal cause of the world) there will result esther

! chasyaps brahmayo vicitra fahtsyogal kst 3
“Pﬂpadyaup s ra dakti-yogal kitradwad vielrah  panpama
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(the change of ) the entrre (Brahman) or the violation of the lexis (declaring
Bralman) to be without parls
krisna entwe, prasaktth will result, mravayavahia bemng without
parts fabda texts, kopah wiolation, vz or

The objection 15 raised that if the whole of Brakman 15 trans
formed nto the world, then Brakman would cease to exist and there
1s no pomnt 1n asking us to see Brakman or m sayng that Brakman 1s
unborn If, on the other hand, we hold that a part of Brakiman 1s
transformed, then we assume that Brafman 1s capable of being
divided 1nto parts This would be a direct violation of the texts
which declare that Brakman 1s partless etc See BU IT 4 12,
I 88 II192,MUII12SU VI 19

S uses these objections to support lus view that the world 1s only
an appearance (vivarta) of Brahman and not a transformation
(parmama)

In Brhan niradiya-purina 1t is said that by means of 30ga we
percewve the 1dentity of God with hus mdya and thus attamn release
from 1t Maya 1s not unreal, not real, not both It creates the sense

of diversity 1n the Supreme Being

MmAVin0 mayayi bhedam pasyants paramatmans
tasman mayam tyajed yogan mumuksur vipra sattamalh
nasad rupa nasad rupa maya var nobhayatmika
amrvacyahrit@ yneya bheda buddhs pradayim

31 69~70

Visnu dharma adopts the difference—non-difference (bhedabheda)

view
advaitam paramdartho In dvastam tad bheda ucy ate
12 vibhedal

ubhayam brah rispam diatad
g6 225

R states the objection 1n a different way If the entire Bralman
enters mto the effected state 1ts conscious part dividing stself into
the ndividual souls and the non-conscious part into ether, air and
so on this violates the texts which declare that Bralman i the
causal state 1s devord of parts If it 1s without parts it cannot
become many It 1s not gossxblc that there should persist a part not

e effected state
Emﬁ%;‘:ﬁlﬁuej that if Bralman 1s without parts then the entire
Brahman will become the effect and there will not remamn a tm:ds
cendent Brakman beyond samsara to be approached by the liberats
Te 3 arttribute divistons to Brahman will be opposed to the Scripture
Fahdad cads vyakopa for kopa and thinks that the sufra 1s the
Bahdacszan:t of ?una paksa but of siddranta If the ndivadual
Stﬁcmc‘“‘the creator, since it s w 1thout parts its entire beng s prw.nsl
,S:e‘?g act Thus 1s not the case Wluile hfting a blade of grass onc
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whole nature 1s not functiomng Or else we must conclude that the
individual soul possesses parts and this agamn 1s opposed to scnptural
authorty So the individual soul 15 not the creator

11 1 27 $rutes tu $abda mulatval

But (1t 1s not so) on account of Vedic testimony swuce (Brakman s
causahity) has 1ts ground 1n Scripture
$ruteh “on account of srufs or Vedic testimony, fu but sabda
mulatvat because Sruts 15 the ground
The entire Brakman does not undergo transformation as sruls
declares that Brahman the source of the world exists apart from the
world CU I 12 6 VI 3 2 If Brahman were completely trans
formed 1t would have been perceptible as the world1s whichisnot so
If 1t 15 held that it 15 difficult to understand how Brahman 1s
partless and yet does not undergo transformation as a whole S says
that §uts 15 the only source of our knowledge of Brahman Even with
regard to ordinary thungs such as gems herbs spells which have
varying effects on different occasions we cannot understand them
unaided by instruction Much less can reasoning tell us about the
unthinkable § quotes a text which says Do not apply reasomng to
what 15 unthinkable the mark of the untiunhable 1s that 1t 1s above
all natural causes !
states the objection agamn Brahman 1s either partless or 1s
transformed partially If 1t 15 partless 1t 1s transformed as a whole
or not at all If it 15 only partially transformed then 1t consists of
parts S overcomes the difficulties by his view that Bralman ever
remawns the same n reality It does not undergo any change though
1t 15 the ground of the multiphaty of name and form in the pheno
menal world These distinctions are the products of ignorance and
anse from speech alone 2
The negative descniptions of Brahman are intended to draw our
attention to the non phenomenal character of Brahman
For R creation 1s merely the wvisible and the tangible mam
festation of what existed previously i Bralman mn a subtle and
mnperceptible condition He also cites the support of Scripture for
Brahman cannot be proved or disproved by means of generalisations
from expenience 3Tor R Scripture tells us that the Supreme possesses
various powcrs
1 acintyab hhalu 32 bhava na taris larkeva yojayet
prakytsbhyah parasis 3ac ca tad acwntyasya laksapam
Anandagin observes prakytibhya ttr pratyaksa-drsta padartha svabhavebhyo

yn: #ar:m leIahga(mm acaryady upadeia gamyam fad acinfyam sty arthah
avidya kalp
Y

ca  mamay ipa-lak. rupa bhedena  vyakptavya~

r1dtimal :,u anyatvab, lyena  brahma-parigamads sarve
3, $ am J: 2 P z @ ripepa  sarva
vyatahkdratitam apariaatam avatigthate

¥ na slmdnyato dystam sadkanans daganam varhats brakma
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For Nunbarka, 1t 1s Scripture that declares that Brafman creates
the world and yet remamns untransformed For Snmvisa, trans-
formation means nothing but projection of powers and this 1s also
declared by Scripture

11 1. 28 Glmans casiam vicilrds ca be

For thus 1t 15 even willin the Self and wondrous
datmam: within the self, ca and, etam thus, victrgh  wondrous,
ca_and, Iz even

BU IV.3 10 speaks of chanots, horses and roads which the
dreamer creates m the state of dream Gods and magicians create
elephants, etc , without losing their own unity of bemng So there may
exist a mamfold creation in Brakhman without impairmg hus real
nature and unity

R says that i the soul, the attnibutes of the non-consctous objects
are not found for there are mamfold powers 1n different objects A
conscious soul differs from non-conscious objects and does not
possess their qualities The non-conscious objects hike fire, water and
the rest do not share each other's qualities So Brakmarn who is
drfferent from both the conscious and the non consctous objects does
not possess their attnibutes but_has numerous others not found 1n
them Ths view 1s followed by Snikantha

Baladeva uses this sifra to ndicate that the Lord 1s possessed of
mysterious powers

II 1 29 sva-paksa-dosdc ca
And because there 1s fanlt 11 the (opponent’s) own view
sta own paksa side, dosat because of the faults, ca and.

The Samklya theory of pradhanas considered Docs it change into
the world wholly or partiaily? If the former there will be no pradhdna,
if the latter, the view that 1t 1s partless must be given up If we say
that the three gunas are the parts of pradhdina, 1t does not improve
the position Tor creation 1s the combination of all the three gunas
It cannot be said that one or two of them evolve and not all Agan
the gunas are partless and so no one part can evohe Besides '1f
pradhiana possesses various powers 1t 1s saying what the Vedanis
says and nothmg specal

The atomusts’ case 1s tahen up ? If the partless atoms combune and
occupy the same space, they become one atom, if the atom s
conceived as coming into contact with another in some of 1ts parts,
then the atomists give up their view that the atom 1s partless

: panng ancient and modern atomic theones Sir Chasles Shernngtos
sayscofln‘hc ausm of today 15 no untested a priors speculative doyma. 1t
unrelated cxcept by misnomer toits namesake of antiquity The ,pecuh;xg:.u
of Democnitus and Leucippus caanot be put beside {the modern] scheme ‘y
were relatnely to it essaysn fancy  Man on Ass Na.ure (1040} pp 305, 30
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Baladeva pomnts out that the objection whether Brakman creates
with his entire nature or part of 1t only applies equally to the view
that the mdividual soul 15 the creator While we can overcome the
objection the opponent cannot

Sectron 10 (30-31)
THE MANIFOLD POWERS OF BRAHMAN

II 1 30 sarvopeta ca tad-daranai
And (Brahman) 15 endowed with all (powers) because that 15 seen from
Seripiure
sarva all upeta endowed with ca and fad darsanat because that
1S seen
This mamfold world of effects 1s possible for Brafisman though one
only 1s endowed with various powers as we see from the scriptural
texts SeeCU IMT 14 4 VIN 71 BU NI 89 MUI 19
RatsSU VI8 CUIIL 14 2 VIIT 1 5

1L 1 31 wiharanatvan nets cet tad ukiam

If 1t be sard that (Brahman cannot be the cause) on account of the
absence of the organs (we say that) thas has been explaned (already)
vikaranatvat on account of the absence of the organs na not 1
cet ditbesud fad that uktanm hasbeen stated or explawmed
When 1t 1s descnibed only in negative terms, how can Brahman
be endowed with powers? Besides how can it produce the world
when 1t 15 said to be *without eyes ears speech or mind ? B U
1IT 8 9 The sufra says that the answer has been given See 1 2
18-20 II 1 4 We cannot understand the nature of Brakman by
mere reasoning We have to rely on Senpture SU III 19 says
Without foot or hand yet swift and grasping he sees without eye
he hearswithout ear § adds that Brahman 1s concenved as being
endowed with powers when we assume 1n 1ts nature an element of
plurality which 1s the product of avidya
R thinks that the refutation of this objection 1s to be found

1272
Section 11 {32-33)
THLC WORLD OF GODS LILA

1E 132 1 prayojanavativat

(Creation ss) not (possible for Brakman) on account of having a motine
fa mot prayojanaisitial on account of having 2 motive another
reading 15 prayojanatia

u*
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The objection is raised that no one acts in the world without a
motive. God cannot have a motive or a need for creating the universe
for he is all-sufficient, Without a motive there can be no activity and
the Supreme cannot have a motive. So God’s creation of the world
cannot be accepted,

R. says that all activities are undertaken with the motive of doing
something beneficial to themselves or to others. All the wishes of
Brakman are eternally fulfilled. He does not attan through the
creation of the world any object not attained before. If, however, he
concerns himself with others, it can only be to help them. No merciful
divinity would create a world so full as ours is of evils of all kinds—
birth, old age, death, hell and so on. If he created at all, pity would
move him to create a world altogether happy.t So Brakiman cannot
be the cause of the world.

Nimbarka also states the objection that God has no need to
create the world as he has his desires eternally fulfilled.

II. 1. 33. lokavat tu 111G haivalyam

But, as wn ordinary life, creation is mere sport (to Brahman).
lokavat. as in ordinary life; 2 but, lila: sport, kawalyam * merely.
But wdicates the refutation of the objection set forth in the
previous siitra. Men in high position, who have no unfulfilled desires,
indulge 1 sport. S, uses the example of breathing which goes on
without reference to any extraneous purpose, merely following the
law of its own nature. So also creation proceeds from the nature of the
Supreme without reference to any purpose.? We cannot question why
God'’s nature 1s what 1t 15.3 We have to accept it. Even though we may
detect some subtle motives for sportful action among men, we cannot
attribute any to the Supreme. We cannot say that he does not act
or acts hike a senseless person. He is ommscient. The passages
relating to creation do not refer to the Absolute 'I.'rar}sccndent
Being.* But so far as the divine Creator is concerned it is his nature.
Baladeva makes out that /ild@ or sport is the overflow of the joy
within. As in ordinary life, a man full of cheerfulness on awakening
from sound sleep dances about without any motive or nec('I but
simply from the fullness of spinit, so is the case with the creation of
the world by God.
1 arasya brah b svabhdvata evav apl ta-kdnasya jagale
sarge'::z )'l:xil‘iana) prayojanam anavdplam avdpyate ndpy pardrthal, JP’::
A A S A IR ST
. sayd sppan. Scealso R B 1L 3. 3
TN ;éj)z i‘:ﬁ::t’;’:;ln]inﬂz.xmm stabhavdd cra hevalam
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In many systems of religlous thought, self-sufficiency 15 regarded
as an attnbute of desty If God 1s constramned by an mner necessity
to create, he depends on others The unmoved perfection 15 for
Anstotle the cause of all motion but 1t 1s only its final cause The
bhss which God unchangingly enjoys n his never-ending self-
contemplation 1s the good after which all existences aspire Arnistotle
tells us that the Timeless Incorporeal One 1s not only the logical
ground but the dynamuc source of the temporal universe He says
m his Metaphysics! ‘it 1s not ry that everything that 1s
possible should exist 1n actuality’ and ‘t 1s possible for that which
has a potency not to realise 1it” Why does somethung exist rather
than nothing? The answer 1s that the Absolute 1s also fecundity Its
10y overflows into existence This spontaneous outflow 1s symbohsed
by the theory of iz

Section 12 (34-36)
THE PROBLEM OF SUFFERING AND EVIL

IT 1 34 vaisamya nawrghrnye na sapeksatvat tatha In darsayats

Inequality and cruelty cannot (be attrbuted to Brahman) for (ks
a]chwty) has regard to (the works of souls), besides the same (Scripture)
shows
tassamya nawrghrnye nequality (of dispensation) and cruelty,
na not, sdpeksatvat on account of regard to, fatha the same, Az
also, darfayats shows

There are inequalities among the souls, some are happy and others
unhappy Does 1t mean that the Divine has also the qualities of
passion and malice? As there 15 so much pam 1n the world, are we to
treat lum as cruel also? For these reasons Bralman cannot be the
cause of the world The objections are not vahid The inequalities of
creation are due to the ment and dement of the creatures They are
Dot a fault for which the Lord is to blame. An analogy 1s given As

arjanya, the giver of rain, 1s the common cause of the production of
mnce, barley and other plants, and the differences are due to the
Ppotentialities of the seeds themselves, even so God 1s the common
cause of the creation while the differences are due to the ment and
dement of the indwidual souls There are many scriptural texts i
support of this view B U. III 2 13 says ‘One becomes good by
good acts, bad by bad actions * See also K U IIT 8, BG 1V, 11

R quotes Vignu Purana 1 4.51-2 to the effect that the Lord 1s the
operative cause only 1n the creation of new beings, the matenal cause
1s constituted by the potentialities of the beings to be created

1 1I 00322 and XX 1e71bi3
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II 1 35 unakarmivibhigad st cen nanaditodt

If 12 be said that this 1s not (possible) on t of the non-distinct
of works (before the first creation we say that 3t) 1s not so for (samsara)
15 without beginning .
na mnot, karma works, avtbhigat on account of non-distinction, 1
cet 1if 1t be said, #na not so, andditvat on account of begmmng-
lessness

Many passages in the Upanisads tell us that ‘In the beginning there
was Beimng only, one without a second’. There was no Zarma which
had to be taken into account before creation The first creation at
least should have been free from mequalities The answer 1s given m
the sifra The world 15 without begmmng Worh and inequality are
like seed and sprout They are caused as well as causes

Bhaskara reads the first part of this sitra differently asmad
vibhagad ity cen nandditvat

R and Nimbarka takethis and the next sifra as one R says though
the individual souls and therr deeds form a perpetual stream,
without a beginming non distinction 1s reasonable for, prior to
creation the substance of the souls abides 1n a very subtle condition,
without names and shapes, and thus 1s incapable of bemng designated
as something apart from Bralman though 1n reality they constitute
Brahman's body only If we do not admut that the distinctions
creation are due to karma 1t would follow that the souls are requited
for what they have not done and not requited for what they have done

I1 1 36 upapadyate capy upalabhyate ca
(The beginmnglessness of samsard) s ascertained (by reason) and 15
observed (sn Serspture)
upapadyate 15 ascertamned ca and aps also upalabhyate 1s found
If the world had a beginning, 1t would follow that 1t came into
being without a cause then st would be possible for the relcased
souls to return to samsdra There would then be no justification for
mequahities That the Lord cannot be the cause of mequality has
already been established A1:dy @ cannot be the cause asst s of a
umform nature without Aarma mo one can come 1nto existence
without coming mnto existence Aarma cannot be formed So we must
accept that the world 15 without a beginmng Scrnpture
affirms1t SeeCU VI 3 2 RgVeda X 190 3 BG XV 3
R quotes other texts KathaUT1218BUI 47 BG I,
and concludes ‘As Brahiman thus differs in nature from every thing
clse, possesses all powers has no other motne than sport and
axm'ngcs the dis ersity of the creation in accordance with the different
Earmas of the mdnadual souls, Brakwan alone can be the umversal
canse’ SaAtt 3l llaska prayesamatt 3 Agelrapda
1 a tilakganalidl sarta fakil 3
Mn:,::tg::;m um’m sesps yogad Lrakmarea jagad-hlrapam R
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Baladeva holds that the grace of the Lord 1s not partial Itisshown
by the Lord to his devotees The grace 1s not arbitrary but depends

on the devotion of the souls themselves It 1s also observed m
Scripture

Sectrion 13 (37}

BRAHM AN HAS ALL THE QUALITIES FOR THE CREATION
OF THE WORLD

I1 1 37 sarva-dharmopapaties ca
And because all the qualstses (for the creatron of the world) are present
(i1 Brakunan)
sarva all dharma qualities wpapatteh on account of presence or
avatlability ca and.

The qualities of Brahman ommscience and so on are such as to
enable Brahman to create the world

Baladeva suggests that the Lord 1s possessed of paradoxical and
mystenous powers and 1t 1s possible for the Lord to have not only
the attributes of perfect justice and impartiahty but also the quahity
of showing special favour to Jus devotees



Section 1 (1-10)
CONSIDERATION OF THE SAMKHYA THEORY

II 2 1 racandnupapaties ca
Because the orderly management of the world 15 not possible (on that
hypothesis), that which 15 wferred (by the Samkhya, viz the pradkana)
cannot be (the cause of the world)
racand orderly arrangement anupapatteh because (it 1s) m
possible, ca and na not enwmdnam that which 1s inferred
The second part of the second chapter 1s devoted to the refutation
of the more ymportant philosophical views in regard to the cause of
the world which are opposed to the Vedanta position In the first
section of this part the Samkhya view, which has already been
briefly considered, 1s taken up It 15 shown that a non mntelligent
first cause such as the pradhana cannot account for the creation and
orderly arrangement of the world Here S says that we refute the
Samkiya theory by independent arguments and not by reference to
the Vedic texts
The different phases of the cosmic process, 1ts evolution from the
primal nothingness, a matter still unformed but capable of recetving
all forms gave nse to elements These advanced to higher forms,
orgamisms appeared and man attamned to reason These phases
constitute the history of the generation of the umverse and suggest
the realisation of a plan Religion has to fight today not heresy but
matenialism
The Samkhya argues that as vessels made of clay have clay alone
as their cause even so the external and internal world of effects,
whether house body ormind endowed as 1t 1s with the characteristics
of pleasure, pain or infatuation must have for its cause a beng
which possesses these charactenstics These qualities together form
the pradhana Like clay 1t 1s non consctous It evolves spontancously
snto vanous modifications for the sake of fulfiling the purposes of the
soul, viz the epoyment of worldly pleasures and release There are
other reasons also which lead us to infer that pradhana s the cause of
the world See Samkhya Karka 15
The answer to this objection 1s next griven A non conscious object
lihe stone cannot serve any purpose unless it 15 guded by an
mteligent being Palaces and pleasure gardens do not come nto
exstence of theirr own accord How can this world with its mmdcrlb‘)l
variety and arrangement be created by an unconscious principle
Vessels are made out of clay only if a potter 1s there so also pradhana
can evolye only under the guidance of an mtelligent beng This 1> 10

1 sha u takya nirapeksas stataniras tad yukls pratigedhab knyata sty 613
videsal
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conformty with sruts which declares that there s an mtelligent cause
of the world

Ca and indicates other reasons for not accepting pradhana as
the cause The external ang internal objects of the world are not of the
nature of pleasure, pamn and nfatuation, but they occasion these
feelings m the mdividual according to their mental condition If the
followers of the Samkhya from their hmited observation tell us that
some distinct and limted things hike roots, sprouts, etc, are the
results of the conjunction of several things and therefore all objects
of the world are effects of conjunctions of several things, we can also
say to them that the three constituent quahihes of pradhina, sattva,
rajas and famas arise on account of previous conjunctions of several
things for they also Jumt one another and are distinct and separate

and Snhantha combine this and the next si#ra mto one

I 2 2 pravettes ca

On account of the tendency o activity
pravyiteh because of the tendency to activity ca and
Even according to the Sam#fiya, the ongmal disturbance of the
three gunas from the condition of equipoise which 15 essential for
creative mamfestation cannot be due to the umintelligent pradkhana
Clay does not change into pots without the help of a potter nor doesa
chariot move without a horse So pradhana cannot be the canse of
the world unless there 1s an ultimate intelhgent principle
It may be azgued that we do not see the principle of intelligence ot
itsactivity Only the existence of the intelligent principle and not 1ts
activity can be inferred from the actions which take place n a hiving
body whrch 1s dissimilar 1n nature to mammate objects like chariots
The mtelligent principle 1s found only when there exists a body
and no intelligent prineiple 1s found when there 1s no physical body
So the matenalists (lokdyatikas) argue that intelligence 1s a mere
attnbute of the body Activity belongs only to whatisnon intelligent.
Tephes that though actvify 1s observed i non intelligent thungs,
1t 15 due to an intellgent principle Even the matenalists admit that
activity 1s present i a iving body and not n a corpse, 1n a charot
drawn by a horse and not a mere charot Intelligence therefore
possesses the power to move If 1t 1s said that, according to the
Vedanta pure consciousness 1s ncapable of actwity and incapable of
making others active, $ says that a thing may be devoid of volition
and yet capable of moving other things A magnet may not move
utself but moves a piece of ron The Supreme Being can move the
unnerse, limself remarning unmoved I 1t 1s said that there 1s one
Brahman and notlung else and therefore there can be no motion at
;S answers by saying that, as the entire world of names and forms
s the work of mdy 4 or ausdyd, God too1s concerved as connected with
1t as the substratum on which the appearance rests So there 1s scope
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for activity if the ultimate cause is conceived to be Brakman, and
not when it is taken to be non-intelligent pradhana.

R.says that the Sankliya assumes three gunas and not one ultimate
cause. If it is said that creation is accomplished, as the three gunas
are unlimited, then R. says, if they are unlimited and therefore
omnipresent, then no inequality can result and so no effects can
originate. To explain the origination of results, it is necessary to
assumne limitation of the gunas.

II. 2. 3. payo’mbuvac cet tatriapi

If it be said that (pradhana may be active) like water and milk (we say
that) then too (the activity is due fo an intelligent principle).

payah: milk; ambu: water; vat: like; cet: if it be said; fatra: then;
api: even.

If it be said that if milk flows naturally for the nourishment of the
calf and water flows for the benefit of mankind, even so pradhina
may transform itself into the world for enabling men to achieve the
highest end of life, S. replies that, as in the case of chariots, the non-
intelligent milk and water must be assumed to be guided by intelli-
gence. Besides, it is the intelligent cow loving her calf that makes the
milk to flow and the flow is aided by the sucking of the calf, The flow
of the water depends on the level of the ground. In a general way it is
dependent on the intelligent principle of Brakman which is present
everywhere. See B.U. III, 7. 4; III. 8. 9. There is no contradiction
between this and II. 1. 24 where it was shown from ordinary
experience that the effect may take place in itself, independent of any
external, instrumental cause. This does not conflict with the view
based on Scripture, that all effects depend on the Lord. .

R. uses the illustrations in a different way. Milk when turning into
curds undergoes, of itself, many changes. It does not depend on
anything else. Similarly, water discharged from the clouds spon:
taneously proceeds to transform itself into various saps and juices of
different plants. So also pradhana whose essential nature is change,
may, without being guided by another agent, abide in equipoise
between two creations and then, when the time for creation anses,
may modify itself into various effects due to the loss of equilibrium
on the part of the guyas. See Samkhya Kdriki 1. 16. .

R.says that even in these instances of milk and water, activity 15
not possible without the presence of an intelligent principle.

&rinivasa adds that the cow gives milk even when the calf is dead
because she remembers the calf or because she loves her master and
wishes to be of benefit to him.

1L 2. 4. vyatirckanavasthites canapeksatvdt
And b there is nothing different, (pradhana is not the canse) o8
account of non-dependence.
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vatireka different, separate, other, anavasthiteh* because of non-
exstence, ca and, anapeksatv@ on account of non dependence

Swce according to the Samkhya, pradhana 1s the three gunas
equilibrium and there 1s no other pninciple which can make it active
or mactive, 1t 1s impossible to know why 1t should sometimes
transform itself into the effects of mahat, etc , and at other times not
Purusa 1s ncufferent and so cannot cause action or cessation from
activity God, on the other hand, as a prnciple of intelligence, can
act or not as he chooses

R says that pradhana guided by the Lord explains the alternating
states of creation and dissolution which are to carry out Gods
purposes Pradhina which 1s not gmded by an ntelligent principle
cannot account for them

nmvisa gives an alternative explanation Pradkdna cannot be
the canse because there 1s no object to be instigated and there 1s no
mstigator other than pradhdna If the works of souls stimulate
pradhana to creation, then works will be the cause of the world and
not pradhana Besides how can works stimulate pradiina® The
works bear fruts according to the wishes of the Lord It cannot be
said that pradhana acts through the proaimity to purusa for this
Ipfoxumty bemng eternal, its activity should also be eternal See
27

I 2 5 anyatrabhavic ca na trnddivat

Nor (does pradhana modafy stself spontaneously) ke grass ctc (which
turn wnto mulk) for (mulk) does not exist elsewhere (than . the cow)
anyatra elsewhere abhavat because of absence, ca and #za not,
irma &dv vat like grass and other things

Grass 15 transformed into rmlk wathout any other cause If there
were any other cause men would employ 1t to produce as much milk
as they liked It 1s a natural process We may expect the same
pradhana The answer 1s that some other cause 1s responsible for
changing grass into muilk It 15 only grass that 1s eaten by a cow that
changes into milk and not grass that 1s not eaten or eaten by an ox
An event need nat be sad 10 be natural smply becanse men cannot
accomphish 1t Things not brought about by men are brought about
by divine actiity Even men feed the cows with plenty of grass if

they need more milk So we cannot admit the spontaneous modifi-
cation of pradhina

II 2 6 abhyupagame "py arthabhdvat
Even of there be the ads (of the sp actwity of pradhana
stll st cannot be the cause) on account of the absence of a purpose.

abhyupagame admutting, aps  even, artha purpose, ablidval on
account of absence

1 pradhana 1s said to be active spontaneously, 1t means that 1t 1s
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Rot 1n need of any other principle, that 1t acts independently of any
purpose But the Samklya holds that the pradhina becomes active
for fulfilling the purpose of man What 1s the purpose? It cannot be
to provide appropnate pleasures and pains to the purusa, for the
purusa 1s eternally unchanging and cannot undergo modifications of
Increase or decrease 1n Ius nature If pleasure and paim are the only
motives for the activity of pradhina, then there would be no release.
The purpose cannot be to achieve the liberation of purusa for
purusa 15 m the state of liberation even before the actiity of
pradhana If the motive 1s not to provide with the pleasures and
pains of life, there would be no empincal life at all If 1t 15 said that
both the pleasures and pains and iberation are the purposes, we find
that neither 15 possible Liberation 1s not possible for the objects
produced by pradhana are infimte and there would be no occasion at
all for final release Satisfaction of human purposes cannot be
attnbuted to pradiigna for 1t 1s not inteligent We cannot attribute
desire to purusa which 1s pure and passionless If to avod all these
difficulties, we say that pradhana acts on account of its mherent
power to produce and the power of purusa to look on, samsdra will be
permarnent and there will be no Iiberation at all We cannot therefore
miintaln that pradhana enters on 1ts activity for the purposes of the
50
In R s commentary, this sifra 1s No 8 He quotes Samilya

Kanka 1 2 1, that the purpose of pradhina 1s frumtion and final
release on the part of the soul But both these are impossible As the
soul consists of pure intelligence, 1s mactive changeless and spotless
and 15 eternally emancipated 1t 1s not capable of either fruition or
consclousness of prakris or release which 15 separation from prakrts
If nearness to prakrts makes the soul capable of fruition 1e of being
conscious of pleasure and pamn which are spectal modifications of
prakrts 1t follows that as prakrts 1s ever near, the soul will nevir
accomphsh emancipation

II 2 7 purusasmaad is cet tathaps
If 1¢ be sasd that (the purusa moves the pradhina as a lame) man (may
lead a blind man) or as the maguct (may atéract the ron) thus also (the

dsficulty remamns) .
purusa  person a$mavat like magnet s cet 1f st be sud, tathi

thus, aps also

Lven 1if 1t be saud that ke a lame man devoid of the power of
motion but possessing the power of sight makes the blind man who 15
able to move but not to sce and movc of lus own or, lthe a magnet, not
moving itself moves theron so the soul moves the pradkana we sy
that this doctnine 15 not free from difficulties Trst of all the
position that pradhana moves of itself 1s abandoned Agan how ag
the indifferent purusamove the pradiuna > Alame man makes a blin
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‘man move by means of words and the like but the purusa is devoid of
action and qualities. We cannot say that pradhana moves by mere
proximity as the magnet moves the iron. As this proximity is
permanent, so movements should also be treated as permanent. The
proximity of the magnet to iron 15 not permanent but depends on a
certamn activity and adjustment of the magnet in a certain position.
So the analogies of the Jame man and the magnet do not apply.
Pradhana is non-intelligent and purusa 1s indifferent and there is no
third principle and so there can be no connection between the two.
1f the soul sees and pradhina is capable of being seen, then capacities
which are permanent imply the impossibility of final release. For
S, the Highest Self endowed with maya is supenior to the purusa of
the Samkhya.
For R., this is the fifth sittra.

IL 2. 8. aihgitvanupapaties ca

And because the relation of princspal (and subordinale) is smpossible
(pradhana cannot be active).

angitva: the relation of principal; anupapattes- on account of im-
possibility; ca: and.

Pradhana cannot be active as the three gunas, satéva, rajas and
tamas abide in themselves in a state of equipoise without standing
to one another in the relation of prncipal and subordinate. For
activity the equipoise should be disturbed. There 1s no external
punciple to stir up the gunas.

For R. this 1s s#itra 6. He says that in the pralaya state there isno
relation of superronty and subordmation among the gtnas and so the
world cannot onginate. If st be sard that there 1s a certain inequality
even in the state of pralaya, then creation would be eternal.

1L 2.9, anyathdnymitan ca yia-Sakii-viyogal

And if there be an inference w another way, (pradhana cannot still be
llx; cause) on account (of pradhana) being devord of the power of being
a knower,

anyathid: m unother way; amemtan 1f inferred; ca: and; gfia-Sakfis
the power of being a knower; viyogt: bemng devord of.

We may infer the nature of the gunas from that of their effects and
say that guyas are of an unsteady nature and so enter into a relation
of mutual incquality even while they are in a state of equipoise. Even
then the objection holds that a non-intelligent pradhana cannot
account for the orderly arrangement of the world. If the Samkhya
attnibutes intelligence to pradhdna, then it admuts our position that
there is one intelligent cause of the multiform world. Pradhana
would then be equivalent to Brakman.t Even if the gunas are capable

3 cetanam ckam ka-prap 34 jagala upddd i brahma vada-
prasangar. S.




372 The Brahma Siitra

of undergomg mequality 1n spite of their equupoise, there must be an
adequate cause for 1t, or else if they were an operative cause, bemg a
non changing circumstance, the world always would be samsdra and
there would be no scope for release

In R, this1s sifra 7.

I1. 2 10 wvipratisedhdc casamaijasam
And on account of contradictions, (the Samkhya doclrine) 1s unsabis-
Sactory.
vipratisedhat on account of contradictions, ca and, asamafjasam
15 not satisfactory
S pomts out that the Samkhya mentions seven senses and some-
tumes eleven In some places 1t teaches that the subtle elements of
material things proceed from the great principle, mahat, at others
from the self sense or aham kira Sometumes 1t speaks of three
mternal organs, and sometimes of one only. Besides, 1t contradicts
Scripture which declares that the Lord 1s the cause of the world
The Samkhya brings a countercharge that the Vedanta does not
make a distinction between the suffening souls and the objects which
cause suffering since 1t believes that Brakman 1s the self of everything
and the cause of the whole world If the causes of suffering and the
sufferer constitute one self, it follows that final release 1s impossible
If they are assumed to constitute separate classes, then the possi-
bility of release 15 not excluded $ rephes that the distinction of the
two classes 1s 1n the phenomenal world only The distinction between
the two, the suffering soul and the cause of suffering, 1s the product
of anidya
R cnticses the Samkhya wview The eternally non active,
unchanging purusa cannot become witness, an enjoying and cognising
agent It cannot be subject to error resting on superposition for these
are of the nature of change Mere proximity to praksts cannot bnng
about changes The Samkhya teaches that prakyis, when seen by_any_'
soul 1 her true nature, retires from that soul {Samkhya Karkd
59, 61) But as the soul 1s eternally released and above all change, 1t
does not see prakrts, nor does 1t attmbute to itself her qualiies
Prakrts cannot see herself as she 1s non mtelligent she cannot impute
1o herself the soul's seeing of 1tself as her sceing of herself R says
that these difficulties are to be found 1n the theory of an cternally
unchanging Brahman which, being conscious of aitdy @, experiences
unreal bondage and release He feels that the Advaita doctrines more
srrational than the Samkhya which admuts a plurality of souls
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Sectson 2 (11-17)
CONSIDERATION OF THE VAISESIKA THEORY

I 2 11 mahad durghavad vi hrasva parsmandalablyam

Or (the world may originate from Bralman) as the great and the long
(orsginate) from the short and the spherical
mahat dirgha vat as having dimensions of the great and the long
va_or hrasva-parvmandalabhy@m from what 1s short and sphercal
The Vaiéestha argues that the qualities which inhere i the
substance constituting the cause reappear in the substance con
stituting the effect From white threads white cloth 1s produced If
the intelligent Brahman 1s the cause of the world mntelligence must
be present 1n the effect also But this 15 not the case So the mntelhigent
Brahman cannot be the cause of the world The answerisgiven m the
sulra According to the Vas$estka from spherical atoms binary
compounds are produced which are minute and short and ternary
compounds which are g and long but not anything spherical again
from bmary compounds which are minute and short, ternary
compounds etc, are produced which are big and long and not
minute and short So a non mtelligent world may spring from
mtelligent Brahman If 1t 15 argued that the binary and ternary
compounds are endowed with qualities opposed 1n nature to those
of the causes so that qualties of the causes bemng overpowered do
not appear 1n the effects 1t 1s said that non mntelligence 1s not a
quahty opposed 1n nature to mtelligence but 1ts very negation So
there 15 nothing to prevent Brakiman from reproducing 1ts quahity of
intelligence n the world The reply 1s gaven to this objection The two
cases are parallel If the qualities of sphericity and so on existing
the cause do not produce corresponding effects 1t 1s the same with
mteligence Endowment with other qualities does not modify the
Power of ongmating effects which belongs to sphenicity For 1t 1s
admatted that the substance produced remains for a moment devoid
of qualities and only after that, other qualities begin to exist The
ongm of other forms 1s due to other causes See Vaisesska Sutra
VI 1 9 10,17 Soif sphericity, etc , donot produce hike effects 1t 1s
due to therr own nature If 1t 15 the nature of spheriaty, etc not to
produce like effects 1t may be the nature of Brahman to produce an
unhhe effect the non intelligent world Besides, there 15 also the
observed fact that, from conjunction (samyoga) there originate
substances belonging to a class different from that to which con-
Junchion itself belongs The doctrine that effects should belong to the
ﬁm}e %;hss as the causes from which they spring 1s too wide See also
Bhaskara adopts this mnterpretation
R and Nimbarka hold that thus satra refutes the theory of atoms
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constituting the umversal cause If the atoms consist of parts there
will resuit an infimte regress if they are without parts, they cannot
account for the production of other evolutes The atomic view 15
untenable

II 2 12 ubhayathdps na karmatas tad abhavah

Even 1 both ways actiily 1s not possible (on the part of the atoms)
hence the absence of that (the creation of the world)
ubhayathapr even in both ways, na not, karma activity, alah
hence, tat abhavak absence of that

S states the atomic theory and then enticises 1t The conjunction
which tahes place between the separate atoms at the time of creation
1s due to some action Iike the one requred to brng about the
conjunction of threads mto a piece of cloth The action imples effort
on the part of the soul or the umpact of one thing like wind against
another tree The effort of the soul 15 possible only when the mnd 1s
jomned with the soul and there 1s impact only after the creation of
products ike wind, etc But neither 1s possible m the state of dissolu
tion for then there 1s nerther the physical body nor any evoly ed
product or thing except in 1ts atomic condition Creation out of atoms
15 wmexphicable If 1t 1s said that the principle of adysta, the unseen
accumulation of ments and dements causes the ongmal motion of
the atoms where does it reside 1n the soul or 1n the atoms? Asanon
ntelligent principle, 1t cannot be the cause of action Nor can 1t be
guided by the soul for according to the Vaisesika the soul 1s not
mtelbigent Even if 1t 1s said to reside mn the soul there will be no
connection between the pnnciple and the atom If the unscen
prnciple in the soul is said to be connected with the atoms mdirectly,
there wll be perpetual activity and perpetual creation and therefore
no dissolution at all In the absence of any definite cause of action
there will be no activity in the atoms and so no creation Even
dissolution will be impossible 1n the absence of any visible cause for
the separation of atoms

R ashs whether adysfa resides 1n atoms or souls and rejects both
views

o tohh

II 2 13 samairayabhyupag ca samyad anat

And because of the admsssion of the relation of snherence ar
of nfimte regress (arsing therefrom) because of sameness
neither creation nor dsssolution) ;
samavaya the relation of inherence abhyupagamat on account 0:
admission ca and samyal owing to sameness anarasthiteh 01
account of mnfimte regress

The relation of samaraya canno
dissolution of the world A binary w

1 on accound
(there xlh be

t account for the creation and
hich inberes 1n two atoms i$
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different from them and the relation of mherence which 15 equally
different from two atoms must be wherent m them on account of a
second relation of samaidya and so on ad wfinstum If samardya 1s
said to be eternally present 1n the thungs seen here and before us,
samy 0ga also may be saxd to be eternally connected wath things which
are Jomed together and need not depend on a further connection,
samaiaya Both of them are different from the terms they relate

II 2 14 mtyam era ca bhaat

And there will be permanent (activily or non activily of atoms) alone on
account of exstence .
niyam permanent, era alone, ca and bhdvat on account of
existence

The atoms may be essentially active or non active or both or
neither If active, there will be no dissolution, if non active there
would be no creation Their bemng both 1s impossible because of
mutual contradiction If they were neither, their activity or non
activity would depend on an operative cause Such causes as adrsia

eIng 1n permanent proximty to the atoms, permanent actiity would
result If they are not operative causes, permanent non activity will
result So the atonmst view 1s untenable

R says that 1f the samavdya relation s eternal, that to whch the
relation belongs 1s also eternal and so the world 1s eternal Snihantha
and Baladeva accept this position

II 2 15 rapadimativac ca viparyayo darsanat

And on account (of the atoms) having colour and so on the opposite
concluston (w1l follow) because ¢ 1 observed (sn dasly expersence)
rupadunativat on account of possessing colour and so on, ca and,
tparsayah an opposite conclusion darsana! becauset 1s observed

The Vassesska assumes that when substances are broken up mto
parts a humt 1s reached beyond which the process of breaking up
cannot be continued The atoms are the it They belong to four
different classes are eternal, possess the qualities of colour, etc
These are the ongmating principles from out of which this matenal
world of colour, form, et , 15 made

1f atoms have colour, etc , then they are gross and non permanent
We find from daily expertence that things possessing colour, etc., are,
compared to their causes, gross and non permanent A Pprece of cloth
1s gross when compared to the threads of which it 1s made and non
pumanent so the threads are gross compared to the filaments of
which they are made So the atoms pessessing colour must be gross
and non cternal compared to their causes. So Vaiéestka Sutra {av
1 1) that that which exasts without hay mng a cause 1s eternal does
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not apply to the atoms. Secondly, the reason which the Vassestha
gives for the permanence of the atoms, that if, as causes, they are not
permanent, there 1s no pont 1 refernng to the non etermity of
effects (Vaidestha Siitra IV 1 4) 15 not satisfactory. The eternal
cause may be Brahman Agam, a word need not always mmply the
existence of the thing imphed by the word. The object must be
established as existing by other means of knowledge If ignorance or
non percephion of the cause 1s assigned as the reason for believing
that the atoms are eternal, thus 15 too wide for we may believe even
binary compounds to be eternal for they produce perceptible effects
and are themselves produced by non percetved atoms If 1t 1s sad

that non perception m IV, 1 5 means that the atoms cannot be
destroyed either by the destruction of the cause or by disintegration

and therefore they are to be regarded as eternal, we reply that this

reasomng applies only to things that come into bemng as the result of

the combination of several substances Then the things pensh when

the substances become separate from each other or are themselves

destroyed, but the view of the Vedania 1s that the destruction of the

effect 15 possible only by a modification 1n 1ts condition as sohd ghee

15 destroyed when 1t 1s reduced to a hqud condition So atoms may

not be destroyed or disintegrated but may be transformed into a prior

non atomic condition, which 1s the condition of the being of Brakiman

II 2 16 ubdhayathd ca dosat
And on account of defect n both ways
ublayatha both ways, ca and, dos@ owing to defect

Earth has the qualities of smell, taste, colour and touch and 15
gross Water has colour, taste and touch and s fine, fire has colour
and touch and 1s finer still air 1s finest of all, having the quahty of
touch only Do the atoms constituting the four elements possess a
Jarger or smaller number of qualities than their elements? If wesay
that some atoms possess more numerous quahties, then their size will
be mcreased and they will cease to be atoms. If to save the equahty
of atoms we say that there 15 no difference n the number of
their qualittes, they must have one quality only, then we will not
perceive touch 1 fire or colour and touch in water or taste, colour
and touch 1n earth, since the quabties of effects have for thar
antecedents the qualities of their causes If all atoms are assumed to
have all the four quahities we should percerve what we do not actually

cetve smell and taste 1n ar For all these reasons the atomic

doctrine 1s unacceptable

This 15 siitra 1511 R and Snhantha

R says that there 1s defect 1n both ways, 1 ¢ either of the atoms be
poss&scd of colour, etc, or if they be not On the first viuw, they
cannot be eternal, on the second, ther effects cannot be po. of

colour and the rest
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1L 2. 17. aparigrahdc catyantam anapeksd
And because of non-acceptance there must be an absolute disregard (of
the atomic theory).
aparigrahdt: on account of non-acceptance; ca: and; atyantam:
complete or absolute; anapeksa: disregard. i
Some competent persons accept the Sdmkhya but not the
Vaisestha. While the Vaidesika holds that there are six categories it
makes substance the principal one on which the other five are
dependent, If these are dependent, then they may be different forms
and conditions of one and the same substance, But this is to give up
the Vaidesika point of view. It cannot be said that substance and
quality are separate for in a white blanket, a red cow or a blue lotus,
the qualities of white, red and blue reside only in some substances.
If it is said that substance and qualities stand in the relation of one
nat being able to exist without the other (ayutasiddhi), then they
must be either non-separate in place, non-separate in time or non-
separate in character and none of these alternatives agrees with the
Vaidesika principles. Again, the distinction between sawiyoga or
conjunction of things which can exist separately and samavayz or
inherence or connection of things which are incapable of separate
existence is futile since the cause which exists before the effect
cannot be said to be incapable of separate existence, If it is argued
that it is the effect which is inherent in the cause, the quality cannot
exist independently and apart, say from a piece of cloth. How can the
quality which has not come into existence be related to the cause at
all? Nor can it be said that the effect comes into existence first and is
then related with the cause for this would mean that the effect
exists prior to its coming into existence and is capable of separate
existence. The relation between the two is conjunction and not
inherence. Again, there is no proof to show that sasiyoga and
samaviya are themselves actual entities beyond the things in which
they exist as relations. Simply because things have names of their
own and produce distinct cognitions in us, it does not follow that they
are actual entities. Things have an original nature of their own before
they acquire a new nature on account of their being related with other
things. Sariyoga and samavaya have no nature of their own apart
from what accrues to them from the relatedness of the things. Atoms
cannot enter into saniyoga with each other and sasiyoga of the soul
with the atoms cannot be the cause of the motion of the latter and
satiiyoga of the soul and manas cannot be the cause of cognitions for
these have no parts. If we are asked to assume samavdya because
otherwise the relation of that which abides and the abode is not
possible we will be guilt;

y y of mutual dependence. The Vaifesika
doctrine cannot be sustained. )
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Sectson 3 (18-27)
CONSIDERATION OF THE SARVASTIVADA

II 2 18 samudaya ubhaya hetu ke'ps tad-aprapsh
Ecen (1f we assun &) collectsons dse to two causes, it ss not establisked
samudayah collection, sbhayahetuke due to two causes, aps even,
tad-apraptsh there 1s non-estabhshment of that
S tefers to the different developments of Buddhism and mentions
three, the Sz drantika and the Vaibkastka which belies e mn the reality
of every object, saridsfi.dda, and the Viyiids avada which opines that
thought alone 15 real For the mhlists everytlung 1> vord or unreal,
they adopt S inya.ada
The Vasbhdsikas maintam the reality of external abjects which
are directly percervable The Sauirantskas hold that external objects
are mferable through cognition and are not directly percenved. The
Vyyiianazadins maintamn the reality of cogmtions alone withont any
substratum All these are of the view that the objects admutted by
them are momentary The view of Sunya.dda 15 that everythng 15
void. In this sulra, reahsm 15 taken up for consideration The realst>
assume that the extermal world of elements, sen-e-organs and
quahties and the mternal world are both real The external world
anses out of four kinds of atoms, earth, water, fire and air The
mward world consists of five groups or skandhas ripa (<ensation},
.ynina (knowledge), .edand (feeling), samjiia (verbal knowledge)
and samskara (dispositions) Nexther the atoms nor the skand/ as can
achieve the groupings as assumed by the realists They are non
mntelhgent If they are assumed to be active of their own nature, they
will be always active and there will be no scope for release. The
actvitv of the mmd which 15 saxd to be the canse of the collections >
not posable without the accomplishment of the groupings, Le-
without the presence of the body The theory does not allow the
exastence of any other permanent and ntelligent beng such as the
sonl which enjoys and the Lord who governs 4 senes of cogmtions of
one’s own =elf cannot be the cause If the senes 1> different 1
character from the several momentary cogmtions of which 1t 1> made,
then this 15 to admut a permanent seif If the <enes 1s momentary, 1t
cannot be actrve and bning 1mto being the external and the 1nternal
worlds
R ashs how on the doctrine of momentanness, the aggregates the
theory postulates can ey er come 1nto bemng If we are referred to tht:
doctrine of dependent ongmation, prafifya samutpada, 1t does no
solve the difficulty For, thongh ignorance may lead to desire and 5‘:
on as they say and 1n the end to 1gnorance once agam, this does 10
explam the ongmation of the aggregates about wiich there b
gnorance. To take the shell for silver may be an act of 1gnorazcs
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But how about the aggregate which is known as the shell and what 1s
the substratum of 1gnorance mn this case? Ignorance does not account
for that Agan, everything being momentary, the subject who
expenences the silver m the shell passes away with that experence.
If desre and averston result from 1gnorance, they occur not to a
subject that was 1gnorance but to a different subject We are thus
left with the anomalous consequence of one man’s 1gnorance causing
another’s suffering

rinivasa says that the view 1s faulty since 1t rejects Brahmasn,
admuts the collections of atoms, unseen and unheard, but a cause for
their collection 1s impossible

1.2 19 staretara-pratyayatvad sts cen notpatiumdlra-mmitatudt

If 1 be sard that (groupings of atoms and skandhas are possible) on
account of mutual causality (of avidya and the resi), (we say) they are
the canse only of onigin (and not of groupings)
saretara mutual, pratyayatvat on account of causahty, it cet if it
besad, na not S0, utpatls ongmn, matra only, numiltatval because
of bemng the cause
R reads praiyayatvad upapannam . 1 1t be sud that 1t 15 to be
explammed through mutual causality
Ninbarka follows ths reading
Bhashara reads pratyayamanyatvat
The objection 1s rased that, even though there 1s no permanent
rulmg principle, the world of samsdra 15 made possible because of the
tausal force of the series beginning with avidyd and ending with death
and return to hfe The answer to this 15 given that that causahty
accounts for the onigination of the different members and not for
thewr groupmngs, external and internal The senies of awidyd, etc, are
themselves dependent on groupings and so cannot account for them
ven 1f we assume that the two avidyd and the rest and the groupings
of the atoms and the skandhas anse simultaneously, 1t may be asked
}vhether the successive groupings are like or unlihe each other In the
ormer case they will be unable to change, 1n the latter they wall
change urespective of their good or bad actions Again, if even the
souls are momentary, how can they wait till the formation of the
objects of enjoyment? Release and enjoyment become impossible

I 2 20 ultaroipade ca piira mrodhat

Because on the orginat of the sub. £ 1) the precedsng one

;;T::s ‘l)a be {therefore there can be no cansal relatron between avidya and

ttlara " subs, 7 N
rrodhas o equent, uipdde as it anses, ca and, puria’ preceding,

Bet T account of ceasing to be,
the ’Eu;\een two momentary things, there cannot be any relation for
t has ceased to be, when the second comes to exast If we say
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that every consequent has in it the essence of the antecedent, we
deny the doctrine of universal momentariness. If origin and destruc-
tion are the earlier and the later stages of one and the same thing,
then the thing is assumed to exist for three moments of time.

IL 2. 21. asafi pratijiioparodho yaugapadyam anyathd

When (the cause) is absent, (if the effect is present) there results the
contradiction of the admitted principle or else simultaneily (of cause and
effect).

asafi; when absent; pralijiid: an admitted principle; uparodhah:
contradiction; yaugapadyam: simultaneity; anyatha: otherwise.

If it be said that there may be an effect, even when there is no
cause, the main principle of the school that the mind and its states
arise on account of the four causes, material cause (@lambana),
impression (samanantara), sense (adhipati) and auxiliary cause
(sahakari) will have to be given up. If no cause is required, anything
may come into being at any time. If it is said that the antecedent
continues to exist until the consequent is produced, we accept the
simultaneous existence of cause and effect and reject the theory of
universal momentariness.

Baladeva interprets the phrase pratijiloparodhah as the con-
tradiction of the initial proposition that the world originates from
the skandhas.

1. 2. 22, pratisasinkhyd pratisasikhyd-nirodhapraplir avicchelds
Since there is no discontinuily in the series, there ss the non-establishment
of the vol; ry and the involuntary destruction.

pratisanikhya. voluntary; apratisarkhyd: non-voluntary, sirodha:
destruction; aprapt:h: non-establishment, avicchedat: on account of
non-discontmuity.

The Buddlusts maintamn that universal destruction goes on
constantly. They hold that whatever forms an object of knowledge
and is different from the triad is produced and momentary.! The
triad are non-substantial and merely negative in character, abhaa-
matra. Destruction dependent on a voluntary act of the mnd is
when one by an act of will smashes a jar; destruction mot S0
dependent is that which is due to the materia] decay of things.
third 1s gkd$a which means the absence of anything occupying space
which will be taken up later. Destruction, dependent on voluntary o7
involuntary acts, is impossible for 1t must refer to the series of things
as a whole or to the things themselves The series cannot be destroyed
for its members are connected together as cause and effect 11 ant
unbroken manner. The things cannot be destroyed for in the various
states or conditions of a thing, there remains something by which the

2 puddhi-bodhyam trayad anyat samskriam ksankam ca.
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thing itself is recognised either by perception or by inference. Se
there is no kind of destruction possible.
Bhiskara reads asambhavals for avicchedat.

1. 2. 23. ubhayathd ca dosat

And on account of defectiveness both ways. X
ubliayathd: both ways; ca: and; dosat. on account of defectiveness.
1¢ destruction of azidyd, etc., results from perfect knowledge and
the adoption of the ethical path, we must give up the view that
destruction takes place without any cause. If avidyd, etc., are
destroyed of their own accord, what is the use of the ethical path and
the knowledge that everything is momentary, pamnful and void?
R. makes out that both origination from nothing and passing away
into nothing are impossible, If the effect onginates from nothing, 1t
will ttself be of the nature of nothing; but the world is not seen to be
of the nature of nothingness. Again, if that which exists undergoes
destruction, it would follow that after one moment the entire world
would pass away into nothingness, On both the views, origination and
destruction cannot take place as described by the Buddlusts.
Srikangha follows R. Bhaskara does not mention this siaira.

1L 2. 24, akase cavisesat

Ins the case of akasa also, there being no difference (it cannot be treated
as a nonentily).

akdse: in the case of dkdsa, ca: also; avifesdt: on account of non-
difference.

. Scripture says that dhdsa is an entity, a real thing. T.U.IL 1. It is
inferred from the quality of sound as earth and the other elements
are inferred from smell, ete. The Buddhists claim that gkdéa 15 the
support of awr. So it must be an entity. Again, we cannot say that
dhdsa like the two kinds of destruction is a nonentity and at the same
time cternal, That which is non-existent can be neither eternal nor
non-cternal.

R. says that when we say ‘here a hawk flies, there a volture’, we
are consaous of dAdda as marking the different places of the flight of
the different birds. It cannot be regarded as a nonentity. For R.,
nofi-cxistence, abhdia, is a special state of something actually
exsting, Even if 4ki{a were admitted to be of the nature of abhava,
1t would not be a futile nonentity, na pirupakhyatiam.

1L 2. 25, anusmytes ca
And on account of remembrance.
anusmpieh: on account of remembrance; ca: and.

If we behieve in the doctrine of uniyersal momentanness, then the
cxpuiencing subject will also be momentary and the act of
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remembrance becomes inexplicable. The subject cognising a thing
and the subject remembering it should be the same. The moments of
cognition and recognition, perception and remembrance should
belong to the same person and so he cannot be regarded as
momentary. If it be said that belief in one and the same experiencing
subject anses from the similarity of two or more cognitions of the
self, the recognition of similarity implies a person who is permanent
enough to discern the simlarity of different cognitions. To argue that
the knowledge of similarity is a new cognition independent of prior
cognitions occupying the” different moments or of a permanent
experiencing subject, etc., does not help, for when we say this is
similar to that, this and that as well as similarity between them are
expressed in onme act of judgement. If similarity were a distinct
cognition unconnected with things which are similar, then similarity
has no reference to this or that, It is an admitted fact. Whatever may
be said with regard to objects, there can be no doubt with reference
to the conscious subject. He is distinctly aware that he is the same
subject who remembers today what he apprehended yesterday.

R, means by anusmyti, recognition.! He points out that not only
recognition but inference which presupposes the ascertainment and
remembrance of general propositions would become inexplicable. He
would not even be able to prove the assertion that things are
momentary for the subject penishes the very moment he states the
proposition to be proved and another subject will be unable to
complete what has been begun by another and about which he
himself does not know anythumg.

Srinivisa says that if a permanent soul were not acknowledged,
there would be no practical activities at all.

11, 2. 26. ndsato’drstatvat

(Entity does) not (arise) from non-existence since it is not observed.
na. not, asatak: from non-existence; adrstatvdt: since it is not seen
(observed). .

Those who hold that the effect does mot arse without the
destruction of the cause, maintain that existent things spring from
non-existent ones. This view is refuted by the safra. If things spnog
from non-existence, there is no point in the assumption of spect
causes. Non-existence 1s the same 1 all cases. Sprouts could not come
from seeds but from the horns of hares, which we do not observe. If it
is said that there are different kinds of non-existence with spﬂ_:lal
features, then they cease to be non-existent and peccme enuuexsi
Non-existence as such cannot possess causal efficiency. Agam.b
existence came from non-existence all effects would be aﬂgctad b)'
non-existence whereas they are positive entities distinguished by

piarvanubhi tu-vssayam jianam pratyabhyRanam sy

1
arthalk R.
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special charactenstics When a seed becomes a sprout the cause 1s
those permanent particles of the seed which are not destroyed (even
when the seed undergoes decomposition) This doctrine of entity
springing from non entity, 15 meonsistent with their own view that all
matenal aggregates spring from the atoms and mental aggregates
from the skandhas

R considers here the Saufranitka view that to be an object of
cognition means nothing more than to be the cause of the ongnation
of cogmtion So even a thing that has perished may have imparted
1ts form to the cognition and on the basis of that form the object 1s
mferred The mamfold character of cogmtions 1s denved from the
manifold character of real things The swfra mahes out that the
special forms of cognitions cannot be the forms of things that have
penshed For 1t 15 not observed that when a substrate of attributes
pertshes, 1ts attributes pass over into another thing The mamifold
ness of cogmitions can result from the mamfoldness of things only on
the condition of the persistence of the thing at the time of cogmtion

mihantha begins a new section here This sifra and the next deal

with the refutation of the Saufranitka view that an object 1s nferred
from the impressions left on our mind by 1t But a momentary and
therefore non existent entity cannot produce any impression

X 2 27 wddsinanam aps cawan sddhils

A¢;;i thus there wnll be accomplishment on the part of the wndyfferent as
wel

#dasindnam  of mdifferent (inactive) persons, ap: even ca and
evam thus, siddihsh accomplishment
If the doctrine that entity anses from non entity 1s accepted then

non-existence can be achieved without any effort Anyone can
attain release

R says that as all effects are accomplished without a cause, even
perfectly mnert men will accomplish all the ends to be reached mn this
and 1n the next hfe mcluding final release

Since there 15 never any attainment of Lnowledge ot release by
one who 15 1nactive, this doctrine 1s false

Section 4 (28-32)

CONSIDERATION OF VI];\;ANA-VA'DA
II 2 28 nabhava upalabdheh
The non cxustence (of external objects) cannot be marntamned on account

of perception

#na not, abhavah non existence, upalabdheh on account of per-
ception
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In this sitfra, the view that 1deas are the only reality 1s considerec
According to Vyiiana vada the process whose constituting member
are the act of knowledge, the object of knowledge and the result c
knowledge 1s altogether an internal one Even 1f things exist i th
outside world, we can have experience of them through menta
processes External objects cannot be apprehended for they are erthe
atoms or thewr groupings Atoms are mperceptible and so are then
groupmgs which cannot be different from the atoms which entes
them The differences of cogmtions of pillar, wall or jar are mental i
character The forms of the objects of knowledge are determned by
1deas and not the reality of the external world As our knowledge
of objects in the form of ideas and of the objects themselves, 1s
smmultaneously presented they must be one and the same If they
were different we may be conscious of one and not of another So

Vigfiana vada argues that the world of external things 1s not real
This view 1s confirmed by the sumilanity of our perceptions of waking
Iife and expenences of our dreams and 1llusions Our perceptions of
objects are only sunple 1deas The variety of 1deas can be accounted
for by samskdras or mpressions of past 1deas The 1deas and m
pressions succeed each other as necessarily as the seed and the sprout
Even the Vedanta admits that i dreams, when there are no external
objects knowledge arses on account of prior mental unpressions
To all this the reply 1s made mn this swirza Our perceptions pomt
out to us external things like pillars and walls We are aware 11
perception, not of perception but of the object of perception
Vydiana vada admits 1t when 1t says that the mternal object of
cognition appears like something external If we have no experience of
the external world, how can we say that 1t seems like something
external? We apprehend things through means of knowledge If there
are no external objects how can the 1deas have the form of objects’
If they have the form of objects 1t does not mean that objects have
become reduced to forms Objects are apprehended as external and
distinct from 1deas Between the :dea and the object there 15 not
1dentity but only causal connection We have knowledge of different
attrbutes black and white as also of different objects Agam if the
1deas occupy different moments of time and vamsh immediately
after they have been felt i consciousness_we cannot say of them that
they are erther the knower or the known If the idea does not last even
for two consecutive moments then there cannot be talk about :deas
beng different from each other about anything being momentary
and void, between mndividuals and classes between existence and
non existence due to avidyd and about bondage and release
‘The Viynana vada argues that wiile an 1dea illumines by atself a; a
Jamp the external objects do not and so we become conscious of the
1dea and not of the external world The obvious fact 1s that ld;as
make us aware of external things We cannot say that one 1dca
depends on another and so on for 1t 15 the sclf who cognises the 1deas
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and yet the self and the cogmtions are of a different nature They are
telated to each other as the knower and the known or as subject and
object The witnessing self exists by limself and cannot be doubted

is witnessing self of the Advaita Vedanta 1s one permanent and
self Wuminating while the 1deas of the Viynana vida are transitory
and many and therefore require for thewr manifestation an wmtelligent
principle beyond them
4 Incidentally, this sutra repudiates the interpretation of the mayd

octrme which holds that all objects are illusory or non eastent It

maintaws the reality of external objects and says that cognitions
anse from the contact of sense organs with particular objects The
extemnal object 1s other than the cogmtion of 1t

i ere are texts which look upon the world as self contradictory
?!1 therefore non evistent See, for example, the following verse
1om the Teja binditpanisad

vandhyd kumara blnti$ ced asts kiicana
$asa Spingena nagendro mytas cej jagad asts tat

1t you are afraid of the barren woman s son if a se:
rpent 1s hilled
wher hut by the horns of a hare, then the world exists

299 zazdhaymya'c ca na siapnadnat

;l;:'d % accont of difference 1n nature, (ideas of the waking life) are not
:a Ad those 11 o dream, elc
w‘ harmyat on account of difference 1n mature ca and, na not
a’i"“d‘vat like dream ete
Wxth;t 15 ‘:—}\”‘gued that 1deas 1n the waking hife arise as those 1n a dream
40 iy e stimulus of external objects the suira states that the
are negat, %f 1deas are different m nature Whereas the dream states
\wthougt ; m waking lfe waking expeniences continue to exist
memg; eng negated What we expenience in dream 1s due to
apmeﬁ While what we expenience 1n walking hfe 15 immediate
expenene, ot The difference between remembered and percaived
Ore walf € 15 marhed by the presence and absence of objects There
ven ing life 15 different from dream
state are admts that the thungs that we apprehend i the wahing
that the Snozt negated in any state? It will not be correct to argue
world o b ;“k“’“ 1s here establishing the ph 1 reality of the
Stitrg déy avajiarike sagyatva for the Buddlusts do not deny it 2 The
ies the subjective 1dealism of the Vyitana vada and affirms

€ ex
N tra mental teality of the world of waling experience
naig, 1 4
bad}.y,,,‘ms' garilop vastu stambadikawm kasyaiicnd apy avasthayars
t dve Salye sam upadnitya buddh 1 e

loke say wrts satyam ca satyam ca paramarihatah
N Nagarjuna Madhyamaka Karika AXIV 492
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Bhaskara says that those who follow the Bauddha system are
mdyd vddins who are rejected by the Salrakara*

II 2 30 na bhavo'nupalabdheh
The exsstence of (smpresssons) s not (possible) on account of non
perceptron
na not, bhavah exstence, an-upalabdheh on account of non
perception

Viyyiiana vida attempts to account for the vanety of 1deas by the
vaniety of mental impresstons without any reference to external
objects Without the perception of external objects, the existence of
mental mmpresstons 1s impossible For the vamety of mental
impressions 1s caused by the vanety of the objects perceived How
can vanous mmpressions arise if no external things are perceved?
The positive and the negative method of argument? 15 m favour of
the reality of external objects Cogmtions anse when there are
external objects they do not anse when there are no external
objects Even in the absence of mmpressions we believe m the
existence of the external world Agam, the impressions require a
substratum m which they reside Such a substratum cannot be
cognised by any means of knowledge

R argues that we do not percewve mere cognitions devoid of
corresponding objects We nowhere percelve cogmitions not itherent
n a cogmsing subject and not referring to objects 3 Even dream
cogmitions are not devoid of objective content

II 2 31 ksamkatvac ca
And on account of (the dlaya vyiiana) being momentary, (2 cannot be
the substratum of mental smpressions)
ksamkatvat on account of bemng momentary, ca and

If pravplts vyysiana or the cogmtions having the form of eaternal
things cannot be the substratum of unpressions, even alaya vijnand
cannot be the substratum for 1t 1s also momentary in character
Facts of memory, Tecogmtion etc , mply a beng which continues to
exist and 1s therefore connected with the past, the present and the
future

As for the Sunya vida, $ contends that complete demal of every
thung 15 not possible except on the recogmtion of some truth which

cannot be demed.
R Bhiskara and Srikantha do not mention this sitra

2 ye tu bauddha malavalambino maya vadinas lepy anend nysyena sulra

harenatwa nirasta vedilavyah

t gnvaya and vyalsreka
2 g hy akariykasyakarmakasya va jlanasya kvacid wpalabdhih

~
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11. 2. 32. sarvathanupapaties ca

And on account of being defective in all ways. . ’
sarvathd: 1n all ways; anupapaieh: on account of being defective;
ca: and.

The different doctrines of the reality of external objects, or of ideas
and general nothingness contradict one another. The Buddhist
doctrine cannot be accepted.

Bhiskara does not have this safra. .

R. takes this s@fra as a separate section dealing with the refutation
of the Sunya-vada that nothing whatever is real.

Modern existentialism is reminiscent of some forms of Advaita
Vedanid and Buddhism that the quest for reality is prompted by
the perception of the misery and vanity of existence. The world we

0w is various, mutable. Iis events lapse into non-entity at the
very moment of their birth, The world is sanisira, a perpetual flux
of states and relations of things, an evershiting phantasmagoria of
thoughts and perceptions devoid of any substance. The objects of
empirical knowledge are unstable, contingent, for ever breaking
down logically into new relations to other things, which, when
scrutinised, prove equally relative and elusive. The glory of this
imperfect world is that it puts us on the track of apprehending the
Real Being which underlies and informs this unstable world. It also

helps us to become emotionally detached from the triumphs and
tragedies of life.

Section 5 {33-36)
CONSIDERATION OF JAINISM

1L, 2. 33. naikasmnn asambhavat

(The Jaina doctrine) cannot (be accepted) on ¢ of the imp

belsty (of coniradictory atiributes) in one thing.

1& .:tnot; ekasmin: in one thing: asambhavdi: on account of unpossi-
1Ty,

). summarises the Jaina view according to which there are seven
entities, siva (soul), ajiva (non-soul), dsrava® (issuing forward),
samvara (restraint), mirjara® (destruction), dandha (bondage) and
noksa (release). Soul and non-soul refer to the enjoying souls and the
objects of enjoyment. Asrava is the forward movement of the senses
towards their objects; samwara is the restraint of the activity of the
senses; nirjara is self-mortification by which sin is destroyed; bandha
ot bondage consists of works and moksa or release is the ascent of the
soul to the highest regions after bondage has ceased, These are

H

asravats th adrava. * mrarayaly sty mirgara,
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brought under the two categories of the soul and the non-soul.
Sometimes five asfi-kdyas or existing bodies are mentioned, viz.
soul, jiva, body, pudgala, merit, dharma, demerit, adharma, space,
akasa. The reasoning known as sapfa-bhasgi-naya is applied to all
these. Maybe it is; maybe it is not; maybe it is and is not; maybe it
is indescribable; maybe it is and is indescribable; maybe it is not and
it is indescribable; maybe it is and is not and is indescribable.!

The siitra says that this reasoning is untenable since contradictory
attributes cannot belong to one and the same thing. A cognition of
indefinite nature cannot be a source of knowledge. If indefiniteness
belongs to all things, knowledge and the means of knowledge,
knowing subject and the objects of knowledge, the Jain teachers do
not teach us anything definite or certain. Again, to call the asti-kiyas
indescribable and yet to describe them is to contradict oneself. If
heaven is nothing definite in regard to its existence or duration, how
can one aim at it? As for the doctrine of atoms or pudgalas, it has
already been refuted in considering the VaiSesika theory.

The Jaina doctrine of anekinta-vida describes the complexity of
objects. The different qualities possessed by an object are not
contradictory to one another.

1L 2. 34. evam cabmakartswyam
And likewise (there results) the non-pervasiveness of the soul.
evam: thus; ca: and; dbma: the soul; akdrtsnyam. non-pervasiveness.
For the Jainas, the soul has the same size as the body. Being
limited in extent, it is non-eternal, anitya. If it enters a Jarge body
like that of an elephant, it cannot occupy the whole of it; in a small
body like that of an ant, it will not have sufficient space. The same
difficulties are felt if we consider the different stages of one person,
his childhood, youth and old age. If it is argued that the soul
consists of an infinite number of parts, which are capable of being
compressed or expanded, then if the infinite particles occupy different
places, they cannot be contained in a small body; if they occupy the
same place, the size of the soul will always be very small. Again,
where the soul has a limited extent, why should we assume that the
particles are infinite in number?

11. 2. 35. na ca paryayad apy avirodho vikiradiblyal

Nor also is there non-coniradiction (if particles join or fall away from

the soul) by modification, on account of change and the rest. ”

na: not; ca: and; parydydt: by modification; api: also; avirodhah:

non-contradiction; vikdradibkyak: on account of change, etc. Al
1f the Jainas say that the particles join or fall away when the 50

syan nasti, syad eraklavya, syad asti ca nasti ca, syad asti

1 syad asti, : ca na
% syan nasti cavakiavyas$ ca, syad asti ca nasti cavakiaryas ca-

cavyaktavyas ca,
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enters into a large or a small body, the s@#ra points out that this view
implies that the soul is capable of undergoing change and is therefore
non-permanent, This 1s inconsistent with the Jaina view of release of
the soul, the ascent of the soul when 1ts bonds are sundered; whzqh is
likened fo the mise of the gourd to the surface of the water, whenitis
freed from the encumbering mud. The particles cannot be of the
nature of self, since they have origin and destruction. We cannot say
that one of these particles 1s permanent, for we do not know whichit
is. Nor do we know where they come from or go, when they join or
{all away from the soul. On the Jaina view both the particles and the
soul are indefinite.

If it is argued that the soul may be considered to be permanent m
spite of its changes, even as a stream of water is said to be permanent
in spite of the changing water, 1t is said in reply that if the stream s
not real, we get the theory of the void, if the stream is real, then the
soul becomes of a changing nature.

1L, 2. 36. autyavasthites cobhaya-nlyatvad avisesalh

And on account of the permanence of the final (size of the soul) and
because of the permanency of the dwo (earlier sizes) there is non~
dishnction of the size.

antya-avasthitel. on account of the permanency of the final, ca* and;
ubhaya-miyatut® because of the permanence of the two (earlier
sizes); avidesal: there is non-distinction (of size).

Since the Jainas hold that the final state of the soul is permanent,
it follows that the two earlier, initial and mntervening ones also are
permanent, otherwise there would be three different conditions of
one and the same soul. This means that the different bodies of the
soul have one and the same size and it is not required to enter mnto
larger and smaller bodies.

Or we may say that the dimensions of the soul bemng the same in its
three conditions, the soul is either small or large and cannot vary
according to the size of the body. So the Jaua view cannot be accepted.

R.argues that the final size of the soul, i e. its size mn the state of
release 1s enduring sice the soul thereafter does not pass into
another body. This size bemng permanent belongs to 1t previously
also. Therefore there is no difference in size and the soul cannot have
the size of its temporary bodies,

tinivasa is of the same view. The soul has a permanent and
constant size mn a gross body as well as m a subtle body, in the state
of bondag(_a as well'as 1n that of release. So the doctrine that the soul
15 of the size of the body is untenable.

Bal:_xdeva. Bives a different interpretation: ‘On account of the
non-distinction of the final state [of release from that of bondage],
both bemg permanent.’ According to the fama view there is no
difference between the state of release and that of bondage for the
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former, 15 a constant progress upward or remaining 1n the alokakisa
Movement whether 1n the world or upward 1s a charactenstic of
bondage No one can possibly feel happy i the state of constant
motion or standing still 1n a place without any support So there 1s
no difference between release and bondage on thus view

Section 6 (37—41)

CONSIDERATION OF THE VIEW THAT GOD IS ONLY THE
EFFICIENT CAUSE

II. 2 37 patyur asamaiijasyat
(The doctrne) of the Lord (as only the efficient cause of the world) (s
£, hle) on 0, 7,

InI 4 234, it 15 shown that éod 15 both the material and the
efficient cause of the world The view that God 15 merely the efficient
and not the material cause of the world 1s here considered Some
forms of Samklya and Yoga look upon God as the efficient cause
dufferent from purusa and pradhana The Mahesvaras hold that
Pasupats Siva,1s the efficient cause There are other systems which
hold that God 1s only the efficient cause of the world

If the Lord assigns to different people different positions according
to hus liking, he will be like any one of us, subject to hatred, passion
and so on If we say that these positions high, mtermediate and lov,
are determined by the ment and dement of living beings, this Jeads
to mutual dependence To suggest that this mutual dependence 13
begmmingless does not solve the problem If mperfection leads to
activity? as the Nydya Siafra (I 1 18) states then even God who 18
active 1s imperfect The Yoga view 1s that God 15 a special hind of
soul (purusa vssesa) In that case he must be devoad of all activity

R mentions the different schools of Sazvssm here and argues that
the Scnipture refers to Narayana as the umversal creator He quotes
Mahopanisad *‘Alone, indeed, there was Nardyana, not Brahma not
Isana, he being alone did not rejoice '2 ,

Both R and Nimbirka insert a negative particle ‘mot’ The

doctrne 15 not ptable, on of tency d
Snkantha refers here only to those Sasvas who look upon the Lo
aterzal cause an

as the efficient cause only, while mdyi 1s the m ¢
Sakts1s the mstrument. S and Bhiskara consider under ths sufra no!
only the Pafupata doctrine, but the Samkhya Yoga as well as Oﬂleé’
views which maintamn that the Lord 15 the efficient cause only an!
not the material cause of the world.

1 pravoriana laksapa dosah
2 Plalhadw b6 vas narayana asin na brakma nelanal sa ehakl na ramate
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1L 2. 38. sambandhanupapaties ca

And on ¢ of the impossibility of the relati L .
sambandha: telation; an-upapatieh: on account of being impossible;
ca: and,

A Lord distinct from pradhana and the souls cannot be their ruler
unless he is related {o them. This relation cannot be sasityoge or
conjunction for all the three are of infinite extent and devoid of parts.
It cannot be samavdya or inherence for it is impossible to say which
is the abode and which is the abiding thing. We cannot assume any
other connection which can be inferred from the world as effect for
we have yet to decide whether the world is an effect. This difficulty
does not apply te the Veddnta which assumes the connection to be
one of 1dentity, tadatmya. While the Vedanta accepts $rufi from its
self-evidence, others, ie. those who derive the authoritativeness of
the Vedas from their divine authorship, suffer from the defect that
the authoritativeness of the Vedas is derived from the omniscience of
the Lord and the omniscience of the Lord is derived from the
authonty of the Vedas.

This sira is not found in R., Bhaskara and Srikantha.

11. 2. 39. adhisthananupapaties ca

And on account of the impossibility of a support {or substratum) (the
Lord cannot be the maker).

mihi;thgna: support; anupapatieh: on account of being impossible;
ca: and.

The Lord cannot produce action in the pradhina as the potter does
n theclay, for pradhdna, which is devoid of colour and other qualities,
is not an object of perception. It is therefore different in nature

from clay, etc., and so it cannot be Jocked upon as the object of the
Lord's action.

R. says that those who do not accept the authority of the Vedas

tablish the Lord’s rulership over the material cause from obser-
vation. We cannot prove that the Lord is the ruler of pradhana even
as the potter is the ruler of clay. Again, the power of ruling material
causes 1s possible only for embodied beings but the Lord is without a
body. If it is said that the Lord has a body, the difficulties mentioned
in1. 1, 3apply.

Nimbarka says that Pagupats is not the cause of the world as he
cannot have an eternal body, since it is opposed to what is observed,
or a non-eternal one, since 1t arises later, All non-eternal objects
anse later as effects and Pasupati, the Lord, is prior to everything.

According to Srikantha, the study of the dgamas is open to all

castes, while the study of the Vedas is permitted only to the three
upper castes,
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II 2 40 karanavaccen na bhogadibhyah
If 1t be saud that as in the case of sense organs (we say) no on account of
enjoyment and the rest
karanavat as n the case of sense-organs, cet 1f 1t be said, #a not,
bhogadsbliyah on account of enjoyment and the rest
If 1t be said that the Lord rules the pradhana in the same way as
the soul rules the sense organs which are devord of colour and are
therefore not objects of perception, the safra says that the analogy 1s
misleading We know that the organs are ruled by the soul from the
fact that they expenence pleasure, pam, etc, but we do not observe
that the Lord expenences pleasure, pain, etc ,caused by the pradhana
The two suiras 39 and 40 may be explained in a different way
Expenence shows that kings who rule countres are not without a
matenal abode, a body So we may attribute to the Lord some kind
of abode to serve as the substratum of the organs
In reply, 1t 1s said that we cannot ascribe such a body to the Lord,
forall bodies are later thancreation So the Lord 1s devoid of a support
and so cannot act If, on the other hand, we ascribe a body to hum, he
becomes hike any of us, an ordinary transmugrating soul undergomng
pleasure and pamn !
Nimbarka says that 1t 1s not possible to suppose that the Lord has
sense organs and the body like the mdividual soul, for then the
Lord will have enjoyment and the rest

II 2 41 antavativam asarvajiiatd va

(O this view there wall vesull) fimtude or non-ommscience
antavattvam fimtude, habihity to end, asarvesiata non ommniscience,

vd_or
While § and Bhaskara take the particle 74 1n the sense of ‘or’, R
and Nimbarka take 1t 1n the sense of and
If the ommscient God knows the duration extent and number of
humself pradhana and the souls then like all measured things they
are of finite duration only, like jars and the Ithe When all the souls
get released, samsara ends That means that pradiana which under
the gmdance of the Lord had modified and mantfested 1tself, for the
good of the souls also wall end and there will be nothing for the Lord
fo rule If, on the other hand, we say that God does not know the
measure the extent etc, then he 1s laching i ommscience So the
doctrme that God 15 only the efficient cause of the world 1s untenable.
R says that if the Lord 15 under the ifluence of 2drsta, he like the
individual soul, 15 subject to creation, dissolution etc and that he1s
not omniscient Besides though there are features m the Pasupata
system acceptable to the Veda, 1t rests on an assumption contmrlyi'
Yo the Veda wiz of the difference of the general mstrumental an
1 sq dariratve b sat sa d bhogads p igad 1. syapy aniivaralia™

prasapyeta s
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matenal causes, and implies an erroneous nterchange of higher and
lower entiies

Nimbirka follows R ’s interpretation

IntheM B thepaéupataand paiicaraira doctnnesare distinguished
from the Vedic rehigion hsten, O santly king the Samkhya, the
Yoga the Pancaratra the Vedas, the Pasupatas are types of know-
ledge propounding different views '

The Taniras claim to be of Vedic ongm and are based on the
Yoga system They are Hindu and Buddhist cast in the form of
dalogues between Swa and Parvals or the Buddhas and ther
Saktis They deal with the nature of the cosmos 1ts evolution and
dissolution, rules regarding human behaviour, different forms of
worship and spinitual tramning, etc

Section 7 (42-45)
CONSIDERATION OF THE BHAGAVATA VIEW

II 2 42 utpatty asambhavat

On account of the snpossibility of ongination
utpalts ongination asambhavat on account of mmpossibility

The Bhagavata view admits that God 1s bath the efficient and the
matenal cause It holds that Vasudeia 1s the hughest reality and 1s of
the nature of pure knowledge He assumes four forms Vasudeva,
Sankarsana, Pradywmna and Amsruddha® These answer to the
Highest Self the individual soul the mund and the self sense
Vasudeva 1s the ultiate causal essence and the three others are the
effects S does not object to the theory that Vastdeva1s the Highest
Self higher than the undeveloped and the self of all that he appears
wn manifold forms (CU VII 26 2) and that by devotion and
meditation we reach the Highest Bemng Only $ objects to the
doctrine of ongination of Saskarsana from Vasudeia If such were

the case the idividual soul would be non permanent and there 1s no
possibility of release

1 23

vedab pasupatars latha

yogah ?
Jhanany etams vagarse viddhy nanamatans var

XII 349 64

! In the M B Aévamedha Parve Yudhigthira ashs Bhisma

kathar s tvam arcaniyo st murlayah kidrsat ca te

vaikhanasab katham bruyak katham va pancaratriksh
and Bhisma rephes
vistium ca purugars satyam acyutam ca yudhisthira
ansruddha s ca viam prahup varkhanasa wido yjanah
anyely evas s viganants mai s razan paicaralrikah
rasuds ca raze idra kars athaps va
Pradyumnam cansruddham ca catur muriim pracakiate

N¥
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Bhiskara agrees with S, that this section deals with the Pdricaraira
doctrine and not with the Sakfa view as suggested by Madhva and
Nimbarka. He, however, defends the Pajicardfra” doctrine and
argues against S.’s view. He holds that the Pasicaratra doctrine is not
against Scripture.

R. holds that the origination of the individual soul is contrary to
Scripture. Katha U. II. 18. This is, for R., the prima facie view.

Nimbarka and Srinivasa refer to the view of the Saktas that Sekfi
alone is the producer of the world and refute it. The origin of the
world from Sakfi without purusa is impossible. There is a difierent
explanation also. The origin of the world is impossible for it is
eternal. As the world is not something produced, Sakti cannot be its
cause. If the authority of the Scripture is quoted, then we find that,
according to_Scripture, the cause of the world is Brakman. The
causality of Sakti is without any basis.

I1. 2. 43. na ca kartul karasiam

Nor is the instrument (produced) from the agent.
na: not; ca: and; kartuh- from the agent or doer; karapam:
instrument. 3

‘We do not observe that the instrument of doing anything springs
forth by itself from the doer. Devadatta may nse an axe but the axe
does not come out of Devadatta. The Bhdgavatas hold that from the
mdividual soul termed Saskarsana arises its instrument, viz. the
internal organ termed Pradyummna, and from this another instrument
called aharit-kara or self-sense. .

R. points out that the view that the internal organ originates from
the individual soul is opposed to the text that ‘from him there 15
produced breath, mind and all sense-organs’. M.U. IL 1. 3. The
authonttativeness of the Bhagavata view cannot be admitted. The
two sijtras for R. constitute the parva-paksa. + i said

Nimbirka and Srinivisa refer to the Sakti doctumne. If it 1§ said
that the world is something produced and the Creator helps “ﬁ"
the satra answers that hp sense-organ is possible on the part of the
Creator, since there is ;3% sense-organ prior to creation. Without 5:
sense-organ, 1t is not pogilt ble for the Creator to be a helper, nor 151
established that the wyy g’}atll; something produced.

3

I1. 2. 44. vijﬁdnﬁdzbh@,gyﬂle_’zd apratisedhal 7 other
Or 3f (Vasudeva, ele, o, , ¢ ket as) possessing knouledge and olid
(qua{;tfes), there unll L,Z::tt?rclusm; (of the defect of non-o.ngmla)h:r;);
If we take Sankarsy, ', ¢-tc., not as mldxvxduatl soul, éﬁmg;enu e
Jords possessing knogyy, ¢ Power, glory, etc, ev e
j dividual lords have the same attributes,
O e fOlgxi?‘“;‘lvx'ev:hau one. To admut four lords con-

¢ is no need to Pl
ther haie m\C\ t the one supreme essence is Vasuded

tradicts thetr own Position the
!
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If it be said that the four forms possessing the same attributes spring
from the one Higher Reality, the objection of non-origination holds.
Sankarsana cannot be produced from Vasudeva, nor Pradyumna
from Sankarsana nor Andruddha {rom Pradywmna. Since they all
possess the same attributes, there is no superiority of one to the other.
The relation of cause and effect requires some superionty of the
cause over the effect. The Bhdgavata view holds that they are all
forms of Vasudeva without any special distinctions. The forms of
Vasudeva need not be confined to four as the whole world from
Brahman down to a blade of grass is a manifestation of the Supreme
Being.!

R.gsays that ‘or’ in the siitra refutes the view set forth in the two
previous sitras. Apratisedhah 15 taken to mean that there is no
contradiction {to the Bhagavafa doctrine). The doctnne teaches not
an inadmissible origination but that the Highest Brakman called
Visudeva from compassion abides mn a fourfold form o as to render
himself accessible to the devotees? Sankarsana, Pradywmna,
Aniruddha are thus mere bodily forms which the Highest Brahman
voluntanly assumes. Scripture declares ‘not born, he is born in many
ways'? and it 15 this birth consisting mn the voluntary assumption of
bodily form, due to tenderness towards its devotees, which the
Bhidgavata system teaches,

Nimbirka and Srinivasa argue that the doctrine of Sskts is set

aside through the admission of Brahman. What is possessed of all
attributes is the Highest Deity. (IL. 1. 29.)
. Srikentha takes this sffra as vepresenting the prime face view, It
is not contended that there is the origin of the individual soul, etc.,
bu&l only that Saskarsana, etc., assume the forms of the individual
soul,

Baladeva argues that 1f the Sakfas hold that the Lord has a non-

. materjal body composed of knowledge and so on, then we have
10 objection, since this view 15 identical with our own doctrine.,

1L 2,45, vipratisedhdc ca
And on account of contradiction.
vipratisedhat: on account of contradiction; cz: and.
There are several contradictions in the Bhdgavata view. Sometimes
these four are mentioned as qualitics, sometimes as bearers of the
qualities, The Vedas are sometimes cnticised.
Indilya’s criticism is only to eulogise, says R., the Bhagavat

view.
 brakmads stamba-paryantasya
1agamal,
* vasuderdkhyam  param  brah adnt. L
¥alvdya sveschay 8 caturdhGvatssthata st hs lat praknya. R.
3 aydyamano bahudha vydyate. Tasttiriya Aranyaka 111, 12,
¢ catursu vedegu evaric dreyo'labdhva Sandslya wdam &asiram adhitardn

1y ahatud-

yawa jagato bk 2-

) 3




396 The Brahma Siitra

The criticism is on a par with Narada’s words (C.U. VIL 2) that one
knows only the texts but should know the knowledge of the Self.
He quotes a verse which says that ‘the wise Lord Hari, impelled by
kindness for those devoted to him, extracted the essential meaning of
all Vedanta texts and summed it up in an easy form’.t

R. affirms that the safras do not reject all the doctrines of the
Samkhya, Yoga, Paficaralra and the Pasupata systems. We reject
only their weak points and accept whatever is vahd in them though
the teachings of the Jainas and the Buddlisis are rejected entirely.

While S. rejects the Bhdgavata view in the same way in which he
rejects the other theories, R. points out that the Bhagavata view is
consistent with Scripture and is approved by the Sifrakdra.

This sétra is not found n Bhiskara.

Nimbarka refutes the causality of Saksi and accepts the supremacy
of Brahman.

Srikantha stresses the opposition of the Pdficardira doctrine to
Scripture.

The Bhagavata doctrine stresses the importance of devotion and
praise of God. § 1n his commentary on Vispu-sakasra-nama observes
that adoration in the form of praise 15 superior to other forms of
worship, since 1t nvolves no injury to any living being, does not
depend on men or material and is independent of place, time or
procedure.?

1 yedaniesu yatha sdram samgrhya bhagavan harih
hakia: & vidvan k yalhd sukham.

2 asya stuti-laksanasya arcanasya adhikye kum karanam? ucyale hamsad

ad ek

purusantara dravyantava desa-Ral 3P adhikye ha
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Section 1 (1-7)
AKASA IS AN EFFECT

II 3 1 na viyad asruteh

Akada 35 not created on account of non mention 1 the Scriplure
na mnot, viyat akdfa, space or ether, asruleh on account of mon-
mention m the Scopture

The third part of the second chapter considers whether the forms
of exsstence which constitute the world are created or not, whether
they are coeternal with Brakman or 1ssue from 1t to be resolved imnto
1t at stated intervals

The prima facie view 1s that Fkdsa 1s not created since there 1s no
scriptural statement to that effect In CU VI 2 3, fire, water and
earth are mentioned as produced and not dkdsa

II 3 2 asts i

But there 1s
asit there s, fu but

The answer to the objection 1s stated here There are scriptural
Ppassages which mention the ongination of dkése TU II 1 says
from that Self sprang @kdsa’. There 1s apparently a conflict between
the two texts, one which mentions fire as the first created product,
the other which mentions @kd@sa as the first created product

11 3 3 gauny asambhavat

Itssusedn a dary sense, on Lo possibilii

e
gauni 1na secondary sense, asamblhavat on account of impossibility

The text dealing with the ongination of @kdsa 1s not to be tahen
Iiterally but only secondarly because the creation of @kada 15 1m-
possible since 1t has no parts Akdéa 1s all pervading and so can be
inferred to be eternal and without ongin § here refers to the
Vaisesika view that whatever 1s onginated springs from nherent,
von wherent o operative canses We cannot conceve of such causes
for akasa Those elements like fire which have an ongm exist M
dufferent conditions at an earhier and later peniod No such divisions
can be concetved for Ghasa

R quotes another text which declares that air and Gkisz are
eternal wayus cantarsksam cartad amptay BU 11 3 3 Satapatha

Brahmana’X1V 5 3 4 The text about the ongmation of dkdsa can
only be metaphonical

U 34 éabdicca
And on account of the text
$abdit on account of the w ord, the teat, ca and.
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The opponent may quote a number of scriptural texts. We have
already mentioned B.U. II. 3. 3. Omnipresence and eternity are
attributed to dkdsa. akdsavat sarvagata$ ca mityah. Again, as the
4kdasa is infinite, so the Self is to be known as infinite: sa yathananto-
‘yam akdsal evam ananta Gtmd veditayyah. Again, ‘Brahman has
akasa for its body': akasa Sariram braluna, Gkasa atma.

R. and Nimbirka take siiras 3 and 4 as one.

The question relates to the origination of dkdsa. The prima facie
view is that it is not, since the origination is mentioned in some
texts, not in others. So where the word origination, sambhiital,
occurs, it should be taken in a secondary sense. It is to be taken
literally with reference to fire and so on and figuratively with
reference to 4kafa. This is on the analogy of the word Brakman which
in M.U. L. 1. 8 and 9 is used literally in one case and figuratively in
the other as referning to praksti. The analogy is not complete because
the word sambhitals is used once, while Brakman is used twice.

R.treats the difference as immaterial since a figurative sense may
be understood in addition to the literal sense even when a word 15
carried on Just as much as when it is repeated.®

7, Eabdanat

I1. 3. 5. syaccharkasya b
The one word may be (faken in its primary as well as secondary senses)
like the word Brakman.

sydt: may be, is possible; ca: and; ekasya. of one word; (samblita-
Sabda), brahma-§abdavat.: like the word Brahman.

The objection that one and the same word, sprang, cannot be used
1n 1ts primary sense with regard to fire and in a secondary sense with
regard to @hasa is answered here. The word ‘Bralman’ is used
(T.U. III. 2-6) 1 the primary sense with regard to bliss and in the
secondary sense with regard to food. It is said fapo brakhma,austerity,
is the means of knowing Brahman which is the object of knowledge.
The word is used for both austerity and the object of knowledge.

R. quotes M.U. IL. 1 for the twofold use of Brakman (8 and 9).

11, 3. 6. pratijighanir avyatirekac chabdebhyah

(There is) non-abandowment of the wmtial statement on account of
non-distinction (of the world from Brahman) according to scriptural
lexts. .
pratiyiid: 1mtial statement; ahdnih: non-abandonment, avyatirekal:
on account of non-distinction; ca* and; Sabdeblyah: from the

scnptural texts.

Trljle statements in C.U. VL. 1. 3; B.U. IV. 5. 6; M.U. I 1. 3 that by
the knowledge of one thing, everything is known are not contradicte
because the entire aggregate of things 1s non-different from B(ahrﬂa"té
So gkata will also be one of the effects of Brakman, otherwise It cou

1 anugangeca Sravapdvyiav wa.
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not be known when Brakman becomes known. There are also texts
which declare that all this is Brahman and dhdéa is included in the
world, So gkdsa is a created product. The C.U. text in which akasa is
not mentioned is to be interpreted in relation to the Taittiriya
passage. Akdda and air are first created and then fire. There is no
contradiction between the different scriptural passages.

R. and Srikantha break this sfifra into two, $abdebliyah being the
second.

IL. 3. 7. ydvad vikdram tu vibhago lokavat

But as far as there is effect, there is division as in ordinary life.
yavat: as far as there is; vikdram: cffect, modification; f1: but;
vtbhidgal: division; lokavat: as in the world, in ordinary life.

‘But” refutes the view that @kdsz is not created. The creation of
Ghasa is not impossible. Whatever is divided is an effect; whatever is
not an effect is not divided as the Self. d&déa is divided from earth
and so on and it 15 therefore an effect. It cannot be said that the Self
also is divided from gkd$a and so on, for the Self is self-established
while 3kasa and others are to be established by other means of
knowledge. An adventitious thing may be refuted but not that wiuch
is the essential nature of him who refutes, The Self is therefore not an
effect. S. points ont that Bralman existed before akasa was produced.
Besides, aka$a is non-eternal because it is the substratum of a non-
eternal quality like sound. Statements regarding the eternity of
&kata are to be taken in a relative sense. Akada is an effect of
Bralman. Whatever is an effect has an origin.

Akasa has Brahman for its material cause.

Section 2 (8)
AIR SPRINGS FROM AKASA

L. 3. 8. etena mitaritvd vyakhyatah
elena: by this; malarifva: air; vyikhyitah: is explained.

Objections to the ongination of air are considered. In the chapter
of the C.U. which treats of the origination of things, air is not
mentioned. A different opinion that it sprang from #kasa is mentioned
in the T,U. So the opponent argues that the passage which refers to
the origination of air should be taken in a secondary sense for, as in
the case of Gkaéa the literal sense cannot be adopted. Besides, there is
2 passage which denies that air ever rests. B,U, 1. 5. 22, There are
passages \vhxcl'_l declare air to be eternal. The sdfra contends that airis
a product for it is conformable to the general tendency of Scripture.
Whatever is capable of division is an effect. The demal of 1ts ever
setting refers to lower knowledge, aparq vidyd.
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Section 3 (9)
BRAHMAN IS NOT A PRODUCT

IL 3. 9. asambhavas tu salo’nupapatieh

But there is no origin of that which is on account of the impossibility {of
such an origin).

asambhavaj: no origin; fu: but; safah: of that which is, i.e. Brakman;
anupapatich: on account of impossibility.

The pirva-paksa says that Bralman does originate in view of
statements like ‘non-existent was this in the beginning’. asad vd
fdam agra as7t. The siifra asserts the non-origination of that which is,
on account of the impossibility of its being originated. Brakman is
the only thing which is unborn. Brakman whose self is being cannot
be suspected to have sprung from anything else. Bralman which is
mere being cannot spring from mere being as there is a certain
superiority on the part of the cause in the relation of cause and effect.
Particulars spring from what is general and not vice versa. Nor can
Brahman spring from that which is not. See C.U. VL. 2.2.5.U. VI.9
denies that Brahman has any progenitor. The fundamental cause of
all effects, which 1s not itself an effect, is Brakman. Srikantha
agrees with this view of $.

For R., the siifra teaches the origination of everything else except
Brahman, the latter alone being non-onginated. Srikantha seems to
agree with this mterpretation. ‘Hence non-origination applies to
Brahman alone, origination applies to all else, on account of failure
otherwise of the promise that everything will be known."

Nimbarka agrees with S. Bhiskara criticises $.’s interpretations.

Section 4 (10}
FIRE SPRINGS FROM AIR

1L 3. 10. fejo'tas tatha hy dha
Fure springs from this (air) (for) thus (the text) verily says.
tejah fire, atah: from this; tatha * thus; ki: venly; dha : says.

The opponent mentions C.U. VL. 2. 3 where fire 1 said to have for
its source Brakman and the T.U. IL. 1, where the source of fire is said
to be air and argues that Brakman is the source of fire for every-
thing without exception is born from Brahman (M.U.1I. 1. 3; see also
C.U. IIL 14. 1; T.U. IL 6). The sira says that fire springs from

2 fatah brak e b, tad-anyasya sarvasya sarvid

P
131713 y bhata utpatisr sis.
vyf P papaiiel
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Brahsman through mtermediate inks Though all things are traced to
Brahman they are not the immediate effects of Bralman

, Bhiskara and Baladeva tahe this as the correct conclusion
Nimbirka takes this as stating the prima facte view

Sectson 5 (11)
WATER SPRINGS FROM FIRC

11 3 11 apah

Water {springs fram fire)
The satra explains the order of creation, systt krama See CU VI
23TU I
While this 15 the prima facte view for Nambirha 1t 1s the correct
conclusion or stddhanta for $ , Bhiskara and Baladeva.
here 15 a sdfra which 15 not mentioned by §, Bhishara and
Baladeva, The Earth onginates from water * prthi

Section 6 (12)

FROM WATER EARTH
I 3 12 ppthwwyadhikara rivpa Sabdantareblyah
The earth (ss meant by the word anna, food) on account of the subject-
satler colowr and other scriptural texts
Prilavy earth adlukara riipa Sabdantareblyah on account of the
subject matter colour and other scriptural texts

CU VI 2 4 says that water sent forth food Does anna mean

objects fit to be used as food hke nce, barley and the like or cooked
food or earth? The opponent claxms that anna should mean food and
not earth The sufra contends that the word occurs 1n the treatment
of the elements fire, arr water and so the reference 1s to the element
earth In a complementary passage the black colour 1s said to be the
colour of anna Earth has black colour while eatable things are not
necessanly blach Even though earth may have different colours its
Predomimnant colour 1s black Many scriptural texts support the view

Qi:t’}txm asearth See TU II 1, BU I 2 2 Therefore anna denotes
€:

R quotes MU I 1 9

Nimbarka adopts the same terpretation though he regards 1t as
the prima facie view
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Section 7 (13)
BRAHMAN 1S THE CREATIVE PRINCIPLE

11. 3. 13. tad-abhidhyindd eva tu tal livgat sah

But he (Brahman is the creative principle abiding within the elements)
on_account of his desire only and indicatory mark.

tad-abhidhyanat: because of his desire; eva: only; tu: but; tat-lingat:
on account of his indicatory mark; sak: he.

Brahman is described in some texts as the creator of everything.
There are other passages where certain elements are said to produce
certain effects. If the opponent points to this conflict, the siéra
maintains that the Supreme residing within these elements produces
these effects and so there is no contradiction. See B.U. IIL 7. 3;
C.U. VL 2. 3-4. The elements become causes only through the wall
of the Supreme who resides in them.

Nimbiarka states that the correct conclusion is indicated in this
sifra. Independent creatorship belongs only to the Supreme Self
and not to anything else.

Section 8 (14)

THE REABSORPTION OF THE ELEMENTS INTO
BRAHMAN

11. 3. 14. viparyayena tu kramo’ta upapadyate ca

The order (sn which the elements are resolved into Brakman) is the
reverse of that (£.e. the order in whick they are created) and this is proved.
viparyayena: 1n the reverse order; fu: indeed; kramalk: order; alah:
from that (the order of creation); upapadyate: is proved; ca: and.

1f the opponent says that the retractation of the elements is not in
any definite order, the sa/ra says that it is the reverse of the order of
creation. This is seen in ordinary life. He who ascends a stair, has to
descend it by taking the steps in the reverse order. Each effect passes
back into its immediately antecedent cause, until the last cause IS
resolved into Bralmas. X

R. does not look upon this siitra as concerned with the order of
dissolution. He continues the topic of the order of evolution. He
mentions texts which designate the vxtal breath and the rest a?
rising directly from Brakman, in opposition to the real order. 117
evolution, viz. prakrti, mahat and so on. These texts are explicable
only on the view that everything arises directly from Brahman. in

&rikantha begins a new section here and reads param-parycta i
place of mparyayena. He deals with the question of the ongit
sense-organs, mind and the like.
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Baladeva follows R 's interpretation, though he takes this satra as
constituting a separate section

Sectson 9 (15)

THE ORDER OF THE CREATION AND ABSORPTION OF

ELEMENTAL SUBSTANCES IS NOT AFFECTED BY THE

CREATION AND ABSORPTION OF SENSE ORGANS, MIND
AND THE LIKE

I 3 15 antard vyRanamanast kramena tal lingdd sty cen naviSesat

If 1 be sasd that sn between (Brahman and the elements) ntellect and
mind (are mentioned and so thewr creation and absorption are lo be
Placed somewhere) 1 the order on account of the snferential andications
(1 the texts) to that effect, (we say) not so, on account of the non-
difference (of the wntellect and the mind from the elesents)
antard 1n between, vyiidna manass intellect and mind Arasmena
i the order, taf hingat owing to inferential indications of that,
Hicet 1fitbesaid 1@ notso auisesat onaccount of non-difference
InKathaU T 3 34and MU II 1 3, mnd, intellect and senses
are mentioned as ansing from the Self and so there 1s a vanation
from the previously stated order of creation and reabsorption The
Suira denies this on the ground that the organs themselves are non-
different from the elements See CU VI 6 5 If the organs are
Ssometmes mentioped separately from them, 1t 1s only m the same
way as the mendicant Brahmanas (parwwrdjakas) are mentioned
separately from the Brahmanas Besides the MU gives an
enunciation of the organs and the elements and not the order of their
creation So the ongination of the organs does not constitute a break
1n the order of the engination of the elements

Section 10 (16)

BIRTH AND DEATH REFER TO THE BODY ONLY AND
FIGURATIVELY TO THE I?OUL CONNECTED WITH THE
ODY

I 3 16 caracaravyapasrayas tu syat tad vyapadefo bhaktds tad-
bhava bhavitvat

But the mentron of that (vsz the burth and death of the mdsvidnal sond)
35 with regard to (the bodies) of moving and non moving beings 1f 1s
secondary (figuratsse) of applied to the soul, on account of (the forms)
dependsng on the exssience of that (the body)

caracaravyapasrayah depending on the bodies of moving and non-
moving bewngs, i but, syat may be, fat vyapade$ah the mention of
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that; bhdktajs: secondary, figurative; fat-bhava-bhavitvat: on account
of those forms depending on the existence of that (the body).

In ordinary usage we say that Devadatta is born or Devadatta is
dead, and certain ceremonies are also prescribed at the birth and
death of people. The siifra refutes such a doubt and says that the soul
has neither birth nor death. These belong not to the soul but to the
body with which the soul is connected. Birth and death do not belong
to the soul but indicate only the connection and disconnection with
the body. See C.U. VI. 11. 3; B.U. IV. 3. 8.

R. gives two interpretations resulting from two readings bhakta and
abhakia. (i) The reference to moving and non-moving beings is
figurative, secondary because of their being permeated by Braluman.
All the words denoting moving and non-moving beings really denote
Bralman since all objects are modes of Brafman. (i) The forms
denoting moving and non-moving beings are primary with regard to
Bralman since the denotative power of all forms depends on the
being of Brahman.

Nimbarka follows S.

Srikantha follows R ’s second interpretation. Baladeva, on the
whole, follows R.

Section 11 (17)
THE ETERNITY OF THE INDIVIDUAL SOUL

IL 3. 17. natmasyuter nityatvac ca tabhyak

The soul is not (originated) on accownt of the statement of Sruti and also
the eternity resulting therefrom. i .
na* not (originated, produced); @ma. the individual soul; asruleh:
since 1t is not mentioned in the Scriptures; styafvat; on account of
being eternal; ca: and; ¢4blyak: from them.

If it is urged that at the beginning there was only one Brahman
without a second and some scnptural passages mention that hiving
souls are bike sparks produced from a fire and are therefore produced
from Bralman (B.U. IL 1. 20; M.U. IL. 1. 1), 1t 15 said mn answer that
the individual soul is not a product for there are no script .
statements to that effect and it 1s said to be eternal, i.e. not-produced;
see C.U. VI. 11. 3, VL. 3. 2, VL. 8. 7: B.U. 1V. 4. 25; Katha l{i
1. 2. 18; T.U. II. 6. We cannot argue that the soul is divided ani
therefore 1s a product for it only appears divided on account ©
limiting adjuncts. The passages which speak of the soul's production,
etc., relate to the soul’s connection with the limiting adjuncts. ¢

According to R., the individual soul is, no doubt, an effect o
Brahman but has existed i Bralman from all eternity aShm:
individual being and a mode, j)ralzim, of Brakman, It is true t an
the material elements also subsist in Brahman but there 1S
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difference. The material elements exist in a subtle condition prior to
creation and do not possess the qualities which render them objects
of ordinary experience. They are said to originate when they pass
into a gross condition at the time of creation. The souls, on the
other hand, possess at all times the same essential qualities. They are
cognising agents. Only at the time of the new creation they connect
themselves with bodies and their intelligence undergoes a certain
expansion or development, vthdsa, as distmct_from the contrgcted
state (sankoca) in which they were prior to creation. The change is not
one of essential nature, svaripanyathabhava. 5

R., Srikantha and Baladeva read sruteh instead of asrutefs but give
the same interpretation.

Section 12 (18)
THE SOUL AS INTELLIGENCE

1IL 3. 18. yityo’ta eva

(The soul 1s) intelligence, for this very reason.
Jitah: intelligence; ata eva: for this very reason.
.. There are different views about the nature of the soul, whether
its intelligence is adventitious or natural to it. The opponent
argues that as the soul does not remain ntelligent 1n the states of
sleep, swoon, and as we say when we wake up from sleep that we are
not conscious of anything, 1t 1s clear that intelligence is intermittent
and so adventitious only. The answer to this objection is stated by
. Intelligence is not a product. Brakman 1s of the nature of mtelli-
gence and appears as the individual soul owing to 1ts contact with
the limitmg adjuncts. See B.U. III. 9, 28. 7, IV. 3. 11, IV, 3. 14
IV. 5. 13; C.U. VIIL 12. 4, T.U. IL 1. While the soul's essential
nature 1s intelligence the senses serve the purpose of determining the
special object of each sense such as smell and so on. See C,U. VIIL.
2. 4. Even in sleep persons have intelligence. For if intelligence were
non-existent 1n sleep, the mndividual could not say that he did not
know anything in deep sleep. The absence of objects is mistaken for
the absence of intelligence even as the light pervading space is not
apparent owing to the absence of things to be illuminated and not to
the absence of 1ts own nature, The view of the Vaisestka and others
that the soul is itself non-intelligent and intelligence 1s adventitious
is wrong,

R. explams jitah by yiafr, the knower, and uses the sitra against the
Samkhya and the Advaita Vedanta. He maintains that the soul is not
Pure mtelligence but a knowing agent. Jiiah is jidly and not sitanam.
R.is opposed both to the Vaéesika which holds that the soul is of a

non-conscious nature and to the Advaita Vedanta which holds that
the soul 15 pure consciousness.
Nimbirka follows R.
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Section 13 (19-32)
THE SIZE OF THE SOUL

II. 3. 19. wtkrinti-gaty-agatinam

(The soul is not infinite in size on account of the scriptural declarations
of) passing out, going and returning.
uthyanti-gati-Ggatinam: passing out, going and returning.

The question taken up for consideration is the size of the soul,
whether it is atomic or medium-sized or of infinite size. There are
passages which declare the soul to be of atomic size. The opponent
maintains that its passing out and returning will be possible only 1 1t
is of limuted size, See B.U. IV. 4. 6; K.U. I1L 8, I. and 2. Movement is
impossible 1n the case of an all-pervading being. If it is of himited
size, it can only be of the atomic size since the position that it 15 of
the same size as the body has already been refuted.

II. 3. 20. svatmanda cottarayoh

And on account of the latler (going and refurning) being connected with
their soul (the soul is of atomc size).

svatmana: (being connected directly) with their soul, ca: and;
uttarayoh: the latter two.

So far as passing out is concerned, 1t may be said that the soul
passes out when it ceases to be the ruler of the body, when the
results of 1ts former actions are exhausted. A ruler of the village may
be said to go out when he ceases to be the ruler. But the other two
activities are not possible in the case of a being who does not move.
Going and returning are activities abiding m the agent. Some texts
mention the parts of the body from which the soul starts in passing
out. B.U. IV, 3. 11; IV. 4. 2; IV. 4. 1. So the soul is the size of the
atom.

1I. 3. 21. ndnuratacchruter 3¢¢ cen netarddidkarit

If i be suad that (the soul {s) not atomic, as the Seriptures stale it fo be
otherwise (i.e. all-pervading) (we say) not so on account of the other one
(the Highest Self) being the subject-matter (of those texts).

na: not; anup: atomic; atat-$rutel. simce the Scnptures (state 1t) to
be otherwise; #£i cet* if it be said, na: not so; starddikarat. owing to
another principle being the subject-matter. .

Ifit bg said that there are scnptural passages which hold that
the soul is all-pervading (B.U. IV. 4. 22, T.U. IL 1), the opponent
argues that these refer to the Highest Self and not to the
individual soul.
m%?;ggntions B.U. IV. 4. 13 as referring to pratsbuddha dtmd and 10t
to the individual soul.
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IL 3. 22. svasabdonmanabhyam ca o
And also on account of direct stat. Is and infinit L meastre (the
soul is atomic),
svafabdaﬂnm)ﬁmibhydm: on account of direct statements (of the
texts) and infinitesimal measure; ca: and. o

MU, IIL. 19 refers to the atomic self, anur atma. From passages
(§.U. V. 8 and 9) that ‘this living self is to be known as a part
of the hundredth part of the point of a_hair divided a hundrediold
the self seems to be of the size of the point of a goad. It is clear that
the soul is of atomic size. unmana is uddhriya manam, a measure
which is distinct from all gross measures. It means an intensely
‘minute measure according to Srinivasa.

I1. 3. 23. avirodha$ candanavat

(There is) no contradiction as in the case of the sandal-paste.
avirodhali: no contradiction; candanavat: like the sandal-paste

If the objection is raised that if the soul is assumed to be of the
atomic size and so to occupy only one point of the body, how can one
feel anysensation over the whole body as one does when he is bathing
in a niver or feels hot over the whole body in sumimer, tl}e answer 1s
given by way of an example. Though sandal-paste is applied only toa
particular part of the body, it gives an agreeable sensation extending
over the whole body. The soul may occupy only one part of the body

and yet experience pleasure and pain extending over the whole body.
See also B.G. XIIL. 33.

11. 3. 24, thiti-vaiSesydd iti cen nabhynwpagamad dhydi hs

If 1t be said (that the two cases are not parallel) on account of the special
position (of the sandal-paste), (we say that 1% is) not s0 on account of the
admission (sn the Scriptures of a special seat for the soul, viz.) 1n the
heart alone.

avasthiti-vaidesyat: on account of the special position; ## cet: if 1t be
said; na: not s0; abhyupagamat: on account of the admisston; Ardi * 1n
the heart; ki alone.

. A possible objection to the atomic size of the soul 1s mentioned. It
is true that the sandal-paste occupies a particular part of the body

and yet gladdens the whole body, but we do not know that the soul

occupies a particular place. To this the answer is given that the soul,

according to some texts, is said to reside within the heart (B.U.
1V. 3. 7). So it is atomic in size,

11. 3. 25. gunad vi lokavat

Or on account of ils quality (intelligerice) as in the world.
gunat; on account of quality; va: or; lokavat: as in the world.
In the world we find that a light placed in one corner illumines the
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whole room. So also the soul, though atomic and so occupying a
particular portion of the body, may, because of the quality of
intelligence, pervade the whole body and experience pleasure and
pain throughout the body.

Sandal-paste consists of parts and by the diffusion of its imper-
ceptible particles may refresh the entire body but the soul as atomic
does not possess any parts. A quality cannot extend beyond that in
which it inheres and abide elsewhere. The whiteness of a cloth does
not extend beyond the cloth. We cannot say that the soul is like the
light diffused from a lamp for the light ifself is admutted to be a
substance. The reply to this objection is given in the next sitra.

R. and others read dlokavat.

II. 3. 26. vyatireko gandhavat

The extending beyond is as in the case of smell.

yyatirekah. extending beyond the object; gandhavat. like smell,
Even as the smell extends beyond the substance which gives it off,

so the quality of intelhgence extends beyond the soul which is atomic.
R. points out that just as smell which is a quality of earth is distinct

from earth, so is knowledge different from the knowing subject.

I1. 8. 27. tathi ca darSayati
Thus also (the Scripture) declares or shows.
tathd: thus; ca: also; darSayati: shows or declares.
Scripture declares that the atormuc soul pervades the whole body on
account of the quality of intelligence. See K.U. 1V. 20, B.U. 1. 4. 7.
R. and Nimbarka treat the séifza as part of the previous one.

1I. 3. 28. prthag upadeSat
On account of the separate teaching (about soul and intelligence).
prihak: separate; upade§dt: on account of teaching. 5
There are passages {B.U.II.1.17) which declare soul and intelligence
to be separate. See also K.U. III. 6. i
According to S., sitras 19-28 state the prrva-paksa or the préma
facie view that the soul is atomic while the siddhanta is stated 1n the
next sifra. It is not usual to state the prima facie view at such length.
R. mentions B.U. IV. 3. 30, IIL. 7. 22, T.U. IL. 5, 1. )
According to R., sifra 19 states the srddkdnta that the soul is of
minute size. S#ifras 20-25 confirm this view and repudiate objections
raised agamst 1t. Sizfras 26-29 consider the question already raisc
in siitra 18 about the relation of yidly, the knower, to jiana, know-

ledge. A . . .
i} ]§aladeva considers the objection that intelligence is not 3
* permanent attribute of the soul and holds that 1t 1s, since there 152

separate statement in Scripture to that effect.
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1L 3. 29. fad-guna-siratvat tu lad vyapadesaly prajiiavat

But that declaration (as atomic) is on_account of its having for its
essence the qualities of that (i.e. the buddhi) even as the Intelligent Self
(which is all-pervading is said to be atomic).

tad-guna-sdratvat: on account of its having for its essence the
qualities of that; fu: but; fat: that; vyapadesals: declaration (as to
atomic size); prajiiavat: like the Intelligent Self.

For $,, this satra discusses the size of the self. S, argues that
atomicity essentially belongs to buddhi or understanding and is
wrongly referred to the Seli which is the Highest Brahman. As
Bralmman is all-pervading, the soul also is all-pervading. See B.U.
V. 4. 22, If the soul were of atomic size, it could not experience
sensations extending over the whole body. It cannot be said that
this is possible owing to the soul’s connection with the sense of
touch (the skin) for then, when we tread on a thorn we should
experience pain over the whole body and not merely in the sole of the
foot, which is not so. The quality of an atom cannot diffuse itself
beyond the confines of the atom. The light emitted from a lamp is not
a quality but a different kind of substance, Again, if the intelligence
of thg soul pervades the whole body, the soul cannot be atomic.
Intell_lgence constitutes the essential nature of the soul, even as heat
and light constitute the nature of fire. It has already been shown that
the soul is not of the same size as the body: II. 2. 34. It can only be
Bll-pE_rvading. Its atomic nature is due to its association with mind,
etc., in the empirical world. When S.U. V. 9 states that the soul is
atomic and again that it is infinite, its infinity is primary or real and
its atomnicity is metaphorical. See also $.U. V. 8 and M.U. III. 1. 9.
All statements about the soul's abiding in the heart or passing out
depend on the limiting adjuncts. See K.U. IIL 6, Prasna U. V1. 3.4;
C.U. II1. 14. 2 and 3.

According to R., this sifra belongs to the jAanddhikarana, the
section dealing with the self as knower. The self may be referred to as
knowledge also, for knowledge is the self’s essential characteristic.
Brahinan is described as jignam in the text, sabyam, jianam,
anantam, braluna.

rikantha and Baladeva agree with R.'s view.

1L 3. 80. yavad atma-bhavitvac ca na dosas tad darsandt

There is no fault (for the connection of the soul with the intelligence
Ia_StS) as long as the soul exists, because this is observed (in the Scripture).
yavat ° 5o long as; atma-bhavitvat: the soul exists; ca: and; na dosah:
there is no fault; lat-darsandat: because it is seen. o

. Ifthe objection is raised that the conjunction of the soul and the
intellect which are difierent entities is bound to end sometime and
then the soul will cease to exist altogether or at any rate cease to be

an individual, sanisrin, the reply is given that the conjunction will
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last as long as the soul continues to be an individual and its ignorance
is not destroyed by the realisation of knowledge. This is evident from
the Scriptures. See B.U. IV, 37,

R. and Srikantha hold that because it is seen that all cows ar
hornless and so on and are called cows since they possess the generic
character of cowness, knowledge is an attribute which is met with
wherever a self is, there is no objection to the self being designated by
that attribute. While S. holds that the soul may be called anu or
atomic, since it is connected with the buddhi or intellect in the
samsara condition, R. holds that the soul may be called vizidna or
knowledge because the latter constitutes its essential quality as long
as it exists.

11. 3. 81. pumstvadivat tv asya sato’bhivyakti-yogat

As in the case of virility and so on, verily, on account of the mani-
Jestation being possible only on its existing potentially.

pwmnstvadivat. as in the case of vinlity, etc.; tu: verily; asya: its (of the
connection with the intellect); safaj+ existing; abhivyaktiyogat: on
account of the manifestation being possible.

If the objection is raised that in susup#, or deep sleep, there is no
connection with the intellect (see C.U. VI. 8. 1) and so it is wrong to
say that the connection lasts as long as the individualised state
exists, the answer is given in this sifra that even in the state of deep
sleep the connection exists 1n a potential form. Were it not so, it
could not have become manifest in the awakened state. See B.U.
V1. 8. 2 and 3. Vinility becomes manifest in youth because it existsin
a potential condition in the child.

R. holds that consciousness is always there; only in waking state
and dream, it relates iself to object. jdipvam eva jivaimanah
svariipam. To be a knower, subject 15 the essential character of the
self. When it 15 said that the released self has no consciousness,
sanyiia (B.U. IL 4. 12), it only means that it has no consciousness 0
birth, death and so on, which, m the state of samsdra, is caused by the
connection of the self with the elements. 5

Bhiskara agrees with S. in holding that the soul’s connection with
intellect exists potentially in the state of deep sleep, etc., and is
manufested mn the state of waking.

11. 3. 32. ntyopalabdhyanupalabdhip go'nyatara-niy e

herwise (f.e. if no tntellect existed) there would result exther constar:
;obgcepuon (or (coj;tstant) non-perception or else the limtation of the power
of eiiher of the tuo (of the soul or the senses). . "
nityopalabdhi* constant perception; anupalabdhi: {constant) nol’ -
perception, prasasigak: there w ould result; asyatara-niy “"lx;‘x‘i"
fimitation of the power of either of the two; vd: or else; anyaiid-

otherwise.

anyathd
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Ii the internal organ (anfak-karana) of which the intellect is a mode
is not accepted, then as the senses are always 1n contact with their
objects, there would result the perception of everything as the
requisites of the soul, the senses and objects are present. If this is
denied, then there can be no knowledge and nothing would ever be
known, The opponent will have to accept the limitation of either the
soul or the senses. The self is changeless. The power of the senses
which is not impeded either mn the previous moment or in the
subsequent moment cannot be limited in the middle. We have
therefore to accept an internal organ through whose connection and
disconnection, perception and non-perception result. We find texts
which say: ‘I am absent-minded. I did not hear it.” B.U. I. 8. 3. So
there is an internal organ of which intellect is a mode and it is the
connection of the self with this that causes individuation in samsdra.

R. criticises the view that the self 1s omnipresent and mere know-
ledge, for then consci and non-consciousness would take place
together permanently everywhere or else there would be defimte
permanent restriction either to permanent consciousness or non-
consciousness. This would mean that there would be everywhere and
at all times simultaneous consciousness or non-consciousness. If, on
the other hand, it were the cause of consciousness only there would
never and nowhere be unconsciousness; if it were the cause of non-
consciousness there would never and nowhere be consciousness of
anything. R. holds that the self abides within bodies only and
consciousness takes place there only and nowhere else.

R. criticises the Vasestka view of the self also.

Nimbarka states that on the view of an all-pervasive soul the
perception and non-perception, the knowledge and the release of the
soul must all become eternal. The soul will be either eternally bound
or eternally free; thus there must be a restriction with regard to the
one or the other.

rinivisa followmng Nimbarka holds that the individual soul 1s
possessed of the attnbute of being a knower, is knowledge by nature
and atomic in size.
. S.views sitras 19-28 as the statement of the phirva-paksa that the
individual soul is atomic in s1ze and holds satra 29 as the statement
of the siddhania that the individual soul 1s all-pervading but is
spohen of as atomic in some scriptural passages because the quahities
of the internal organ which is atomic constitute the essence of the
individual soul as long as the latter 15 implicated in samsara. R.
contends that the siira 19 states the siddhania view that the soul is of
minute size, sfras 20-25 confirm this position and refute objections
toit. According to him, sdifras 26-29 consider the relation of the soul
as hnowing agent to knowledge.
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Section 14 (33-39)
THE SOUL AS AGENT

IL. 3. 33, karig $astrarthavativit

(The soul is) an agent, because of Scripture having a meaning.
kartd: agent; $astrarthavalivdt: because the Scripture has a meaning.

Scriptural injunctions hke ‘He is to sacnfice’ ‘He is to give’ will
have meaning only if the soul is an agent. If the soul were not an
agent, these injunctions would become pointless. R. sets forth the
opponent’s view that the soul is non-active and only prakrti acts.
See Katha U. 11. 18; B.G. III. 27, XIV. 19, XIII, 20. R. refutes this
view by declaring that the soul is an agent, not the gunas. The very
term Sasira 1s derived from $as, to command, and commanding means
impelling to action. $dsandc ca Sastram, é@sanart ca pravartanam,
Sastrasya ca pravartakatvam bodha-j -dvdrena. Piarva Mimansa
siztra 111. 7. 18 declares that the fruit of the injunction belongs to the
agent. The texts quoted in support of the opponent’s view mean that
the activity of the soul is due not to ifs own nature but to its
connection with the gunas, See B.G. XII1. 21; XVIIL. 16. Srinivisa
quotes ‘Only doing works here, let one desire to live a hundred
years’. (I$a U. 2.) *One desiring heaven should perform sacrifices.
(Tasttiviya Samhitd I1. 5. 5.) ‘One desiring salvation should worship
Brahman. Let one worship calmly.’ (C.U. IIL 4. 1.) X

S. and Bhaskara hold that the soul’s state of being an agent is not
natural but 1s due to himiting adjuncts.

I1. 8. 34. wiharopadesat
And on account of the teaching of its moving about,
vihdra moving about; upadesdt: on account of the teaching.

The texts ‘The immortal one goes wherever he likes’ (B.U. IV.
3. 12); ‘He moves about, according to his pleasure, within his own
body” (B.U. IL. 1. 18), are considered here to be teaching the moving
about of the soul.

All commentators agree on this sa/ra. Only R. takes this and the
next sifra as one by adding a ca. upadandt vildropadesic ca.

1L 3. 35. upadanat

On account of (1£s) taking (the organs).
upadanat: on account of taking.
B.U. IL. 1. 18 says that the soul in the state of dream takes the

organs with, it. This shows that the soul is an agent.

I1. 3. 36. vyapadesic ca kriyaydns na cen nirdesa-viparyayah
(The soul is an agent) also becausz 1 is designated as such with regard fo
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action; if it were not such, the designation (would have been) of a
different character. i 5 e
vyapadesat: because of the designation; ca: also; kriyayam: wi
reference to action; na cet: 1f it were not so; nirde$a-viparyayah: the
designation (would have been) of a different character.

Tf the obijection is raised that agency helongs to intelligence or
buddli from the texts ‘Intelligence performs sacrifices and it also
performs all acts’ (T.U. IL. 5), it is said in reply that intelligence refers
to the soul as agent. See B.U. II. 1. 17, where intelligence 15 saxd to be
the instrument through which the self acts.

Buddli is the instrument of action according to R. As the word
used is vijianam and not vijilanena, it refers to the soul as agent.

1. 3. 37. upalabdhivad aniyamah

The absence of restriction is as in the case of perception. .
upalabdiuval: as in the case of perception; anfyamal: there is no
Testriction. .
If 1t is argued that if the soul is the agent apart from buddhs, it
would, being independent, bring about what is pleasant and useful
and not the opposite, the satra states in reply that there 1s no such
Testriction. As the soul perceives what is agreeable and disagreeable,
$0 1t can bring about what is pleasant and unpleasant. If 1f be sad
that in the act of perception there are causes of perception, that does
ot invalidate the view that the perceiver is the soul. In action also,
the soul is not absolutely free since it depends on differences of
place, time and efficient causes but the agent does not cease to be
agent because he requires assistance. A cook remains the agent 1n the
action of cooking, though he requires fuel, water and so on. X
R., Srikantha, Baladeva interpret the satra differently. If prakrts
were the agent and not the soul, then there would be non-restriction
of actions as in the case of perception. Just as it is shown that, if the
soul be all-pervading, no definite perception will be possible, so also
if prakrti be the agent, no definite activity wall be possible; for if
prakrti be all-pervading and common to all, all activities would
produce results in the case of all souls or produce no results in the case
of any soul. For if each soul is held to be ommipresent, they are all of
them 1n equal proximity to all parts of prakséi. We cannot say that
the distrbution of results will depend on different internal organs for

the omuspresent souls cannot be exclusively connected with any
particular internal organ.

IL. 3. 38. $akii viparyayat
On account of the reversal of power.
$akti. power, viparyayat: on account of reversal.
If intellect or buddhi, which is an instrument, becom

. . es the agent and
ceases to function as an instrument, then we will have to devise
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Section 14 (33-39)
THE SOUL AS AGENT

11, 3. 33. karta Sastrarthavattvit

(The soul is) an agent, because of Scripture having a meaning.
kartd agent; Sastrarthavattvai: because the Scripture has a meaning.

Scriptural injunctions hike ‘He is to sacrifice’ ‘He 1s to give’ will
have meaning only if the soul is an agent. If the soul were not an
agent, these injunctions would become pointless. R. sets forth the
opponent’s view that the soul is non-active and only prakrti acts.
See Katha U. 11. 18; B.G. III. 27, XIV, 19, XIII. 20. R. refutes this
view by declaring that the soul is an agent, not the guyas. The very
term $dstra 1s denved from $as, to command, and commanding means
impelling to action, $dsandc ca $astram, $@sanar: ca pravarianam,
Sastrasya ca pravartakatvan bodha- dvarena. Pitrva Mimamsa
stitra 111. 7. 18 declares that the fruit of the injunction belongs to the
agent. The texts quoted in support of the opponent’s view mean that
the activity of the soul is due not to its own nature but to its
connection with the gunas. See B.G. XIIL. 21; XVIIL 16. Srimvasa
quotes ‘Only doing works here, let one desire to live a hundred
years’, (I$a U. 2.) ‘One desiring heaven should perform sacrfices.’
(Tasttiviya Samhitd I1. 5. 5.) ‘One desiring salvation should worship
Brahman, Let one worship calmly.’ (C.U. IIL. 14, 1.)

§. and Bhaskara hold that the soul's state of being an agent is not
natural but is due to Iimiting adjuncts.

11. 3. 34. wikiropadesat
And on account of the teaching of its moving about.
vihara: moving about, upadesit. on account of the teaching.

The texts ‘The mmmortal one goes wherever he likes’ (B.U. IV.
3. 12), ‘He moves about, according to his pleasure, within his own
body’ (B.U. IL. 1. 18), are considered here to be teaching the moving
about of the soul. 3

All commentators agree on this sifra, Only R. takes this and the
next sitra as one by adding a ca: upadanat viharopadesic ca.

1I. 3. 35. upddinat
On account of (ils) taking (the organs)-
upadanat - on account of taking. o
B.U. II. 1. 18 says that the soul in the state of dream takes the
organs with,1t. This shows that the soul is an agent.
!

1L 3. 36, vyapadesic ca kriydyan na cen nirdesa-viparyayal
(The soul is an agent) also becatse it is dessgnated as such with regard fo
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s if it were not such, the designation (would have been) of a
srent characler. .
padesat: because of the designation; ca: also; Ariyaydm: with
rence to action; na cet: if it were not so; nirdesa-viparyayah: the
ignation (would have been) of a different character.

f the objection is raised that agency belongs to intelligence or
'dls from the texts ‘Intelligence performs sacrifices and it also
forms all acts’ (T.U. IL. 5), it is said in reply that intelligence refers
the soul as agent. See B.U. I1. 1. 17, where intelligence 1s said to be
: mstrument through which the self acts.

Buddhi is the instrument of action according to R. As the word
:d is vifiianam and not vijignena, it refers to the soul as agent.

+ 3. 87. upalabdhivad ansyamah

e absence of restriction is as in the case of perception.
alabdlivat! as in the case of perception; andyamak: there 1s no
stnphpn.
1f it is argued that if the soul is the agent apart from buddki, it
ould, being independent, bring about what is pleasant and useful
1d not the opposite, the safra states in reply that there 1s no such
striction, As the soul perceives what is agreeable and disagreeable,
t’]lt can bring about what is pleasant and unpleasant. If 1t be said
:tit in the act of perception there are causes of perception, that does
ﬁe invalidate the view that the perceiver 15 the soul. In action also,
?13(::01{1! 1s not absolutely free since it depends on differences of
rgentl blme and efficient causes but the agent does not cease to be
NP ecause he requires assistance. A cook remains the agent in the
n Oékmomg, though he requires fuel, water and so on.
rere the antha, Baladeva interpret the sitra differently. If prakrti
i amon:gex)t and not the soul, ﬂ'xen there would be non-restriction
soul by a.u.as in the case of perception. Just as it is shown that, if the
A prabyss bm‘;admg. 1o definite perception will be possible, so also
pradrtt te i‘ lt e agent, no definite activity will be possible; for if
Produce Iesu“;gervadmg and common to all, all activities would
ofany sagt b in the case of all souls or produce no results in the case
them m eqixa.lor if each soul is held to be omnipresent, they are all of
the gy proxumity to all parts of prakrti, We cannot say that

stribution of i 3 3
e omnipresent S?;sl\;lts wﬂt :leé)end on different internal organs for

Particuly et ply e exclusively connected with any
gui 38, Sakti uparyayat \ '
Sakts. 2 of the reversal of power, i

1 (in!t’:l\l\eirt.otrl,ga’yayﬂ: on account of reversal ;g
s to \mcﬁuddhs,whlghxsanmsmunent,br.id';“yb-:am zent and
on as an instrument, then we ﬁh‘.zvei; dege
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something else as an instrument. The dispute concerns only terms
for we need an agent different from the instrument.

R. points out that, if the internal organ were the agent, it would
also be the enjoyer. Then there would no longer be any proof for the
existence of the self but the texts teach that the person, the soul
exists on account of the fact of enjoyment. puruso’sti bhoktr-bhavat.
Sarikhya Karikd 17.

I1. 8. 39. samadhyabhavac ca

And on ¢ of the impossibility of decp atiorn.

smmid{zii : deep concentration; abhdvat: on account of impossibility;
ca: and.

We are asked to realise the Self: B.U. II. 4. 5; CU. VIIL. 7. 1;
M.U. II. 2. 6. If the soul were not the agent, it would be incapable of
activities like ‘hearing, reflecting and meditating’ which lead to
samadhs or self-realisation. Then there would be no liberation for the
soul. 1t 15 therefore clear that the soul alone is the agent and not the
intellect.

R. points out that in the final state of meditation called samadhs,
the meditator realises his difference from prakrti of which the
internal organ is a modification. So the self is different from the
intellect.

Section 15 {40)

THE SOUL IS AN AGENT WHEN CONNECTED WITH THE
ADJUNCTS

1I. 3. 40. yatha ca taksobhayatha
Aund like a carpenter, i1 both ways.
yatha. like; ca: and, taksd - carpenter, ubkayathi: in both ways.
The soul’s agency 1s established in the previous salras. The question
is raised whether the agency rep the rezl mature of the Self aris
only a superimposition. The Nydya school holds that it is its real
nature. The Upanisads declare that the Self is non-attached.
B.U.IV. 3.7, 15, Katha U. 1. 3. 4. The reconciliation is effected by
the example of the carpenter. The soul is an agent when connected
with the instruments of action, dn#ddki, etc., and ceases to be so 1}112“
dissociated from them even as a carpenter works so long as he wields
his instruments and rests when he lays them aside. The Self is active
in waking- and dream-states and is blissful when it ceases to bean
agent as in decp sleep. The Seclf's true nature is inactive but 1t
becomes active when it 1s connected with its #padhis or adjuncts.
R. holds that actit ity is an essential attribute of the soul but fx'OH\1
this it does not folluw that the soul is always actually active. £
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carpenter, for example, though furnished with the requisite nstru-
ments, may either work or not work as he chooses. If the internal
organ, on the contrary, were essentially active, it would be acting
constantly since as a nion-sentient being it could not be influenced by
particular reasons for action, such as the desire for enjoyment.

Nimbirka holds that the soul acts or does not act according to its
own wish, Srinivisa adds that acting or refraining from action 1s not
possible on the part of buddhi which is an instrument like the axe, by
Teason of its non-sentience. On account of the constancy of its
proximity to a sentient being and the absence of any desire on its
part, being non-sentient, we will have either perpetual activity or
perpetual non-activity.

Baladeva pomts out that the carpenter is an individual agent when
he acts through his instruments and a direct agent when he 1s
handling the instruments. So also the soul 1s an indirect agent
through its sense-organs and a direct agent in the act of controlling
these sense-organs.

Section 16 (41-42)
THE SOUL’S DEPENDENCE ON THE LORD

IL. 3. 41, pardt iu tac-chruteh

But that (agency of the soul) is (derived) from the Supreme Lord so
Scripture (teaches).
parat; from the Supreme Lord; u: but; taf: that (agency); Srufeh-
Scripture (teaches). ’
The texts considered are X.U. IIL. 8. ‘This one, truly, mndeed
causes him whom he wishes to lead up from these worlds to perform
good actions. This one, indeed, also causes im whom he wishes to
lead downward, to perform bad actions.’ Satapatha Brahmana
X1V, 6.7. 30. ‘He who dwelling within the self pulls the self wathan’,
Y& almani tisthann dhmanam antaro yamayatiti. ’
The soul in the state of sassdra when it appears as agent and
enjoyer is brought about through the permission of the Lord who 1s
the Highest Self, the supervisor of all actions, the witness residing m
all beings, the cause of all intelligence, We must assume therefore that
%"l‘na(li rlelease is effected through knowledge caused by the grace of the
ord.

61R. supports the view by quotations from the B.G. XV. 15; XVIIIL.

-Nimb:‘uka uses Taittiriya Aranyaka I11. 11, 1. 2 to support the

g

1) dya: Jva ka Y. k L Eta P
randhasya satah ad ab b karmadhyakgsi hieditaens
celaystur  tvardt  tad G kartytva-bhokirtug Iah na saksinal
siddhss tad ha-k cavyia moksa-ssddhay bhavitum arhati, S,
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view that the mdividual soul 1s not an agent ndependently His
agency 1s subject to the control of the Supreme Lord

11.8 42 krta-prayatnapeksas tu vilsta-pratisiddhavarys arthadibhy ah

But (the Lord’s making the soul act) 1s dependent on the efforts made (by
38), only thus wnll the wyunctions and prolubitions, etc | be 1gful
kria-prayatna apeksah 15 dependent on the efforts made, u but,
vilita-pratisiddha aravyyarthadibhyah on account of the meaning-
fulness of mjunctions, prohibitions, etc

Thus siwtra refutes the objection that the Lord must be cruel and
whimsical since he makes some do good actions and others evil
actions The Lord directs the soul taking into account previous good
and bad deeds The Lord 1s a mere occasional cause, 1n allotting to
the souls unequal results The analogy of ramn 1s used The ram
constitutes the common occasional cause for shrubs, bushes, com,
etc, which belong to different species and spnng each from 1ts
particular seed, for the inequality of sap, flowers, fruits and leaves
results neither when the rain 1s absent nor when the special seeds are
absent, so the Lord arranges favourable or unfavourable conditions
for the souls taking nto account theirr previous efforts Smce
samsgra 15 beginnngless and endless, the objection of infimte regress
cannot be raised

R atesBG X. 8,10, 11, XVI 8-19

While m IT 1 33, 1t 1s shown that the Lord 1s not partial as a
creator, here 1t 1s shown that he 15 not partial as an sustigator So the
Lord canmot be accused of cruelty or partiahty Only thus will
mjunctions and prolubitions have a meanmg Tius does not tahe
away from the mndependence of the Lord, even as a hing who
rewards or pumshes hus subjects according to their deeds does not
lose his independence

Section 17 (43-53)

THE RELATION OF THE INDIVIDUAL SOUL TO
BRAHMAN

II 3 43 amso ndng vyapadesad anyathd caps dataktaradiian
adluyata eke

(The soul 1s) a part (of the Lord) on account of the declaratson of
difference and otherwase also, for s some (rescenssons of the Vedas) (&)
15 spoken of as besug (of the nature of) slaves, fishermen, ctc. ‘
amsah part, nana vyapadeSat on account of the declaration o
difference, anyathd otherwise, ca and, aps also, dasa kitavdditeam

of the nature of slaves, fishermen, etc
beillllgthe previous section, 1t has been said that the Lord controls the
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soul Here the question 1s raised about the relation of the mndividual
soul to Brakman Is the relation between the two one of master and
servant or fire and 1ts sparhs? This sifra suggests that the soul1s a
part of Brakman as the sparh 1s a part of fire As Brakman does not
consist of parts, the soul can only be an imagined part ‘a part as it
were’ We do not view the Lord as 1dentical wath the soul because of
the declaration of difference See CU VIII 7, BU IV 4 22 There
are also passages which teach the non difference of the Lord and the
soul $U IV 3, Tasttiriya Aranyaka TI1 12 7 There 15 2 certam
passage of the Atharva Veda which asserts that ‘Brahman are the;
fisherimen, Brahman the slaves, Bralmasn these gamblers, ete
‘brahmadidsd brahmaddsd bral kstavah® Since there are
statements of difference and non difference, the soul 1s saxd to be a
part of the Lord

R holds that the souls are m reality parts of Brakman and not
merely 1n appearance as $ suggests by the phrase ‘amsa s’ He
refutes the other views of absclute difference, absolute non
difference and 1magmary difference due to hmiting adjuncts

Nimbirka and $nmvisa argue that the indivadual soul 1s nerther
absolutely different from the Highest Person nor absolutely non
dufferent from hum but 1s a part of the Highest Self Part does not
mean a portion that can be cut off for that would contradict texts
like ‘without part’ SU VI 19 The mdvidual soul 1s by nature
different from the Supreme Person predicated to be the whole and yet
non different from lim as its existence and activaty are under the
control of the whole

rikantha says, if 1t 1s declared of the class of inteligent beings that

1t 15 an amsa or fragment of Brakman, as a particular mode of what
15 qualified, bewng of the same nature as mnseparable attubutes ke
light, etc , 1t may be true of the class of non intelligent bemngs as well

I1 3 45 aps ca smaryate
And 1 1s also stated sn smrts
apt also, ca and, smaryate 1s stated in the sy
The text here 1s BG XV 7 ‘A fragment of my own self
(mamaiwamsah), having become a Living soul, eternal, 1n the world of

life, draws toitself the senses of which the mind 1s the sixth, that rest
m nature’

R omits the ca

Y 3 46 prakasadiian nasiam parah
T]:ie Izll;ghlest th)mi 15 notl(a"ﬂ'edcd (by Pleasure and paw) like this (the
masudat soul), even as light, etc (are 1ot affected b
tha gs they touch) ¢ ected by the shape of the
prakasidnat like Light, etc, na 1s not, evam Like ths parah the
Highest :

Q
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The objection that, if the soul is a part of Brahman, the imper-
fections of the soul affect Brakman also is answered in this safra. As
the all-pervading sun looks straight or bent when it comes into
contact with particular objects or as the ether enclosed in a jar
seems to move when the jar is moved or as the sun appears to shake
when the water in which it is reflected shakes but 1n reality none of
these undergoes these changes, so also the Supreme is not affected by
pleasure and pain which are experienced by the individual soul which
15 a product of ignorance and is hrmited by adjuncts of buddlii, etc.

R. makes out that the individual soul is a v28esana of the Highest
Self, standing to it in the relation of part to whole, The Highest Self
is not of the same nature as the individual soul. As the luminous body
is of a nature different from that of its light, so the Highest Self differs
from the individual soul which is a part of it. As the attribute and the
substratum are not identical, the soul and Braliman are not the same.

Srikantha develops here his distinctive vigistadvaita.

Baladeva begins here a new section dealing with the queston of the
Lord’s incarnations, Supreme {incarnations are) not so, {i.e. parts of
the Lord as the individual souls are) as in the case of light. Though
incarnations and individual souls are both parts of the Lord, the
word am$a has a different meaning when applied to the incarnations.
They represent the entire Lord.

IL. 3. 47. swmmaranki ca

And the smytis state.
smaranty: the smrtis state: ca* and.

The texts M.U. II1. 1. 1, Katha U. I1. 5. 11 state the difference.
‘It is not stained by the fruits of actions any more than a lotus leaf by
water. na lipyate phalai$ cipi padma-patram wambhasi. M.B.
XII. 13754, 5

R. and Srikantha quote other texts to show that the soul is an
attribute of the Lord.

Baladeva uses other texts to show that incarnations are not parts
of the Lord in the same sense in which the individual souls are.

IL. 3. 48. fia-pariharau deh bandhdy jyotiradivat
Injunctions and prolubitions (are possible) on account of the connection
(of the soul) with the body, as wn the case of light, efe. .
anwyfid-parihdran. injunctions and prohubitions, dtha-sar.nbandlta‘- on
account of the connection with the body; syotsr-adsvat. like light, etc.
Permissions and prohibitions are possible, because the Self, though
one, is connected with various bodies. The connection, however
originates m the erroneous notion that the Self is the aggregate of de
body and so on. When the error is removed and knowledge obtained,
there are no obligations. Fundamentally all obligation is an crronlczui
imagination existing in the case of him only who does not s¢¢ =
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his Self is no more connected with a body than the ether is with
jars and the like. The illustration of light is given to show that,
though Light 15 one only, we shun the light which shines on unholy
places and not that which falls on pure ground. Some things con-
sisting of earth are desired like diamonds and beryls; others like dead
bodies are shunned. .

While $. develops his doctrine of adhy#sa, Bhiskara speaks of his
doctrne of supadhs.

R. holds that though all souls are essentially of the same nature as
parts of Brakman, permissions and exclusions are possible for the
reason that each individual soul is joined to some particular body,
pure or impure,

Baladeva continues his view of the distinction between incar-
nations and ordinary individuals. While the individual soul, though a
part of the Lord, 1s connected with ignorance and a body and is as
such under the control of the Lord for 1ts activity and inactivity,
incarnation, though a part of the Lord, is not under his control. The
eye or the power of vision though a part of the sun depends on the
permission and presence of the sun for its activity or otherwise,
while atay of the sun, though a part of the sun, isidentical with it and
does not depend on the permission of the sun.

11. 3. 49. asantates cavyalikarah

And on ¢ of the non-extension (of the indiidual soul beyond its
own body) there is 1o confusion (of the results of actions).
asanfateh. non-extension (beyondits own body); ca: and; avyatikarah:
no confusion (of results of actions).

If it 3s argued that on account of the unity of the Self, there would
result a confusion of the results of actions, since everyone would get
the results of actions of everyone else, it is said 1n reply that the
individual soul is connected only with a particular body, mind, etc.
Since the individual souls are thus different from each other there is
no possibility of confusion.

R. understands avyatikarah to mean absence of confusion.

There is no muxang up of the accumulated merit and demerit of
various souls since they are distinct, are of atomic size and reside in
separate bodies. R. suggests that the other views of the soul being
Bralman deluded or Brakman affected by a limiting adjunct are
incapable of explaining how the expenences of the different selves
are not mixed up.!

Nimbiarka says that the individual souls are parts of the all-
Ppervasive being and are themselves all-pervasive by reason of the
attribute of knowledge, yet they, bemg atomic in size, are not
all-pervasive and so there 1s no confusion among therr actions.

1 biiranta-brahma-giva vade copahsta-brah
ca bhogavyatskaradayal sarve dosih sants.

ade 5
<a jivaparayor 3ivindm
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Baladeva argues that the soul 15 atomc and not full and perfect
like an mcarnation and so 1s different from him

Snkantha reads avyatirekah for ayyatikarah Though the souls are
distinct, their experences are sumlar The expenences, though
similar, are not mixed up

II 3 50 abhdsa evaca

And (the indsvidual soul 1) only a reflection (of the Supreme Lord)
abhasah a teflection eva only, ca and
The mdividual soul 15 a mere reflection of the Highest Self
analogous to the reflection of the sun m the water It is netther
directly the Highest Self nor a different thing Even when one
reflected image of the sun trembles, another reflected 1age does not
on that account tremble also, so when one soul 15 connected with
actions and results of actions, another soul 1s not on that account
conuriected Iikewise There 15 therefore no confusion of actions and
results
S here cnticises the Samkhya and the Vassesika theones of the self
Thus sidra 1s taken by the Adiaita Vedantins as a statement of
pratsbymba vada, that the individual soul 15 but the reflection of the
Self in buddhs as distinct from the avaccheda vada or the view that the
soul 1s the Highest Self 1n so far as 1t 1s limted by 1ts adjuncts
Bhaskara reads v4 wn place of ¢z and criticises S 's view
R interprets ablidsa as hetvabhasa a fallacious argument, and mahes
out that the view that the soul 1s Bralmaxn 1n so far ast 15 limted by
non real adjuncts 1s an erroneous argument R points out that the
obscuration of the hght of that which 1s nothing but light means
destruction of that light prakdsaska svarupasya prakdsa trodkanam
prakasa nasa eva If difference 15 due to upadhis, which are the
products of avidya then the spheres of expenence are bound to be
mixed up as the thing with which all the humting adjuncts
connect themselves 1s one only avidya-parikalpriopadhs bhede It
sarvopadinblur upahila svaripasyaskatvabhyupagamad bhoga-
wyatikaras tad avastha eva
Snikantha follows R m cnticising the reflechion theory
Nimbarka and Snmivasa read gbhasah and make out that the
arguments of Samkhya and Vaisestka are fallacious
Baladeva makes out that the equation of the mdividual soul with
the mcarnation 1s fallacious since 1t involves the fallacy of undistni
buted ruddle Simply because soul and mcarnation are both parts
of the Lord we cannot equate the two

If 3 51 adrstanryamdt
On account of the unseen principle being non restricline
adysta  the unseen principle, anyamal on account of being non

restrictive
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Adrsfa 1s the unseen principle of the nature ot religious ment or
dementt According to the Samkhya system 1t mheres not m the self
but 1 pradhana As the latter 15 the same for all souls, 1t cannot
determine the enjoyment of pleasure and pam for each mdividual
self According to the Vaisestka, the unseen principle 15 created by
the conjunction of the soul with the mind and there 1s no reason why
any particular adpsta should belong to any particular soul So
confusion of results 15 inescapable

R holds that the attempt to explain different spheres of expenience
as traceable to beginningless adrstas which are the cause of the
Imiting adjuncts 1s futle as the adrstas have for ther substrate
Brahman 1tself and there 1s no reason for their defimte allotment to
particular souls and so there can be no definute separation of spheres
of expertence The lmmiting adjuncts as well as the adystas cannot by
their connection with Braliman split up Bralman itself which 1s one
1n realif

Ba.lag}éva begins a new section here stating the mutual differences
among the individual souls

11 3 52 ablusandhyddisv aps catvam

And 1415 30 even unth regard to resolues, efc
abhisandhyadisu m regard to resolves, etc, aps even ca and
evam 1t1s so

The same objection apphes to resolves, etc , for these are formed by
the conjunction of the soul and the mund

Baladeva says that the mdividual souls are different even with
tegard to their resolves and the rest

11 3 53 pradesad 11z cen nantar bhavat

If st be smd that (the distinction of experences resulls) from (the
d;ﬁen‘ncs of ) place (we say) not so, on account (of the self) beang wrthin
all (bodzes
pradesat )fmm (difference of) place, 1#s cet 1f 1t be smd 2@ not so,
antar bhavat on account of the Self being in all bodies

If 1t be sad, as the Nydya does, that though each soul 1s all
Ppervading, yet if we take its'connection with the mind to take place
1 that part of it which 1s hmited by ats body, then a confusion wall
ot result, thus 1s not tenable for since every soul 1s all pervading and
therefore permeates all bodies, there 1s nothing to determune that a
particular body belongs to a particular soul Again, there cannot be
more than one all pervading entity If there were they would lumt
each other and so cease to be all pervading or infimite There 15 only
one Self and not many The plurality of selves 15 a product of
ignorance It 1s not a reahity

R takes up the prima facie view, that though Bralimas 1s one
only and cannot be split up by the several miting adjuncts with
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which it is connected, still the separation of the spheres of every
enjoyment is not impossible since the places of Brakman which are
connected with the #pddhis are distinct. R. answers this objection by
saying that as the wpddins move here and there and so all places
enter 1nto connection with all u#padhis, the muxing up of spheres of
enjoyment cannot be avorded. Even if upadhis were connected with
dufferent places, the pain connected with some particular place would
affect the whole of Bralunan which 1s one only.

Nimbarka and Srinivasa commenting on this sifra hold that the
indwvidual soul 1s a part of Brakman, atomic in size, knowledge by
nature, and is possessed of the attributes of bemng an agent, a knower
and so on and is different 1n every body.

For Baladeva, adysfa or the unseen principle is the cause of the
differences among the souls.



Section 1 (1-4)
THE ORIGIN OF THE SENSE ORGANS

11 4 1 tatha prandh

Lakewrse the vital breaths
tathd hkewise, pranah the vital breaths

While many senptural passages (C U VI 2 8, TU II 1) speak of
the ongm of things 1t 15 mentioned m some texts that the vital
breaths are not produced Satapatha Brahmana VI 1 1 1states that
the vital breaths existed before the ongin of things There are other
passages where we read of the ongmn of vatal breaths BU II 1 20,
MU II 1 3and 8, Prasna U VI 4 There s thus uncertamty The
sittra holds that the vital breaths spring from Brakman In support of
1t aremany texts BU II 1 20 MU II 1 3 So the wital breaths
are created The word ‘lihewise’ refers not to the immediately
preceding topic of the last part 1e the plurahty of souls but to
the creation of @kasa etc spoken of earher In Parva Mumamsd
IIf 4 32 the word tadvat, m the same manner refers not to
the 1mmedsately preceding sections but to an earlier one IIT 4 28

Snhantha takes this sifra as setting down the prima facte view
that (as the individual soul 15 eternal) so are the vital breaths

Il 4 2 gaunyasambhavat
On account of the ympossibilaty (of expll g the orig
secondary sense
gaum secondary sense, asambhavat on account of impossibility
To take the texts in a secondary sense would lead to the abandon
ment of the general assertion, ‘By the knowledge of one, everytung
elseisknown MU I 1 3 The reference to the existence of the vatal
breaths before creation m Satapatha Brahmana 1s n regard to
Hiranya garbha who 1s not resolved wn the partal dissolution of the
worldthough all other effects are resolved. In complete dissolution,
even Huranya garbha s resolved
takesthisand the nextsitra as one and makes out that the plural

number 1 the text 15 secondary because of impossibility, 1 ¢ prior to
creation Bralman alone exists

nihantha follows R, tahes this and the next sufra as forming one
and holds that 1t answers the prima facte view

I § 3 lal prak $ruted ca
And on account of that (word which wndicates origin) bewng mentioned
Jirsk (an connection with the vital breaths)
fal that, prak first, $ruteh beng mentioned ca and.

MU 1 3says from lum are born vital breaths, mund and ali the

) a

)
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organs, ether, air, water, fire and earth’. The word ‘born’ occurs at the
very beginnng, if 1t 1s interpreted in the pnimary sense with respect
to ether, etc , 1t should be so interpreted with regard to vital breath,
mnd and organs mentioned earher,

II 4 4 tai-piarvakatvad vacah

Because the organ of speech 1s preceded by that (1 ¢ fire and the other
elements).
tat-plirvakatvdl because of bemng preceded by that, vacah of the
organ of speech

CU VI 5 4 shows that the organs are the products of the
elements, which, in their turn, arise from Brakman So they also are
the products of Braluman

R holds that prana stands not for the sense organs but for
Brahman For lam the sitfra 1s ‘Because of speech [names of objects]
being preceded by that [the existence of the objects]’ Names of
objects presuppose the existence of objects But pror to creation
there were no objects and so no speech or organs of speech

Srikantha and Baladeva follow R ’s mterpretation

Section 2 (5-6)
THE NUMBER OF THE ORGANS

11 4 5 saptagater viSesitatvic ca
(The organs are) seven (1 number) because 1t 1s so known (from the
Scriptures)
sapta seven, gateh because it 15 so known wvssesifatvat on account
of the specification, ¢ca and

Thereare textswhichdeclare that thereareseven organs ‘Theseven
Life-breaths spring from1t’' (M U II 1 8) and the spectfication 1 the
text Seven indeed are Life breaths i the head (Tastliryya Samlutd
V 1 7 1) There are other texts which mention eight (B U IIT 2 1),
ten (Tasthiriya Samhita V. 3 2 3), eleven (BU III 9 4), twelic
(BU II 4 11), thirteen (Prasna U 1V 8) The opponent argues that
the number 15 seven and the statements of other numbers refer to
difference of modifications R states the para-paksa as mentiomng
seven organs only, the others being organs only mn a metaphoncal
sense smce they assist the soul

II 4 6 hastadayas tu stinte’to navam )
But the hands, ctc (are also mentsoned as sense organs sn smﬁlum‘
texts) This beng so, 1t 1s not like this (s ¢ they are not mercly seuen §7
number)
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hastadayah hands, etc, ¢ but, sthife being so, atah therefore,
na not, evam like this

But’ refutes the view of the previous sufra The number 1s said to
be eleven consisting of the five organs of knowledge, the five organs of
action and the mner organ Manas or mund, buddhs or understanding
aham-kara or self sense and c2ffa or consciousness are all modifications
of the internal organ etat sarvam nana eva All thisismmd only They
are not separate organs and do not raise the number beyond eleven

R says that the organs are not seven only but eleven since the
hands and the rest also contribute towards the experience and
fruition of that whuch abides 1n the body (1 e the soul) and have thewr
separate functions, such as seizing and so on While these are to be
added to the seven organs buddh etc need not be added since they
are only different names of mind when 1t 1s functioning 1n different
ways The number eleven 1s confirmed by scriptural texts BU
11411 BG XIII 5

Sthatz in R means because of abiding [in the body and assisting
the soul)

Section 3 (7)

THE ORGANS ARE MINUTE IN SIZE

11 4 7 anavadca
And (they are) mnule
anavah minute, ca and

The organs are munute, subtle and so are not seen If they were
all pervading then the texts which speak of going out of the body,
etc, would become seli-contradictory Agam, since we do not
perceive through the senses what 1s happemng throughout the
universe, which would be the case 1if they were all pervading they
are sad to be subtle and hmuted 1n size R mentions BU I' 5 13
These are all alike, all mfimite’ and argues that infimity refers to the
abundance of actwvitses of the life breath which 1s to be meditated on

Sectson 4 (8)

THE CHIET" VITAL BREATH IS PRODUCED FROM
BRAHMAN
I1 4 8 éresthas ca
And the chuef (utal breath)
Sresthah the chief (vital breath) ca and

The text considered1sCU V' 1 1 The vital breath s mdeed, the

oldcit and the best * Itas the chief because we will not be able to live
o
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without it. (B.U. VL 1. 13.) Rg Veda X. 129, 2 says: ‘By its own law it
was moving without air.” This suggests the doubt that before creation
there was the vital breath. That doubt is removed by this sitra. As
the words ‘was moving’ are qualified by ‘without air’, they do not
indicate that the vital breath existed before creation. M.U. II. 1. 3
says ‘From this {the Self] is produced the vital breath’.

R. points out that the words ‘the one was moving without air’ do
not refer to the vital breath of living creatures but intimate the
existence of the Highest Bralmar, alone by itself.

Section 5 (9-12)

THE CHIEF VITAL BREATH IS DIFFERENT FROM AIR
AND THE SENSE FUNCTIONS

IL. 4. 9. #na vayukriye prihag-upadesat
(The chief vital breath) is neither air nor function (of the organs) on
account of its being mentioned separately. _
na- not; vayu-kriye: air or function; prthak: separately; upade$is:
on account of being mentioned. X

The objection is raised that there is no separate principle called
#rana or vital breath. It is just air which exists in the mouth as well
as outside. There are texts which make out that prapa is vayu. 5.
refers to the other view that “the five breaths, praya, are the commnon
function of the other instruments’. The reference is to the Saihhya
Swira II. 31; simanya-karapa-vriith, While S. understands by
karana the eleven organs, the Samkhya commentator gives another
interpretation. sddhdrapi karapasya antah-karana-trayasys vrtteh
parindma-bheda sii. L. i .

The sitfra points out that prana is neither air nor function as many
scriptural texts distinguish prdpa from air and function. See AIA
II. 1. 3; 1f 1t 15 said that as eleven birds shut up in one cage may,
although each makes a separate effort, move the cage by the
combination of their efforts, even so the functions \vhu_:h abide in
one body may, although each has its own special function, by lhg
combination of these functions produce one common function callec
prava, this argument 1s untenable for we see that the birds by ﬂ!ﬂ{
combined efforts move the cage but we do not see that the d.lffcr]ghnc
functions in the body produce the function of vital breath. e
functions of the organs are not of the same character; they are [:om
distinct nature fro: ﬁhat of the vital breath. So it is different

"\

all functions and air.
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II 4 10 caksuradsvat tu tat-saha-Sispyadibhyah

But (the life breath 1s subordinate to the soul) like the eye, clc, on
account of its being taught with them and other reasons

caksurddwat like eyes etc, tu but, taf saha Sisyddiblyah on
account of 1ts bewng taught with them and other reasons.

In the Upamsads CU 1 2 7 BU 1 5 21, the wital breath 1s
mentioned along with the sense organs They are grouped together
since they are all subordinate to the soul The other reasons
mentioned 1n the sitfra are that they are made up of parts, are non-
conscious, etc The vital breath 1s under the control of the individual
soul and 1s serviceable to 1t like the eyes

1T 4 11 akaranatvac ca na dosas tathd hs darsayats
And on account of s not bewng an wnstrument, the objection 1s not
{valid), for thus (Scripture) shows
akaranalvat on account of not being an instrument ca and, #a not,
dgsah fault or objection fatha b because thus darsayats (sruti)
shows

If the vital breath 1s an mstrument of the soul hke the eye and
other organs then there must be some special form of activity by
which 1t assists the soul but no such activity 1s percesved To this
objection the present saifra gives an answer It 1s not an mstrument
or organ like the eye, for which a separate sense object 15 necessary,
yet 1t has a function in the body viz the mamtenance of the body,
Sarira raksd See BU IV 3 12,1 3 18,19, Prasna U II 3

R quotes CU V 1 7ff where, on the successive departure of
speech and so on the body and the other organs mawntam thewr
strength, while on the departure of the wital breath the body and all
the organs become weak and powerless So the vital breath serves the
Ppurpose of the mdwidual soul

IT 4 12 pascavyitir manovad vyapadréyate

Tt 15 taught as having a fivefold function bike the mind.
Paficaurtinh  (having) fivefold ~ function, manovat like the mind
vyapadisyale 1s taught

It has five functions, prana, apdana, vyana, udana, samana
breathing in, breathing ouf, holding mn so as to aid works requinng
strength, the ascending when the soul passes out of the body, and
lt’l;g ;,uncnon which cammes the nutriment through all the hmbs of the

R mentions BU I 5 3, for the five functions of the air
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Section 6 (13)
THE MINUTENESS OF THE VITAL BREATH

1. 4. 13. apus ca

And (3¢ is) minute (or atomic).
anuk: minute; ca: and.

It is minute, limited and subtle like the senses. If the objection is
raised that in B.U. 1, 3. 22, it is said to be all-pervading, the answer
is given that the reference there is to Hiranya-garbha, the cosmic
soul. So far as the individual soul 15 concerned, it 15 limted.

Srinivasd mentions Prasna U. 1L 6.

Section 7 (14-16)

IL. 4. 14, gyotirady adhisthanam tu tad-dmanandat

But the gidance by fire, efc., on account of the declaration of that.
gyotir-ddi-adhssthanam. guidance {or control} by fire and the rest;
#u* but, tat-dmananat on account of the declaration of that.

The question is raised about the dependence or mdependence of
the vital breath and the other organs. They are said to be controlled
by gods like fire, etc See Aitareya Aranyaka I1. 4, 2. 4. Fire, having
become speech, entered the mouth, agmr vig bhwtvd mukiam
pravisat They cannot move of themselves and are dependent on
presiding dexties See also CU. IV. 18. 3, B.U. 1. 3. 12.

R. and Srikantha read this and the next sitra as one and argue that
the fire god and the rest as well as the mdividual soul rule over the
sense-organs but their rule depends on the mind and wall of the Lord.

R.quotes BU.IL. 1.18,I1T 7 8.9, T.U. I1. 8 and argues that the
sense-organs together with their gmding divimties and the mndividual
soul depend 1n all their doings on the thought of the Highest Person.
indryyanam sa@bhimam-devatandm givatmanas ca sva-karyesu parama-
?umsa-‘mananﬁyattalw-s’dstrdl.

Baladeva makes out that the Lord is the pnmary instiator of the
sense-organs while the fire god and the rest as well as the individual
soul are secondary initiators.

IL. 4. 15, prapavatd Sabdit
(It is not so since the brealhs are connected) with the possessor of the
vital breath (viz. the indsadual soul as we know) from the é‘mﬁiurt;h
pranavata* one possessing the breaths (the organs); addas: from the
Scripture. . 3

c?ﬁe gods are not the enjoyers. The soul is the enjoyer in the body-



Text, Translation and Notes 429

The Scriptures declare that the relation between the soul and the
organs is that of master and servant. See C.U. VIIIL. 12, 4. Though
there are many gods in the body each presiding over a particular
organ, there is only one enjoyer. Otherwise we will not.be able to
account for the memory of the past. Ratnaprabhd says, kifica yo'ham
ritpam adréksan sa evahany Sppomits pratisandhindd ekas Sarira eva
bhoktd na bahavo devah.

IL 4. 16. tasya ca nityatvat

And on account of the permanence of that (i.e. the embodied soul).
tasya: of that, ca: and, nityatvat: on account of permanence.

The soul abides permanently in the body as the experiencer of
Pleasure and pain and the results of good and evil actions. It is not
reasonable to suggest that in the body which is the result of the soul’s
actions, others hke gods enjoy. See B.U. 1. 5. 20 where it is said that
t;\‘l;l 4dcne.s not approach the gods. The soul is the enjoyer. See B.U.

. 4.2

R. says that as the quality inhering in all things, of being ruled by
ﬁ}e nghest Self, is eternal, 1t follows that the rule of the soul and the
divinities over the organs depends on the will of the Highest Self.
See T.U, II. 6. ‘Having created it, into it, indeed, he entered.” The
gléheit Person has entered into all things to be their ruler, See also

.G X. 42,

Baladeva makes out that the relationship between the Highest
Lord and the divimties is eterna), so the divinities rule the sense-
organs through the mere will of the Lord.

Section 8 (17-19)

THE ORGANS ARE INDEPENDENT PRINCIPLES AND NOT
MODIFICATIONS OF THE CHIEF BREATH

1L 4. 17. ta indviyani tad-vyapadesid anyatra Sresthat

They (the breaths) are senses on account of thewr being so designated
except the cluef.

t: they; indriyani: organs; fad-vyapadesat: on account of being so
designated; anyatra: except; sresthat: the chief.

The opponent quotes B.U. 1. 5. 21 and argues that the different
organs are modes of the vital breath. The sira says that they are
mdependen.t since they are separately mentioned. MU, I1. 1. 3. The
leejbrea!.h 1s not generally treated as a sense-organ. This difference of
designation is appropriate only if there 15 a difference of bewng. If

there were unity of being, it would be contradictory that the life
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principle should sometimes be designated as sense-organ and some-
times not. So the other life-breaths are different in being from the
chief vital breath.
R. quotes B.G., XIII. 5 and argues that the chief vital breath is not
designated as an organ.
rinivdsa points out that B. U.L 5. 21, ‘Let us all assume his form’,
means that the activities of the sense-organs are under the control of
the vital breath and so are said to be vital breaths; even as C.U.
II1.14. 1, ‘All thisis, verily, Brakman’, means that all this is under the
control of the Supreme,

IL 4. 18, bheda Sruteh

On account of scriptural texts regarding difference.
bheda: difference; Srufeh: on account of scriptural texts.

InB.U. I 8. 2and I 5. 3 the organs are treated in one section and
the vital breath in another. This shows that they do not belong to the
same class. The organs are independent principles and not modes of
the vital breath.

R. and Nmmbarka treat this and the next s#fra as one.

R. says that M.U. II. 1. 3 mentions the vital breath separately
from the organs and so it is not one of the organs. We also observe
that it 1s different from the organs of sight, etc. In the state of deep
sleep, the activity of breath is noticed while that of sight, etc., is not.
While the organs serve as instruments of cognition and action, the
work of breath serves to maintan the body and the organs, Since the
subsistence of the organs depends on breath, the organs themselves
are said to be forms of breath. See B.U. I. 5. 21, When it 15 said that
they become its form it means that they become its body, and that
their activity depends on 1t.

IL 4. 19. vailaksanydc ca
And on account of characteristic differences.
vailaksapydt* on account of characteristic differences; ca; aqd.

S. ponts out certain differences. The organs do not functionin deep
sleep while the vital breath does. The organs get tired but not the
vital breath. The loss of organs does not affect life but the passing out
of the vital breath ends in the death of the body. The passage that
the organs assumed the form of the vital breath means that the
organs depend on the vatal breath even as the servants on the mastez.
The vital breath is the leader of the organs,
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Section 9 {20-22)

THE EVOLUTION OF NAMES AND FORMS IS THE WORK
OF THE SUPREME LORD, AND NOT OF THE INDIVIDUAL
SOUL

11 4. 20. sarijiid-marti-kiptis tu trivyt-kurvata upadesat

Bul the fashioning of name and shape (is the function) of him who
renders tripartite, on account of the teaching.

samjid-marti-kiptih: the fashioning of name and shape, i - but;
trivyt-kurvatah: of him who renders tripartite; spade$at: on account
of the teaching. .

The question is raised whether the individual soul or the Supreme
Lord fashions names and shapes after the three elements have been
made by the Lord. CU. VL 2 refers to the making of the elements.
C.U. VL 3. 2 says: ‘That Divinity thought: well, let me enter into
these three dwvinities by means of this living self and let me then
develop names and forms.’ So the doubt arises whether the shaping of
the gross world after the elements have been made belongs to the
individual soul or the Supreme Lord. This s#ra makes out that the
individual soul has not the power to make the gross world. The next
passage, V1. 3.3,declares that the Supreme Lord alone fashions names
and shapes and produces the gross elements and this world. Even
when a potter produces pots the Lord is the inner director. He resides
in everything and directs the whole creation.

R. makes out that the rendering tripartite cannot belong to
Brahma (Hiranya-garbha) who abides within the Brakma-egg for the
egg itself is produced from fire, water and earth after these elements
have been made tripartite, Manu says tasminn ande bhavad brahma
sarva-loka-pitamakak (119). In that egg originated Brahmd, the
grandfather of all the worlds. The living self in the passage denotes
the Highest Brakman as having the soul for its body. jiva-Sarirakam
param brahmas 2 abhidhiyale. So the work of differen-
tiating names and shapes belongs to the Highest Brahman which has
(ft\': Usbody, Hirayyn-garbha, who Tepresents the sval in its aggregate

orm.

For Nimbirka and Srinivisa, the Supreme Brahman alone who
rcn@crs tripartite is designated as the creator of names and shapesand
the individual soul is incapable of creating them.

L 4. 21, mamsadi bhaumam yathd-Sabdam starayos ca

Flesh and the rest are of an carthly wature in accordance with the
seriptural text, and of the other too,

mamsddi: flesh and the rest; dhawmam:
yatha-Sabdam: according to the Seript
(two); ca: too, also.

(are) of an earthly nature;
ure; slarayoh: of the other
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Earth when assimilated by man becomes flesh. See CU VI 5 1
We have to understand the effects of the other two elements alsc
according to the Scriptures Water produces blood, vital breath, etc
and fire bone marrow and the organ of speech

R makes out that the earth when eaten 1s disposed of 1n three
ways faeces, flesh and mind, water when drunk becomes urine,
blood and breath fire becomes bones marrow and speech

II 4 22 wvaisesydt tu tad vidas tad vidah

But on account of distnctiveness there 1s that designation, that
designation
vaisesyat on account of distinctiveness, f1# but fad vadak that
designation, fad vadakh that designation

If all the gross elements contamn the three fine elements, why do we
have special names for earth, water and fire? The answer 1s given that
as the fine elements are not found 1n equal proportion in each of the
gross elements they are named after that fine element which 15
found 1n a preponderant degree 1 their composition The repetition
at the end 15 to mdicate the conclusion of a chapter

Section 1 (1-7)

THE SOUL WHEN PASSING OUT OF THE BODY AT THE
TIME OF DEATH IS ENVELOPED BY SUBTLE MATERIAL
ELEMENTS

III 1 1 fad antara-pratspatiay ramhats samparisiakiah, prasna
mriipanabliyam
(The soul) goes (ot of the body) enveloped (by subtle material elements)
with a view lo oblavming a different (body) (so 1s 18 known) from the
question and explanation (in the Scripture)
fad antara pratypattan with a view to obtainng a different bOd.{l
ramhati  goes samparisiaktah  enveloped (by subtle matcr;x
elements) prasna-mrupanadhyim from the question and the
explanatory answer

%he fu'sriy part of this chapter explans the sigmficance of the
different texts removes doubts and attempts to produce a scns¢ Od
dispassion for the world by disclosing its imperfections The schInls
part tries fo produce a yearming for BraAman by a discussion of b
attributes/ The third part descnibes the different types of medxtat‘gzrrls-
ints of agreement and difference The fourth part const

:}l:?z,.}z):sgon whether the highest end of man 1s denved from hnow

both
ler}lx_;ﬁ L‘ qc‘tmgno%e;am:ig from the body, cammes with 1t subtle
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material elements. In C.U. V. 3. 3if,, water is called person, as the
soul departs enveloped by water, Though the material elements are
available everywhere, the seeds for a future body are not easily
available. Again, the adjuncts of the individual soul such as the
organs, ete, (B.U. IV. 4, 2), cannot accompany the soul unless there
is a material basis which carries the impressions left by previous
lLives, pirva-prajiia_janmantariya-samskarah, Ana.qdagm. If the
scriptural text (B.U. IV. 4, 8) is cited as declaring that like a
caterpillar the sou! does not abandon the old body before it makes an
approach to another body, it is said in reply that the example of the
caterpillar is used to suggest not the non-abandonment of the old
body but the lengthening out of the creative effort whose object is to
obtamn a new body which new body is presented by the karman of the
soul. S, repudiates the views of the Samkhya, the Bauddha, the
Vasesika and the Jaina thinkers.

IIL 1. 2. tryatmakatvt tu bhayastuat

But on account of (water) consisting of three (elements) (the soul foes
enveloped by all these elements and not mevely water though water alone
15 mentioned) on £ of uts prepond, 3
iryatmakatvat: on account of (water) consisting of three elements;
tu; but; bhayastvat: on account of preponderance.
he answer is here given to the objection that the soul goes

enveloped by water only and not the subtle parts of all elements. In
water are found the other two elements, fire and earth. Water 15
specifically mentioned on account of its preponderance and not
because 1t is the only element. ‘Water’ implies the subtle parts of all
the elements which constitute the seed of the body.

R. quotes C.U. V1. 3.4 to indicate the tripartite character of all the
elements. See also B.S. II. 4. 19-21.

Bhiskara reads atmakat tu but the interpretation is the same.

1L 1. 3. prana-gate$ ca

And on account of the going of the vital breaths.

Prana-gatel: on account of the going of the life-breaths; ca: and.
B.U. IV. 4. 2 mentions that when the vital breath departs all

organs depart. When they leave they must have a material base. So

it1s inferred that water and the other elements follow the soul and

these form a basis for the organs. For the life-breaths cannot either

move or abide an’y-where without such a base. na i nirasraydh
pranal kvacid gacchants tisthanti va. S.

R. quotes B.G. XV, 7-8
YL 1. 4. agnyadi-gatisruter iti cen na bhaklatvas

If 14 be said (that dhe life-breaths and organs do not accompany the soul)
on account of the scripiural statements as to enlering into fire, eic. (we say



434 The Brahma Stitra

that 1; 15} nwot so ors account of the metaphorical nature (of those state-
ments,
agnyadi-gatih  enterng 1nto fire, etc, srufes from the Scriptures,
st cet 1f 1t besaid, na not so, bhaktatvat on account of metaphorrcal
nature

BU III 2 13 says that at the time of death the organs are
resolved wto therr presiding derties How then can they accompany
the soul® The answer 1s given n the séitra that there are many texfs
whach declare that they accompany thesoul BU IV 4 2 The texts
cited should be interpreted m a secondary sense even as the passage
(B U III 12 13) His body hairs to the medicinal herbs, his hairs on
the head to the trees 1s to be nterpreted mn a secondary sense for 1t 1
not found that the body hairs and the rest of a dead man dissolve
nto the medicinal herbs, etc

HI 1 5 prathame *sravanad iy cen na ta eva by upapatich
If 1t be sard on account of non-mention (of water) w the first (fire), (we
reply) 1t alone, on account of fitness
prathame 1 the first (of the offerings), asravanat on account of
non mention, #s cet if 1t be saxd zna not so, tah that, eva only,
It _because upapatieh on account of fitness

If1t be objected that n CU V 4 2, sraddhd 1s mentioned and not
water, 1t 15 said 1n answer that $raddha means water
_ Otherwise the answer to the question will not be relevant Cp
Anandaginn  upasamhiaralocandyam aps sraddhi sabda tvam apam
evety dha tv s To take $raddhi as water 15 the only coherent
mterpretation Cp Tatthrsya Samhita 1 6 8 1 Sraddha, mdeed, 15
water asit produces m the person a will for holy worhs dpo hasmas
Sraddham san namante punyaya karmane Agawm water, when forming
the seed of the body, becomes thin and subtle and thus resembles
faith A man who 1s as strong as a lion 15 sometimes called a kon
Sraddhd may be applied to water since water 1s intimately connected
with religious works which depend on faith even as the word
‘platform 15 applied to men an the platform

III 1 6 asrutatvad ity cen nestadikarindm pratilch
If 1t be sard on account of the non mentron (of water) 1 the Scriplure
(the souls also do not depart enveloped by water) (we say) not so because
st s understood (from the Scriplures) that the souls who perform
sacrifices, et , (alone go to heaven)
aémglwt on accouﬁgt of non mention n the $rufs, ofs cct 1f 1t be
said, na mnot so, ssfadtkdrindm the performers of sacrifices, ete.,
pratuteh bemng understood

InCU V 3 3 thereis mention o
the soul How can we infer that the soul departs envclo]
and 15 born agan as man? CU V. 10 34 state thal

f water only but no reference to
ped by water
t those who
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perform sacrifices, etc , go to heaven enveloped by water which 1s
supphed by the materals ike curds and the rest which are offered as
oblations m sacnfices These assume a subtle form called apiirva and
attach themselves to the sacnficer $ says tah Sraddha _purua_ku—
karma samavaysnyah Ghuhmayya apoparva ripas sat_)‘ras tan istadi~
kdrme puan parwestyd Ram phalad

R refers to those who, while devoid of the knowledge of Bralman,
practise useful works, reach the heavenly world and become there of
the nature of the moon, soma rddnah When the results of thewr
good works are exhausted, they return agan and enter on a new
state, punya karmavasane ca punar dgatya garbham prapnuvants R
SeeCU V 10 It1sthe soul which moves enveloped by water and the
other subtle elements

IIT 1 7 bhakiam vi natmavittvat tathd kn darsayats

Or (the soul s bewng the food of the gods 1s) metaphorical on account of
thewr not knowsng the Self for thus Scripture shows _
bhaklam 1n a metaphorical or secondary sense, v or andimavitivat
on account of not knowing the Self, tatha thus, ks for, darsayats
(§ruts or Scupture) shows s
V 10 4says That s the food of the gods That the gods eat

Seealso BU VI 2 16 How then can the souls enjoy thefruitof thewr
deeds? The sifra says that these statements are not to be taken n 2
literal sense The gods, 1t 15 saxd, do not eat or drnk CU III 6 1
Tosay that the gods ‘eat’ means that they rejorce with the performers
of sacrfices Since they do not know the Self they perform the
sacnfices which the gods enjoy See BU I 4 10 The conclusion 1s
that the soul goes into other spheres enveloped by the subtle
elements for expenencing the results of 1ts past deeds

R quotes BG VII 23 and says that while those who know the
Self attain to Brahman, those who do not know are means for
enjoyment by the gods

Bhaskara reads ca for v@

Sectson 2 (8-11)

WHEN THE SOULS DESCEND TO THE EARTH FOR A NEW
LMBODIMENT A RESIDUAL KARMA CLINGS TO THEM
AND DETERMINES THE NATURE OF THE NEW BIRTH
I1 1 8 Antatyaye' nusayavan dysta smpisbhyam yathet ca
On the exhaustion of the works (the soul descends) with a remainder

accordsng to $ruts and smyts along the path (st) went by (from kere) and
differently too

rtalyaye on the exhaustion of works, anusayavin with a remainder
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or residual karma; drsta-smytibhyam: (as is known) from the $rufi
and the smpti; yathal itam: as it went (from here); anevam:
differently; ca: and.

The objector quotes C.U. V. 10. 5 and suggests that all the karma
is exhausted and there is no residual karma left. Besides, it is
reasonable to think that karma earned in one life as man is exhausted
in the next as god. The si/ra refutes this suggestion and points out
that only that karma which gave the soul birth in heaven as god is
worked out and the remaining karma brings it back to earth.
Otherwise, it is difficult to explain the happiness or misery of a
newborn child. Nor is it possible to work out in one life the entire
karma of the previous life. The soul is born with residual karma. It
descends by the same path by which it ascended and with a difference
too. See C.U. V. 10. 5; V. 10. 3; V. 10. 6.

R. quotes Gautama Dharma Safra (XI. 29) which refers to a
remnant with which souls are born again, after enjoying after death
the results of their works. varpdasramas ca sva-karma-nisthah pretya-
karma-phalamanubhiiya tatah Sesena viSista-deSayits-kula-ripaynh
Sruta-vitta-vrita-sukha-medhaso janma pratipadyante. R. also refers to
Apastamba Dharma Satra 11. 1. 2, 3.

Bhiskara leaves out ‘ca’.

Baladeva breaks the satra into two, beginning with krtdtyaye and
yathetam, respectively.

IIL 1. 9. caranad iti cen nopalaksandrtheti karsnajinih
If 1t be saud that on ¢ of conduct (the iption of a residual
karma is not necessary), (we say that) it is not so (for the word conduck1s

used) to denote wndirectly (the residual karma). So (thinks) Karsndpini.
carapdt. on account of conduct; i cet: if 1t be said; na- not so;
upa-laksanartha. to denote indirectly; 4ti: thus, karsnayinth: (the
sage) Kdrspajini (thinks). i

If 1t be said that conduct and not residual karma determines _thc
new birth (and the two are different: see B.U. IV. 4. 5), the silra
denues this view. The word conduct 15 used 1n the sense of residual
karma.

R. reads fad before upalaksandarthe. He says that mere conduct does
not lead to the experiences of pleasure and pain; pleasure :‘md pain
are the results of works in the limited sense. kevaldcardl suhkha-
dupkha-praply asambhavat; sukha-duhkhe s punya-papa-ripa:

karma-phale.

111, 1. 10. gnarthakyam it cen na tad-apeksatvat ¢

16
If 1t be said that purposelessness (of conduct would result therefrom), (&
sﬁy) 11 75 not 50 01 arcount of the dependence (of work) on that (camhtd):
anarthakyam: purposelessness, sfi cet: if it be said; ma: not SO
tad-apeksatval: on account of dependence on that.
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Good conduct determines karma and 1s therefore not purposeless
The Vedas do not punfy one who 15 devoid of good conduct
acaralunam na punants vedah Vasistha Smyts VI 3 As work 1s the
cause of new births, we need not assume that conduct 1s the cause.
If a man 15 able to run away by means of Ius feet, he will surely not

creep on lus knees na it padbhyam paldystum parayamano janubhydm
ramhstum arhats §

II1 1 11, sukpta-duskrie evets tn badarih

But (conduct means) only good and enl works, thus Badar thinks
sukrta duskyte good and evil worhs, eva only, s thus, & but,
badanth Badars (thinks),

This sitra makes out that there 1s no real difference between
conduct or carana and karma So residual karma 1s the determining
cause of a new birth on earth

Bhaskara onuts ##: mn the satra

Section 3 (12-21)

THE TUTURE OF THOSE SOULS WHOSE WORKS DO NOT
ENTITLE THEM TO GO TO THE LUNAR WORLD

IIT 112 amstadskarimam aps ca srutam

Even of thase also wha do nat perform sacrsfices (the ascent o the moan)
1s stated by Scripture.

anstadskarnan: of those who do not perform sacnfices, ags even,
ca_also, $rutam 1s stated by Senpture.

The opponent holds that even those who do not perform sacrifices
g0 to heaven though they may not enjoy there like the performers of
sacnifices because they too require the fifth oblation for a new birth
and the Scripture declares that ‘those who depart from this world
they all, 1 truth, go to the moon’ KU I 2

This, for R , implies that all whether they do good worhs or evil
works go to the moon Snnivisa means by amsta, forbrdden deeds,
and the word ads means the giving up of what 1s enjomed.

III 118 samy v bhizy dm arohavarohan tad-gats-
darSanat

But of others (s e those who have not performed sacrsfices) after having
experienced the frusts of thew actions in the abode of Yama, ascent
and descent take place, as such a course 1s declared (by the Scripture)
samyamane n the abode of Yama, i but, anubhiya having
expenienced, staresam_ of others arohdvarohan ascent and descent

{tahe place), ad gati-darsanat since such a course 1s declared (in the
Senpture)
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samyamanam yamdalayam S The abode of Yama 1s said to be th
gathenng place of men, sangamanam jananam Rg Veda X 14 1

This sifra negatives the suggestion made i the previous suirs
Ewvildoers do not go to heaven, they go to the world of Yama wher
they expentence the results of their actions and then descend again tt
earth Katha U 1 2 6 The ascent to the moon 15 only for th
enjoyment of the resuits of good works and not for any other purpose
So eval-doers do not go there

Nimbirha and Stinivasa take this sifza as the contmuation of the
prima facie view, the pura-paksa Even those who do not perform
sacnifices after having experienced the results of their actions 1n the
abode of Yama ascend to the world of moon and re-descend While
Nimbarka takes this and the next three salras as stating the prima
Jfacie view, others hold that they state the correct conclusion

Srikantha adopts § °s mterpretation,

III 1 14 smarants ca

The smytss also declare (this)
smaranfs smytis declare, ca also

That evil works are requited m Yama’s world 1s declared by Man,
Vydsa, etc

R quotes Visnu Purana sarve caite vasam yants j amasya bhagaran
kila TII 7 5 ‘And all these pass under the control of Yama '

IIT 1 15 ap: ca sapla

Moreover there are seven (hells)
ap: ca moreover, sapla seven

There are seven hells mentioned mn the Purdnas to which the evil
doers go to expenence the results of their eval deeds

R and Nmbiarka omit ¢z in the sufra

II1 1 16 tatrap: ca tad vyaparad avirodhal

And on account of s achivsty there also, (there 15) no contradicion

talra there, aps also ca and, fal vyaparat on account o

actiity, avirodhak (there 1s) no contradiction Iike
To the objection that in the different hells, different per<<m$hc1us

Citragupta are in control, the answer 1s given that the different

and their controllers are directed by Yama

111 1 17 wdy@ karmanor s tu prakriatial

But {the reference 1s to the two roads) of knocledge and work, thus (w¢

understand) on account of their besng the subject under discussion but

vidyd karmanoh  of hnowledge and work, it thus fu oy

prakytatiat on account of their being the subject under z:hscll~55>s .
CU V 10 8 says that those who do not go along the way
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knowledge which take us to the path of the gods and of works which
take us to the path of the fathers go to a thurd place, where they are
born and die and se that place is not full. The evildoers who form a
separate group go to this third place. The Kausifaks text that all go
to the sphere of the moon refers only to those who have performed
good deeds and not to evil-doers.

Nimbarka and Srinivisa take this sifra as stating the correct
conclusion.

1IL. 1. 18. na irtiye tathopalabdheh

Not in the case of the third place, (for) so it is seen.
na: not; ¢rtiye: in the case of the third place; tathd: so; upalabdheh:
1t being seen.

If it be said that all must go to the moon for the purpose of
obtaining a new body, to complete the five oblations that cause the
new birth, the siitra says that this specification does not apply in the
case of evil-doers, who are born irrespective of the oblations.

1L 1. 19, smaryate'pi ca loke

And (it is), morcover, declared by smyti in ordinary life.
smaryale: (it is) declared by smirti; api: moreaver; ca: and, loke: in
the world, in ordinary hfe.

Cases of birth without the completion of the five oblations are
recorded. The bodies of some specially mentorious persons like
Draupadi, Drstadyumna, Sitd, are formed independently of the fifth
oblation (i.e. sexual union). Such are cases of immaculate conception.

1L 1. 20. darSandc ca

Also on account of observation.
darsanit: on account of observation; ca* and.

The rule about five oblations is not universal; for of the four forms
of hfe viviparous, eviparous, life springing from moisture and plant
life, the last two are born without any mating and there is not the
fifth oblation in their case.

L 1. 21, #tiya-§abdavarodhals samsokajasya
The third term (plant life) includes that which springs from moisture,
irtiya-$abda-avarodhak: inclusion in the third term; samiSokajasya: of
that which springs from maisture.
..C.U. VI, 3. 1 speaks only of three modes of origin, aydajam,
Jjivajam, udbhyjam. How then can 1t be maintained that there are
four forms of hfe? The answer 1s that that which springs from
moisture is included m plant bife, since they both germinate,
from the carth and the other from water, etc.

It is clear that the cvil-doers do not go to the moon.

a

\ )
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Section 4 (22)

THE SOUL DESCENDING FROM THE MOON THROUGE
THE ETHER, ETC., DOES NOT BECOME IDENTICAL WITE
THEM BUT ATTAINS SIMILARITY OF NATURE

III. 1. 22. sabhavyapattiv wpapaiteh

(The soul when descending from the moon) attains similarity of nature
with them (i.c. ether, air and the rest) (that alone) being reasonable.
sabhavya-apattih: attainment of a similarity of nature with them;
upapatteh: being reasonable,

C.U. V. 10. 5 says that the souls return through the ether, air and
the rest. The question is raised whether they attain identity of
nature or likeness or simularity of nature. Not the former; a thing
cannot become another of a different nature. All that the passage
means is that the souls attain similarity of nature. If the souls
become identified with ether, they could no longer descend through
air, ete,

R. and Nimbirka read svabhavya for sabhavya.

Section 5 (23)
THE ENTIRE DESCENT OCCUPIES A SHORT TIME

IIL 1. 23. naticirena visesat

(The soul passes through the stages of descent) in a not very long time;
on account of the special statement.
na: not; alictrena: m a very long time; videsat: on account of the
special statement, .
The descent through different stages takes place quickly. See
C.U.V.10.6. .
Srinvisa says that there is no point in the soul’s remaining in 2
state of likeness to ether, etc., for a long tume.

Section 6 (24-27)

\S D T
WHEN THE SOULS ENTER INTO PLANTS AND THE R—I}S
THEY ARE ONLY IN CONTACT WITH THEM BUT DO NOT
PARTICIPATE IN THEIR LIFE

IIL 1. 24. anyfdhisthitesu parvavad abhilapit
T/‘ desccnd;hrg souls enler) into (plants, elc.), occupied by other
Esmzss)\“\’ w the previous cases, on account of (scriplural) declaratior:
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anya-adhisthitesu; in what is occupied by another; piirvaval: as in the
previous cases, abhilzpat: on account of (scriptural) declaration.

1f it be suud that C.U. V. 10. 6 states ‘they are born here as rice and
barley, etc.’ and so the word ‘born’ should be taken literally, the
siitra says that the word ‘born’ implies mere connection with rice and
barley which are animated by other souls. They enter these plants,
etc,, independently of their #arma and while there they do not
experience the results of their actions. The next passage, V.10. 7,says
that ‘those whose conduct here has been good will quickly attan a
good birth, but those whose conduct here has been evil, will quckly
attain an evil birth’ which makes it clear that the souls dwell, as 1t
were, in plants, etc., till they get the opportunity for a new birth.
If we take the passage to mean that the souls are born in plants, then
when they are cooked and eaten, the souls will have to leave them.
The state of plant existence may be a place for experience but not for

those souls which descend from the moon with an unrequited re-
mainder of works.

UL 1. 25, asuddham iti cen na $abdat

If it be said that (sacrificial work is) impure, (we say it is) not so, on
account of scriptural authority.
asuddham - impure; iti cct: if 1t be said; na: not so; §abdat: on account
of scriptural authority.
. Ifit besaid that scriptural works are impure because they involve
Injury to animals and so souls who have committed such evil deeds
may be born as herbs, etc., the siifra refutes this view on the ground
that Scripture is our authority for determiningwhat is right and what
is wrong. If 1t be said that the Scripture also states that we should
not hurt any creature, 1t is said m answer that it is a general rule and
other scriptural injunctions give the exceptions., So the souls
descending from the moon are not born m plants but are only
enclosed 1n them.
Sastra-hetutvid dharmadharma-vijiianasya. S. The same line of
conduct may be right 1 one set of circumstances and wrong in
another. yasmin dese kile ninutle ca yodharmo'nusthiyate sa eva
desa-kala-nimittantaresy adharmo bhavati. So S, asks us to accept the
$astras as our sole guide. fena na $astradrte dhannﬁdlmrma~visayam
vuﬁﬁnam kasyacid asti. h

. makes out that an action which is the me:
exaltation is not of the nature of violence, even if ﬁnisn:gljel;pgs::
httle pain, it rather is of beneficial nature. aliSayitabhyndaya-
sadhana-bhito vydaparo'lpa-dubkho'pi na himsg Dratyuta ,&yksa h
eia. R. Whether the infliction of pain is night or wrong depends ¢ "é"n
motive. An act which is healing though 1t may cause transito bk g
men of insight declare to be preservative and beneficial, uk%fka::;
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ca tadatvikilpa-dubkha-kirinam aps raksakam eva vadanti pajayant
ca tajjfigh. R. See also Taitliriya Brahmana 111. 7. 7. 14.

Thus the commentators allow exceptional circumstances in which
we may inflict pain; only the motive should be the welfare of the
bewng who suffers pain. The spirit should be one of love or negatively
vaira-tyiga, renunciation of hatred.

IIL. 1. 26. refah-sig-yogo'tha
After that the connection with him who performs the act of generation.
refal-sik-yogo: connection with him who performs the act of
generation; atha: then, after that.

C.U. V. 10. 6 says that the soul becomes one with him, It means the
soul gets connected with him. This also shows that the soul’s
E;ctc‘)lming plants, etc., is mere connection with them and not actual

II1. 1. 27. yoneh Saviram
From the womb the (new) body.
yoneh: from the womb; $ariram: body,

Tl now it was only conjunction with successive stages but now
through its connection with a person, the soul enters the woman,
there acquires a new body fit for expenencing the results of the past
residual karma. N .

The commentators are at pains to show that connection with
plants and animals is metaphorical and real rebirth is as human

beings.

Section 1 (1-6)
THE SOUL IN THE DREAM STATE

II1. 2. 1. sandhye syspsr aha s .

Ins the intermediate state (between waking and decp sleep) (there is @ real)
cation because (the Scripture) says so.

sandh ¢ N tween waking and deep sleeps

sandhye: 1n the intermediate state (betw ep Sl
i.e. the dream state); sysfsh: creation; gha: (Scripture) says s0; A%

because. .

The opponent's view is stated that the dream state is just tsdxr:?cl
as the waking state, B.U. IV. 3. 9 says there is a third interm e
state, the state of dreams, sandhyant friiyans svapna-sfltaﬂaﬂl: f‘He
the two states of waking and deep sleep join. B.U. IV. 3. 10 says: rer
creates tanks, lotus-pools and rivers. He, indeed, is the agent [maxhc
or creator].’ Besides, we do not feel any difference bctm:;:nmc:l
experience of the waking state and that of the dream statc.t:;L i
taken 1n dream has the effect of giving satisfaction as one
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the waking state. Therefore the creation in the dream state is real
and the creator js the Lord himself. S. .

R. raises the doubt whether the creation is accomplished by the
individual soul or by the Lord. The opponent states that the creator
is the dreamung soul.

For R., Nimbarka and Srinivisa the problem is whether the dream
creation is due to the individual soul or the Lord, while for §, and
Bhiskara it is whether the dream creation is real or unreal. =~ |

Baladeva holds that this siitra does not express a prima facie view
but the correct conclusion that the creation 1n the dream state is due
to the Lord and not to the individual soul.

111 2. 2. nirmatdraris caike puiridayas ca

And some (schools state the self to be) the shaper; sons and so on (being
the objects of desire which he shapes).

mirmatdram: shaper, creator; ca: and, eke: some; pulrddayakh. sons
and so on; ca: and.

The creation even in dreams is by the Lord humself as Katha U.
11. 2, 8 says: ‘That person who 15 awake in those that sleep, shaping
desire after desire, that, indeed, is the pure, That is Brakman.’ So as
1n the case of the walkung state, even in dreams the Lord is the creator.
So the world of dreams is real like the empincal world. fathya-
ripatva sandhye systih. S.

Far R., this sitra states the parva-paksa that the individual soul 15
the shaper of dream objects.

. For Baladeva this siiira states the correct conclusion that the Lord
is the maker of dream objects.

1iL 2. 3. mayamat

ay 1 karisn, bhivyak

b atnit
7 e

But (the dreams world) 1s mere appearance on account of its nature not
bewng manifest with the totakity {of atiributes of the waking state).
mdydmatram.: mere appearance; i but; kdrfsnyena:with the totabty;
anabhwyakla-svaripatvdl: on account of its nature not being
manifest.

For kartsnyena, some read sakalyena.

. argues that the dream world does not agree with the waking
world 1 respect of time, place, cause and non-contradiction and so
1t is not real like the wakng world. na hf paramdrtha-vastu-visayans
desa-kala-nimittiny abadhas ca svapne sambhdavyante, :

Team states are not bound by the rules of space time, cause and
non-contradiction. We cannot find space for chariots and the like in
tl}e limuted confines of the body. The dreamer sees things at Jong
distances. He cannot go out and return in 3 moment. B.U. (I1.1.18)
says that ‘the dreamer moves about 1n his own body as he pleases’.
So ideas of going out of the body, etc., are a mere deception.
Conditions of time are not observed. Lying asleep at mght he dreams
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that it is day. Besides, how can he without materials make chariot
and the like? Within the dream itself there is self-contradiction. A
chariot becomes a man and man a tree. Objects appear to exist in
dreams as silver does in a mother-of-pear]. What we see in dreams is
only an appearance. mdyd-mdtran svapna-darsanam. S, says that the
individual soul creates in dreams and not the Lord.

It is obvious from S.’s insistence on the difference between dream
states and the waking world that the latter is not an appearance.

Bhaskara criticises the interpretation usually ascribed te S. by
pointing out that those who hold that objects in the waking state too
are maya like the dream states, misinterpret the author of the siira
and delude people. ye punar jagaritavastha'pi mayamdtram ity
aghosayanti le satra-karablupravam ndsayantah Srolriyajanam
mohayants. Bhiskara obviously rebukes those who cannot see the
distinction between waking and dream states and reduce the former
to the latter.

Bhiskara holds that dream objects are mdya as they are created
by the mysteriouns will of the Lord and their nature 1s not fully
manifest, since they are not objects of perception as gross matenal
objects are. Al this proves that the dream objects are created by the
Lord alone and not by the individual soul. i

For R., the things appeanng in dreams are absolute mayd in the
sense that they are wonderful. mdayd-sabdo hy ascaryavaci. He quotes
Valmikr's Ramayana 1. 27, janakasya kule 3ata devamayeva mrmitd.
She was bom in the family of Janaka appéaring like the wonderful
power of the divine Being 1n bodily shape. When it is said ‘there are
no chariots’, etc., it means that they are not perceived by any other
person except the dreaming one. They belong to the private world of
the individual and not to the public world. The Supreme Person
creates these objects to be perceived by the individual though they
endure for a short tune only. atha rathin ratha-yogan pathah srjate

pnadrg bhivyataya tat-kila-matrivasandn spata ity “3“"3';"
ritpatvam evaka. The creation of these dream objects is possible only
for the Supreme Person who can immediately realise ail hus wishies
but not for the mdividual soul.

1IL. 2. 4, sdcaka$ ca Ii Sruter deaksale ca tad-vidah Juturd)
1 3 v dure
For (though the dream is an slluston) yet 1 15 indicalive (of the fu
accor(ding to $ruti; those who are versed in that (the reading of dreams}
also declare 1t. i
sticakah. indication of the future; ca: yet; ks for; Srutel: (we find) in
the gruti; acaksate: declare; ca: also; fad-vidaj: those who are y&!
in that (in the reading of dreams). i 3
" '}houé'h the drcamsglhemsdves are illusory, their indications ﬂlll);‘:f
the future may be real, even as the appearance of silver {;1 x'l’w& 7
of-pear] is fﬁle and yet produces joy in us. See C.U. V. =
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elaborates his view 1n regard to the metaphysical, the empirical and
the apparent reality 1f such a term be permutted The world 1s not real
1n the same sense as the world consisting of ether and so on 1s real
The empirical world which 15 not to be confused with the dream
world 15 not absolutely real For 1n one sense the entire expanse of
things 1s mere appearance The world consisting of ether etc, remains
fixed and distinct up to the moment that ihe soul cogmses that
Brahwman 1s the self of all The world of dreams, on the other hand, 15
daly sublated by the waking state That the latter 13 mere appear-
ance has to be understood with a distinction
pratpadstam I, tad ananyatvam Grambhana Sabdadibhyah (IL 1 14),
1ty alra samastasya prapancasya maya mairatvam prak tu bralmdal
daréanat viyadadi-prapaiice v hita ripo bhavats, sandhyasrayas
tw prapaficah prat-dinam badhyata ity ato varSesskam 1dam sandhya-
sya maya matratvam uditam

Bhashara says that it 1s unreasonable to suppose that what 15
created by the Inteligent Being can be subject to pleasure and pain
So the dream objects cannot be due to the Lord, though he 1s the
cause here, too as he s the controller of all na s prajiiayasya sukha-
duhkha yogyata vakalpate  parasyaps  hetu kariptvam  myantrivat
nsymataram st caviruddham jwwa parayor abhedat

ForR tlus sufraisthe sixth Since dreams are indicative of future
good or 1ll they cannot be due to the individual soul for he would
create for himself only such dreams as would imndicate good fortune
So the creation which takes place 1n dreams 1s the work of the Lord

only

Though § does not deny altogether that the Supreme Self, as the
contraoller of the soul at all times and m all states 1s also active in the
dream states yet he affirms that the dream objects are created by
the idividual soul 1tself and not the Supreme Soul His view thus
differs from that of R and Nimbarka

Baladeva begins a new section here ending with the next satra and
declares that the dream objects are real

IIT 2 5 parabludlyanat tu tirohitam tato ky asya bandha viparyayan
But by mediation on the Highest, that whichk s hdden (nz the
sumalanily of the Lord and the soul becomes manfest) for from hun (the
Lord) are 1is (the soul s} bondage and freedom
parablsdhyanat  from meditation on the Highest Self, & but
tirolatam ~ that which 1s ludden (by ignorance), fafak from hun (thé
Lord) X for, asya of the soul, bandha viparyayan bondage and 1ts
opposite, 1e freedom

If 3t be saxd that the mndividual soul 1s a part of the Supreme Selt
and so shares 1ts power of knowledge and rulershup, even as a sparh
and fire have alile the power of burning and should t]

heref b
to create at will hike the Lord, this suire says that this rmr‘;%ﬁ)‘l‘;
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covered by ignorance and becomes manifest only when, through
meditation on the Supreme, ignorance is destroyed. See $.U. L. 11, So
long as the soul is subject to ignorance it cannot create anything
real. Bsesides, bondage and freedom of the individual arise from the
Lord. S.

R. says that the nature of the individual soul is hidder owing to
the wish of the Highest. parabhidhyanat parama-purusa-samkalpid
asya jivasya svabhavikai ripam tirokitam. T.U. 11.7. 1; IL 8, 1.

Nimbarka holds that the qualities of the soul remain hidden
through the wish of the Supreme Lord in accordance with the deeds
of the soul. See §,U. V1. 16.

Baladeva'’s explanation is different. If it be said that the dreams
must be unreal, since the dream objects are sublated in the waking
state, the answer is that the dream objects are withdrawn by the wish
of the Lord alone. There is nothing unnatural in the Lord’s creating
and withdrawing the dream objects even as he can cause the bondage
and release of the soul. The dream objects are not unreal simply
because they are sublated.

I11. 2. 6. deha-yogad vd so"ps

Or that (the concealment of the soul's powers) also (resulls) from us
conneclion with the body.

deha-yogat: from its connection with the body; va: or, sah: that)
apz. also. X

Though the soul is not different from the Lord, its powers remain
lu'ddené because of the limiting adjuncts such as connection with the
body. S.

R}.’says that the obscuration of the soul’s true nature results from
the soul’s connection with the body or its connection with the power
of matter In a subtle state. In the state of creation the soul is
connected with a body, 1n the state of dissolution, pralaya, it is
connected with subtle matter which does not admit of differentiation
by means of name and shape. So as its true nature 1s not manifest the
soul is unable to create dream objects like chanots, etc. The drefmtl
objects are specially created by the Supreme Person and are mean
by him to be the reward or punishment for deeds of minor unpvrm,n’c‘zi
They, therefore, last for the time of the dream only and are perceive
by that one soul only.

Srinivasa says that t
the soul and connects the soul with prakrft in its effec
states. The dream states are created by the Lord an
individual soul. .
mdﬁa}adeva takes this as a separate section concerned with showing
that the waking consciousness, too, is due to the Lord.

he Lord takes into cons:deratxotn edtl;;:‘ gc;d:sil[
d not by the
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Section 2 (7-8)
THE SOUL IN DREAMLESS SLEEP

111, 2. 7. tad-abhavo nadisw tac-chruter dtmant ca

The absence of that (i.e. of dreams, i.e. dreamless sleep) lakes place in
the nadis and n the self ; according to Scripture, .
tat-abhiivah: the absence of that; nddisn: in the nerves; dmani: in the
self; ca: and; fat-ruteh: as it is known from the Srufi or Scripture.

The self 1 sleep is said variously to reside in the artertes (nadss)
pericardium (puritat) and in Brahman. The question 1s whether these
are mutually exclusive or not. The former view is urged on the ground
that the statements have all one purpose, viz. the description of the
self in deep sleep. When this purpose is served by one statement, the
athers should be excluded. Where rice and barley are prescrbed for
one purpose, only one of them is to be used and not both.

In the setting out of this position, with reference to a single
purpose, in the disjunctive reading, in the illustration of rice and
barley, there is considerable similarity between S. and Srikantha.

The satra holds that the places enumerated are not alternatives
but stand in mutual relation and refer to one place only. If we allow
option between arteries (C.U. VIIL. 6. 3; B.U. II. 1. 19) and the self
{B.U. I1. 1. 17) the Vedic authority is compromised for the acceptance
of one authority will mean the denial of the other. If there are
two statements to the effect ‘he sleeps in the palace’, ‘he sleeps on a
couch’, we have to combine the two and say ‘he sleeps on a
couch in the palace’. Similarly here we should mean that the soul
goes through the nerves to the region of the heart and there rests i
Brahman, 1f it is asked as to why in deep sleep the soul does not
experience the relation of supporter and that which is supported,
adharadheya-bheda, it is possible that the mdividual soul concerned
with ignorance is lost in Brakman. ‘When a person sleeps. . . he has
reached pure being. He has gone to his own’ (C U. VL. 8, 1), K.U.
(LV. 20) suggests that he becomes one with the Self. So Self 15 the
soul’s place of rest in decp sleep, @mava susupti-sthanam.

R.says that the artenes and the pencardium answer to a palace
and a couch within the palace while Brakman is the bed, as it were, So

Bralman alone is the immediate resting place of the sleeping soul.

For a man sleeping on a bed is at the same time sleeping on a couch
and in the house.,
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Section 3 (9)
THE SAME SOUL RETURNS FROM DEEP SLEEP

111. 2. 9. sa eva tu karma ri-Sabda-vidhibhyah
But the same soul (returns from Bralman of the deep sleep) an account
of work, remembrance, scriptural authority and injunction.
sa eva: the same soul; fu. but; karma-anusmyti-Sadda-vidhibhyah: on
account of work, remembrance, scriptural authority and injunction.
A doubt is raised that we cannot be sure that the same soul
returns from Brakman of the deep sleep, even as we cannot be sure
that the same drop of water comes back after it is once merged in
water. The siira answers this doubt. The same soul comes back for
(i) it takes up the work on return from sleep which was left unfinished
before falling into sleep; (ii) there is continuity of experience before
and after sleep and there is remembrance of past events, almany-
smarana that he is the same as he was before; (1) there is scnptural
authority also. See C.U. VL. 9, 3 (4). If the person who rises after sleep
is different from the person who goes to sleep, then injunctions with
regard to work or knowledge would be meaningless. If a person
attains oneness with Brakiman by falling mnto sleep, then sleep wall be
one with liberation and senptural instruction to attain hberation
would be pointless. The analogy of a drop of water and the ocean IS
not correct, since the drop merges in the ocean without any adjuncts
whereas the soul merges in Brahman with adjuncts. The same soul
rises again from Brakman, with its work and ignorance as these are
not lost in Brahman completely. The mdividuality of each soul
continues through the states of sleep and walking; in the former it 15
hike the seed, in the latter like the fully developed plant. .
R. quotes C.U. VIIL 2. 1; VIIL 12, 3; VII. 25, 2; VII.26.2 whl_Ch
imply the distinctiveness of the released soul. The soul in samsara
puts off his mnstruments of knowledge and action m deep .SICCP»
repairs to the place of complete rest and having refreshed himself
there rises to a new enjoyment of action. "
Nimbarka takes karmdanusmyli as one, remembrance of wOrK,
while Stinivasa takes it as two, as work and remembrance, and thus
follows S. and others.

Section 4 (10)
THE NATURE OF SWOON
II1. 2. 10. mugdhe'rdha-sampatish parisesat . X
In the swooning person, there is half-attainment, this being the re

:ffﬁg}'/f?’ in a swooning person; ardha-sampattrh: half-attain,
parisesat: this being the remaining (hypothes:s).

ment;
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The doubt 1s rased whether the state of swoon 1s not to be
affihated to one of the four states, waking, dream, sleep and death, as
a fifth state 1s not known from Scripture. The person mn swoon 1s not
conscious of objects as a waking person. We cannot say that on
account of concentration on one object he is unaware of other
objects For the swooning person 1s not conscious of anything He
who 15 concentrating on an object heeps his body straight while he
who 15 1n swoon falls prostrate on the ground He is not dreaming for
he 15 altogether unconscious He 15 not dead for he continues to
breathe and feel warm. He rises agam to conscious hfe. He 1s not in
deep sleep when one 15 peaceful, breathing at regular mtervals, The
man 1n a swoon breathes irregularly, bus body trembles, his face has a
fnghtful expression His eyes are starng wide open. A sleeping
person may be roused to waking consciousness by a gentle strohe with
the hand, the person 1n 2 swoon not even by a blow witha club The
state of swoon has some qualities m common with sleep and some
with death It belongs to death mn so far as 1t 1s the door to death It
1s not considered to be a separate fifth state asat1s compounded of
several states

For R, swoon 1s a half-way approach to death. marandydrdha-
Sampatly marcha

For Nimbarka, swoon 1s half attanment of death

Section 5 (11-21)
THE NATURE OF THE SUPREME BRAHMAN

11 2 11 na sthanato'pe parasyobhaya lingam sarvaira ki

Not on account of (difference of) place also, twofold characlersshies can
belong to the Highest for everywhere (Scripture teaches it to be wnthout
any differcice).
na not, sthinatah from (difference of) place, apr also, parasya. of
the Supreme (Brahman), ubhaya lingam twofold charactenstics,
sarvaira everywhere, Ju for

Tor §, ths satra declares that the twofold charactenstic of the
presence of qualities, sa videsatva, and absence of qualities, ner-
videsatva, cannot belong to the Highest Bralman for all passages
which aim at setting forth the nature of Brakman declare 1t to be
de\lrmd of all dxstmcmée qualitics

n the texts we find passages refernng to the quahfied

(C.U, 111 14, 2) and unqualified Bra]xmai (B.U. I(%I. 8 8). '?1::,?;;2
says that both thesc cannot be predicated of one and the same reality
wiuch cannot have two contradictory natures at the same time as1t 1s

opposed to expenience, The mere connection of a thing with another
P
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cannot change 1ts nature even as the redness of a floner reflected 1n a
crystal does not change the nature of the crystal which 1s colourless
The imputation of redness 1s due to 1ignorance and 1s not real. A thing
cannot change 1ts real nature which means 1ts destruction So of the
two aspects of Brahman we have to accept that which 1s non-
determinate as 1ts true nature (Katha U I 3 15) It 15 descibed as
a sabdam a sparsam, a riipam, a syayam The other description of
Brahman 15 only for the sake of #pasana or worship and 1t 15 not 1ts
real nature
Bhashara argues that though Braksman has two forms mirakira
and sakira, without form and with form he 15 to be meditated on m
us formless aspect, for he retains this nature even when he happens to
have a connection with the world and the rest
R males this section consist of sifras 11 to 25 In the previous
stitras, the different states of the soul are described and the objection
1s raised, smce Brals 1an 15 the antaryamin of jiva, Bralman also will
be contanunated by the faults attachung to the jsia 1 its different
states Tius section shows that Braliman s free from faults
R holds that the sufra makes out that Brahman 1s everywhere
described as having a twofold character ‘Not on account of place even
[1s there any imperfection] 1o the Highest for everywhere [it is
described] as having twofold charactenstics The prima facie view
for R 1s though Brakman 1s the cause of the world and a treasure-
house of all auspicious quahties yet 1t 1s affected by imperfection
since 1t 1s connected with matter, bodies and their parts The answer
15 stated n thus siitra that Brahman has a twofold nature frecdom
from mmperfections and possession of all auspicious quahties CU
VIII 1 5 Visnu Purgna VI 5 84-5,1 22 31
Nimbarka accepts R s interpretation Kesava Kisminn follows
the same view
While § contends that Brakman cannot be quabfied by the
hmiting adjuncts which do not change its real nature but only
conceal 1t for the finite being, R and Nimbarka hold that the two-
fold nature wiz negative freedom from all imperfections and the
positive possession of all auspicrots qualities apples to Brekway
Vallabha thinks that sifras 11-13 constitute one section, 14-18

another and 19-22 a thurd
Balades a urges that though the Lord mamifests himself m vanous

places, he humself undergoes no change, by reason of hus mysternous
power

TII 2 12 na bhedad sts cen s a prafyelam atad vacan it e
74

If 1t be sard (that st 35) not so on account of difference (fuug

.S{-rtzplun), (u.(e reply) nZ)t s0, because with respect to each (such form) 16

ture declares the opposile of that
ﬁfz"}i];t so, bhedat oxficoount of difierence (being taught 10 the
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Scripture); i cet: if it be said; na: not so; pratyekam.: with respect to
each; a-tad-vacandt: because of the declaration of the opposite of

at.

If the Scripture declares Braliman to have different forms (see
BU.IIL 18.1; PragnaU.2. VL 1, CU. V.3; B.U. 1. 8. 22, CU. V.
11. 2), every such form is denied of Brahman in other texts. See B.U.
IL. 5. 1. There is only one non-differenced Brakman. With regard to
various forms the érufi explains that the forms are not true and there
is only one formless principle. See B.U. II. 5. 1.

R. omits #a at the beginning and reads: ‘If it be said “‘on account of
difference” [we say it is] not so, because with reference to each the
text says what is not that.’ If it be said that the individual soul has
the same twofold attribute, freedom from evil, ete. (C.U. VIIL. 7),
and yet is affected with imperfections owing to the fact that it is
connected with bodies, etc., so the inner ruler may be inferred to be
affected by imperfections since it undergoes a variety of conditions on
account of its connection with different bodies, the s#ra sets aside
this objection on the ground that the texts declare the inner ruler
to be immortal and denies of him any imperfections due to his
connection with the bedies which he voluntarily enters in order to
rule them, The perfect nature of the individual soul is obscured as
long as it is connected with a body. See III. 2. 5. If it is objected that
even the Highest Self, when it enters voluntarily into bodies, cannot
escape connection with the imperfections which depend on the
essential pature of those bodies, it is said in reply that even non-

sentient things are not essentially orintrinsically bad. They cause pain
or pleasure to men according to the nature of their past deeds. If the
effects of things depended only on their own nature, they would be
productive for all beings either of pleasure or of pain. This is not
observed to be the case. So to the individual soul subject to karman,
connection with different things is the source of imperfection and
suffering in agreement with the nature of its deeds; with reference to
the Highest Brahman which is subject to itself only, the same
connection is the source of playful activity, in so far as it guides and
rules these things in various ways. parasya tu brahmanah svadhinasya
i{l eva sambandhas tat-tad-vicilra~1ziyan1ana—rﬂpa—lilzi-msﬁyaiva syat.

Nimbarka and Srinivisa adopt R.'s interpretation. Srinivisa says
that the imperfections pertain to the individual soul, which, though
endo.wed with the attributes of freedom from evil and the rest, has
yet its real nature obscured through the will of the Highest, in
accordance with its past karma; but the imperfections do not pertain
to the Highest who has his real nature ever manifest. There are
texts establishing the imperfections of the individual soul in waking
state (C.U. V. 10, 7), but none referring to the imperfections of the
H:g‘ne§t. In the dream state, in sleep, death, etc., the soul is said
to be imperfect. Aétareya Jraz;yaka 1IL 2. 4; C.U. VIIL 3. 2.
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Bhiskara continues the topic of the worship of the formless
Brahman.

Baladeva reads the siif7a with a na at the beginning and argues
that Scripture points out that the Supreme is one, with regard
to each of his manifestations.

II1. 2. 13. api catvam cke

Some also (teach) thus.
api ca: also; evam: thus; eke: some.

S.means by this satra that some $Zkhds or rescensions of the
Vedas teach that the manifoldness is not true for they condemn
those who see difference. Katha U. L. 4. 11; B.U. IV. 4. 19. Wherever
bheda or difference is mentioned and Brakhman is said to be possessed
of different forms, the difference is mentioned for the sake of
worship and ultimately difference is denied. #a bhinndkara-jogo
brahmanah Sastriya it Sakyate vaktum, bhedasyopasandrthatvad
abhede tatparyam.

Bhiskara holds that Scripture teaches the essential non-difference
of Bralmai.

R. takes this siifra to state the objection. The connection with one
and the same body is for the individual soul a source of disadvantage
while for the Highest Brahsman it is an accession of glory m so farasit
manifests hum as a Lord and ruler. M U. IIL 1. 1. C.U. VL. 3, 2 says:
‘Having entered by means of that yiva self, I will differentiate names
and forms.” This means that the differentiation of names and forms
depends on the entering into the elements of the yiva whose self 1
Brahman. As the individual self has definite shapes, Bralman also
falls within the sphere of beings to whom injunctions and pro-
hibitions are addressed.

Baladeva quotes from M.U. 7 to show that the Lord is one though
appearing as many.

111. 2. 14. ardpavad eva bs tal-pradhinatvit

For (Brahman) 1s merely devord of form, on account of this being the
main purport of Scripture. . ) .
ariipavat* formless, eva. only, ki for, tat-pradhanatval. on account o
this being the main purport.

Since some texts represent Brakmar as having a form and others as
without form, how can we assert that Brakman is without form? Tlhc
satra gives the answer. Brakman is formless. For if it had form t! :c
texts which teach 1t as being without form would become pul'POrr -
less. Those which deal \}1&1 gﬁhman_ as having form are meant for

itation, updsand-vidhi-pradhdndni.
me].idl;tiizax;i }{a.s an addi;ﬁmal silra here which reads: a:l/xﬂIA:"x"
anany ahrasiam, adirgham, asabdam, asparSam, arapam, av)d{;‘ »
(Brahman is)non-gross, non-fine, non-short, non-long, without souac
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without touch, without form, smmutable Bralman without form 1s
1o be worstupped according to Bhiskara

R pomts out that though Brakman enters mto bodies, human
and divine, 1t 15 1tself without form and 1s therefore not subject to
Karman, which, m the case of the mdividual soul, 15 due to 1its
embodiedness CU VIII 14 1 teaches that though Brahman enters
imto all beings, 1t 15 not afiected by name and form, though it brings
about name and form If 1t 15 asked how Bralsnan who 1s the mnner
ruler of bemngs m so far as he has them for hus body, can be said to be
without form the answer 1s that while the mdividual soul partier-
pates mn the pleasures and pamns to which the body gives nse,
Brahman does not share the pleasures and pamns Seriptural
myunctions apply enly to those who are under the power of Karman.

Nimbarka makes out that Bralman 1s formless, 1e he 1s not an
enjoyer smce he 1s only the poncipal agent with regard to the
creation of names and forms but he 1s not the enjoyer of names and
forms to be created by humself and 1s therefore without form and
untouched by imperfection

Baladeva begins a new section here, with four stizras about the
form of Brahman He holds that Brahman 1s formless 1n the sense
that he has no form but 1s form 1tself, since the body of Bralisman s
1dentical wath Bralman hunself

III 2 15 prakasavac cavavyarthat

And as hight (assumes forms by s contact with objects having forms, so
does Brahman) because (the texts ascribing form to Bralman) are not
without meaning
prabadarat hle hight ca and, avaarthat because of not bemng
meaningless

Bhaskara substitutes 1@ for ca

Passages winch attmbute form to Braliman are not without a
purpose The worship of Bralman with form helps us to attam

braluna loka All parts of the Veda are equally authontative and

sho’uld be assumed to have a meaning na ks veda vakyanam kasyacid
thavativau b 1 el

3 ts yukiam The fomms, bowever,
are not absolutely real

R explams that hight (intelligence) constitutes the essential nature
of Braliman Bralman possesses twofold charactenstics for other-
wise the texts declaring Brahman to be free from imperfection,
all hnowing, the cause of the world and so on would become
meamngless
ThR an;i I&xx_nbﬁrka ursterp’ret t{l.);m s\u[tra as Bralman consists of Light

ey aite Vajasaneys Samhitla XNXXI, Tasttiriya Aranya,
SUTI 8 BG VAII oe Arematalll 151,

Baladeva points out that as the Sun who 15 pure Iight 1s conceved
as having a definute form for the purpose of meditation, so the Lord,
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though pure light of knowledge and bliss, 15 concerved to have a form
for the purpose of meditation

IIT 2 16 aha ca tanmatram
And (the Serspture) declares (Bralunan to consust of) that (intelligence)
only
aha declares, ca and, faf matram that only

$§ quotes BU IV 5 13 and holds that Brakmarn 1s mere mtelh-
gence, cawanyan eva {u nirantaram asya svaripam

R interprets thus sifra to mean that the text says ‘so much only’
that Brahman has hight for 1ts essential nature This does not
negative the other attnibutes of Brakman, as ommscience, bemng the
cause of the world, etc

Snkantha follows R ’s view.

Nimbarka says that when a text states that only, 1ts meaning only,
then 1t 1s not meanmngless

Baladeva reaffirms his view that the form which the Lord possesses
15 not different from him but 1s his very essence.

III 2 17 darsayats catho aps smaryale
(This Scripture) also shows and thus (1t 15) also stated i1 the smytis

S argues that the non differenced Brakman 1s mentioned 1n
scriptural texts BU 11 3 6, KenaU I 4, TU II 9 S relates how
Bahva, questioned about Brakwman by Vaskahn, explained 1 to him
by silence ‘He said to hum, learn Brakman, O friend’ and became
silent Then on a second and a third question he rephed, ‘T am
teaching you, mndeed, but you do not understand Silent 1s the self
bramah khalu tvam {u na viydndss, upasinto’yam dtma See B G.
XIII 12, also IHI 25 S quotesa syt text where Nariyana instructs
Nirada “The cause O Nirada, of your seeing me endowed with the
quahties of all beings 1s the mdaya created by me, do not cogmse me as
being such {in reality]”

maya hy esd maya systa yan mam pasyass ndrada
sarva bhiita gunasr-yukiam nanam mam jiaium arhass

Bhiskara usesS U VI 13and B G. VIII 9 to show that Braliman
15 self mamfest by nature

R supports his view that Brakman 1s the abode of all auspicious
qualities and free from imperfections by a number of texts
VI 7-9,19, MU.1 1 9, TU II 8and9 BG X 3,42, IX 10,

17, Visnt Purana V1 46-8

i arts and Samvisa use CU VIII 7 1,3, 6 U IV 19, BG-
XV 18 1 addition to others mentioned by $ and R e

Baladeva quates from Gopila pina tipant U and Bml.mr‘:l
samhit to show that the body of the Lord 1s 1dentical wath the Lo

himsel{



Text, Translation and Notes 455
IIf 2 18 ata cva copama suryakadiat

For tlas very reason also (there are applied fo Bralman) comparisons
such as the 1mages of the sun and the like
ata eea for thus very reason ca also upama compansons suryd
kadwat lthe the images of the sun and the like
§ ponts out that the different forms of Brakman who 1s free from
all differentiation are comparable to the ymages of the sun reflected
1n the water and the Iike He gives two passages in support of this
view As the one luminous sun when entering into relation to many
different waters 15 himself rendered multiform by his hmuting
adjuncts so also the one divine unborn self jatha hy ayam jyolir
atma apo bh I bahudhaike nugacch padiunae krizate
bheda rupo devah ksetresv evam ajo ayam atma Agawn  The one Self of
all bengs separately abides mn all the individual bemngs hence 1t
appears as one and many at the same time just as the one moon 15
multiphed by 1ts reflections m the water
eka eva in bhutatina bhwle bhule vy avasthtah
ekadha bahudha caiva drsyate jala candravat
Yaynavalkya Sty 111 143 4
R uses these compansons to pownt out that Brahman does not
share the xmperfections due to the places with which he 1s connected
even as the sun reflected 1n water murrors etc 1s not affected by the
mpurities of the latter He quotes Yajiatalkya Surts As the one
ether 1s rendered mamfold by jars and the like or as the one sun
becomes mamfold 1n several sheets of water thus the one Self 15
tendered mamfold by being m many places
akasams ckams hs yatha ghatadisu prihag bhavet
tathat 2, hy bacth, [T

I 144
Baladeva begus a new section here to show that the worshipper

the ndividual soul 1s different from the object worshupped the Lord

As the sun (bimba) 1s different from the image (prats b1mba) so the
Lord 1s different from the soul

III 2 9 ambuvad agrahanal tu na tathatram

Bul there 1s no sumslarity (of the things compared) since (n the case of
Brakman) there ss not appreh of any (separale subst like
water)

ambwiat ke water agrahanat on t of non appreh
s but na no lathatmyam sumlanty
In the case of the sun and the other luminous bodies there 18 a

separate matenal substance occu; a different place viz water
So the light of the sun1s reﬂectedp%nl?eg Self on the gther hand 1snot
a material bewng It 15 present everywhere and there 15 nothing
different from 1t So there 15 no stmilarity between the two

R says that the imperfections caused by water and murrors do not
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attach themselves to the sun or a face because the sun and the face do
not really abide in the water and the mirror.

Nimbarka and Stinivdsa argue that the example cited is not to the
point. The sentient and the non-sentient beings are not apprehended,
as in the case of water, to be remote from Brakman. There 1s no
parallelism between the Supreme Person and the reflected sun.

Srinivasa quotes B.U. II1. 7. 3, 4; Satapatha Brahmana XIV. 6. 7.
80; Katha U. V. 8, V1. 1 and also B.G. XVIII. 61, VII. 7.

11%. 2. 20. vyddhi-hrisa-bhakivam antar-bhdvad ubhaya-simaipasyid
evans

Since the Highest Brahman is inside (of the limiting manifestations) it
participates in their increase and decrease,; owing to the appropriateness
of the two cases, 1t is thus (the comparison is not defective).
vrddhi-hrisa-bhakivam: parbcipation n the mcrease and decrease;
antarbhiavat: on account of its being nside, ubhaya-sdmaijjasydt- on
account of the stmilanty i the two cases, evam. thus.

Whenever two things are compared, they are so only with reference
to some particular point they have in common. Entire equality of the
two can never be demonstrated; mdeed if 1t could be demonstrated,
there would be an end of that particular relation which gives nse to
the comparison. The feature on which the comparison rests 15 partici-
pation in increase and decrease. The image of the sun diates when the
surface of the water expands and contracts when the water shrinks. It
trembles when the water is agitated, it divides itself when the water1s
divided. It thus participates in all the attnbutes and conditions of
water while the real sun remains all the time the same. So also S. says
that the unchanging Brahman participates, as it were, mn the
attnibutes and states of the body and the other limiting adjuncts
within which 1t abides. So there 1s some similanty in the comparison.

R. and Srikantha take this and the next sira as one. R. tahes
together the two comparisons of the ether which becomes manifold
through jars and so on and the sun which becomes multipled
throngh the sheets of water n which it 1s reflected. Like them the
Highest Self while abiding within variously shaped things remains
unaffected by their imperfections. )

Nimbirka and Srimvisa hold that the Supreme dwells in objects
as their inner controller and does not participate in their mncrease

and decrease.

111. 2. 21, darSandc ca

And on account of ihe declaration (loé Sclnpltun). d
$anat: on account of scriptural declaration, ca and.

da”l‘ht’:u;&tts considered here are B.U. IL. 5. 18, C.U. VI. 3. 2 which

lare that Brahman enters withun the body. ,
de;imb.'uka points out that when a companson 1s made and we saY
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he 1s a honlike boy, we do not mean that he has all the qualities of &
lion we mean only that he 1s as brave as a lion

Sechion 6 {22, 24-30)

THE CLAUSE ‘NOT THIS NOT THIS' NEGATIVES THE
TWO TORMS OF BRAHM AN AND NOT BRAHMAN ITSELF

111 2 22 prafpastavaitvam hs pratisedhats tato bravits ca bhityah
What has been mentioned up to ths (the clause not ths, not tlus),
(denes) and (the srutr) says something more than that
prabrta etdralivam what has been mentioned up to this, pratisedhats
demies fatah than that, bhuyah somethng more, brauvils says,
ca_and
The two forms of Bralunan, imited and unlimuted, sa¢ defined and
tyat undefined (BU II 3 1)are dented by the words ‘not this not
this’ The words *salyasya satyam’, the Truth of truth, indicate that
Brahman alone 1s the reality that exists and 1s the substratum of the
world We experience the world and 1ts reality to perception 1s not
denied only 1ts transcendental reality 15 not accepted The costme
plurality 1s not absolutely real
Bhiskara does not begin a new section here but continues the
topic of meditation on Braluman i s aspect of non difference, as
pure being and consciousness He holds that the first ‘not this’ dentes
the corporeal and the non corporeal forms, the second not this' denies
his vasand maya form as the mdividual soul The text designates the
pure non differenced form of Brakman but does not indicate the
non existence of the world
R does not tahe this sitfra as the beginming of a new section He
holds that 1t continues the discussion started mn siira 11 He asks
whether the clause ‘not this, not this demies of Brakman all the
previously mentioned prakdras, so that 1t can only be called san-
mdlra The sidra makes out that Brahman s nature cannot be
confined to the attributes stated
Tinvasa says that Brakman 1s not limited by the corporeal and
ncorporeal forms  Braliman 15 lugher than these He quotes Katha
U V 13 SU ‘the eternal among the eternal the conscious among
the conscous .
Vallabha says that, according to srufs, the quahties of ordmary

things are not to be found in Brakman But Brahman has quahtics
lhe bliss etc

1L 2 21 aps ca samradhane pragyaksanumanablyam

And (Brahman 1s apprehended) in perfect meditation also, according lo
perceplion (Srutsy and imference {smrts)
P*
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apt also ca and, samrddhane i perfect meditation, pratyaksa-
anumanablyam from perception and mference
Bralman though not apprehended by the senses 15 realised in the
state of meditation Katha U II 4 1,M U 1II 1 8 By samradhana
1s meant the presentation before the mind (of Brahman) which 1s
effected throughmeditationand devotion,bhakts dhyana pramdhanat
anusthanam: S He also quotes from stple
yam vaudrd plasvasas santustds samyatendriyak
Jyotsh pasyants yunjands tasmas yogat namah
He who 15 seen as Iight by the yogis meditating on tum  sleep
lessly with controlled breaths with contented minds, with subdued
senses reverence to bum M B XII 1642 Agamn,
yoginas tam prapasyants bhagavantam sandalanam
The yogins see um the August, the Eternal One
R quotes Katha U 2 23 MU III 1 9,BG XI 53-4
Vallabha says that the objector 15 a fool to argue that Bralkman 15
not perceived for in contemplation Brakman 1s percerved Brahman
15 possessed of form and full of imnfinite qualities and 1s not non-
manifest
Baladeva takes this sifra as an independent section
Only m S 15 ca found after aps
The Absolute, though 1t 15 not perceived by the senses or hnown
by nference, 15 apprehended in devotion according to $rufs and
syt
The ultimate datum 1s consciousness which 1s above reason
Western thought stresses reason as the capacity by which ulfimate
reality can be known and expressed m a clear, intelhgible form
Conceptual thought which posits the object over against the subject
becomes the dominant feature While the stress 1s on dualism 1n
Western thought non duahism 1s the promunent feature in Eastern

philosophy

I 2 25 prakasidiiac chiarsesyam prakisas ca karmany ably isit

And as n the case of light and the ltke, there 1s the non distinction (of
the teo Selves) the ight (being dvnded) by sts actiusly, on accotnd of
repeated declarations (sn the Seripture)

prakasadnat asin the case of light and the ike ca and avasdesyam
non distinction prakdsah the hght (of Brakman), ca and Farmans
n activity abliyasaé on account of repeated declarations {1 the

turel
Sc?fpxt 1s sud that Brakman as the object of meditation and the
individual as the meditator are different, the reply 1s that Bra/nm}"
1s mamfested as different on account of the ad;uncts of aclmt} n
reality the two are one as the texts declare that art thou I am

an
Ersah:s”at pamns to make out that the difference s due to association
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with unreal adjuncts Anandagin says @ma-prakisa Sabdiio’jitana-
tat harye karmams upadhau sa vifesah

Bhashara holds that there 1s non distinction between Brahman
and the mndividual soul which 1s effected from the repettion (of
meditation) with regard to the object to be worshspped or from
repetition with regard to the act of meditation

R makes out that light 15 ntwmted as constituting Bralman s
essential nature by repetition of the practice of meditation For R,
Brahman has all material and mnmatertal objects for its distin
guishing modes

Srikantha says that there 1s no difference between their attaiming
Lnowledge, bliss and the rest hke the Supreme and attamng
lordship and so on hhe lum

Nimbarka makes out that the direct mtwition of Brakman results
from tbe incessant practice of the sddhanas consisting i perfect
meditation

Snnivisa tells us that though Brakman is accessible to all he

mamfests himself to those alone who are desirous of salvation and
meditate on hum incessantly

Baladeva breaks this sitra
prakasas ca karmany

In the former s@ra, he adds a #a and says that the Lord has not
two states subtle and gross ke fire His mamfestation depends on
the love of the devotee The mamiestation 15 brought about through

repeated meditation Mere Jove 15 not enough rtepeated acts of
meditation are also necessary

mto two prakadddivac ca vaisesyat and

I 2 26 ato nantena tatha ks hngam

Therefore (the indiurdual soul enders wlo untly) with the wfimte (1 ¢
the Haghest Self), for thus (is the scriptural) wndicatson
atah therefore, ananfena with the mfimte, tatha thus ks for
lingam  (the Scripture 1s) indication

The individual soul 1s able to attan umty with the Highest Self
becanse the wgnorance whath 1 destvoyed by keowledge 1 wnresl
SeeMU III 2 9,BU IV 4 6 If the ndivaduality of the soul were
real then it cannot be destroyed and umty wath the Highest Self 15
not possible

R makes out that Brahman 15 distinguished by an ifinate number
of auspicious qualiies So for lum Brahman possesses twofold
charactenstics R completes a section here

Snikantha follows R ’s mterpretation

Nimbirka holds that the mdividual soul attamns smulanty with
the Infinite when 1t intwits the Highest See MU 111 1 3

Baladeva pownts out that the direct vision of the Lord 15 possible
through the grace of the Infinite The Supreme, though mwisible,
makes humself visible to hus devotees through his power or grace
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1I1. 2. 27. ubhaya-vyapadesat tu ahi-kundalavat
But on account of the tuofold teaching, (the relation of the Highest Self
to the individual soul is fo be viewed) as that betieen a serpent and iis
coils.
ubhaya-vyapadesat: on account of twofold teaching; fu: but;
ahi-kundalavat: as that between a serpent and 1ts coils.
There are texts which suggest a difference between the individual
soul and the Highest Brahman: M.U. IIL 1. 1, see also III. 2. §;
B.U. IIL. 7. 15. There are passages like C.U. VI. 8. 7: ‘That art thou’;
B.U. L 4. 10: ‘T am Brahman'; 111 4. 1: *This is thy Self who is
within all’; III. 7. 15: ‘He is thy self, the ruler within, the immortal.’
This means that, prior to liberation, the difference between the two
is real, though it is one of identity after iberation. The relation is one
of difference and non-difference as that between a serpent and its
couls. As a serpent it is one; but 1f we look at the couls, hood, etc.,
there is difference. Similarly there is both difference and non-
difference between the individual soul and the Highest Self. This is
the prima facie view for S. .

Bhaskara: The snake is one as a whole, yet is different as having
different postures, coil, erect hood and so on. Simularly, Brakman 1s
one but 15 different as soul, matter and so on. .

R. argues that 1t has been shown that the entire non-sentient
universe 1s the outward form of Brakman. The question is rais
about the way in which the world constitutes the outward form of
Brakman. Is the relation like that of the serpent and its coils? Orisit
like that of light and the luminous body? Or does the soul form 2
distinguishing attribute and so a part, amsa, of Brahman? The first
alternative 1s stated here that the non-sentient things are .speclill
forms or arrangements of Bralman as the coils are of a coiled up
snake, sammsthana-visesa, as the coil is of the serpent. Srikantha
follows R.'s view.

For Nimbarka, the umverse consisting of the corporeal and the
incorporeal abides in its own cause, i.e. Brakman, in a relx_mon of
dufference-non-difference on account of the twofold teaching lthe
the case of the serpent and the coils. cal

Srimvisa holds that Brakman is the one non-different maten:
and efficient cause of the world. The coil 1s the effect dependent on
the serpent which 1s the cause. The umyerse 1s the effect of Brallmdl;-
See Rg VedaI. 164,20, M.U. IIL 1. 1;$.U.1V.6, I. 6; C.U. 111 4.1,
VI. 8. 6, VIL. 26. 1. . both

Vallabha says that the $rufi speaks of Param-dlman as oo
without and with qualities. Even as a serpent assumes 2 €roo
or straight form, so Brahman assumes all contradictory f"_m’s'! the

Baladeva begins a new section here devoted to the discussion o’:xll ¢
identity of the Lord and lus attributes. Thc_Lord is cfscntx :35
intelligence and bliss and y ¢t possesses themas his attnibutes, c*;&c.

the serpent 1s nothing but the cod, yet possesses it as its attn
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11 2 28 prakasasrayavad vé lejasival

Or else like that of light o 1is substratum, both bewng lununous
prakasa a$rayavat like Light and 1ts substratum, vd@ or, fejastval on
account of bemng lummous

Both being lumnous S says that they are non different, on
account of their varying extensity they are spohen of as different
Even so1s the relation between the mdividual soul and Bralunan, the
former 1s lmuted whale the latter 1s all pervading This 1s also the
pruma facie view

ForR the two are different but at the same time they are 1dentical
since they both are Juminous In the same way, the non sentient
world constitutes the form of Braiman This 1s also the prima facte
view which cniticises the preceding prima facie view by pontng out
that if the non sentient would be a state of Bralusian, as the coil 1s of
the snake then 1t will become 1dentical with him seemng that the coil
1s only the snake The correct view 1s that the soul 1s related to

Brahman 3s the ray 15 to the sun 1e 1s hus form and 15 different
from him

Snkantha follows R
Tor Numbarka there is no absolute non difference between the
two
Baladeva argues that even as the sun 1s essentially Iight and 15 the

substratum of hight, so Brahman 1s essentially knowledge and also
the substratum of knowledge

II 2 29 purvavad va
Or (the relation of the two 1s to de concewed) wn the manner staled
previously
purvavat as stated previously va or

This sutra for S refutes the view of difference non difference and
establishes what 1s given in sifra 25 that the non difference 1s the
reality and difference 15 unreal Forf the difference were real 1t could
never cease to be If separateness were real there could be no
hiberation

R ponts out that non sentient matter stands to Brakman m the
same relation as the mdividual soul does It 1s an attribute mncapable
of being realised apart from Bralman and hence 1s a part amsa of the
latter Those texts which refer to the two as different should be
taken m thewr prumary sense that the distimgwishing atinbute and
that to which the attribute belongs are essentially different

I 2 30 pratssedhac ca
And on account of the demal
pratisedhal on account of the demnal ca and
Passages like ‘there 15 no other witness but he’ (BU III 7 23),
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‘not this, not this’ (B U II 3 6), show that there 1s no other reality
than Bralunan

For R, the relation of the two can only be that of distmgwshing
attribute and the thing distingwshed Brahman distingmished by
sentient and non sentient bengs in their subtle state 1s the cause,
distinguished by the same beings 1n their gross state 1s the effect The
effect 1s non different from the cause and by the knowledge of the
causal Brajynan the effect 15 known Brahman 1s free from defects
and 1s the abode of all auspicious qualities

Nimbarka says that Bralman does not possess any imperfection
See Katha U

Snimivasa quotes Katha U V 10 11

Section 7 (31-37)
BRAHMAN IS ONE WITHOUT A SECOND

II1 2 31 param alah setun mana bandha bheda vyapadesebhyah

Beyond this (Bralmman there ss sometlung further) on account of the
destgnations of bridge measure connection and separation
param  beyond  atah  this  setu unmdna sambandha bheda-
vyapadesat on account of the designations of brdge, measure,
connection and separation

S pomnts out that the objection 1s raised that on account of texts
mentioning bridge which separates things other than itself, ‘Now the
Self 1s the bndge the [separating] boundary for keeping these
worlds apart (CU VIII 4 1), the self has size and 15 hmuted
CU III 18 2 says Brahman has four feet whatever 1s bmltc'd 5
Limted by some other object Agamn, BU IV 3 21 says that ‘the
person i the embrace of the mtelligent self hnows nothing without
or withm This shows that there 15 something other than Bralman
All these suggest that Bralman 1s not one without a sccond It has
something different anya tativam

Tor R the sutra states the puria-paksa that therc 1s a bewmg
higher even than the Highest Brakman, the supreme cause matenal
as well as operative of the entire world

Baladeva mahes out that the bliss of the Lord 1s the hughest It1s
Tigher than the worldly bhiss on account of the designation of bndge,
measure connection and difierence The bliss of Braliman 1s the
support of the entire world CU VIII 4 1 TU IF 4 Human bliss
compares to the bliss of the Lord as one to ifimty B U v 3 22

I 2 32 samdnyal i
But (Brakman 1s called a bridge) on account of sumlarsty
samanyal on account of sumilanty, £ but
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For §, there 15 nothing different from Bralman It 15 called a
bndge not because there 15 somethung beyond 1t but because like a
bridge which Leeps back water and marks the boundary of adjacent
fields Bralman mamtams the world and its boundames When
CU VIII 4 2 says ‘having passed the bridge’, 1t means ‘having
attamned Bralman fully even as we say he has passed in grammar,
when we mean that he has mastered 1t fully’ yathd vydkaranam
tirna 1 prapta ucyate nitskrantas tad val

For R, Brakman 15 sad to be a bridge in so far as 1t binds to itself
(setu being denwved from si to bind) the whole aggregate of sentient
and non sentient thangs without any confusion Agan, passing
beyond means reaching, as we say he has passed beyond the Vedanta
meaning that he has mastered 1t Jarah§ ca prapts vacano yatha
veddntam laralite

For Nimbirka, Brakman 15 sumlar to a brnidge 1n a certain respect
for he keeps the worlds apart CU VIII 4 1

For Baladeva, the word ‘bliss’ 15 applied to human bliss on account

of simlanty even as the term ‘jar 1s apphied to all jars urespective of
their mdividual differences

III 2 83 buddhyarthah pddavat

(The statement that Bralman has size 1s) for the sake of (easy) compre

henston gust hike (four) feet

buddhyarthak for the sake of comprehension, padazat hke feet
Since 1t 15 difficult to comprehend Brakman, mfimte and all

pervading, for the sake of easy comprehension and meditation

Brahman 1s imagined to have size, etc CU III 18 This1s S ’s view
R quotes C U IIT 12 6 and holds that for the purpose of thought

meditation, the Supreme 1s said to have measure, etc

III 2 34 sthana wmesat prakasadivat

(The slatements in regard to counectron and difference) are due to
difference of place, as in the case of light, etc
sthana-visesat on account of difference of place, prakdsddwat asm
the case of [ight, efc.

says that differences are madewithreference to irting adjuncts
They do not indicate any difference m the nature of Braliman Light
mnside the room 1s distinguished from the light outside, though all
Light 1s one The sense of difference 15 produced by the connection of
the Self with different adjuncts, when these adjuncts are removed,
unon 15 effected

hishara does not mention this sifra

MNIVasa says that if the objection 1s raised that the Unlimited can
never become limited even for purposes of meditation, the sutra says

that though Brahman 15 unlimated, he becomes lunited on account of
the speciality of place
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Baladeva starts a new section here, showing that the Lord has
variety of manifestations. The Lord, though one, manifests himse
in different forms to his devotees in accordance with their differer
devotions. Those who worship him as the Master see him as th
Majestic; those who worship him as the Beloved, see him as the Swee

II1. 2. 35. upapaltes ca

And from reasoning.
upapaltelr: from reasoning; ca: and.

The difference between the soul and Brakman is for S. not rea
but is due to ignorance. See C.U. VL. 8. 1 where the connection of th
soul with Brakhman is said to be of essential nature. See also C.U
III. 12. 74f.

R. quotes the text M.U. II. 2. 5, amrtasyaisa setuh, he is the bridge
of the Immortal,and says that 1t does not mean a distinction between
that which causes to reach and the object reached. The Highest Sell
is the means as well as the end. See Katha U. I. 2. 23.

Baladeva quotes the text: ‘as you meditate, so you become’, and
holds that the devotees realised the Lord differently in accordance
with the different modes of worshipping him.

111 2. 36. tathanya-pratisedhat

Simlarly, on account of the denial of other (existences).
tatha smmlarly; anya-pratisedhat - on account of the denial of other
(existences). .

. says that many texts deny the existence of anything other
than Brahman. C.U. VIL 25.1 and 2, M.U. II. 2. 11; B.U.IL 4. 6,
1V. 4.19,11. 5. 19, SU. IIL. 9. . 4

R. holds that there is nothing higher than the nglltfst] ntr;’
interprets the text fato yad utlara-taram in qccogdzmcc[\utx tcc
previous verses that that which is the Highest is without form, ;n d
Agamn, mn M.U. IIL 2. 8, the text, ‘the knower freed from.mtx.lmch nd
shape, attains to the divine Person higher than the hlg}l’! 5 he {’:m
here means the aggregate soul, samasfs-purusa, and the higher rlco =
to the Supreme Person with all his transcendent qualities, wh
superior to the aggregate soul. N .

%ﬁk:mgha beglgr;z: ag.a new section here deahng with tl;’c qu}ﬁt}lix;
whether there 1s anything equal to the Lord, as th.c doscud t ‘; s her
there is anything superior to the Lord has been dispo 21 :0 the
previous scction. This section says that there 1s none equ

ord. R
b Baladeva mahes this an independent section proving Itha: atxl’l:i'
Lord is the Highest for if he were not, there could be no lov
devotion for him.
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IH 2 37 anena saria gatatuam ayama sabdadiblyah

By tlus theall pervadingness (of Brahman 1s established) 1n accordance
with the stalements about (Brahman s) extent
anena by this sara gatavam 2l pervadingness  aydma
sabdadiblyak M accordance with (senptural) statements about
{Brakman s) extent

For$ texts describing Brafman as bank etc are not to be taken
literally for then Brakman would be hmited Texts denymng plurality
should be accepted as vahd There are texts which declare the
all pervadingness of Brakman CU VIH 1 3 Satapatha Brahmana
X 632BGII 21

R quotes SU IIL 9 MU I 1 6 and Mahanarayana U A1 6
Whatever 1s seen or heard m this world 1s pervaded mside and
outside by Narayana

yacea hneyy jagaty asman dysyate sruyate pr va
antar balus ca tat sarvam vyapya narayanah sthitah

Snkantha pomts out that the Lord Swa pervades the entire
untverse through Narayana the matenal cause who 1s but a part of
himself So 1t 15 known that the Lord himself 15 all pervasive

Nimbarka argues that the all pervadingness 1s established on
account of the scriptural texts about expansion and so on While
Mimbarka points out that there 1s nothing higher than Brahman [
and Bhaskara tahke the sufra as estabhshing that there 1s nothing
besides Brahinan

Baladeva makes this an mndependent section If 1t be objected that
the Lord 1s not all pervasive but of an intermediate size 1¢ of the
size of the body or form mn which he appears before lus devotees 1t 15

said that even the intermediate form of the Lord 1s all pervasive for
Scripture declares so

Section 8 (38—41)
THL REWARD OI' WORKS IS ALLOTTED BY THE LORD

11T 2 38 phalam ata upapatich
From Ium the frint for that 1s reasonable
phalam  fruit (of action) atak from him upapatieh for that 1s
reasonable

The question 1s whether the fruts of actions spring from the
actions themselves or from the Lord Actions which pass away as
soon as they are performed have no power of bringing about results
at some future time since nothing can sprng from nothirg Nor can
it be argued that an action passes away only after having produced
some result according to 1ts nature and the agent will at some future
time enjoy the fruit of that action The frit of an action 1s the frait
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only at the time of its enjoyment by the doer. We cannot say that the
fruit will spring from some supersensuous principle, apirva, which
itself is said to be a direct result of the deed. For apiiria is of a non-
intelligent nature and cannot act unless moved by some intelligent
being. Nor is there any proof for the existence of apirva. The fact
that the deeds are actually requited is accounted for by the action of
the Lord.

R. makes out that the meditating devotee receives the reward of
meditation, 1e. release, which tonsists 1 attaining to the Highest
Person, only from that Highest Person, for action which is non-
intelligent and transitory 1s incapable of bringing about a result
connected with a future time,

For Nimbirka, the Highest Person is the giver of fruits,

IIT. 2. 39. $rutatvdc ca

And because the Scripture so teaches.

drutatvat: because the Scripture so teaches; ¢2: and.
S. quotes B.U. IV, 4. 20.
R. quotes 1n addition T.U. II, 7.

IIL. 2. 40. dharmar jaiminir ata eva

Jaimini (thinks) that for the same reasons, religious merit (is what
brings about the fruits of actions).

dharmam - religious merit, jauminik: (the sage) Jaimini; ala cva: for
the same reasons. . i

Jaimuni holds a different view. Scripture says, ‘He who is desirous
of the heavenly world is to sacrifice’, svarga-kamo yajela, 1f such
injunctions are to be meaningful, the sacrifice itself must bring about
the result but a deed cannot effect a result at some future tune,
unless before passing away, it gives birth to some unseen result. This
apiirna may be an imperceptible after-state of the deed or an
imperceptible antecedent state of the result, We need not think that
the Lord effects the results of all actions, for one uniform cause
cannot account for a varety of effects. Again, the Lord will be
charged with partiahity and cruelty, besides, 1f the deed atself did not
bring about 1ts own fruit, 1t would be useless to perform it at all. For
all these reasons the result springs from the deed only, whether
mentorous or non-meritorous.

According to the Piarva Mimdmsa, th; results of sacrifices, ctc.,
are duc neither to a Supreme Deity, which it does not admut, nior
to the particular deities to whom the offerings are made, but to the
unseen potency generated by the very performance of the sacnfices,
etc. Pirca Mimdmsi Sitral 11. 1. 5. This parva-paksa is refuted in

the next silra.
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11T 2 41 parvam i bidardyane hefu-vyapadesat

Badarayana, however, thinks the former (v e the Lord) (fo be the cause
of the friats of action) swnce he 1s designated as the cause (of the actions
themselues).
piarvam the former, tu but, badardyanak (the sage) Bidariyana,
helts vyapadesat on account of his bemng declared to be the cause (of
the actions even)
tu but, refutes Jaumny's view

According to Badarayana, Brahmasn 15 the dispenser of rewards.
The scnptural text declares that Brahman s the cause, and not
karma ether by itself or through some other mystenous factor called
apiirva According to S, the reference 1s directly to Brakman as the
dispenser He quotes a passage from the KU IIT 8 'This one,
ndeed, causes him whom he wishes to lead up from these worlds to
perform good actions This one, mndeed, also causes him whom he
wishes to lead downward, to perform bad actions * See also B G VIL
21-22 Since the Lord has regard to the ment and dement of the
souls, the objection that a umform cause 1s mcapable of producing
vanous effects does not stand

R considers texts which ascribe potency to the vanous deities and
proves the 1dentity of these deities with Brakman by means of the
anlaryam: Brahmana

nkantha assumes from the start the 1dentity of the deities with

the Supreme Lord pa Gtmakatayd vayvadinds

According to Suka, Ndrdyana grants fruits to the individual souls
'm keeping with their past actions nardyanat tat tal jivanam tal lai-
pRrvanugunyena phalam bhavatsis niscetavyam




Section 1 (1-4)
THE DIFFERENT MEDITATIONS ARE ONE

IIL 3. 1. sarva-veddnta-pratyayam codanidy avifesdt

(The forms of meditation) described s all the Vedinta texts (are no?
different) on account of the non-difference of mpunction and so on
sarva vedanta-pratyayam described 1’ all the Vedanta tets,
codanady avisesit on account of non difference as regards ijunction
and so on

This part descrtbes how the individual can by meditation on
Bralman obtam final release In different branches of Vedic learning
the same meditations are descnibed with shght or major modifi-
cations But there 1s unity on the nature of Brakman and the
relation to 1t of the human soul In the present part attempts are
made to remove the contradictions in the sacred texts and achieve
reconciliation of the different Veddnta texts on this matter

The meditation on prana 1s descnibed 1n one waym BU. VI 1.1
and m a different way m CU. V 1. 1. They ‘are non different
because of the similanity as regards mjunction, connection, name and
form There 1s non-difference even as regards the frmt or the result of
meditation This 1s true not only of prana v1dyd but dahara vidyd,
Vaisvanara upasand, Sandilya vidsa, etc S believes that all these
vidyds are concerned with Saguna Brahman and not Nurgnna
Brahman Some of them lead to the attainment of results on earth
while others lead on gradually to salvation, by way of producing
Lnowledge

Baladeva interprets the sufra as stating the settled conclusion
anta-pratyayam of all the Vedas All the Velas seeh to teach
Brahimnan, smce all of them enjoin meditation on Braliuan

I 3 2 bhedan ncts cen nashasyins ape

If 1t be sard (that the medilations are) not (onc) on account of diference
(1n munor ponts) (we reply) not so, since cien 1n one and {/ ¢ same
(v1dy @ there nught be sunor differences)

bhedat on account of difference na not, 13 ced 11t be said, na not
so, ekasydm aps cven in the same (vidy4a).

In spite of secondary differences it 15 reasonable to assume that
the meditations of the same class are one and not diffcrent $ and
Bhashara hold that differences 1n details are purmssible even i the
case of one and the same 1idyd If the two widyds agree in css_cnlml

ints, differences 1n details do not mahe them separate t1dy.Js

Baladeva says that if the objection 1s raned that Brahman i3
designated differently sn different Upanssads—in one he 15 sud to b;
Lnowledge and bliss, B U II1. 9.°28, m another omnicicnt an
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all knowmg M U T 1 9—thereplys that even in the same Upanssad,
Bralunan 1s designated as hnowledge, bliss as well as ommscient So
all branches speak of the same Brakman

1L 3 3 svadhyayasya fathatvena hs samdcdre’dlnkdrdc ca savavac
ca tan wyamah

(The rite of carrying fire on the head 1s connected) with the study of the
Veda because (it 15 described) as such w the samdcara, (ths also
Jollows) from ats being a qualification (for the students of the Atharva
Veda) as 1s the case with the (seven) oblations

svidhyayasya of the study of the Vedas, fathatvena as bemg such,
ki because, samdcare 1 samacira (a book of that name), adhikarat
on account of the qualification (for the students of the Atharva Veda),
ca and savaval lke that of the (seven) oblations, ca and, fan-
myamah that rule

If the objection 1s rawsed that i the M U which deals with the
knowledge of Brahman, the carrymng of the fire on the head 1s
mentioned, so this vidyd of the Atharvawmkas 1s different from all
others, the sutra according to $ refutes the objection by holding
that the nte of carrying fire on the head 15 not an atinbute of the
vidyd but of the study of the Vedas of the Atharvamkas Samaciraisa
book which deals with Vedic observances

Bhaskara reads sali/a-vac ca n place of sava vac ca Interpretation
15 the same

R contends that the ceremony 15 not a part of the vidya, it 1s a
pecubianty of the study of the Veda

Baladeva breaks the saira mnto two independent parts
svadhydyasya adhikarac ca (3)
sava 1ac ca fan myama (4)

(3) means For the myunction of the study of the Veda bemng such,
(1e of a general import) and because of the ehgibility (of all) to the
sacred duties (mentioned n the Veda), (the entire Veda must be
studied) The followers of one branch are eligible for the duties
enjomed by all the branches Brakman may be reahsed by all the
religious practices taught 1 all the Vedas (4) means that whale the
libations are open to the followers of the Atharva Veda only and
cannot be offered by the foliowers of the other Vedas, the worship of
Brahman 1s umiversal and may be performed by all

III 3 4 darsayats ca

&Smplun) also declares thus
arfayats declares, ca also
Is\aslgu ({h Iz Zt 15 ;’cfelx\}s to ‘that which all the Vedas declare’
5ays that 1t 1 the Nurguna Brakhman which 1s the t of all
Vedanla texts All1idy as relating to 1t are one Soalso d?gggdrxmuan
on Saguya Brahman as Vassanara who 1s represented as extending
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from heaven to earth (see also C.U, V. 18, 1) is one, and not many
The unity of all meditations is indicated here.

Section 2 (5)

PARTICULARS OF IDENTICAL VIDYAS MENTIONED IN
DIFFERENT S4AKHAS OR BRANCHES SHOULD BE
COMBINED IN ONE MEDITATION

L. 3. 5. upasasihdro’rthabhedad vidhisesavat samane ca

In the case of (@ medilation) common (fo several $Gkhas or branches) a
combination (of particulars mentioned in eack is to be made) since
there is no difference of essential matter, even as in the case of what fs
subsidiary to the main sacrifice.

upasasiharal: combination; arthibhedit: since there is no difference
in the object of meditation; vidhi-Sesavat: as in the case of the
subsidiary rites to the main sacrifice; samdne: common; ca: and,

The object of meditation is one only comprehending all the
attributes mentioned in the different texts.

The meditations are identical and their meaning is the same and so
their special features are to be combined even as the subsidiary
rites are combined in the performance of sacrifices like agni-hoira
and the like.

Baladeva begins a new section here and asks whether Brahman
described as Krspa, Rama and Nrsimha to denote sweetness,
heroism, terrific character is one or different and answers that all the
attributes are to be combined.

Section 3 (6-8)

SOME VIDYAS ARE REALLY SEPARATE, THOUGH
APPARENTLY IDENTICAL

1. 3. 6. anyathatvaws $abddd iti cen navisesat

If it be said that (the udgitha vidyd of the B.U. 1. 8. 7 and that of the
C.U. L. 2. 7) are separate on account of (the difference of ) lests, (wesayh
1ot so, on account of the non-difference {as regards essentials).

anyathdtvam: separatencss; Sabdal; on account of (difference of)

texts; i/ cel: if it be said; na. not so; avidesds; on account of non-

difference (as regards essentials), o
T(;:c oppgncntg states that the vidyds are onc because in spite of

differences of texts, there is unity in cssentials, Both texts state that

the devas and the asuras are fighting; both at first glorify specch an



Text, Translation and Notes 471

the other vital airs in their relation to the udgstha and then find fault
with them and pass on to the chuef vital air, both relate that through
the strength of the latter, the asuras are scattered as a ball of earth
3s scattered when hitting a solid stone So 1t 1s argued that the two
texts constitute one wdyZ only

Baladeva does not begin a new section here but continues the
topic of the coalescence of the different attributes of the Lord

IIT 3 7 na vd prakarana bheddt parovariyastvadivat

Or rather there 1s no (umby of the vidyas) owng to the dyfference of subject
matler even as (the meditation on the wdgitha) the highest and greatest
(25 dofferent)

na vd rather not, prakarana bhedat owing to the difference of
subject matter, parovarsyastvidival even as (the meditation on the
udgitha as) the highest and greatest (1s different from the meditation
on the udgitha as abiding m the eye etc)

The two v1dyas are different on account of differences m subject
matter InCU I 1 1 onlya part of the wigstha, the syllable aum, 15
meditated upon as the prana, in BU I 3 2 the whole udguha hymn
1s meditated on as prana So the two vidyds cannot be one The case
1s sumilar to the meditation on u#dgitha enjomned 1n the passage ‘This
15 1ndeed the lughest and greatest udgitha’ (CU I 9 2), which s
different from the one enjomed in CU I 6, where the udgitha 15
meditated on as abiding 1n the eye and the sun

R agrees that the meditations are separate since they have
different objects of meditation

Nimbarha follows R ’s mnterpretation

Baladeva begins a new section here, with two sutras While m the
previous section all the attnbutes are said to be combined while
meditating on the Lord here 1t 1s pomnted out that thus 15 the case
only with the scansstha devotees, but in the case of ekanfin devotees
there 15 no such combmation He mterprets prakarana to mean
prakrsia karanam excellent act (of devotion) For Baladeva the
sfifra reads or (there 1s) no combmation of attributes (in the case of
the ekanins) on account of the difference of devotion (1e because
the devotion of the ehintins) 1s one pomted, while that of the
stanssfha 18 tmversal as 1n the case of bemg higher than the high,
(e just as the ehdntin worshipper of the golden Person in the sun

tsi:es )not combine the qualities of bewng higher than the lgh and
on]

1IL.3 8 samyilatas cet lad uktam asts tu tad aps

If st be sad (that they are one) on account of name (besng the same) 1 has

already becn sard (answered) but cven that (1dentst
vy dS) casts 1d (answucred) but even that (sdentsty of name 135 different

samyflilah on account of name (being same), cef if 1t be sard, fa 1t,
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from heaven to earth (see also C.U, V. 18. 1) is one, and not
The unity of all meditations is indicated her)e. ROt many:

Section 2 (5) -

PARTICULARS OF IDENTICAL VIDYAS MENTIONED IN
DIFFERENT $AKHAS OR BRANCHES SHOULD BE
COMBINED IN ONE MEDITATION

III. 8. 5. upasamhdro’rihabhedad vidhisesavat samane ca

In the case of (a meditation) common (lo several $Gkhds or branches) a
combination (of particulars mentioned in each is to be made) since
there 1s no difference of essential matler, even as in the case of what is
subsidiary to the main sacrifice.

upasarmhdral: combination; arthibheddt: since there is no difference
in the object of meditation; vidhi-sesavat: as in the case of the
subsidiary rites to the main sacrifice; samdne: common; ca: and.

The object of meditation is one only comprehending all the
attributes mentioned in the different texts.

The meditations are identical and their meaning is the same and so
their special features are to be combined even as the subsidiary
rites are combined in the performance of sacrifices like agni-hoira
and the like.

Baladeva begins a new section here and asks whether Brahman
described as Kysna, Rama and Nysimha to denote sweetness,
heroism, terrific character is one or different and answers that all the
attributes are to be combined.

Section 3 (6-8)

SOME VIDYAS ARE REALLY SEPARATE, THOUGH
APPARENTLY IDENTICAL

II1. 3. 6. anyathatvar Sabdad 1ti cen navisesat
If ¢ be said that (the sdgitha vidyd of the B.U. 1. 3. 7 and that of the
C.U. L. 2. 7) are separate on account of (the dyfference of) texts, (we say),
20t 50, on account of the non-difference (as regards essentials),
anyathatvam: separateness; Sabdat: on account of (difference of)
texts; ¢ cet: if 1t be said; na: not so; auidesdl: on account of non-
difference (as regards essentials). X

The opponent states that the vidyds are one because in spite of
differences of texts, there is unity in essentials. Both teats state that
the devas and the asuras are fighting; both at first glorify speech and
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the other vital airs in therr relation to the #dgitha and then find fault
with them and pass on to the chief vital air, both relate that through
the strength of the latter, the asuras are scattered as a ball of earth
15 scattered when lutting a solid stone S0 1t 1s argued that the two
texts constitute one vdyd only -

Baladeva does not begin a new section here but continues the
topic of the coalescence of the dafferent attributes of the Lord

1L 3 7. na va prakarana bhedat parovariyastvidival

Or rather there 15 no (umily of the vidyds) owing lo the difference of subject
malier, even as (the meditation on the udgitha) the Inghest and greatest
(15 defferent)

na vd rather not, prakarana bheddt owmng to the difference of
subject matter, parovariyastiddivat even as (the meditation on the
udgatha as) the highest and greatest (1s different from the meditation
on the udgitha as abiding m the eye, etc)

The two wdyds are different on account of differences in subject
matter InCU. I 1 1 onlya part of the «dgitha, the syllable aum, 1s
meditated upon as the prana, nB U I 3 2, the whole ndgitha hymn
1s meditated on as prana So the two vidyds cannot be one The case
1s sunilar to the meditation on udgitha enjomed mn the passage, ‘This
15, indeed, the ighest and greatest udgitha’ (CU I 9 2), whichis
different from the one enjomed n CU 1 6, where the wdgitha 1s
meditated on as abiding 1 the eye and the sun

R agrees that the meditahons are separate since they have
different objects of meditation.

Nimbarka follows R ’s interpretation

Baladeva begins a new section here, with two sifras While 1n the
previous section all the attributes are sard to be combined while
meditating on the Lord, here 1t 15 pomted out that this 15 the case
only with the svamistha devotees, but in the case of ehanfur devotees
there 15 no such combmation He nterprets prakarana to mean
prakrsta karanam, excellent act (of devotion) For Baladeva, the
salra reads or {there 1s) no combination of attnbutes (i the case of
the ekantins) on account of the difference of devotion (1e because
the devotion of the ehantins) 1s one pomted, while that of the
Svansstha 1s umversal as n the case of being higher than the ligh,
(1e just as the ehantin worshupper of the golden Person in the sun

Soes )not combine the qualities of being ligher than the high and
0 0On,

T 3 8 samyiatas cet tad ukiam asts tu tad aps

If 1t be sard (that they are one) on account of name (bewng the same) st has

already been sard (answered) but even that (sdentity of na di
vidyds) ensats ( ) ( ty of name s different

sawyyfiatah on account of name {baing same), cet 1f 1t be smd, fa¢ 1t,
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uktam has already been said asts exists . but faf that aps
even

We have already said that 1dentity of name does not mean umty
of the vidyas

Terms like agmihotra udgitha are given to many different acts
says R

Baladeva holds that even while the same name 1s given the
attributes of the one need not be combined 1 the other

Section 4 (9)
AUM IS COMMON TO ALL THE VEDAS

II1 3 9 wyaples ca samanjasam
And because (aum) extends (lo all the Vedas) o speciabise 1t (by the
term wdgitha) 1s appropriate
vyapich owing to extension (to all the Vedas) ca and samaujasam
15 appropriate

InCU I 1 1 the aumkara and the udgitha stand mn the relation
of one specifying the other They stand 1 the relation of samanadhs
karanya abiding 1n a common substratum

Accordmg to R the object of meditation 1s constituted by the
pranava this s termed the udgitha viewed under the form of prana
in the CU In the B U the term wdgitha denotes the whole wdgitha
and the object of meditation 1s he who produces the ndgitha 1e the
udgatys viewed under the form of prana So the two wvidyas are
separate

Srikantha holds that the udgitha qualifies aunkara and so the
anmkara 15 the object to be meditated on

Baladeva asks whether the qualities of mfancy etc are to be
mecluded 1n the meditation on the Supreme and answers that they
are to be included as they are not inconsistent with the all pervading
ness of the Supreme

Sectrion 5 (10)
THE UNITY OF THE PRANA VIDY A4S

III 3 10 sarvabhedad anyatrenie
Sunce (the vidyas) are non different everychere hose (qualitses nhich
are found 1n some are {o be inserted) wn the other places (also)
sarvabhedat on account of non difference everywhere anjatra n
the other places #me these qualities (are to be inserted)

Prana 1s mentioned m CU VI BU VI 1 notonly as the eldest
and the best but also as the richest and so on In the text of the KU
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only the former are mentioned The question 15 whether the other
attributes are to be imported 1nto 1t also The prima facie view 1s
agamst such importation for each meditation 15 enjomned 1n a par-
ticular form and for each a special result 1s prescnbed So 2 mixmng
up of the meditations should be avorded The answer 15 that, as the
meditations relate to one entity, prana, the qualities mentioned 1n
one context are likely to occur to our minds even 1n another and so
are mcluded 1n the sigmificance of the particular form of meditation
presented

Snkantha agrees with this view

Baladeva has a different interpretation and takes the satra as
dealmg with the acts of the Lord which are eternal on account of the
non difference of all viz the Lord and his companions and they
manifest themselves elsewhere The acts of the Lord which he
performs through cit sakés are eternal, while those which he performs
through matter are non-eternal

Section 6 (11-13)

IN ALL MEDITATIONS ON BRAHMAN, ESSENTIAL AND

UNALTERABLE QUALITIES LIKE BLISS AND KNOW-

LEDGE ARE TO BE INCLUDED EVERYWHERE BUT NOT
OTHERS

Il 3 11 anandadayah pradhinasya

Bliss and other qualitres as belonging to the subject of the qualities (have
io be atinbuted to Brahman everywhere)

anandddayah bliss and other qualities pradkanasya of the subject,
(1e Brahman)

The question 15 tased whether 1n each place where Brahman 1s
mentioned we have to understand only the qualities mentioned there
orall the qualities theanswer1s since Braliman to which the qualities
belong 15 one and non different the qualities should also be the
same

Nimbarka says that as the substratum of the quahties, Brakman 1s

the same the attnbutes are to be inserted m all the meditations of
the Highest

I 3 12 pryyaswrastvadyapraph upacayapacayan hy bhede

E?uth qn‘ahlus as) joy bewng uts head and so on have no force ( for other
passages), for case and d (are possible only) if there 1s
dufference (and not 1n Brakman 1n wiich there 1s non difference)
priyasirasaads (quahties hike) joy bemng its head etc , apraptih are
not to be talen everywhere wpacarydpacayau increase and decrease
s because, bhede (are possible) in difference ’
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Attnbutes like joy, satisfaction, great satisfaction, bliss are
qualities with lower and higher degrees These degrees are possible
only where there is plurality and Bralman 1s devoid of plurahty
They are attnbuted to the Highest Braiman merely as a means of
fixing one’s mind on 1t and not because they are themselves objects
of contemplation These qualities belong fo the Saguna Brakiman
only and not to the Highest Brahman above all qualifications This
1s the view of

R. holds that these qualities are not those of Brakman but are
clements 1n a figurative representation of Brakman under the form of
an ammal body

IIT 3 13 ttare tu artha saranyat
But other (attributes are valid for all passages relatwe to Bralman) on
acconnt of identsty of purport
stare other (attributes) fu but, artha simanyat on account of
identity of purport

Attnibutes hike bliss, knowledge, all pervadingness which describe
the nature of Brahman are to be combined since their purport 1s one
and mdivisible Brakman

R and Srihantha mterpret artha s@manyat differently On account
of their equality with the object 1tself The qualities of bliss and the
rest determine the very nature of the thing (Brakman) and are
therefore smular to the thing itself and so are included n all
meditations just hke the thing itself

Baladeva argues that the meditation on Brakman as possessed of
the attributes of all pervadingness and the rest mentioned 1n TU
Jeads to the attainment of Brakimnan, even as the meditation on him
as possessed of other attributes mentioned 1n other texts

Sectron 7 (14-15)

THE HIGHEST SELF IS HIGHER THAN
EVCRYTHING ELSE

III 3 14 ddhyandya prayojanabhavat
(The passage Katha U I 3 10 gives wnformation) for the purpose of
medtation since there 1s no use (of the knowledge of the objects beng
Tugher than the senses and so on)
adiyanaya for the purpose of meditation prayojanabhavat since
there 1s no use

Katha U says that beyond the senses are the objects, beyond the
objects 15 the mind beyond the mind 1s the understanding and
beyond the understanding 1s the great self, beyond the great self 1s
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the unmanifest; beyond the unmanifest is the spirit; beyond the
spirit there is nothing. The question is raised whether the aim of the
passage is to say that each of the things successively enumerated is
higher than the preceding one or only that spirit is higher than all of
them. While the opponent splits up the sentence into many and holds
that the aim of the passage is to indicate the superiority of one
thing over its preceding, the satra holds that the purport of the
passage is that the spirit is higher than everything for it has a
purpose, viz. to accomplish final release. See Kafha U.L 3. 15: ‘oneis
freed from the mouth of death’. )
R.tefers to the text T.U. IL. 5 which represents Braksman as having
joy for its head and so on and holds that it is intended for the
purpose of meditation. This interpretation is followed by Nimbarka.
Sxikax,xghaxbegins a new section here of four siiras which deals with
the question whether the self consisting of food and the rest (T.U.
1L 2ff) is to be meditated on constantly as the self consisting of
bliss 4s. The answer is ‘[they are not to be meditated on constantly]
on account of the absence of purpose [for such meditation]’.
Meditation on the self consisting of food and the rest has a purpose
only so long as the self consisting of bliss is not reached. When it is
reached the others become meaningless. So such meditations are pot
to be practised perpetually.
rikantha establishes the non-difference of cii-$akii from Brahman.

1IL. 3. 15, atma-sabddc ca

And on account of the word Self.
atma-$abdal: on account of the word Self; ca: and.

The subject of discussion is called the Self. Katha U. L. 3. 12. The
enumeration is not useless since it helps to turn the mind, which is
outgoing gradually towards the Self,

R. says that since the Self cannot really possess a head, wings and
tail, its having joy for its head, etc., can only be meant figuratively,
for the sake of edsy comprehension.

Nimbarka follows R.

Sxikqxggha. continues the topic whether the selves consisting of
food, vital breath, etc., are to be meditated on perpetually or not and
gives another reason why they are not to be so meditated. The form

self’ applied to each of the selves of food, etc., denotes the presiding
deities, Brahman alone is to be meditated on and no other deity.
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Section 8 (16-17)

THE SELF SPOKEN OF IN AITAREYA ARANYAKA
II 41 11S THE HIGHEST SELF

III 3 16 dtma grhitsr staravad uitarat

The Highest Self 1s meant (1n the Astareya Aranyaka IT 4 1 1)asn
D”lm texts (dealing with creation) on account of the subsequent guabifi
cation
atma griats the Supreme Self 1s meant, tfara.at as n other texts
(dealng with creation), uftardt on account of the subsequent
quahfication

The text considered 1s ‘The Self, venly, was all tlus, one only
the beginming Nothing else whatsoever winhed He thought, let me
now create the worlds’* The question 1s whether the Self refers to
the Supreme Self or Hiranya garbha It refers to the Supreme Self as
m other texts TU II 1" ‘He thought * The thinking Self 1s the
Supreme

R thinks that the reference 15 to the Self of bhss because of the
passage ‘He desired, may I be many *

Snhantha continues the topic whether the selves consisting of
food and so on are to be meditated on or not and says that only the
Supreme Bralunan 15 to be meditated on and not other selves

III 3 17 amayad ats cet syad avadharanat
If 1t be said that on account of the context (the Haghest Self 1s 1ot meant)
(we say that) 1t 15 so on account of the stalement (that the Self alone
extsted at the beginning)
anvayat onaccount of the context, 12 cet 1f it besaid syaf 1t might
be so avadhdranat on account of the statement

The Highest Self 1s meant and not Hiranya garbha S explans
this position with reference to other texts BU IV 3 7

R takes sufras 11-17 as one section

R holds that the Self 1s connected with things which are not self,
because the Highest Self 1s as 1t were viewed in them

Sphantha concludes the discussion of the questwon whether the
selves consisting of food and the rest are to be meditated on or not
with the view that there must be meditation on the Self consisting of
bliss alone on account of defimte statement

Sectson 9 (18)
WATER AS THE DRESS OF PRANA
I 3 18 karyakhyanad apiriam
i of the mouth with caler) 1s a restatement of an ack

Since (the mzsu,\
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(already ewgorned by smrht) what has not been so engoriied elsewhere (15
here intended _
haryakhyanat on account of bemng a restatement of an act apiirvam
what has not been so enjoined elsewhere

ImMCU V 2 2and BU VI 1 14 we find a reference to the
rinsing of the mouth with water before and after ameal The question
1s whether the $ruf: enjomns both or only the latter The answer 15
stated in the sutra Since the act of rnsing 1s enjomed on everyone by
the smrts the latter act of meditation on the water as the dress of
prana 1s alone enjomed by the sruts

R and Nimbarka agree with ths view

Baladeva tahes this sufra as an independent section dealing with
the designation of the Lord as Father He means by apiirva similar
to what precedes (p#rva) The attributes of fatherhood and the like
are sunilar to the preceding ones bliss and so on

Section 10 (19)

VIDYAS IN THE SAME SAKHA WHICH ARE IDENTICAL
OR SIMILAR HAVE TO BE COMBINED FOR THEY ARE ONE

III 3 19 samana evant cabledat

I the same (§akha) also 1t 1s thus (there 15 unsty of vidyd) on account
of non dyfference {of the object of meditation)

samane 1n the same also evam 1t 1s thus ca also abkedat on
account of non difference {of the object of meditation)

Passages 1n dufferent texts of the same sakka form one vidyd as the
object of meditation 1s the same 1n them Sandilya vidya 15 the same
m Agns rahasya, Satapatha Brahmana X 6 3 1

Baladeva takes this sutrg as dealing with the problem whether the

ord 15 to be meditated on as a pure soul or as possessed of a body
The answer 15 Even [in the meditation on the form of the Lord]
the sentiment 1s the same [samana] on account of the non
tifference [of the Lord s different imbs such as eyes and so on with
his very Self] Even as a golden mmage 1s gold throughout and by
looking at different parts of the umage, viz the eyes and so on one
does not get different 1deas but only one 1dea, viz_that of gold, so
the different parts of the Lord are 1dentical with the Lord hunself and
so they do not gwve nse to different 1deas but to one 1dea of the Lord
Therefore the meditation on the Lord as having a form does, mdeed

ead to release evam apr caksurddinam vaslaksanyena bhane ps
samanaska rasah sa eva ranya pratunadivat bhagavan vodhyah
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Section 11 (20 22)

THE NAMES GIVEN IN BU V 5 1-2 CANNOT BE
COMBINED AS THEY ARE TWO SEPARATE VIDYAS

I 3 20 sambandkad evam anyatraps

In other cases also on account of the connectson (se the object of
meditation 15 the same Bralman_ue have o combine particulars) hike
this (s e _as in the Sandilya widya)
sambandhat on account of the connection evam like this anyatra
in other cases ap: also

InBU V 5 1-21tissaid The person who 1s there mn that orb and
the person who 1s here 1n the nght eye these two rest on each other
On the analogy of the Sandilya mdya these two requure to be
combmed

R says that the text mentions two secret names of Brahman aham
and ahar (BU V 5 3 and 4) and so the opponent argues that both
these names are to be comprehended m each of the two meditations

Baladeva begins a new section here dealing with the worship of the

taras or God pc d souls Lhhe Narada and so on The

question 1s whether they are to be meditated on as possessed of the
attnibutes of the Lord lumself The prima facie view holds that they
are to be meditated on as possessed of the attnibutes of the Lord.

III 3 21 na va visesat
Rather not on account of dufference (of abode}
na va rather not wvisesat on account of difference (of abode}

Though the v1dya 15 one still owmg to difference 1 abodes the
object of meditation becomes different according to

R says that as Brakman 1s to be meditated on 1n two different
abodes the meditations are separate On the other hand 1n both forms
of Sandilya vidya Brahman 1s to be meditated on as abiding within
the heart

Baladeva reads avisesaf for visesat God possessed souls are not to
be worshipped as possessed of all God like attributes on account of
their non difference from other souls God possessed souls are lihe
other mdviduals and they are to be lughly venerated but not
worshipped like the Lord lumself

III 3 22 darsayats ca

(The Scripture) also declares (that)
darsgyals declares ca also

The Scupture distinctly states that the attnibutes are to be hept
separate and not combined It compares the two persons which are
distinct S mentionsCU I 8 »
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Srikantha takes this as a new section dealing with maydala-vidya
(C.U. L 6. 6 and the Maka-narayana U.) and concludes that the two
vidyas are identical since Scripfure shows their identity.

Baladeva gives an additional reason why the God-possessed souls
are not to be meditated on as possessed of the attributes of the Lord
himself. Scripture (C.U. VIL. 1. 1) shows this. Narada, a god-possessed
soul, approaches Sanat-kumara with a view to learning about the
Supreme Self from him, This shows that god-possessed souls are not
perfect like the Lord, They cannot be worshipped as possessed of his
attributes,

Section 12 (23)

ATTRIBUTES OF BRAHMAN MENTIONED IN
RANAY ANIYA KHILA FORM AN INDEPENDENT VIDYA

1L 3. 23, sambhyti dyu-uyaptyapi citah
For the same reason, the supporting (of the universe) and the pervading
of the sky (attributed to Brahman) also (are not to be included in other
smeditations of Brahman).
sambhrti: supporting (the universe); dyu-vyaptih: the pervading of
the sky; api: also; ca: and; afah: for the same reason (as in the
previous sdtra).
. The text considered is ‘bralma jyesth virya sambhyidni bralwmdagre
jyeglmn‘x divam Gtatini’. ‘Brahman is the best among the powers
which are held together. The pre-existent Brakman in the beginning
pervaded the whole sky.” These two qualities are not to be included
n other places treating of brahma-vidyd on account of difference of
abode, These qualities and those mentioned in other vidyds like the
Salldtlya-mdy‘i are of such a nature as to exclude each other. The
mcre fact that certain vidyds relate to Brakman does not constitute
their unity. Brafunan, though one, is meditated on in manifold ways,
on account of its different aspects, ekam api brakma vibhati-bhedair
anckair anekadhopasyata iti sthitis. S. So the meditation referred to in
this satra is an inde&endent vidya standing by itself.

Baladeva says that the attributes of holding together and
Ppervading the sky are not to be combined in the meditation on God-
Possessed souls because they are not equal to the Lord.

Section 13 {24}

THE TWO VIDYAS ARE TO BE HELD APART

111, 3. 24, Durusa-vidyayam sva celaresans andmniandat

And (since the qualities) as (mentioned in the purusa-vidyd
/ ! sa-vidya of C.U.
are not mentioned in that of the others, (the two are not anc‘:v) )
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purusa aidydyam na asin the purusa vidya (of the CU), ca and,
staresam  of the others, andmnanat on account of non mention
_The question relates to the two wsdyds (CU III 16 1, Tasttirsya

Aranyaka X 64) which compare the sacnfice with Ife, purusa
3agiia The details and the purpose 1 the two are different and the
simulanities are uumportant So the purusa 1dya of the C U cannot
be combined with that in the Tastitrsya text

R reads ‘purusa ndy@yam apy’ while S reads ‘purusa widygyam
1.a’, though both reach the same conclusion

Baladeva concludes his discussion of the worship of God possessed
souls Since they are not equal fo the Lord, they are not to be wor
shipped as possessed of hus attnbutes

Section 14 (25)

CERTAIN PASSAGES RELATING TO SACRIFICES AT THE
BEGINNING OF SOME UPANISADS DO NOT FORM PART
OF BRAHMA-VIDY A

III 3 25 iedhady artha bhedat

(Certain mantras relating (o) piercing, eic (are not part of the brahma
vidya) since they hace a different meaning

vedhadt prercing and so on artha bl edat because of difference of
meamng

Certan passages met with in the beginning of some Upanisads do
not belong to the main teaching of the Upanisads viz brahma uidya
since they are obviously connected with sacnfictal acts, therr textual
collation does not make them parts of drakma 11dya.

Baladeva takes this as a separate section dealing with the question
whether one should meditate on the Lord not only as possessing the
sweet and the majestic attributes hke bliss and omnipotence but also
of destructive and fearful attributes such as piercing and so on He
answers that we should not One who 1s desirous of release should
not meditate on the Lord as possessed of the attributes of piercing
and soon on account of the difference of result [of such a meditation]
which does not lead to release as the meditation on the Lord as sweet

and majestic does
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Section 15 (26)

THE STATEMENT THAT THE GOOD AND EVIL DEEDS OF
A PERSON WHO HAS ATTAINED KNOWLEDGE GO TO HIS
FRIENDS AND ENEMIES RLSPECTIVELY, IS VALID FOR
ALL TEXTS WHICH SPEAK OF THE DISCARDING OF
GOOD AND EVIL DEEDS BY SUCH A PERSON

11 3 26 hanau {iapdyana sabda sesatvai kusac chandah  stuty-
upaganavat tad ukiam

Where the discarding (of good and evil) 1s mentioned (the oblermng of
thas good and evil by others has to be wncluded) on account of this word
recewing bewng suppl tary (to the stat ¢ about discarding) as 1
the case of Kusas the melves, the pratse and the recutatron. This has been
stated (11 the Plirva Munamsa)

hanau where (only) the discarding (of good and evil 15 mentioned)
i but updyana sabda sesatvdt on account of the word ‘recewving
beng supplementary (to the word discarding) kusa chandah stutt
upaganavat as m the case of Kusas (which are used for keeping
count of hymns metres prawse and recitation) faf that uhfam has
been stated (in the Purve Mumdmsa)

Jamm says that while some texts mention only Kusas and others
state that they shonld be made of ndumbara {ree the first will have
to be completed 1n the hight of the other (Purva Munamsa . 8-15)
So also 1f one text mentions the discarding of good and evil by a
person attamng knowledge (CU VIIT 13 seealso MU 1II 1 °3)
and another says that good and evil are obtamed by his fnends and
enemies respectively (K U I 4) the two have to be taken together

discusses another possible mterpretation from the word dhu to

tremble shake and not discard Thus would mean that good and evil
still cling to a person who attams knowledge though their effects are
retarded owing to the knowledge S argues aganst this view as the
subsequent discussion m K U shows that others recewve this good
and evil which 1s not possible unless the person who attamns know
ledge has discarded them

Baladeva. raises a different question here whether the meditation
on the Lord 1s obhgatory or optional for freed souls He reads
achanda for chanda meamng option For lum the sufra means But
on the destruction [of bondage, the released souls are under no
obligation to practise meditation because they have obtained}
nearness [upayasa to the Lord] and because senptural texts are
supplementary (to this 1¢ are meant for leading the soul to this
stage viz releasc], just as the singing of hymns with Kusa [in hand]
1s optional [dchanda for a student who has finished his daily duties]
1t 1s declared [by Scrpture] The aum of all texts 1s to teach men

Q
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meditation so that they may attain salvation When the end s
reached, when men are freed and approach the Lord, 1t 1s no longer
necessary for them to go on with meditation

Section 16 (27-28)

ONE SHAKES OFF GOOD AND EVIL DEEDS, NOT ON THE
ROAD TO BRAHM A-LOKA BUT AT THE MOMENT OF THE
SOUL’S DEPARTURE FROM THE BODY

III 3 27 sdmpardye tartavyabhivat tathd hy anye
At the (tume of ) departure, (he frees humnself from the effects of hus works),
there berng notlhing to be reached (by lum on the way to brahma loka
through these works) for thus others (declare)
samparaye at the tune of departure #arfavya abhavat there being
nothing to be reached ‘athd thus, iz for, anye others

KU (I 4)says ‘He comes to the niver vyard (the Ageless)
there he shakes off his good deeds and evil deeds * The discarding
takes place, according to the opponent, on the way to brakma loka
and not at the time of death The sufra says that the man of real-
sation gets nid of the results of lus deeds at the time of death The man
possessing knowledge 1s about to reach Brakmasn and there 1s nothing
to be reached by him on the way through his good and evi works
Thus 15 affirmed by other passagesalso CU VIII 13 1, VI 14 2

R says that there are no further pleasures and pains to be enjoyed
as the result of good and evil deeds different from the obtammng of
Brahma 1 which 1s the frnt of knowledge

Snikantha takes 27, 28, 29 as the statement of the prima facte
view
Baladeva mterprets the word samparaya as love of the Lord’.
Sampardya means one i whom all the truths meet, samparayalt
tatlvans yasmun Love of sampardya 1s sampardya So Baladeva
mterprets the siifra When the love of the Lord (has arsen) (it 15
no longer obligatory for one to practise meditation) on account of
there bemng nothing to be crossed (there 15 no bondage any more) for
thus others declare

11X 3 28 chandata ubkayavirodhat
According to Ius liking (he gets rid of good and evsl wlile living) since
there 1s no contradiction between the Lo
chandatah according to his hking ubhaya avtrodhdt on account of

non contradiction between the two
When the body 1s left belund, man can no longer accomplish
according to s Iihing, that effort which consists in self restraint and
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pursuit of knowledge and which 1s the cause of the obliteration of all
his good and evil deeds So obliteration cannot take place, and we
must assume that the requisite effort 1s made and the result earned at
an earher moment A disembodied soul cannot undergo the disciphine
for attamung knowledge which only an embodied bemg can do
according to 1ts hking So 1f the works of a knower persist after the
fall of the body 1t will not be possible for um to get nd of them
seemg that there 1s no possibility for acquiring further knowledge
If knowledge be the cause of the destruction of worhs, the moment
one acquires knowledge, the works must decay This view agrees with
all the texts
The attainment of brakma loka 15 not possible so long as theres a
body but there 1s no such difficulty about shaking off of good and eval
results This view avoids a contradiction It makes knowledge the
direct cause of the destruction of works and does not contradict
Scripture
R explains K U I 4 which seems to go agamnst the view that the
soul leaves all 1ts works at the time of leaving the body ‘[The
different parts of the text are to be arranged] at will on account of
the non contradiction of both [reason and Scripture] ' We must put
‘he then discards good and evil deeds before the other ‘having
attained the path of the gods, he comes to the world of fire
Snikantha 1s of the view that the suira states the opponent s view
Baladeva begins a new section dealing with two ways of meditating
on the Lord We may meditate on hum as the sweet or the majestic
as both lead to salvation through the will of the Lord since there 1s
no conflict between the two The word no 1s taken from IIT 3 22

Section 17 {29-30)

HE WHOSE KNOWLEDGE IS LIMITED TO THE
MANIFESTED ABSOLUTE GOES ON THE PATH OF THE
GODS WHILE THE SOUL OF HIM WHO KNOWS THE
UNMANIFESTED BRAHMAN BECOMES ONE WITH IT

WITHOUT GOING TO ANY OTHER PLACE

II1 3 29 gater arthavativam ubhayatha nyathd ks virodhah

A wmeanng has to be gwen to the gowng (on the path of the gods) 1 a
tieofold manner, for otherwise (lhc;gs wf;dd nsuI;; a to{lradzitmz
galch of the journey (of the soul along the path of the gods)
arthavativam meamngfulness ubhayatha m a twofold manner;
anyathd otherwise, i+ for, vsrodhak a contradiction

S saysthat the journeyalong the path of the gods 1s true only of the
worshippers of Saguna Brahman, 1t has no meaning for the devotees
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of Nurguna Brahman whose ignorance 1s destroyed by knowledge If
the journey applies to hum also, texts ike M U III 1 3 where the
knower ‘shaking off good and evil and free from stamn’ 15 said to
‘obtain supreme equality with the Highest’ become meanmgless How
can one who has become Bralunan go to another place?
For R , this siitra states the prima facie view Only on the view that
a part of the good and evil works 1s left behind at the tume of the
soul’s departure from the body and another part later on, a meaning
can be found for the scriptural declaration of the soul proceeding on
the path of the gods For otherwise there would be a contradiction
For 1f all the works perished at the time of the soul’s departure from
the body, the subtle body would also perish and there can be no
gomg on the part of the self So 1t cannot be that at the time of the
soul’s departure from the body, all works should perish without any
remamder
Nimbarka follows R s interpretation
Snikantha reverses the order of the sifras 29 and 30, makes 30 the
prima facie view and 29 the correct conclusion There 1s meaning for
the journey on two ways only if the soul discards a part of 1ts karma
at the time of 1ts departure from the body and the rest after crossmg
the river wvijara, for otherwise there 1s contradiction If all the
karmas of the soul are destroyed completely at the tume of its
departure from the body it will become freed immediately and 1t
would not be necessary for 1t to travel along the path of the gods,
attam Bralman and then be freed Thus there will be contradiction
between passages which speak of traveling along the path of the
gods to attam Braknian and release Agam, if the soul becomes freed
as soon as 1t Jeaves the body, the texts which designate that the soul
attains 1ts real form on approaching Bra/nan will also be contra-
dicted To avoid these twofold contradictions, we must say that all
the karmas of the soul do not decay completely as soon as 1t leaves
the body Though the vdya of the soul leads 1t to travel along the
path of the gods yet as actual release 1s not attained until one
directly approaches Bralman, some part of karma still clings to the
soul until 1t crosses the sphere of matter and actually attamns the
Lord
Baladeva observes that both the paths meditation on God as the
sweet and meditation on God as the majestic, lead to the Lord

I 3 30 upap tal laksandrthopalabdher loka.at
(The twofold view adopted above) 1s reasonable for v.c observe a purpose
characterised thereby (1 ¢ a purpose for gowng), as i the world
upapannak 15 reasonable, tat laksanartha-upalabdheh for a purpose
charactensed thereby 1s observed, lokavat as 1n the worl

The texts mention certain results which can be obtamed by the
worshipper, only by going to different places, such as mounting the
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couch and holding conversation with Brahma But a journey 15
meamnngless for one whose ignorance 1s destroyed This 1s seen 1n the
world To reach a village we have to go by the path whach leads toat
to get nd of ones iliness no such journey 1s required jatha loke
gganza«pmplau desantara prapanah pantha apeksyale narogya praptau

R holds that there 1s the complete decay of all works at the tune of
the soul s separation from the body on account of finding things
which are marks of that (the soul s connection with the body) as
the world A pond dug for the purpose of imgation continues to
exist and may be used for other purposes such as supplymng dninhing
water even when its ongmnal purpose has been served so the subtle
body continues to exist for serving a purpose viz attamment of
Bralaan though 1its oniginal purpose viz the undergoing of karma
15 absent

Bhashara says that i the KU (I 5-6) we find that the soul
enters mto conversation with Aarya Brakma and this 1s not possible
unless 1t travels through the path of hght and so on This shows that
it 15 accompanied by the subtle body since 1n ordiary expenence we
find that only those who are endowed with sense organs can enter
mto conversation The subtle body disappears only when the soul
attains the Supreme Brahman through the Karya Brahma

Baladeva asks which of the two paths of meditation God the
Sweet or God the Mayestic 1s the lugher The devotee who meditates
on the Lord as the sweet wins hus favour

What 1s the stage when the accumulated ment and dement of an
enlightened person leave him? Is 1t at death or later® The prima
facie view 15 that there 1s no object 1n 1ts continuance after death as
there 15 no further use for karma When the death of the body occurs
karma ceases for the enlightened person $ Bhaskara R Nimbarka
and Vijnana bhil su accept thisposition R Srihantha and Nmmbarka
believe that even the enlightened one has to proceed along the path of

hight arcirads marga before attaiming Brahiman The gross bodybeing
destroyed at death and there being no karma left to form a subtle
body how can there be departure along a path? $phantha argues
that the cessation of karma should be understood to tahe place n two
instalments at death and at a later stage on the crossing of the niver
wraja Aslong as departure along a path 1s adnutted the continuance
of bondage 1s also admitted Only with the final attanment of
Brahman the intellect expands and the self manifests its full stature
nor to that the ntellect 1s 1n a state of contraction (samkucita)
which 15 the charactenstic of souls in samsara Samsara does not
exist in the absence of karma Thll the river Virajais crossed we must
admut residual Aarma Beyond the nver 15 the abode of final release
R and Nimbarha do not accept this posttion They think that
though karma ceases a subtle body may jet continue by the
potency of the meditation on Brahman Though the subtle body may
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require karma for 1ts creation, 1t may be kept on independently of 1t,
even as a tank dug for umgation purposes may continue to exist
(when that purpose has been otherwase fulfilled) and serve as a source
of dninkmg water

While §” and Vijfidna bhiksu deny departure m the case of the
enlightened one, Bhiskara upholds the doctrme of departure He
believes that the destruction of good and evil deeds 1s essential to
departure on the path of ight If bad deeds are not destroyed, there
will be no upward departure at all, 1if good deeds are not destroyed
the departure will be followed by return to the world of samsdra and
this 15 inconsistent with enlightenment

Section 18 (31-32)

III 3 31 ansyamah sar.asim avirodhah sabd@numanablyim

There 1s no restrichon (as to the gomng on the path of the gods as 1t
apphies) to all (vidyas of the Saguna Brahman) There 1s no contra
diction as 1s seen from the sruts and the smyts
anwyamak  (there 1s) no restriction sarvgsam: (the path apples) to
all, avirodhak (there 1s) no contradiction, $abda anumanablyyam (as
1s evident) from the srusz and the stz
argues that going on the path of the gods 1s connected equally

with all those vsdyds which have prospenty for their aim Scnpture
declares that not only those who know the pasicagn: ndyd (CU
V 10 1) but also those who understand other vsdyas and those who
1 the forest follow farth and austertties proceed on the path of the
gods See also BG VIII 26

R holds that all those who meditate on Brafnan, utespective of
the distinction between saguna and nwrguna, proceed after death on
the path of the gods R reads sarvesam, all worshippers, and not
sarvasam all saguna vidyds This 1s sdtra 32 m R

Baladeva reads avirodhat for avirodhah There 1s no rule {that
meditation prayers smging the name of the Lord and the rest are to
be performed conjomntly always as a means to salvation smnce any
one of them may singly lead to salvation] because there 15 no
contradiction of all [texts) on account of verbal testimony and
ference ’

111 3 32 yavad-adlukaram avasthsbr adlskarshanam
Of those who have an office to fulfil, there 1s subsistence (of the body) as

long as the office lasts
yavat adhikarar.; so long as the office lasts, avasthitth subsistence
(corporeal Fot e1d gdhskartkandm of those who have an office to
Cention

8t thedy by g
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&, says that the bliss of Brahman is enjoyed here and now by virtue
of the knowledge of Brakman and there is no question of taking it on
trust like the attainment of paradise, svarga, after death.

This siifra says that ordinanly a person after attaining knowledge
is not reborn, But the case is different with those who have a mission
to fulfil. Those perfected sages take one or more births until their
mission 1s fulfilled; after which they are not born again. Though they
are’reborn, they are mot subject to ignorance. Therr cases are
analogous to those of jivan-mukias, who, even after attaining
knowledge, continue their corporeal existence so long as therr
prarabdha karma lasts. The divine mission of these people is com-
parable to the prarabdha karma.

. admits that some persons although knowing Brahman attamed
new bodies, brahmavidam api kes@meid ttthdsa-puranayor dehantarot-
patti-darand?. Apantaratamas, Vasistha, Bhrgu, Sanat-kumaira,
Daksa, Narada assumed new bodzes, after attaining knowledge of
Brahman. Those to whom the Highest Lord has entrusted certain
offices, though they possess complete knowledge which is the cause
of release, last as long as their office lasts, their works not yet being
exhausted. They obtain release only when their office comes to an
end. fesim apaniaratamaliprabhrinam veda-pravartanadisu loka-
sthiti-hetusy  adhikdresy niyuktanam adlnkara-tantratvat.  sthiteh
yatha'sau bhagavan savitd sahasra-yuga-paryantany jagato’dhikdram
carifud tad ane udaydstamaya-varpitah kasvalyam anubhavati (see
C.U. IIL 11. 1). evam apant h-prabhrtayo’pisarah p 3
varena tesu tesvadhikdress wiyukids sawtah satyapi samyagdarsane
kawalya-hetav ~aksina-karmano yavad-adhikgram  avalisthante tad-
avasdne capavyyyanta iy aviruddhanm.

As long as there 1s adhihira, they are subject to prarabdha karma.
They however pass, according to their free will, from one body to
another, preserving all the time the memory of their 1dentuty.

R.pomts out that mn the case of the persons who hold office, the
effects of the works which gave nise to the offices continue to exist
as long as the office 1tself does and so they do not after death enter on
the path beginning with light.

Section 20 (33)
NEGATIVE DESCRIPTIONS ARE TO BE COMBINED

IIL. 3. 33, aksaradhiya tv  avarodhal  sdmanya- Foabhya
upnsadont lad'uklamy e a b sdmanya-tadbhavabhyam

But the (negative) conceptions concernin
] g the Immutable are lo be
comprehended {in all medstations on the I table) on account of the
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sumilarity and of the object being the same as wn the case of the upasad
(the offerrngs) Thas has been sard (sn the Piiria Mymamsa III '3 9)

aksaradliny@m of the (negative) conceptions of the Immutable 1
but, avarodliah comprehension, samanya tadbhdvabhyim on account
of the similanity (of megative descriptions) and 'the object (the
wmutable Brafunan) hewng the same, upasaduat as m the case of
the upasad (offering), fad this, ukiam has been smd

In BU III 8 89 and MU I 1 5-6, we have negative
descriptions of the Immutable Are they to be treated as two
separate vidyas or one vidyd® The opponent says that these des
criptions do not directly specify the nature of Bralman as the
posttive charactertsations as bliss, truth, etc , do, so the denial 1s valid
only for the text in which 1t occurs and not for others The satra
refutes this objection according to $ and argues that such demials are
to be comprehended since the method of teaching Brakman through
demial 15 the same and the object of the mstruction 1s also the same,
viz the Immutable Brahman The case 1s analogous to the upasad
offerings Though the mantras are found only in the Sdma Veda the
prests of the Yayur Veda also use them

For R, he who thinks of Brahnan must think of 1t as having for
1ts essential nature bliss, knowledge, etc, in so far as distinguished by
the absence of grossness and the Iihe These qualities are no less
essential than bliss and must therefore be included 1 all meditations
on Brahman

Section 21 (34)
MU HI 1t 1 KATHA U 3 1 FORM ONE vIDY d

IIT 3 34 wyad-dmananat
On account of the same being described
syat this much, the same, amananat_on account of being described

In the two texts, MU III 1 1 Katha U 1 3 1 according to S,
the opponent says that m the former one eats the frut while the
other does Tiot, m the latter both of them enjoy the results of thew
good actions and therefore the object of meditation 1s not 1dentical
The siitra contends that they form one v:d3 4, for both describe the
same Lord as existing i the form of the mdividual The object 1s to
teach about the Supreme Brakman and show the identity of the
Supreme and the individual Since the object of meditation s one the
vidyds are also one

According to R the s#ifra contains a reply to an objection raised
agamnst the conclusion reached mn the previous sitra

‘Bhishara reads ssaf In both the texts the Lord and the individual
soul are designated as the objects to be hnown So they both

constitute the same vidy @
Baladeva means by mananat onaccount of scnptural declaration
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Section 22 (35-36)
B.U. IIL. 4. 1 AND III 5. 1 CONSTITUTE ONE VIDY4

111 3. 35. anlari bhitta-gramavat svatmanalh

(There is the same teaching) as the Self is within all, as tn the case of the
aggregale of the elements. 5

anfari: as being within all; bhilta-gramavat: as in the case of the
aggregate of elements; svdbmanah: (teaching) of the same self.

To the objection that the two passages B.U. IIL 4. 1; ITL. 5. 1
refer to two separate teachings, and two separate abjects, the
answer is given that the Supreme Self is the object in both cases
since two different selves cannot be simultaneously the innermost of
all in the same body, even as none of the elements constituting the
body can be the jnnermost of all in the true sense of the ferm though,
relatively speaking, one element may be said to be inside another.
The same Self is taught in both the texts, $. gives S.U. V1.1t asa
possible scriptural text intended by the author: “The one God
hidden in all beings . . . the witness, the knower; the only one devoid
of qualities,’ The object of knowledge is one and therefore the
teaching is one.

Baladeva begins a new section here with three sifras dealing with
the topic of the identity of the Lord and his city. In the City of the
Lord, everything being a manifestation of the Lord is but the Lord
himself though they look like material objects to the devotees. He
interprets the next sifra as declaring that the Lord is both the
dweller and the residence. He is identical with the city and yet dwells
within the city. Everything is possible in the case of the Supreme.

Bhiskara holds that, as there are different teachings, the objects
taught are also different.

. argues that the repetition of question and answer serves the
purpose of showing that the same Bralunan is the cause of breathing,
ete. (B.U. 111, 4. 1), and is beyond all hunger, thirst and so on
(B.U. 111, 5. 1),

Nimbadrka agrees with this view and holds that in C.U. VL we have
the same kind of repetition to demonstrate the attributes of Braliman.

111 3. 36. anyathd bhedanupapattir it cen nopadesaniaravat
If it be said that otherwise the separation (of the Icachings) cannot be
accounted for; (we say) not so; (it is) bike (the repetition iny another
teaching.
anyathd: otherwise; bhedanupapailih: the separation cannot be
accounted for; st cet: if it be said; #a: not so; upadesantaravat: like
anather teaching,

he reference is to C.U. VI. where there is repetition intended to
mak.c the student understand the subject convincingly.

Q
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Sectson 23 (37)

AITAREYA ARANYAKA II 2 4 6 CONSTITUTES TWO
MEDITATIONS

YII. 3 37 wvyatiharo visunsants hitaraval

(There1s) reciprocity (of meditations for the Scriptures) prescribe (this)
as w other cases
vyatiharah reciprocity (of meditations), visimsants (the Scriptures)
prescribe (or distingush), ke for, saravat as in other cases

The Astareya Aranyaka text 11, 2 4 6reads ‘What I am that he
15, what he 1s that am I’ fad yo'ham so’san, yo'sau so’ham The
question 15 raised whether the meditation 1s to be of a reciprocal
nature, 1 e 1dentifying the worshipper with the being in the sun and
mversely 1dentifying the being in the sun with the worshupper or
only m the first suggested way The answer 1s given that he 1s to be
meditated 1 both ways for Brahman who has no form can be
worshipped even as possessing a form

Section 24 (38)
BU V 4 1and V 5 2 TREAT OF ONE TEACHING

III 3 38 sana ks satyddayah
The same (satya vidyd ss taught sn both places) for (alirnbutes like)
satya and others (are found in both places)
s@ eva the same (salya vidyq), hi for, satyadayah (attributes Iihe)
satya, etc

The two texts speak of one meditation and the results are the same

Some commentators think that the reference 1n the siifra 1s not to
passagesm BU V 4and V 5buttothe CU (16 1,817 7) S.
thinks that this 1s not so for there 15 nothing in the BU text to
connect the meditation with sacnficial acts The subject-matter 1s
different, the teachings are separate and the details of the two should
be held apart

According to R, ssitras 35-38 constitutc one section only and the
subject matter 1s the same as that of section 22 above

Baladeva reads sd, the Parg sakis of the Lord alone 1s truth and the
rest Inother words the attributes of the Lord Like truth, ommiscience,
etc , are modifications of the Pard $akts of the Lord They are real
and constitute the essential nature, siarfipa, of the Lord They are not

Wusory
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Section 25 (39)
C.U. VIIL 1 AND B.U. IV. 4. 22 ARE ONE TEACHING

1I1. 3. 39, kamddilaralra lalra cdyatanddibhyal

(Qualsties like true) desire, eic. (mentioned in CU. VIIL. 1. 1 are fo be
inserted) an the other and here on account of the abode and so on.
kamadi: desire, etc.; itaratra: in the other, taira: (those mentioned)
in the other; ca; and; @yatanadiblyah: on account of the abode and
50 on,

The sittra says that the two passages form one teaching, and the
qualities mentioned in each passage are to be combined in the other
for many points are common to both. There is the same abode, the
same Lord who is the object of meditation and so on. There is,
however, one difference. The C.U. passage treats of Brahman with
qualities and the B.U. passage of Brahman without qualities. But
then the determinate Brahman is one with the indeterminate. This
sfifra prescribes a combination of qualities for glonfymg Brahman and
not for the purpose of worship, gunavatas tu brahmana eckatvid
vibhiti  pradarsandydymne gunopasamhiras sifrito  nopasandyeli
drastavyam. S,

rikantha mentions Makd-ndr@yana U. X. 7 in addition to the
C.U. and B.U. texts.

Baladeva takes the words sq@ eva from the preceding sifra and
makes out that the Pard-Sakfi of the Lord creates all objects of
desire elsewhere and here for he 1s all-pervading, dyatana.

Section 26 (40-41)

THE QUESTION ABOUT PRANAGNIHOTRA
II1. 3. 40. adarad alopal

On account of respect shown there is non-omission.
adarat. on account of respect shown; alopak* no omission.

The salra mves the opponent’s view that pranagnihotra, which
enjoins the offering of food to the priests, should be observed even
1 the days of fasting. There should be no omission of it. See C.U.
V.19 1;V, 24,2, 4,

_R. takes sitras 3941 as one section. This one and the next siitra
discuss meditations on Brahman. To the objection that the quahties
of cantrol and truthful wishes cannot be regarded as real, param-
drthika, as other passages desctibe Brakman as free from all

ualities, this safra gaves the answer which, according to R., 1s that
these qualities are not to be omutted as they are stated with emphasis.
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Srikantha takes 1t as a separate section He argues that th
attnbutes of physical form, etc , of Siva are true and eternal and no
fictitious and 1mpermanent

For Baladeva, this sitra raises the question that if Srs 15 1dentical
with the Para sakt: of the Lord, she must be identical with the Lor
himself and so cannot be devoted to the Lord, who 15 her own sel
and gives the answer ‘On account of her great regard for the Lord
there 1s non-cessation of her devotion to hum * Though one with the
Lord Sr: cannot but love and be devoted to lum who 1s her very
existence even as a branch cannot but love the tree or the ray the
moon

11 3 41 wpasthule tas tad .acanat
‘IiVltlm food 15 served, from that (the offering ss to be made) for so the test
eciares
upastlnte when foodisserved, atak from that, faf vacanat forso the
text declares
Only on the days when the food 15 taken, the first portion 1> to b
offered to the pranas and not on fasting days te
R holds that even those who are desirous of release may medltfhe
on the Supreme as possessed of qualities The possession O
qualities forms part of the expenence of the released soul itself e
1For Snhantha, attamment of equahty with Sia 1> SUpe®
release

Section 27 (42)

MEDITATIONS CONNECTED WITH CERTAIN S—\CRIFICL‘\L
ACTS ARE NOT PARTS OF THE LATTER

EI 13 42 tan mrdharandnsyamas tad-dysteh prihag hy apr aisban 3%
halam

al
(There 1) sion restriction of the assertons concerning ihem (Sdm}z;n
acls) because this 1s seen (1n Scripture), a sebarale result, L1
obstructson. (of the success of the sacrifice), (belongs to them) asserttons
tat mirdharaxg antyamah (there 1s) non restriction of the F for
concerni¥ ; em fat dysfeh that s seen prihak separate

2N

+ mon-obstruction, phalam result th some
Certaj®d¥editations are mentioned 1 connection W t of the
sacficdf®@he sulra says that these meditations are not 2 p:;!nsc
sacrficdff8U 1 1 10,1 10 9, make out that there 18 19 7% e
bility be g sacrf® el
separate restlts The meditation does not mterfere with wing 10
the sacrifice The result of the sacrifice may be dda’u, ? meditatio?
interference 0( the karma of the sacnficer but the
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destroys the effects of that and the results are attained earher But
the sacnifice does not depend on the meditation for 1ts results
Medutation 1s not a part of the sacnfice and 1t 15 therefore optional

Nimbarka and $nnivasa use this suira to show the supenority of
meditation to work

Baladeva takes this as a separate section and raises an altogether
different question whether the Lord 15 to bemeditated on as Kysna
alone and holds there 15 no such restriction Wiile the meditation on
Kysna s the direct {unobstructed) means to salvation the worstup of
other deities 1s the mndirect means

Section 28 (43)

MEDITATION ON AIR AND LIFE ARE TO BE
HELD APART

111 3 43 pradanavad eva tad ukiam

Even as in the case of the offerings {Vayu and Prana must be held
aparty Thas has been stated (sn the Purva Mumanisa Suira)
pradanarat as m the case of the offerngs eva even fa¢ that
uktam_has been stated

InBU I § 21 Prana s sad to be the best among the organs of
the body and Vayx the best among the deras InCU IV 3 1and 3
Vayu1s said to be the absorber of the devas and Prana 1s said to be
the general absorber of the organs of the body Are they to be
treated as separate or not? The sufra says they should be treated as
separate The {exts represent Vayu and Prana as different Even as
the offerings are given separately to Indra the ruler the monarch and
the sovereign according to his dufferent functions though he 1s one
God so also the meditations on Vayu and Prana are to be hept
separate

R takes up CU VIII 1if and pomnts out that there 15 first a
meditation on the Highest Self and then separately a meditation on
the qualities The opponent mantans that as the two can be
compnsed 1 _one meditation 1t 1s not necessary to repeat the
meditations The sufra holds that the meditation has te be repeated
for there 15 a difference between the Supreme mn 1ts essentral nature
and as possessing the qualities Here the analogy of offerings 1s ested

Baladeva treats this sulra as a separate section dealing with the

grace of the spintual preceptor This 1s necessary for salvation n
addition to the knowledge of the Vedas
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Section 29 (14-52)

THE FIRES MENTIONED IN SATAPATHA BRAHMANA
ARE NOT PARTS OF THE SACRIFICIAL ACTS BUT
SUBJECTS OF MEDITATION

L. 3. 44. lingabhiyasteat taddhs baliyas tad api

On account of the abundance of indicatory marks, (the fires of the mind,
speech, etc., mentioned in the Agni-Rakasya section of the B.U. are nct
parts of the sacrificial action) for [this the indicatory mark] is stronger
(than the general subject-matier). That also (has been stated in the
Piirve Mimamsa Sitra).

linga-bhityastvat: on account of the abundance of the indicatory
marks; fa¢; 1t (indicatory mark); Ai: for; daliyah: is stronger; faf:
that; api: also.

In the Agmi-rahasya of the Satapatha Brahmapa (X. 3. 3. 3, 12)
certain fires named after mind, speech, etc., are mentioned. The
question is raised whether they are parts of the sacrifice or are
ndependent meditations. The siéra adopts the latter view for the
ndicatory marks that they are subjects of meditation and are stronger
than the context or general subject-matter. See Pirca Mimamsd
Stitra 111, 3. 14, which states: ‘If there be combination of direct
assoctation, mndicatory mark, syntactical connection, general subject
matter [context], place and pame, then each succeeding one is
weaker [than each preceding one] on account of its remoteness from
the meaning.’

R. takes this sdfra as an independent section dealing with the
question whether the dal sdya of Maha-ndardyana U. (XI}is the
same as that which is mentioned in the previous section of the U, (X),
and answers that the same object is meditated on in all bralima-
vidyds on account of the many spectfic indications that Nardyapa is
the object to be meditated on wn all brakma-11dy ds.

Srikantha deals with the matter in the same way as R., only for
Narayana he substitutes Rudra accompamed by Umd (sce
Makha-nardyana U, XIII).

Nmmbirka and Srinivisa follow 8.

Baladeva takes this as a separate section dealing with the grace of
the spintual teacher.

111 3. 45. piana-tikalpah prakarandt syat krsy dminasazal
(The fire spoken of ) s a particular form of the preceding one on account
of the subject-maiter; st 3s @ part of the sacrifice as sn the case of the

minass cup. R ;
pira-cikalpak a particular form of the preceding one; prakaransts
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on account of the subject-matter, sydt should be, k3@ past of the
sacnfice, manasavat as m the case of the manasa cup

The opponent points out that in the offering to Praja pals where
the earth 1s regarded as the cup and the sea as the soma (Tandya
Brahmana IV 9, Tasttiryya Samhita VI 3 1) though 1t 1s a mental
act only, 1t 1s treated as a part of the sacnfice, so also these fires,
though” mental, are parts of the sacnfice and not independent
meditations on account of the subject-matter They are alternative
forms of the first mentioned fire, vikalpa visesa or, as Anandagint
puts it, prakara bheda

R and Nimbirha adopt the same interpretation

Baladeva begins a new section here with two satras dealing with
the meditation on the Self as 1dentical with the Supreme

III 3 46 aldeddc ca

}md) on account of the extension (of the atirsbules of the first to these
fires

atidefdt on account of the extension, ca and

The opponent gives another reason 1 support of this view As the
text attributes the qualities of the actual fire to the others, they area
part of the sacnfice See Sala[:atha BrahmanaX 3 3 11

Baladeva interprets the s@ira ‘Also on account of analoges ’

In the Gopdla uttara tipans U the Lord 15 compared to a loving
father and the devotee to hus son This shows that the individual soul
15 not 1dentical with the Lord So meditations like ‘I am he are only
modes of devotion and do not indicate any identity between the two

III 3 47 widyatva tu mrdharandt

But (the fires) are ndeed a medstation on account of the assertion
vidyd meditation eva indeed, &4 but, nirdhiranat on account of
the assertion (of the text)

But’ refutes the opponent’s position The fires constitute a
meditation, for the text says ‘they are made of knowledge only ‘By
knowledge and meditation they are made for hum who thus knows
Satapatha Bralmana X 5 3 12

R and Nimbirka take this and the next satra as one

Baladeva begins a new section here with three suras showing that
devotion based on knowledge alone 1s the means to salvation

IIT 3 48 darsandc ca

And because (sndicatory marks of that) are seen (in the text)
darsanat becanse (indicatory marks are) seen, ca and

The indicatory marks are those mentioned 1n sifra 44

R makes out that there 1s scen m the text a performance con-
sisting of thought only to which the fires stand 1 a subsidsary
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relation, From this it follows that the entire performance is an act of
meditation. (See Satapatha Bralmana X. 5. 3. 3)
While S., Bhiskara and Baladeva take thisasa separate sfifra, R,
and Nimbirka take this si@fra along with the previous one.
Baladeva makes out that the direct vision of the Lord is attainable
through vidya alone.

II1. 3. 49. Srutyadi-baliyastvic ca na badhah

(And the view that the fires constitute an independent meditation)
cannot be refuted, owing to the greater force of the $ruti.
Srutydadi-baliyastvat: because of the greater force of $rufi, etc.; ca:
and; na badhak: cannot be refuted.

The Piarva Mimdimsd tells us that scriptural statement (Srufs),
indicatory mark (liniga) and syntactical connection (vdkya) are of
greater force than subject-matter (prakarana) and these three means
of proof confirm the view that the fires are independent meditations.
The text is ‘they are piled up by the mind alone’ (Satapatha
Bralmaya X. 5. 3, 12); the indicatory mark is found in the passage:
‘All beings at all times pile up (those fires] for him who knows thus,
even while he sleeps.” (Ibid.) The syntactical connection also is
found in the text: ‘For through knowledge alone these are piled up
for one who knows thus.” (Zbid.)

Baladeva considers the objection that karma or karma and vidyd
are the means to salvation and holds that vidyd alone is the cause of
salvation as the scriptural texts quoted in support of this view are of
greater authority than the smyfi texts quoted in support of the
objection.

III. 3. 50. bandhiadibhyah prajiiantara-prihakt d drstas ca tad
uklam

From the connection and so on, (the fires constitule a separate
meditation), cven as other cognitions are separale. And (it is) seen (that
in spule of the subject-matler a sacrifice is ircated as independent). This
has been stated (i the Pirva Mimdnsd Siitra).

anubandhadibliyakh: from the conncction and so on; prajiintars
prthaktva-vat: even as other cognitions are separate; drsfah. (it i)
scen; ca: and; Zal: this; whfam: has been stated.

The fires form a scparate meditation even as Sandilya-vidyd,
Dahara-vidyd, etc., form separate meditations, though mentioned
along with sacrificial acts. It is also seen in the sacrificial portion of
the Vedas; the sacrifice Avesfi, though mentioned alung with the
Rjasiya sacrifice, is treated as an independent sacrifice by Jaimini
in the Parva Mimamsi Satra 11, 5. 21; see also X, 4. 22,

Baladeva breaks this satra into two parts: ansbandhidibhyah and
prapiintara, cte. The first is taken by him as a separate section
dealing with the worship of holy men: ‘On account of injunction and
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soon ’ Scnpture expressly enjoimns the worship of great and good men
This worship serves as an ausibary and indirect means to salvation

With the next part of the sufra, Baladeva begins a new section
concerned with showing that the devotees realise and ntust the Lord
dufferently Yie reads dyshs ca for drstas ca ‘And hhe the dafference
between prayiid and other types of hnowledge, the perception [of the
Lord too duffers in the case of different devotees], that has been said *
In BU IV 4 21, two types of knowledge, vyyiiana and prajid,
are mentioned The first .s intellectual knowledge, the second
15 intwbonal hnowledge or direct realisation There are different
types of ntwtional knowledge also Different devotees following

different paths have different intuitions or visions of the Lord
See CULIIT 14 1

1L 3 51 na samanyad apy upalabdher mytyuvan ua ke lokdpattih

Not 1 spate of ssnularity (can the fires constitute parts of an action), for
1815 seen (on the ground of scriptural texts that they are wndependent), as
s the case of death for the «orld does not become (fire because 1t
resembles a fire 1 some points)

na mnot, samanyd on account of simlanty apr i spite of
upalabdhieh for 1t 1s seen mytynvat as 1 the case of death, na iz
lokdpattsh for the world does not become (fire because of certain
Tesemblances)

One thing may resemble another 1n certamn respects yet the two
things are different Death apphes to fire and the bemng 1n the sun
Satapatha Brahmana X 5 2 3 BU III 2 10 Fire and the being m
the sun are not one Agam, CU V 4 Isays “Thatworld s a fire the
sun itself 15 1ts fuel * From this it does not follow that the fuel and the
world actually become fire

R and Snikantha hold that the transference of the property of one
thing to another does not indicate an 1dentity between them

Baladeva mnterprets the sufra differently The objection 1s rased
that 1f the vision of the Lord be the cause of salvation then everyone
who sees an ncarnation of the Lord like Rama must become freed
ummediately Baladeva answers Even on account of the common
perception {of the Lord as an incarnation, there 1s no unmersal
release] the death [which 1s] not [the cause of] salvation but the
attainment of [other worlds] * Death does not lead to release but
often to other worlds hike heaven and the rest Sumlarly, all visions
of the Lord are not the cause of release The vision of the Lord on
earth as an incarnation leads only to heavenly regions

III 3 52 parena ca sabdasya tadvidliyam bhity astvdttvanubandhak
x;imi frowm the iubsequm{ (Brahmangy the fact of the fext beng such

uiitig a sep ) (s known) The connection, howcier,
(of the smaginary fires with the real one 15) due to the abundasnce (of the
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atiributes of the latter wlich are smaginatively connected with the
meditation)

parena_from the subsequent (Brahmana), ca and, sabdasya of the
text, tadvidlyyam the fact of being such, dhiiyastvat on account of
the abundance, & but anubandhak connection,

In a subsequent Bralunana, 1t 1s said ‘By knowledge they ascend
there where all wishes are attained Those skilled m works do not go
there ' Satapatha Brahmana X 5 2 23 Here knowledge 1s praised as
supertor to work From thus we find that the fires form a meditation
The connection of the fires with the actual fire 1s not because they
form part of the sacnfice but because many of the attnibutes of the
real fire are imaginatively connected with the fire of meditation

Baladeva tahes this sifra as a separate section dealing with the
grace of the Lord The objection 15 raised that the view that the
direct vision of the Lord alone attainable through devotion 1s the
cause of salvation, 1s inconsistent with MU III 2 3 where the
vision of the Lord 1s said to depend on the grace of the Lord The
answer 1s given ‘On account of what follows, the bemng of that hind
of the word 1s established, [there 15] the mention [of grace mn the
passage], on the other hand on account of preponderance [1e
because the grace of the Lord 1s the most mmportant factor i the
attamment of salvation] The Mundaka text imphes that devotionis
the cause of the direct vision of the Lord and the latter the cause of
emancipation for the grace of the Lord 1s not arbitrary but 1s
determined by the devotion of men

Section 30 (53-54)
THE SELF AS SEPARATE FROM THE BODY

III 3 53 eka atmanah sarirve bhavat
Some (masntasn the ston existence) of a (separale) self on account of the
existence (of the self) (only) where there 15 a body
¢ke some (mantam the non existence), @manah of self (apart from
the body) sarire when there 15 a body, bhavat on account of
existence

S thinks that this sitra gives the Carndka or materahist view The
human being 1s only the body, having consciousness for its quality
Consciousness 15 produced ev en as the intoxicating pow er 1s produced,
when certain matenals are put together evcn though none of them 15
by itself intoxicating Consclousness (cattany a), though not observed
mn earth and the other external clements, either separately or 1n
combimation yet appears in them when transformed into the shape of
a body Consciousness 1s seen to exist only when there 15 a body. It1s
nowhere experienced apart from the body For wherever something
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exists 1f some other thing exists, and does not exast if that other thing
does not exist, we determmne the former to be a mere quahty of the
latter Laght and heat, for example, are qualities of fire yaddhis
sasnun sats bhavaty asats ca na bhavats tat tad dharmatve nadhyavas
yate, yathdgmdharmav ausnya-prakasau So the quahties of the self
are qualities of the body only Bhaskara adopts S s mterpretation
R "does not deal wath the question of the materalist view of self but
raises the question of the self of the meditating devotee His puria
paksa1s stated thus  Some [mamntam that the soul of the devotee has
m meditation only those attnibutes which belong to 1t in the embodied
state such as yidfrfva and the ike] because the self 1s 1n the body [at
the time of meditation]’ R quoteshere CU X 8 1
Nimbirka states the objection that the mndividual soul 1s to be
!ﬁle((iixtated on1n its state of bondage for only such a soul exists in the
0ody
Baladeva makhes this sufra nto a separate section dealing with the
worshup of the Lord 1n the different parts of the body the stomach
the heart, the top of the head and so on For he exists 1n these places
also and grants salvation to the devotee

I 3 54 wyabwrckas tad-bhavabhantian na tapalabdhsvat

There s separation (of the self from the body) becatse 1ts existence does
not depend on the emstence of that (wsz the body) but there 1s not
(non separation), as s the case of cogntive conscrousness
Viatirekah sepatation fadbhaia abhdauvitvat for (consc ) does
not exist even where there 1s (the body) #a not so #u but
spalabdhsrat as n the case of cogntive consciousness

The answer 1s given to the objection raised 1n the previous siftra by
pomnting out that consciousness does not exist n a body after a
person dies So 1t 1s a quahity of something difierent from the body
though residing n 1t~ The Cdrvakas admut that the cogmser 1s
different from the thing cogmsed We cognise the body and the
cogniser 1s different from the body The cogniser 15 the self and
consciousness 1s a quahty of this self If consciousness were a quality
of the clements 1t could not cogmse the body 1t 15 contradictory
that anything should act on aitself Fire 1s hot but 1t does not bumn
itself That consciousness 1s permanent follows from the uniformity
of its character Though connected with different states 1t recognises
itselfasac agent Thist tion 1s expressed i judgments
suchas Isaw this It 15 also mferred from the fact of remembrance
Agam, cogmtiv¢ consciousness arises when there are certain auatha-
nies such as the lamp and the hhe and does not anse when they
arc absent From this 1t does not follow that cognitive cons¢iousness
13 an attnbute of the lamp and the ke So also the fact that con-
sciousness takes place when there 1s a body and docs not take place
where there is none, does not unply that it 1s a quality of the body
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Like lamps and so on the body may be used by the self as a mere
auxthary Besides, body 15 not a necessary auxiliary of consciousness.
In dreams, we have perceptions while the body 1s mactive It 15
obvious that the self 1s something separate from the body

Bhiskara adopts a similar interpretation Consclousness does not
always exist when the body does and 50 1t 1s not a quality of the body

R argues that as the reahsation of Bralman means the realisation
of Brahman 1n hus real form, so self realisation means the realisation
of the self 1n 1ts true realsed state His reading of the sifra1s ‘But
this 1s not so but different, since 1t 1s of the being of that, as in the
case of intuition * When we meditate on the self, we meditate on the
self as released Nimbarka follows this interpretation

Baladeva starts a new topic here, viz different kinds of realisations
mn accordance with different kinds of devotions The devotees who
meditate on the Lord as the sweet realise him as the sweet in the
condition of release He who meditates on lum as the majestic
realises hum as such

Sectsion 31 (55~56)

MEDITATION CONNECTED WITH SACRIFICIAL ACTS SUCH
AS THE UDGITHA ARE VALID FOR ALL SAKHAS

7,

II1 3 55 angavabaddhds tu na $akhasu ke prat:
But the (meditations) ted with bers (of sacrificial acts are)
not (restricled) to (partscrlar) sakhas only of each Veda because (the
same meditation 1s described 1 all
angdvabaddhah (meditations) connected with members (of sacrifictal
acts) fu but ma not, §dkhasu to (particular) $akids, iz because,
pratvedam 1 each Veda

The doubt arises because the udgitha, etc are chanted differently
m different s@kids, they may be considered different The sdtfra says
that the meditations are one 1n all the branches

Baladeva uses this sufra to pomnt out that the Lord 1s realised
differently by different devotees in accordance with the hind of
devotion with which they worship him

II1 3 56 maniradviad va virodhah
Or else, as 11 the case of mantras and the like, there 1s no contradiction.
mantradinat as i the case of maniras and the like, 13 or clse,
avirodhah there 1s no contradiction
Even i the case of maniras, acts and qualitics of acts which are
enjomned 1n one sakhia are tahen over by other Sdi/ds also
Baladeva concludes the section about different modes of worslup
by giving another illustration ‘Or as 1 the case of sacred formulae
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1d the rest, there 15 no contradiction’, 1 e just as some formulae are
nployed 1n many ceremontes, some 1n two, some m one only, so men
orship the Lord 1n several ways or some only 1n one

While bhakts or devotion to the Lord 1s indicated as an essential
1eans for the attainment of freedom, for the common man surrender
r prapatls 1s easy Appaya Diksita m his Naya mayikha malikd
hich summanses the 1deas of R B says bhakts rupanam dahardds-
vdyanam nydsa ndydyds ca sabdantarendps bhedo stifs darsayitum
yam pirva pakso darsitah

This purva paksa 15 wndicated m order to show that there 1s
hfference among the vidyds, dahara etc resulting from blaki: on
he one hand and nydsa vidy@ or surrender on the other

Sectson 32 (57)
THE VAISVANARA MEDITATION IS ONE WHOLE

III 3 57 bhamnah kratuvay gyayastvam tathd h darsayaty
Imporiance (15 gwen to the meditation) on the entire form (of Varsvanara)
as w the case of sacnifice, for so (Scripture) shows
bluminak on the entire form, Arafuvat as m the case of sacrifice
11}’]“3’11&600.“; wportance fathd so M for darsayatr  (the sruts)
shows

InCU V 12-17 we have references to the meditation on the
different parts of the Cosmic Self and also on the whole V 18 The
question 15 whether the meditation 1s on the whole or on parts The
answer 15 given that 1t refers to the whole It discourages meditation
©On parts as in the passage Your head would have fallen off 1f you
};:;1“ noSt tl:;)me tome LU V 12 2 The object of meditation 1s the

¢ Sel

Baladeva takes this as a separate section dealing with the mamt
foldness of the Lord

Sectron 33 (58)

MEDITATIONS WHICH REFER TO ONE SUBJECT BUT ARE
DISTINGUISHED BY DIFFERENT QUALITIES ARE TO BE
KEPT SEPARATE

UT 3 58 nana sabdads bhedat

t(/xrzhlcz chditahans are) different on account of the dufference of words and
€

:;:gﬂlhgﬁ:ent Sadduds bliedat on account of difference of words
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ponts out that there 1s no discrepancy on account of comprehen
stveness The word ‘na’ 15 to be put i at the beginmng

III 3 64 guna-sadharanya Srute$ ca

And from the Srute declaring the quality (of the meditation) lo be
common (fo all the Vedas)
guna sidhdranya-sruteh from the §ruts declaning the quality {aum) as
being common (to all the Vedas), ca and

CU I 1 915 considered here The syllable aum 1s common to all
the Vedas and the meditations i them As the abode of all
meditations 1s common, so are the meditations which abide n 1t

Baladeva reads that every Limb of the Lord must be meditated on
as possessed of the powers or attributes of the rest, on account ofa
scriptural text of the commonness of attributes B G XIIT 14 shows
that every limb of the Lord can discharge the function of every other
lmb So every member must be so meditated on This 15 the puwrvd
paksa

IIT 3 65 na vg tat sahabhavasruteh
(The medutations on members of the sacrificial acts are) rather not (to be
combined) since the svuty does not say that they go logether
na va rather not, ‘at sahabhava asruteh their gomg together not
being stated in the srutz _ h
The correct conclusion 1s set forth m this and the next safra The
meditations are not mseparable from the sacrifice They may or maé’
not be practised See III 3 42 The meditations may be performe
according to one s iking b of
Baladeva refutes the prima facie view ‘Or not [1e every m tes
the Lord 1s to be meditated on as possessed of 1ts peculiar attrxbube
only] because there 1s no scriptural text [to the effect thatt1s tgs] '
meditated on] as accompanted by [the attnibutes of the other Im|

II1 3 66 darsanac ca

And because (Scripture) shows 1.

darsanat and because (the sruty) shows it ca and ¢ It
CU IV 17 10 distingwshes Brahman priests from the rcsuons

means that all the priests do not hnow all of them The x,nc:ilt;l&

therefore may or may not be combmed according to onc's ai dis
Baladeva makes out that every member of the body of the o

to be meditated on as endowed with 1ts own attributes, the ¢ys

sight and the ears with heanng and so on



Sectson 1 (1-17)

KNOWLEDGE OF BRAHM AN IS INDEPENDENT AND NOT
SUBORDINATE TO ACTION

1I1. 4. 1. purusdriho'tah $abdad it badarayanah

From this (the knowledge of Brahman resulls) the purpose of man on
account of scriptural stafement, thus (says) Badariyana.

purusarthal: the purpose of man; atak: from this; sabdat: from the
Scriptures, i thus; badargyanal: Badarayana.

Badariyana, basing himself on the texts C.U. VIL 1. 3, M.U.
111, 2. 9, T.U. IL 1, argues that the knowledge of Brahmasn leads
to hiberation and is not a part of sacrificial acts,

R. ashs whether the advantage to the meditating devotee accrues
{rom the meditation directly or from works of which the meditations
are members and says that Badardyana holds the former view.

Baladeva means by purusartha not only salvation but all the four
ends of men, righteousness, wealth, enjoyment and salvation. The
prima facie view 15 that meditation brings about salvation only. The

answer 15 that all the four ends and not merely salvation arise from
meditation,

L. 4. 2. $esatvdt purnsarthavado yath@'syesv i faimnth

On account of {the self) being in a supplementary relation {to action) {the
statements as to the fruits of the knouledge of the Self) are mere prarse
o/ the agent cven as n other cases, thus says Jaimini.

Sesaliat: on account of being in a supplementary relation (to action);
purusa-arthavadah: are praise of the agent; yaika: even as, anyesu:
In other cases; ts: thus, jasmnh: Jamini (says).

The knowledge of the self has no independent fruit of its own for it
stands in a subordinate relation to sacnificial action. The self as the
agent in all action stands n a subordinate relation to action. By
hnowing that the self will outlive the body, the agent becomes
qualified {or action, the fruit of which will appear only after death.
As the knowledge of the self has no independent position, it cannot
havean independent fruit. The passages which state such fruits are
to be taken as arthavddas or praise. If it is saud that the Upanisads
tcfer to the Self which stands outside the empincal exastence and
such a Self cannot be subordinate to activity, the opponent pomnts

‘I)su{'Jflﬁf ;\n; ‘tmnsmxgmﬁng self is clearly referred to n passages of

For R, the sitra means that meditations are consfituents of
saenficial actions and are of no advantage by themselves.
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IIT 4 3 aeara darsandt

Because we find (from the Scriptures) (certarn lines of ) conduct
dacdra conduct, darsandt because of finding

SeeBU III 1 1,CU V 11 5 Both Janaka and Aévapat: were
knowers of the Self If by knowledge of the Self they had attamed
hiberation there was no need for them to perform sacrifices but the
texts quoted show that they did perform sacnfices This proves that
hiberation 1s obtamed through sacrificial acts alone and not through
the knowledge of the Self If mere knowledge could effect the
purpose of man, why shonld one perform works troublesome m many
ways ‘If 2 man would find honey 1n the arka tree, why should hego
to the hill?’ arke cen madhu vindeta kum artham parvatam vraet?

Those who know Brakman says R, apply themselves to works
chiefly This shows that knowledge or meditation has no ndependent
value but serves to set forth the true nature of the active self and 1s
subordinate to work

IIT 4 4 fac chruteh
That the Scriptures (declare)
tat that, $ruteh the Scriptures (declare)

CU I 1 10says What a man does with knowledge farth and the
Upansad 1s more powerful This text directly states that knowledge
1s'subordinate to work yad eva vidyaya karols Vidya or knowledge 15
directly represented as a means of wor.

Nmmbarka interprets fasya sruteh and not lat Sruteh

III 4 5 samanvinambhandt

On account of the taking hold together

samanvanambhandt on account of taking hold together A
B V 4 2says Then both his knowledge and his work td g

hold of im The two together mamfest thew fruits Knowledg!

therefore 1s not independent

III 4 6 tadvato vidhanat
And because (the Scriptures) enjosn (work)
tadvatah for such (as know th(e p\ix)port of th
because {the Scriptures) enjomn (wor!
The Sc(nptures%njom \\o{’L for those who havea Lnowlcdgc :fjg‘;
Vedas, which includes the knowledge of the Self So Lnowledg!
not produce any result independently Sce C U VI 15 s 15
R says that according to ths siitra, the hnowledge of b‘tm é;ult o
enjomed with a view to worhs only, 1t has no independent r

its own

) -
5 s“cc; Veda), vidhandt
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111 4. 7. niyamac ca

And on account of prescribed rules.
niyamat: on account of prescribed rules; ca: and. L
1§ U. 1. 2 and Satapatha Brakmana XIL 4. 1. 1 indicate that

knowledge stands in a subordinate relation to work. Stitras 2-7 state
the prima facie view.

111 4. 8. adhikopadesat in badarayanasyatvam tad-darsanat

But on account of (the scriptural) teaching (that the Supreme Self is)
additional (fo the agent), Badarayana’s (uiew is) correct for that is seen
(sn the Scriptures).

adlika-upadeiat; on account of the teaching that (the Supreme Self
is) additional to; fu: but; bidarayanasya: Badarayana’s view; evam.
such (correct); tal-darSandt: for that 1s seen.

The Vedanta texts teach as the object of knowledge something
different from the embodied self. They teach the Supreme free from
all empirical attributes. Knowledge of the Supreme does not only not
promote action but cuts all action short. See M.U. L. 1. 9; T.U. IL. §;
Kafha U, 11, 6, 2; B.U. 11L 8. 9; C.U. VI. 2. 3. There are passages
which refer to the empirical self. There is, however, no contradiction,
as the Self of the Higher Lord 1s the real nature of the embodied self.
paramesiaram eva bt Sarirasya paramdrthikam svarfipam upddhi-
ketam tu Sariratvam. 5.

R.says that Badariyana holds that knowledge has an independent
frut of its own. Its object 1s the Highest Brakman with all its
Perfections and exalted qualities, which cannot possibly be attibuted
to the individual self whether in the state of release or bondage. The
[ruit of the knowledge is eternal hife which consists m attaning to

I, parama-purusa-prapti-rapam amriatvan,

Baladeva interprets the sira thus: But on account of the teaching

{of vidyd or knowledge as) more than (karma or action).

1L 4. 9. tulyam tu darsanam

But the dectarations of Seripture support both vicws,
tulyam: equal; #u: but; dardanam* declaration of $ruti.

here are passages which support that knowledge is incompatible
with work: B.U. II1. 5. 1; IV. 5. 15. ¢ e

101 4.10. asdrvatriks

(The declaration of the Seripture referred to in sitra 4) s non-
comprehensive.

asaniatriki: non-comprehensive,

m’{heftcxtt ﬂ;laltkl;no“{kdge enhances the fruit of the sacrifice does
. Teier to all knowledge but is connected only wath the udgitha
which 15 discussed in the section. v &
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IIT 4 11 wbhdgah satavat
(There 1) dwvision (of knowledge and work) as wn the case of the hundred
(drvided between two persons)
vibhdgah dwvision (of knowledge and work) safavat asin the case of
a hundred

Knowledge and work (B U IV 4 2) are to be taken m a distnb
utive sense Knowledge follows one and work another There 15 no
combination of the two Besides, the text refers not to an emanct
pated soul but to one m samsdra See BU IV 4 6

III 4 12 adhyayana matravatah

(The Scruptures engou work) on ham who has merely read (the Veda)
adhyayana matravatah only on him who has merely read (the Veda)

Those who have read fthe Vedas and known about works are
entitled to perform work For those who have knowledge of the Self
from the Upanisads no work 1s prescribed

R says that reading here means nothing more than the appre
hensions of the aggregate of syllables called Veda without any wsight
mto their meaning

Nimbarka quotes CU V IIT 15 1 Snmivasa makes a difference
between reading the Vedas and understanding the Vedania

II1 4 13 mnawvisesat
There bewng no specral mention, (the rule does) not (apply to Tum who
knows
na n)ot amsesdt on account of the absence of any specification or
special mention
Satra 7 quotes Isa U 2 This however, 1s a ge
does not specially mention the knower or yiian:
R t refers to
R says that there 1s no special reason to hold that the text re i
worhs as independent means of a desirable result It may be un er
stood as referring to works subordinate to Lnowledge As the Lnoa\l -
of the Self has to practise meditation so Jong as he hives hcg’lﬂ);ﬂn "
have to practise works that are helpful to meditation for the
pentod

neral statement and
So 1t 15 not binding

IIT 4 14 stutaye numatir vi — 4
Or the pernssion 1s for the purpose of glorsfication (9 nouleds on
stutaye for the glonfication (of hnowledge) anumaltth  permisst
14 _or of
The injunction to do work Isa U 2 may be for thcgl!:r;f;;caﬁcﬁé%"‘m‘
hnowledge A hnower of the Self may worh alllus lecksu o it
of his Lnowledge he will not be bound by his wOF b/
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karma hurvatyaps puruse viduss na karmalepdya bhavals vidyd-
samarthyat

R says, owmg to the power of knowledge a man although
constantly performing works 1s not staned by them vidyd mahdatmyat
sarvadd karma kurvann aps na hipyate karmablah

Snmvisa quotes BG XVIIL 56, IV 14

11T 4 15 kama karena catke

And some according to thewr chowce (have reframned from all work)
kama karena according to their choice ca and eke some

‘There 15 no obligation for the knowers of the Self m regard to work
Some may choose to work 11 order to set an example to others while
others may abstam from work

Baladeva begins a new section here and substitutes v3 mn place of
ca_Such 1s the glory of hnowledge that one who has attained know-
ledge may act just as he likes or abstain from action and yet be free
from consequences good or bad

Knowledge of Bralman and work 1 the world are not inconsistent
with each other

IIT 4 16 upamardam ca

And (Seripture teaches) the destruction (of the qualification for works by
knowledge)

stpamardawm destruction ca and

Knowledge destroys all ignorance with 1ts distinctions of agent,
act and result See BU 1V 5 15 Knowledge of the Self 1s
antagomstic to all work and so cannot be subsidiary to work

R mentions that there 15 a text which declares that the knowledge
of Bralunan destroys work which 1s the root of all existence M U
II 2 8 This also contradicts the view that knowledge 1s subordinate
to works

rinivisa quotes BG IV 19and IV 3 7

Baladeva holds that even prarabdha karmas may be destroyed by
knowledge

1L 4 17 urdhva retah su ca sabde In

And (knowledge belongs) o those who observe chashty, (1e to

samuyasins) because (thns fowrth stage of hfe 1s mentioned) m the
Seripture

wrdlna retaki su  to those who observe chastity, ca and $abde 1n the
Scripture s because

o these 1 the stage of samnydsa there 15 no work prescribed
except discnmination See CU 11 23 1-2, BU IV 4 22 See also
MUI211andCU V 10 1 Anyone can take to this hfe without

}xiimg a householder, ctc, which shows the independence of hnow
edge
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Section 2 (18-20)

IN THE STATE OF SAMSARA, ONLY KNOWLEDGE IS
PRESCRIBED

111 4. 18. pardmarsan: jaiminir acodand cipavadati hi

Jaimini (thinks that the passages mentioned in the previous silra
contain) a reference (only to sammnydsa) and not injunction, for (other
texts) condemn (samuyasa).

pardamarsam: (mere) reference, jaiminih: Jaimini; acodana: (thereis)
no injunction; ca: and; apavadati: ondemn; i because.

In C.U. II. 23. 1, we do not find words expressive of injunction.
In B.U. 1V. 4. 22, there is mere statement of fact and no mjunction.
The text promises steadfastness in Brahman. There are other texts
which forbid samnydsa: T.U. 1. 11; Taittiriya Brahmaya VIL 13, 12,

Baladeva means by this satra: ‘[There is a favourable] reference
[to works in Scripture], according to Jaimini: there is no injunction
[with regard to the giving up of works) because [Scripture] condemns
[such a giving up of works].”

IIL. 4. 19. anustheyarn badarayanal simya-Srutel

Badarayana (thinks that sammydsa or monastic life) is fo be accom=
plished for the text (cuted) applies equally (to all the four stages of life).
anustheyam: 15 to be accomplished] dadardyanah: Badarayana;
samya-Sruteh. on account of the common scriptural text. )

The text cited speaks of sacrifices, etc., in the grhastha state, i.e.
the householder’s life, penance in vanaprastha, celibacy in brahma-
carya, and steadfastness in Brakman for the samunydsa stage. As the
three former are enjomed elsewhere, the last should also be taken as
enjoined.

Baladeva holds that a knower of Brakhman may perform d'h"
obligatory duties partially just as he likes, but is not require! b:;.
periorm them exhaustively like ordinary men. Scriprare siafes c;:f t
such a partial performance by the knower 15 equal to a full perior
mance by ordinary men.

III. 4. 20. vidhir va dharanavat . e
Or rather (there 1s) an wngunchion as in the case of the carrysng (of

sacrifical fuel). X
vidhth. injunction, va: or rather; dhdrapaval; asin the case of the
carrying (of the sacnificial fuel). frenood below

In the passage ‘Let him approach carrying the | ,'
{the ladle holding the offering, for :nbovel hcI catmlf:: it f;rx;}:srg?gf]
A l o
(Apastamba Srauta Satra IX, 11. 8-9), the las ; inu.scthc e

as an mjunction by Jaimini, though it 15 no
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mjunction On account of 1ts newness (@ psrvata) 1t 15 an injunction
In accordance with this view, C U. IT 23 1 1san injunction and not
a mere reference There are other texts which directly enjon
samuydsa Jabala U 4

Agam, the condition of being grounded 1 Bralmas 1s exalted and
1s said to be enjomned This state belongs only to the wandenng
mendicant Those belonging to the three former stages of hife obtam
the world of the blessed, while the fourth, the wandering mendicant,
enjoysimmortality Immortality does not accrue merely by belonging
to a stage of life” It 1s the result of bewng grounded in Brahman,
bralunasamstha, to the exclusion of all other activity This state 15
impossible for those belonging to the three former stages for they
suffer loss on account of the non performance of works enjoined on
them The mendicant, on the other hand, who has discarded all
works can suffer no loss on account of non performance The duties
mecurmbent on him such as the restraint of the senses, etc, are not
opposed to the state of being grounded i Bralman but are helpful
to 1t Many passages declare that for um who 1s grounded mm
Brahman, there are no works, MU III 2 6 BG V 17

Section 3 (21-22)

CERTAIN SCRIPTURAL STATEMENTS AS INCU I 1 8
ARE NOT GLORIFICATORY BUT ENJOIN MEDITATION

UI 4 21 stuty matram upddanat ity cen napirvaledt

If st be sard that (the texts such as the one about the udgitha are) mere
glorfication,

on account of their reference (to paris of sacrifices) (we sa

that'st 1s) not so on account of the newness (5‘ whatfthey t{fxclx)) ¢ i
stuts matram  mere glortfication  upadanat because of ther
reference (to parts of sacrificial acts) o2 cet 1f 1t be smd na not so
apiinatvat on account of newness

The opponent saysthat CU I 1 3,1 6 1 sumply glonfy the ladle
and so on The sutra refutes the view and argues that glonfication to
T;ve 3 purpose must be 1n complementary relation to an ijunction

e Chandogya passage where #dgitha 1s mentioned as the essence of
essences 1s 1 the Upamisad and cannot be taken along with the
injunctions about the wdgitha m the mtual part On account of
Newness 1t 15 an mjunction and not mere glonhcation

Baladeva uses this sufra to mdicate that the view that the Lnower

1S at ]
abovebtirxttys to act at will 13 not enjoined before but 15 enjoined 1n the
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IIL. 4. 22. bhava-$abddc ca

And on account of texts expressive of injunction.

bhiva-$abdat: on account of texts expressive of injunction; ca: and.
In C.U. L 1. 1 ‘Let one meditate on aum of the udgitha’. See also

C.U. IL 2. 1; Aitareya Aranyaka I1. 1. 6. All these passages enjoin

devout meditations.

Section 4 (23-24)

THE STORIES IN THE UPANISADS ARE NOT MEMBERS
OF SACRIFICIAL ACTS BUT GLORIFY THE INJUNCTIONS
WITH WHICH THEY ARE CONNECTED

I11. 4. 23. pariplavartha iti cen na visesitatvat

If it be said (that the stories in the Upanisads are) for the purpose of
driplavas, (we say it is) not so, because (only certain stories) are

specified (for the purpose). X

pariplavarthal: for the purpose of pariplavas; iti cct: if it be said; na’

not so; visesatvat: on account of (certain stories) being specified.

In the horse-sacrifice which lasts for a year, the sacrificer m}d the
members of his family are expected to hear at intervals the recital of
certain stories which are called pdriplavas. They form part of the
ritualistic acts. The question is raised whether the stories of _thc
Upanisads also serve the purpose of the ritualistic acts. The sifra
denies that they serve his purpose for the stories meant for this
purpose are specified. Upanisad stories are not mentioncd in this
category.

Bhiskara takes this and the next siifra as one.

I11. 4. 24. tatha caikavakyatopabandhat

This follows also from the connection (of the stories with the meditations)

i1 one whole. B .
tathd: this (follows); ca: and; eha-vakyatd-upabandhit: being

connected in one whole, . . ving
The story form is used to attract attention. The stories not serv l‘;x.
the purpose of pariplarvas are intended to introduce the meditations.

Section 5 (25)
THE S.MNYASINS NEED NOT OBSERVE RlTU.\!,'.\Cl’b
SINCE KNOWLEDGE SERVES THEIR PURPO3E

1L 4. 25, ata eva cignindhanidy-anapehsd )
And for this very reason there is no need of the lightis:
30 011,

2 of dhe fire and
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afaeva for this very reason, ca and, agnt wdhanads lighting of the
fire and so on, anapeksd (there 15) no need

Since the purpose 1s effected through knowledge, the lighting of the
sacnficial fire, etc, are not necess:

While Nimbarka holds that knowledge 1s independent of works
only m the case of those who practise bralinacarya, S holds that 1t s
so In all cases

Baladeva also thinks that knowledge 1s sufficient for salvation

Sechon 6 (26-27)

WORKS PRESCRIBED BY SCRIPTURE ARE USEFUL
SINCE THEY HELP THE RISE OF KNOWLEDGE

IIT 4 26 sarvapeksa ca yapfiads sruter asvavat

And there 15 need of all (works) on account of the scriptural statement of
sacrifices and the like, as wn the case of the horse
sarvapeksd meed of all ca and jayiads $ruieh on account of the
scriptural statement of sacrifices, etc (as means to Lnowledge),
asvavat as 1 the case of the horse

This sitra says that works are useful as a means to knowledge and
even the Scriptures prescribe them But they have no part
producing the result of knowledge which 1s liberatton Liberation
comes only from knowledge and not from work Work punfies the
mind and the knowledge of the Self 1s mamfested in a pure mind So
works are useful as an imdirect means to knowledge $ quotes ‘Works
are the cleansing away of uncleanliness but knowledge 1s the nghest
way When the impunty has been removed by works, then know-
ledge begins to act

kasayapakirh karmans, piianam tu parama gath
kasaye karmablih pakve tato giianam pravartate

The wlustration of the horse 1s given The horse on account of 1ts
special character 1s not used for ploughing but 1s hamessed to
chanots So works are not required by hnowledge for bringing about
its results but only with a view to 1ts own ongination

Bhaskara pownts out that karma 1s not the cause of the ongm of
knowledge but has an essential part n bringing abont salvation He
Stresses the doctrme of the combmation of hnowledge and work.
Just as a horse 15 fit {or carrying a man but not for drawmg a
Plough, so knowledge combmed with work 1s fit for leading to
salvation and not mere knowledge *

R makes out that, in the case of householders, knowledge has for
its prerequisite all sacrifices and other worhs of permanent and

occasional obligation He quotes B U IV 4 22 ‘Him the Brakmanas
R



514 The Bralma Siitra

seek to know by the study of the Veda, by sacrifices, by giits, by
penance, by fasting * By knowledge we understand 1n this connection
a mental act different 1n character from the mere cognition of the
sense of the texts and more specifically denoted by such terms as
dhyana or upasand, meditation or worship, which 1s of the nature of
remembrance (1 e representative thought), but mtuitive clearness 1s
not mferior to the clearest presentative thought, pratyaksa, which,
by constant daily practice, becomes ever more perfect and bemng
duly contmued up to death secures final release
7@ ca vakyartha-giidndd arthantara bhatam dhyinopasanddi-
Sabda-vacyam visada tama pratyaksatapanna syt rapam mratisaya-
pryam ahar akar abhyisidheydtisayam @ prayindd anuvartamanam
moksa sadhanam 1ty

R and Srikantha mterpret ‘as in the case of a horse’ differently
Just as a horse though the real means of gomng, depends on some
other assisting factors such as the saddle, attendants, grooming and
the like, so knowledge, though the real means to salvation, depends
on the co-operation of works

III 4 27 $ama damady-upetah syat tathape tuw fad widhes tad-
angatayd tesdm avasyanyustheyatvat
But even of 1t be so (that there 18 no wnpunciion to do work lo attain
knowledge n BU IV 4 22), one must possess calmness, seif control
and the ke since they are enjorned as helps to knowledge and (on that
t) have n ty to be plished
sama damadi-upeiah syat one mmst possess calmness self control
and the hike fathd apr evenifit be so, tu but, tad vdheh smce they
are enjomed fad angataya as helps to 1t (knowledge), fesam a1asya
anustheyatvdt and therefore they have necessanly to be accom
lished

Even1f BU IV 4 2 2 does not enjom work speaifically, B 1%
IV 4 23 ‘He who knows 1t as such, having become calm, self
controlled withdrawn, patient and collected sees the Self 1 lus own
self’ 1s injunctive m character These qualities are enjomned and have
to be accomplished Self control, etc , directly help the attainment of
knowledge, while work helps 1t indirectly.

Section 7 (28-31)

RECLAXATIONS OF RULES REGARDING FOOD ARD
PERMITTED IN CASES OF CATREME NLLED

111 4 28 sarvann@numatis ca prandyaye tad darSandat
(Only) 11 case of danger of life (there 1s) pernussion Lo take all types of
Jfood, because the Scripture shows that
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sarva-anna-anmairh: permission to take all types of food, prapdtyaye:

m case of danger of hie; fat-darsanat: because the Scripture shows
that,

The opponent argues from C.U. V. 2. 1, ‘For one who knows this,
there 1s nothing whatever that is not food’, that it is an injunction
since it is not found anywhere else. This satra refutes the view and
Tolds that it is only a statement of fact. Forbidden food can be taken
only when Iife is in danger as was done by the sage Cakrayana when
s hife was in danger. See C.U. 1. 10. 1-5.

IIL. 4. 29. abadhac ca

And because of non-contradiction.
abadhat: on account of non-contradiction; cz: and.
C.U. VIIL. 26. 2: “When the food 15 pure, the mind is pure.”
Baladeva gives a different mterpretation: ‘On account of non-
obstruction,” Although 1n ordinary cases the taking of improper food
obstructs the full manifestation of knowledge, yet when a knower of
Brahman daes so by necessity, it does not obstruct hus knowledge.

111 4. 30. api ca smaryate
Moreover the smyptis say so.
api ca: moreover; smaryate: the smptss say so.
The smyts say that both those who have knowledge and those who
have not can take any food when hife 1s in danger. They hold that it is

nommally sinful to take certain types of food. See Manu X. 10. 4;
B.G.V.10.

L. 4. 31, $abdas cato’kamakire

And hence also a scriptural p as o
wish, ? o

Sabdal: a scriptural passage; ca: and; ata: hence; a-kamakdre: not
acting according to one's wish,

here are sciptural passages prohibiting one from acting as one
pleases, Freedom from all restramt cannot help us o attam know-
ledge. Kathaka Samlutd (XIIL. 12) says: ‘Therefore a Brakmana
should not take liquor.’ tasmad brahmanas surdm na pabet. )

cling fing fo one’s
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Section 8 (32-35)

THE DUTIES OF THE ASRAMAS ARE TO BE PERFORMED
EVEN BY THOSE WHO DO NOT AIM AT KNOWLEDGE

III 4 32 wutatvdc casrama karmaps

And the duties of the asramas are (sucumbent on ham) also (who does
not desire release) because they are enjorned (on hum by the Scriptures)
wntatvat because they are enjomed, ca and, dsrama karma duties
of the stages of ife apz also

If works are 2 means to knowledge the question 1s raised whether
works should be performed by one who does not desire knowledge
The aﬂ?tm answers that these duties of the stages of Iife are obhigatory
for

Baladeva begins a new section here with two sutras He says that
even when the devotee has come to acquire knowledge he ‘should
contmue to perform his duties m order to increase his knowledge

III 4 33 sahakdritvena ca
Also because of bewng helpful (as a means to knowledge)
sahakarivena as a means (to knowledge) ca and

Duttes are helpful m producing knowledge though not its fruit
liberation which 1s not attainable except through knowledge

R says that works give rise to the desire for knowledge

Nimbirka and Snmviasa quote B U IV 4 22 Him the Brahmanas
seek to know by sacrifices If 1t be said that the same works cannot
serve the purpose of a stage of life and the goal of knowledge the
answer 15 given on the basis of the Purva Mimamsa Sutra (IV 3 8
‘But with regard to one and the same thing bemg both, there 15
conjunction and separation

IIT 4 34 sarvathaps ta evobhayalingat
In all cases the same dutres (have to be performed) on account of the

twofold indicatory mark b
sarvatha aps 1 all cases f¢ eva the same duties (have to be
performed) wublhaya ingat on account of the twofold indcatory
marh

The question 15 raised whether the works done as enjomed 1;1:113
stages of life or those performed as aids to hnowledge are g “ls
different kinds In either case the same duties are pg{,fomtl;c V‘}Sl
seen from the srufs and the smrts texts St:ch Ulv4 2B
The twofold indicatory marh 1s $rufs and smyris

Baladeva begins a new section here with two sulras The pa}':"l‘{i‘;
devotee should first perform his duties of worship and then

ordinary duties
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111, 4. 35. anabhibhavaw ca darSayati
And Scripture declares that (those performing works) are not over-
powered (by passion and the like). L
anabhibhavam: not being overpowered; ca: and; darsayati: the
Scripture declares. .

Scripture shows that he who is furnished with self-coptxol, ete., is
not overpowered by such afflictions as passion and the like. See C.U.
VIIL 5. 3. Sacrifices, etc., are works incumbent on the asramas or
stages of life and are helpful for knowledge.

Nimbarka quotes Mahd-nudrayapa U, XXII. 1: ‘By means of
religious observance one removes one’s sin.’

Baladeva says that the parinistha devotee is not overpowered by

the fault of the non-performance of the duties incumbent on his own
stage of life.

Section 9 (36-39)

THOSE WHO STAND BETWEEN TWO STAGES OF LIFE
ARE ALSO ENTITLED TO KNOWLEDGE

11I. 4. 38, antargeapi tu tad-drsteh

But also (persons standing) between (are qualified for knouledge) for

that is seen (in Scripture).

antard: (persons standing) in between (two dramas); ca: and; api tu:

also; fad-drsteh : because that is seen.

The question considered here is whether those who belong to no
recognisg_d stage of life (asrama) are ft for brahma-knowledge. The
answer is in the affirmative though it is better to belong to one
@srama rather than none.

_A widower, for example, cannot do the duties of an &srama. The
siilra says that such people are qualified for knowledge. Scriptures
give examples of people like Raijkva and Gargi, who had the
knowledge of Brahunan, C.U. IV. 1; B.U. III. 6 and 8.

1L 4. 37, apica smaryate
Also this is stated in smyti.
api ca: also; smaryate: stated in smyti.

Samvarta and others paid no regard to the duties incumbent on
the stages of life and yet attained the highest knowledge.

R. says that men who do not belong to an dérama or a stage of life
grow in kmowledge through prayer and the like. He quotes Afans
1I. 87: ‘Through prayer also a Brahmana may become perfect.
Whether he performs other works or not, one who befriends all
Creaturas_ is called a Brahmana.'

Japyenapi ca saisidhyed brahmano nitra samsayah
kurydd anyan wa va kuryan maitro brahmana ucyale.
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IIT 4. 38. visesanugrahas ca
And specral works favour (knowledge)
viSesa anugrahah favour due to special work, ca and.

Those who are not householders or are unable due to poverty, etc,
to perform the duties of the stages of life can attain knowledge
through spectal works Iike prayer, fasting, meditation, etc, which
are not opposed to the condition of those who do not belong to any

stage of life
R. quotes Prasna U. L 10. He holds that acts which do not ex-

clusively pertamn to any dsrama conduce to knowledge, andsrama-
myatawr dharma-wsesath vidyanugrahah.

Srikantha mterprets the si#fra to mean that asrama-dharma, the
duties prescribed for each stage of life, has a special efficacy m

promoting knowledge.

111 4. 39 atastvitaray yyayo hingac ca
But better than thus 1s the other (stage of belonging to an asrama) on

account of the indicatory marks. _
giah than this, #u but, sarat the other, gydyah better, hngdl

because of the mndicatory marks, ca an

Though 1t 15 possible for one who stands between two asramas to
attain knowledge, both the srufs and the syt say that 1t 1s better to
belong to some asrama See BU IV 4 22, IV. 4 9.

Baladeva concludes that one who does not belong to any stage of
Iife 1s hugher than one who belongs to a stage of Life

Section 10 (40)

THERE IS NO REVERSION TO FORMER STAGES OF ONE
WHO HAS TAKEN TO SAMNYASA
ape myamitad-

III 4 40 tad-bhitasya tu ndtad-bha:
ripabhaveblhyah

But of hun who has become that (entered on a lsgher asrama) there 15,;1"’
becomang not that (2 e reverting to a lower one), according (o ]‘””‘ms
also, on account of restrictions, on account of the absence of the for

of that atad-
tad bhitasya of lam who has become that, & but, na no, preg
bharah becoming not that, jaumneh of Jaumm (in thL_s vx;:“)} o
also, #yama on account of restriction, alad ripa abhai eblyah
account of the absence of the forms of that 1o can 60
The question 15 whether one who has tahen to samy asa g
back to the previous stages of ife. The sitlra says that he cann
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the texts do not speak of reversion, They speak only of ascent to the
higher stages of hife. There exist no cases of such reversion. .

Baladeva says that a nirapeksa devotee does not deviate from his
vow and enter worldly hie.

Section 11 (4142)

EXPIATION FOR ONE WHO VIOLATES THE VIEW OF
SAMNYASA

IIL. 4. 4L, na cadhikarikam api patandnrondndt, tad ayogit

And not also (can the expiation take place) mentioned wn the chapter
treating of qualification, because a lapse is inferved (in his case fram
the smyts) and because of its inefficacy (in his case).

na: not; ca: and; ddhikdrikam. (expiation) mentioned in the chapter
dealing with qualification; api: even; palandnumanat: because a
lapse 15 inferred; fad-ayogat: because of its inefficacy.,

If a brakma-carin for hie breaks from inattention the vow of
celibacy, is he to perform the expiatory sacrifice mentioned in the
text Apastamba Dharma Saitra 1. 9. 26. 8 The opponent says he is
not. Pirva Mimimsa Satra VI. 8. 22 speaks of drakma-carins m
general and not of perpetual ones. Smyfi declares that such sins
cannot be expiated by him any more than a head cut off from the
body can sgam be tacked on to the body. The upakurvana or a
bralima-carin for a certain time only (and not for hfe) may puniy

imself by the ceremony mentioned.

Nimbirka quotes the smrti passage: ‘But the twice-born who,
having reached the state of a perpetual rebigious student bound by
Chastity deviates therefrom—1I do not sec any expiation whereby he,
the slayer of himself, may be purified.’ (dgni Purana 165, 23a-24b.}

I1I. 4, 42, upapiirvam api tv eke bhavam, asanavat, tad uktam

Bu{ some {consider the lapse) a minor one (and claim) the existence (of
expiation for naisthika brakma-carns also) as in the case of eating
{forbdden food by ordinary braluna-carins). This has been stated (in
the Pina A binamsa).
fipa-param: a minor lapse; api tu: but; eke: some; bhdvam: the
existence; asanaral: as 1 the case of eating; faf: this; uktam: is
stated (in Pirva Mimdmsa).
ransgression of the vow of chastity is a minor sin, It is not listed
;ﬁlong the deadly sins such as violating a teacher’s bed and so on.
the expiatory ceremony 1s claimed to be vald for both sets of
rahma-carins, the naigffufa and the upahurtana. The case is analo-
8ous ta that of cating forbidden food. The brahma-cdrins who cat
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forbidden food may purify themselves by performing a ceremony.
?‘lte pxlmén%le guiding the decision is explamed in Parva Mimamsé
tra 1. 3. 8.

Section 12 (43)

SUCH TRANSGRESSIONS ARE TO BE KEPT OUTSIDE
SOCIETY

111. 4. 43. bahistabhayathapi smyter Gcaric ca

But in both cases (they are to be kept) outside society, on account of
swmrli and custom.

balafs: outside; 4u: but; ublkayathi-api: in both cases; smyteh: from
the smyti; acarat: from custom; cz: and.

Whether the lapses are to be regarded as major or minor, good
people should avoid such transgressors, since smy/i and approved
custom both condemn them.

Bhaskara and Baladeva omit the word ‘aps’.

Section 13 (44-46)

MEDITATIONS CONNECTED WITH MEMBERS OF
SACRIFICIAL ACTS ARE TO BE PERFORMED BY THE
PRIEST AND NOT THE SACRIFICER

III. 4. 44. svamnal phala-Sruteh ity atreyah

To the lord (of the sacrifice only the agentship in meditation belongs)
becawuse Scripture declares a frust (for 18); thus zftrzya thinks.
svamnak: to the lord (of the sacrifice); phala-Sruteh: from the
declaration of fruits in the $ruts; 14 * thus; aireyah: Atreya.

The question s raised as to the agentship of the meditations con-
nected with members of sacrificial acts. Is the sacrificer or the priest
the agent? Atreya holds that the agentship belongs to the sacnificer
since the $ruti declares a special fruit for these meditations.

Nimbarka quotes C.U. I, 1. 10.

II1. 4. 45. artvyyam ity audulomss tasmai hi parikriyate .
(They are) the work of the priest, this is the view of A uduloms since for
that he 1s pard. X Lo s the
drtuigyam. the work of the priest (rtvik); sts: this; augx'ulq:mb. (is is
view of) Audulomi; fasmai : for that, 4i. because; parihriyale: (he)

paid {engaged).
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The meditations have to be observed by the priest, smce heis pad
for lus acts The fruits of hus acts are purchased by the sacnificer This
1s the view of the sage Audnlom: _

nmvasa quotes two authorties Purva Mumamsa Sutra (I
7 18) says that the frut mentioned in the Scripture (accrues) to the
mstigator Satapatha Bralmana (I 3 1 26) reads Whatever
blessings for sooth the priests pray for, all those accrue to the
sacnficer

Baladeva gives a different interpretation Just as an officiatng
priest sells umself, as 1t were to the sacnficer, so the Lord sells
himself to the ntrapeksa devotees

II1 4 46 srutes ca
And because the sruty so declares
Sruteh from the $ruts, ca and

quotes Satapatha Brakmana I 3 126 CU I 7 8 and holds
that Audulomu 1s correct
R and Nimbarha omut this sufra

Section 14 (47-49)

BU III 5 1 ENJOINS SILENT MEDITATION BESIDES
SCHOLARSHIP AND THE CHILDLIKE STATE

NI 4 47 sahakaryantara widloh paksena trivyam tadvato vidhyadivat
(Srlent medat, 15) the tgunchion of another hary (to knowledge)
whael 1s a third one (bestdes the two expressly emjorned) as an aliernative
(here perfect knowledge has not arisen) to hun who 1s such (1¢ the

bt ? g dge) as w the case of snyunctions and the
the

sahakaryantara vidluh  mjpunction of another auxthary (to
1'(n_?wledge) paksena as an alternative frfiyam  a third ome
% {or one who p it (knowledge) mdhyadwat asi the

case of junctions and the like

The question 1s raised 1n regard to BU III 5 1 whether silent
Teditation 15 enjomned or not The opponent holds that 1t 1s not
since there 1s no word indicating an mjunction The text says that he
becomes 3 smums a silent meditator whereas with regard to learming
and the state of a chuld 1t expressly enjoins one should remaimn
endowed with them Besides learming mcludes silent meditation The
Suirarefutes this view and states that silent meditation 1s enjomed as
a third requisite bestdes learning and the state of a cluld Silent
meditation 1s not merely learmng but continuous devotion to know
ledgi Jnanatséaya rupam It has therefore the value of an mjunction

R
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Baladeva begins a new section here and continues the topic of
mirapeksa devotees These already possess sacrifice, calmness and
control and so 1 their case meditation 15 enjomed

IIT 4 48 kyisna bhavat tu grlwnopasamhirah
On ¢ (of the householder's life) bewng all, however, there 1s the
l (with the ation of the dutres) of the householder

krésna bhavat on account (of the householder’s Iife) including all,
tu  however, grisnah with the householder, upasamharah the
conclusion

In CU VIII 15 1 after enumerating the duties of the brakma
carwn those of the householder are mentioned but there 1s no mention
of sammyasa This, the safra says, 1s only to lay stress on the
householder’s Iife and 1ts importance The householder s life mcludes
more or less the duties of all asramas

R says that BU III 5 1 mentions duties of all dsramas

111 4 49 maunavad aresam apy upadesit
On account of there bewng wngunction of the others also, wn the same w4y
as of the state of a silent meditator
maunavaé even as the state of a smuns (sammydsmn), tavesam of the
others, apr even upadesat on account of mstruction (injunction,

Even as the Scriptures enjomn the states of sammyase and the
householder s Lfe, they enjomn all the four stages of life either 12
sequence or alternatively

rikantha begins a new section of two satras here dealing with the

topic whether those who practise the vow of Pasupata and do HO;
belong to any particular stage of Iife are entitled to salvation an
answers that they are entitled to salvation For the Pasupata vow
mcludes calmness self-control and the rest

Sectron 15 (50)

THE CHILDLIKE STATE IS INNOCENCE, FREL FROY
ANGER, PASSION, ETC

III 4 50 anguiskurvann anvayat "
(The chaldlrke state means) not manyfesting Inmself on account of 4

conlext R £ the
andviskurvan not mamfesting humself antaydt on account O
context 1t and
\What 1s the childlihe state? Is 1t a state of ignorance of 1g e
wrong or of doing what one likes or 15 1t one of freedom from c[’;luul
and the sense of cgoism It 1s the latter for the former 15 detnm
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toknowledge. Only such a meaning is appropriate in the context. The
state of a child is pot wilful behaviour but freedom from pride and
arrogance.

Section 16 (51)
KNOWLEDGE CAN ARISE IN THIS LIFE

1L 4. 51. ahkam apy aprastuta-pratbandhe tad-darSanat

In this bfe also (the fruation of knowledge may take place) if no
obstruction is present,; on account of this being seen 1u the Scripture.
ailakam: in this Wfe, api: also; aprastuta-pratsbandhe - if there is no
obstruction present; fat-darsandt of this being seen in Scripture.

Knowledge anses m this bhfe when its rise is not obstructed by

some other works whose results are reaching maturity. When there 1s
such an obstruction, then knowledge arises m the next hie. See Katha
U.L 2.7, B.G. VI. 43; VI. 45.
. Bhaskara reads athukam aprasutam pratibandhena darfanat: (There
is the rise of knowledge) 1 thus hfe (if the works which obstruct it
have) not sprung up, through (the presence of such an) obstruction
(however there 15 the nse of knowledge m the next world) because
(that} is seen,

R.says that vidyd whose result is mere exaltation, abhyudaya,
takes place 1n the present life, 1f there 15 not present an obstruction
in the form of a serious karma, prabala-karmantara, in which case
knowledge anses later. Avkikam refers to worldly prosperity only as
distinct from that which aims at final release.

rikantha speaks of the time of the mse of salvation and not of
knpwledge. He reads. ‘[The result of meditation, viz. salvation,
arises] m this life [i.e. as soon as the present body ceases] if
obstruction be not present, on account of that being seen.’ If there be
T0 contrary works, then a knower attains release as soon as he dies.
If there be such works he has to be reborn and exhaust them before

he can attain release. So even knowers hke Vamadeva are seen to
have rebirths.

Baladeva follows R.s interpretation.

Section 17 (52)
LIBERATION IS OF ONE KIND IN ALL CASES

L 4, 52. evam mukti-phalaniyamas tad-avasthivadhyteh tad-avast-
havadhyteh .

(There is) no rule hike this, with respect to iberation, the Jruit (of
oxledge) on account of the tions as to that condstion, on account
of the asscrtions as to that condition.
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cvam: like this; mukli-phala-aniyamak: no rule with respect to
liberation, the fruit; flaf-avasthd-avadhrteh: on account of the
assertions about that condition.

In the previous sifra, it is said that knowledge may result in this
life or the next according to the absence or presence of obstructions
and the intensity of the means adopted. The question is raised
whether there is any rule with regard to liberation which is the inut
of knowledge, whether it can be delayed after knowledge arises. The
sfifra states that no such rule exists. The nature of final release is the
same and there can be no variations of it. See B.U. II. 4. 6, II1. 8.8,
II1. 9. 26, IV. 4, 25, IV. 5. 15; C.U. VIL 24. 1; M.U. IL 2. 1L
Differences are possible with regard to the worship of Saguna
Bralman but not with regard to the knowledge of Nirguna-Brahma.
There cannot be any delay with regard to the attainment of liberation
after knowledge has arisen for the knowledge of Brakman 15
Iberation.

The repetition is to indicate that the chapter ends here.

Bhaskara means by this s#t7a that though there is no fixed rule as
to whether salvation'is to anise in this life or in after-life yet there i
no non-fixity 1n the nature of salvation for salvation is nothing but
the nature of the Highest Lord. .

Srikantha holds that salvation means attaining similarity with the
Lord. As the Lord is the same, salvation is the same though there
may be gradations in the meditations,



. Section 1 (1-2)

MEDITATION ON THE SELF IS TO BE REPEATED TILL
KNOWLEDGE 1S ATTAINED

IV. 1. 1. Guyttir asakyd upadesat

Repetstion (of hearing, reflection and meditation on the Self is necessary)
on account of the instruction (which is given) more than once.
aupthh; repetition {is required); asakrt; more than once; upadesat: on
account of instruction (by the Scriptures), X

B.U. IL 4. §, IV. 4. 21; C.U. VIIL 7. 1 require us to realise th‘e
Self through hearmng, reflection and meditation. The question is
whether this is to be done only once or repeatedly. The answer is
given that 1t is to be repeated till the knowledge of Braiman arises,
Where the text requires repeated instruction, repeated performance
of the mental acts 15 directly intimated.

V. 1. 2. lingdc ca

And on account of the indicatory mark.
lingat: on account of the indicatory mark, ca: and.

Repetition 1s necessary for if it were not so, Scriptures would not
teach the doctrine “That thou art’ repeatedly. With advanced souls a
single hearing of the statement may produce knowledge but such
souls are very rare. For ordinary people who are attached to the

world, repeaied meditation is necessary before the last traces of
Ignorance are removed.

R means by “inferential mark’ sn.zrti. Smypti also declares that the

knowle.dge which effects release is of the nature of continued
Tepetition. Meditation therefore has to be repeated.
Numbarka follows R. and quotes B.G. XII. 9.

Section 2 (3)

THE MEDITATOR SHOULD VIEW BRAHMAN AS
CONSTITUTING HIS OWN SELF

V. 1. 3. atmeti tapagacchanti grahayants ca

But as the Self (scriptural texts) acknouwledge and also make us
comprehend (the Supreme).

abmets: as the Self; tu: but; upagacchanti: acknowledge; grahayanti:
make us comprehend, ca. also.

The Lord 15 to be contemplated as the Self m the form [ am
Brahman’, not as another bemng. See B.U, L 4. 10, MAU, 2. The
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Jabalas hold “Thou 1ndeed I am, O holy divimity, and I mdeed thou
art, O holy divinity’
tvam va aham asms bhagavo devate, aham var tvam as bhagavo devate

R declares that God 1s to be contemplated as the Self that controls
the individual, which 1s as the body of God.

Srinvasa says that since the Highest Self 1s the whole of which the
mdividual soul 15 a part and smce the former 1s the very soul of the
latter, which can have no existence or activity independently of hum
even as the thousand rayed sun, having independence, existence and
activity in contrast to its own rays 1s their soul and the rays are
non different from 1t, so the Lord should be known to be non-
dafferent from the individual soul

Srikantha who generally adopts the sarira Sarirs bhiva, the
relation of God to the soul on the analogy of the soul to the body, here
gives 1t up and supports the view that the Lord 1s to be meditated on
as identical with the Self This s one of the grounds on which Appaya
Diksita mamtains that Srikantha was at heart a non duabst

Section 3 (4)

WHERE SYMBOLS ARE USED FOR CONTEMPLATION,
THE MEDITATOR IS NOT TO CONSIDER THE SYMBOLS AS
IDENTICAL WITH HIS SELF

IV.1 4 na pratrke na b sah
(The medstator 1s) not (to see the Self) wn the symbol, because he 15 not
that
na mot pratike n the symbol, na 1snot ks because, sak he
In a passage hke CU III 18 1, ‘Let one meditate on mind 83
Brahman', the mind 1s not to be 1dentified with the Self If the mml
15 cogmsed as 1dentical with Brakiman, then 1t ceases tobea symbol,

even as a gold ornament loses 1ts individual character when lth;ss
identified with gold Agam, if the meditator 1s conscious of ’
1dentity with Brahman, then he ceases to be the ndividual soul, the

meditator The act of meditation 15 possible only where distctions
exist and umty has not been reached

Section 4 (5)

THE SYMBOL. IS TO BE VIEWED AS ONE WITH BRAHJ{‘AN
AND NOT BRAHMAN AS ONE WITH THE SYMBO

IV 1 5 braluma drsfsr utkarsat )
(The symbol 1s) to be viewed as Bralman (and nol 15 the opposite &)
on account of exaltatron (bestowed on symbols)
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bralima-dystih: viewing as Brakman; utkargat: on account of the
exaltation.

The symbols are to be regarded as Brakman and not vice versa. We
can make progress only by looking upon an inferior object as symbolic
of the superior and not vice versa. Since our objective is to get rid of
the idea of diversity and see Brakman in everything, we have to
meditate on the symbols as Brakmasn. X

R. does not take this as a separate section. It only states, for him,
a reason for the conclusion reached in the previous sitra. X

Baladeva takes this safra as a separate section dealing with a
different topic, Even as the Lord is to be meditated on as the self of
the devotee, he is to be meditated on as Bralman also, ie. as

possessed of great attributes and powers. Such a meditation is the
highest of all.

Section 5 (6)

IN MEDITATIONS ON MEMBERS OF SACRIFICIAL ACTS
THE IDEA OF THE DIVINITY IS TO BE IMPOSED ON THE
MEMBERS AND NOT VICE VERSA

IV. 1. 6. adityadimatayas$ carga upapatich

And the ideas of the sun and so on (are to be imposed) on the subordinate
members (of sacrificial acts) because (only in that way would the
statement of the Scripiures) be consistent.
ﬂdllyddi-matayal;: the ideas of the sun and so on; ¢a: and; asige: ina
subordinate member (of the sacrificial act); wpapatich: because of
consistency.

. teads: asigesw’ instead of arige.

In CU. I. 3. 1 where ‘one should meditate on that which shines
Yfmder as the udgithe’ and I1. 2. 1 where ‘one should meditate on the
samayn as fivefold’ the members of the sacrificial acts are to be
viewed as the sun and so on. By so doing the fruit of the act is
enhanced. This is to be done if the statements of the Seriptures that
the meditations enharnce the fruits of the sacrifice are to be fulfifled.

R. says that only through the propitiation of gods are sacrifices
capable of bringing about their results, The udgitha and so on are to
be viewed under the aspect of the sun and so on.

Baladeva takes this satra as a separate scction dealing with a
different topic. ‘The ideas of the sun and the rest [as generating
from the eyes of the Lord and so on should be imposed] on the limb
[of the Lord], on account of appropriateness.’
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Secton 6 (7-10)
ONE IS TO MEDITATE SEATED

IV 1 7 asinah sambhavat

Seated (a man 1s to meditate) on account of the possibilty
aswnah seated, sambhavat on account of possibihity

One 1s to meditate seated It 15 not possible to meditate standing or
lymng down Inupasana one has to concentrate one’s mind on a single
object This 1s not possible when one 1s standing or lying down

R says that the needful concentration of mind can bereached 1n a
sitting posture Standing and walking demand effort Lying down
may mduce sleep The proper posture 1s sitting on some support s0
that no effort may be required for holding the body erect

IV 1 8 diyandc ca
And on account of meditation
dhyanat on account of meditation, ca and

S says that updsand and dhyana mean the same thmg, con-
centrating on a single object, with a fixed look and without any
movement of the imbs Thus 1s possible only 1n a sitting posture

R says that meditation means thought directed on one object and
not disturbed by ideas of other things, dhyinam ln vyaliya-
pratyayantardvyavahitam eka cintanam 1y ukiam

Srikantha defines release as the attamment of supreme self-hood
which 15 free from the state of the bound creature, charactensed by
Jove of bodily conditions such as that of Brakmana, etc, which 15
full of essential unsurpassable bliss, and 1s of the form of Stva, the
self-luminous witness .

nvrtta brak dv dehabhimas ya pasubhivasya 1iralhisay
svardapanandamaya - saksy svaprakisa-swa ripa-parahambhavipaiisr
muktry 2 sarva srubs latparyat

IV I 9 acalatvam cipesya
And with reference to vnmobility
acalatvam 1mmobility, ca and, apeksya refernng to

Meditation 1s ascnibed to earth 1n some passages (C U VII 6 1) on
account of 1ts immobility or steadiness Steadinessisa cnncomxtm!lt
of meditation and this 15 possible only while sitting and not wiule
standing or walking

IV 1 10 smarants ca

The smyls lexts also say (the same)
smaraniy the smpts texts say, ca also s
The reference 1s to the B G VI 11-12 where the sitting posture

prescribed for medstation and also to the Yoga Siitra on the asanas



Text, Translation and Notes 529

Section 7 (11)

MEDITATION MAY BE CARRIED ON AT ANY TIME, AT
ANY PLACE FAVOURABLE TO CONCENTRATION OF MIND

IV. 1. Y. yatraikagratd tatravisesat

Where concentration of mund (is possible) there (meditation may be
carried on) on account of there being no difference. Y
yalra: where; ekagratd: concentration of mind; fatra: there; aviSesal:
on account of there being no difference, . .

One can meditate at any time, in any place and in any direction
where he can with ease concentrate his muind. It is true that certain
directions are gven as in S,U. IL. 10. These are only suggestions and
are not fixed rules. .

Section 8 (12)
MEDITATIONS ARE TO BE CONTINUED UNTIL DEATH

V. 1. 12. aprayanat tatrips Ii drstam

Tl death (medrtations have to be continued) becawse (their continuance)
even at that moment 1s seen (sn Scriplure).
aprayanat: till death; tatra: then; aps: even; ki’ because; dystam: is
seen (from the Scriptures).

e meditations are to be continued till death for the $ru#i and the
siirli say so. Satapatha Brahmana (X. 6. 3. 1) says: ‘With whatever

ought he passes away from thus world, sa ydvat kratuh ayam asmdl
lokat prati.” See also B G. VIII. 6. ‘Whatever idea you have in mind
when you quit the body at death, that idea you will realise.”t S.
maintains that the meditations which lead to intuition of Brakman
are not subject to this rule.

-quotes C.U. VIIL, 15. 1: sa khaly evami vartayan yavad Zyusam
brahma-lokam abhi-sampadyate. He who behaves thus throughout his
Lfe reaches the Brahma-world.

tikantha explains the word “7udra’ as one who drives away the
sotrows of bondage, samsara-rugdrivakah.

Baladeva interprets fatrapi to mean ‘even after death’. The
devotce not anly practises meditation so long as he lives but even
after death, i.e. even when be is freed. He worships the Lord even
though he 15 not required to do so.

x :'zg )l'?.m vaps smaran bhavam tyazaty ante

tam tam eva ap
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Section 9 (13)

WHEN THE KNOWLEDGE OF BRAHMAN 1S ATTAINED,
THE KNOWER IS NO LONGER AFFECTED BY THE
CONSEQUENCES OF HIS PAST OR FUTURE SINFUL DEEDS

IV. 1. 13, tad-adkigama ultara-pirvighayor aSlesa-vinaan tad-
vyapadesi:
On the attai; ¢ of this (Brahman) (there occur) the non-clinging and
the destruction of the later and the earlier sinful deeds, because 18 15 (s0)
declared (in the Scriptures).
tat-adhigame: on the attainment of this; uttara-piirva-aghayok: of the
later and the earlier sinful deeds; aslesa-vindsau: non-clinging and
destruction; fad-uvyapadeéit: becanse it is (so) declared (in the
Scriptures). 5
The question here relates to the state of j7van-mukti or iberation in
life. If 1t is said that one must experience the results of one’s deeds
committed before the attainment of liberation, the safra observes
that when a person attamns knowledge, all his earlier sins are
destroyed and later ones do not cling to him. When he attans
knowledge, the sense of agency is lost and the effects of deeds do not
affect him. See C.U. IV. 14. 3; V. 24, 3, M.U. IL 2. 8. The law of
karma does not apply to the knowers of Brakman. When we attain
hiberation, the chain of work is broken. We become superior to tume.

Section 10 {14)

GOOD DEEDS LIKEWISE DO NOT AFFECT THE KNOWER
OF BRAHMAN

IV. 1. 14. dtarasyapy evam asamslesah pate tu .
Of the other (s.e. good works) also there is in the same way non-clingsng
but on the fall (of the body, s.e. death). B
itarasya - of the other, aps: also; evam: in the same way; asamslesal:
non-clinging, pdte on the fall (at death); #: but.

The knower of Braliman, since he 1s devoid of the sense of 38:;%}' g
goes beyond good and evil: B.U. 1V. 4, 22. Since he is not affccfcd bY
good or evil after illurmnation and his past sins are destroy Y
knowledge, his liberation takes place at death. e to

R. says that good works which produce results fav ourabl im 7
knowledge and meditation penish only on the death of the body
not dunng the hfetime of the meditator.

Srikantha follows R.’s interpretation.
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Section 11 (15)

THIS CHARACTERISTIC APPLIES ONLY TO WORKS WHICH
HAVE NOT BEGUN TO PRODUCE THEIR EFFECTS

V. 1. 18. andrabdhakarye eva tu pitrve tad-avadheh

But only those former (works) whose effects have not yet begun (are
destroyed by knowledge) ; because (Scripture states that) death is the limit.
andrabdha-karye: works which have not begun to yield results; eva:
only; #: but; parve: former works; lad-avadhel: that (death) being
the limit.

When we say that the past works of a knower of Brakhman are
destroyed, we have to make a distinction between two kinds of past
works, saiicits or accumulated works which have not yet begun to
bear fruit and prirabdha or those works which ha\{e begun to yield
results and have produced the body through which a person has
attained knowledge, The s#fra says that prarabdha works have
to be worked out. prarabdha-karmani bhogad eva ksayah. So long as
the momentum of the works lasts, the knower of Brakman has to
be in the body. When they are exhausted, the body falls off and the

ower attains perfection, His knowledge cannot check these works
even as a potter’s wheel comes to rest only when its momentum is
exhausted, See C.U. VL. 14. 2. If it were not so, then there would
be no teachers of knowledge. The knowledge of Self being essentially
non-active destroys all works by means of refuting wrong knowledge
but wrong knowledge comparable to the appearance of a double
moon lasts for some time even after it has been refuted, owing to
the impression it has made. Moreover, it is not a matter for dispute
at all whether the body of him who knows Brakman continues to
exist for some time or not. For how can one man contest the fact of
another p ing the knowledge of Brakman, vouched for by his
heart’s conviction—and at the same time continuing to enjoy
bodily existence. Zathan hy ekasya svahydaya-pratyayam brahma-
vedanam deha-dhiranam caparena pratikseptum Sakyate. S.

Knowledge of reality is self-attested. Besides, along with the
possession of the knowledge of the Absolute Brakman, embodiment,
deha-dharagam, is possible. It is clear that even according to S.,
knqwledgc of Brahman can coexist with embodied life and partici-
Pation in the work of the world.?

R. says that there is no proof for the existence of an impetus
accounting for the continuance of the body’s life, other than the

ord’s pleasure or displeasure caused by good or evil deeds; na ca
bunyapunya-karma-janya-bh d-prity-apriti-vyatirekena  Sarira-
sthatshetiubhail. %S ;, = asti. R.

S
dbha:

} asyagn % deha-dha it lokasyof
The embodicdness of the Liberated soul is for the

service of the world.
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Section 12 (16-17)

OBLIGATORY WORKS ARE EXCEPTED SINCE THEY
PROMOTE THE ORIGINATION OF KNOWLEDGE

IV 1 16 agniholrads tu tat kirydyaa lad darsandt

But (the results of daily) agmihotra etc , (are not destroyed by knouledge
as they) contribute to the same result (as knowledge) because that 1s seen
(from the Scriptures)

agnihotrads (daily) agnihotra etc fu but fal kiry@ya contnbute to
the same result (as knowledge 1e liberation) eva only, ff
darsanal because that 1s seen (from the Scriptures)

Works are of two kinds, those which yield specific results and
those which help to produce knowledge Obligatory regular works
performed before the nise of knowledge are of the latter hind Since
knowledge leads to liberation, the regular works may be sad to
contrbute indirectly to that So their results persist till death

Whle for § worhs are ndirect means to liberation 1e produce
knowledge which leads to hberation, Bhiskara holds that they area
direct means

IV 1 17 ato'myaps hy ekesdm ubhayoh
According to some, (there 35) also (a class of good works) other than this
(There 1s agreement) of both (teachers) (as fo the result of these works)
atah from this anyd different (or other), aps also /s ndeed
ckesam of some ubhayoh of both

Besides the obligatory worhs lihe the daily agnhotra and the lihe
there are other good worhs which are performed with a view to
certain results Of these latter works, 1t 1s sad that Ius friends enter
on his good works , sukrdas sadhu krtydm upayants Others prohit by
ones good deeds Both Jammum and Bidarayana are 1reed that
worhs undertahen for the fulfilment of some special wish do not
contnbule to the ongmation of 4rae hnowledge ¢

R means by both worhs of both hinds, either prior or subscques
to the nise of hnowledge nile

Baladeva begins a new section here of 3 swzas dealing “ll; :
case of some nirapehsa devotees They become free at once wit 1o
having to wait for the exhaustion of ther prarabdla Asrmas
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Section 13 (18)

SACRIFICIAL WORKS NOT COMBINED WITH KNOWLEDGE
OR MEDITATION ALSO HELP IN THE PRODUCTION OF
KNOWLEDGE

IV 1 18 yad eva vidyayets Inn

For {the statement) whatever he does with knowledge {indacates this).
yat eva whatever, ndyayd with knowledge, +£ thus, Ju for
The reference 1s to C U I 1 10 What one performs with know-
ledge, that mdeed becomes more powerful, viryavatlaram Works
done without knowledge are not useless though works done with
knowledge are more powerful
$ holds that all obhgatory works performed before the nse of true
knowledge, whether with or without knowledge, erther in the present
state of existence or a former one, by a person desirous of release
with a view to release, all such works act according to their several
capacities, as means of the extinction of evil desert which obstructs
the att: of Bral and thus b causes of such attam
ment, subserving the more immediate causes such as the hearing of
and reflecting on the sacred texts, faith, meditation, devotion, etc
Bhiskara omts thns sutra
Tinivisa argues that works of greater strength first begin to
produce their own frutts When this happens, other good or bad
deeds of Jesser strength performed with a view to attaning certan
ends remain without producing their Tesults even as a weak cow 1s
kept off from water, grass and so on by a stronger one. When the
knower becomes free immeduately after the decay of those works the
effects of which have already begun, those works go to his fmends
and foes respectively
Baladeva says that even the prarabdha-karmas may be destroyed
at once through the grace of vidya

Section 14 (19)

ON THE EXHAUSTION OF WORKS WHICH HAVE BEGUN
TO TAKE EFFECT, THE KNOWER OF BRAHM AN ATTAINS
ONENESS WITH BRAHMAN

IV 1 19 Bhogena tv stare ksapayitnd sampadyate

But having exhausted by emjoyment the two other (sels of work), he
becomes one witl Brakman

bhogena by emjoyment, fu but, stare of the other two works,
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ksapayitva: having exhausted; sampadyate: becomes one (with
Brahman),

‘When the works good and bad which have begun to bear fruit are
exhausted through enjoyment one attains oneness with Brakman.
See C.U. VL. 14. 2; B.U. IV. 4, 6. Till then, however, the knower of
Bralhman has to be in the relative world as a jivan-mukta, onc
liberated in life.

‘When the works whose effects have begun are destroyed, he who
knows necessarily enters into the state of perfect isolation, 2asvalyam.

Srinivasa says that there is salvation, when on the decay of the
works—the effects of which have already begun by enjoyment—there
is the fall of the body at the completion of enjoyment,

While for S. the fruition is restricted to the present existence, since
the complete knowledge attained by him destroys the ignorance,
avidyd, which otherwise would lead to further embodiments, for R.
a number of embodied existences may have to be gone through before
the effects of the works which have begun to bear fruit are cxhausted.



Section 1 (1-2)

AT THE TIME OF DEATH THE FUNCTIONS OF THE
ORGANS MERGE IN MIND

IV. 2. 1. vai manasi-darsandc chabddc ca

Speech (is merged) in mind on account of observation and the scriptural
statement, .
vak: speech; manasi: in mind; dardanal: on account of observation;
Sabdit: on account of scriptural statement; ca: and. X X

In the previous section it is shown that by destruction of actions
which have not as yet begun to yield results a knower of Brahman
attains liberation 1n life, givan-mukii, and on the exhaustion of
prﬁmbdha-karma, works which have begun to yield results, he
attains videha-mukti at death, when he becomes one with Brahman.
For S. the kmower of the Saguna Brahman travels after death by the
path of the gods, The steps by which the soul passes out of the body
at death are set forth in many texts, C.U. VI. 8. 6 says that speech
8ets merged in mind and mind 1n praya or ife and so on. The question
1s raised whether it is the organ or the function that 15 merged and
the answer is that it is the function. As mind 15 not the material cause
of the organ, the organs cannot get merged in mind. The function
and the organ to which it belongs are treated as one, We notice that a
dying man first Joses his function of speech though his mind is still
functioning.
. When a person departs from thus Iife, speech is said to get merged
n mind and so on., This merger 1s not of forms but only of function.
Hence that in which the merger takes place need not be the material
fause of what is merged. This is the doctrine of laya or mergence.

15 is §.’s view, which is followed by Srikantha.

R, understands laya to mean not mergence but a ‘going forth’,a
Combination or connection, Speech goes with mind and so on.

e 5. distinguishes between the knower who has the hughest

knowledge and the knower of the qualified Brahman, for R. the

Ower 15 of one type only. For R. the combmation sampatts of the
- Tgans with manas 18 a samyoga or connection and not laya or

erging.

Nimbirka holds that the organ of speech is connected with mind.
;Ylllh R., Nimbarka holds that the description of the path belongs to

owers,

Baladeva is of the view that both the organ of speech and its
function are connected with the mind.
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IV. 2. 2. ata eva ca sarvany anu
And for the same reason all (sense-organs follow) after.
atal eva: for the same reason; ca: and; sarvini: all (organs); anu:

after,
All other sense-organs follow, i.e. get merged 1 mind. See Prasna

U. IIL 9. The functions of all the organs get merged m mind.
Nimbarka and Srinivisa hold that all sense-organs are united with

and not merged in mind.

Secton 2 (3)
MIND GETS MERGED IN PRANA OR LIFE

1V. 2. 3. tan manah prana uttardt

That mind (1s merged) wn life owing to the subsequent clause.
tat* that; manak - mind, prane- in hfe; utlardt: from the subsequent

clause (of the text previously cited).

Here also 1t 1s the function that gets merged for we find that mund
ceases to function in a dying man, even whule hus vital force or prana
is functioning. The organ itself is not merged 1n life for hfe does not

constitute its causal substance.
R. and Nimbarka hold that mind 1s untted with the vital breath.
Srikantha follows S.and holds that the function of the mind merges

n Ife.

Section 3 (4-6)
THE FUNCTION OF LIFE GETS MERGED IN THE
INDIVIDUAL SOUL

IV. 2. 4. so’dhyakse tad-upagamadiblyah

That in the ruler on of (stat Is indscating) approach and

individual soul); faié-
dicating) approach to

2: Prasna U.

“

50 on.
sak- that, adhyakse in the ruler (siva, the
upagamadibhyah on account of {statements 1n,

that and so on
The texts here considered are B.U. IV. 3. 38, IV. 4.
1 3.

Life nto which the different organs are merged has 1ts abode 10

the individual soul. . it the
R. and Nimbirka hold that the hfe-principle 1s connected with
individual soul,
Srikantha reads adhyaksena for adhyakse.
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IV 2 5 bhiitesu tac-chruteh

In the elements (the soul with the bfe-principle 1s merged) as 1s seen 1

the Scryptures

bhﬂlﬁsupm the elements, fal Sruteh from the $ruds texts to that effect
The soul with the hife-principle takes its abode 1n the fine essence

of the gross elements, fire etc, which constitute the seed of the

future body but
The Iife principle 15 said to be united wath firem CU VL. 8 6 bu

1t means the elements together with fire, on account of scriptural

declarations to that effect See BU IV 4 5

IV 2 6 natkaswun darsayato b
Not 11 one (clement only) (the soul goes) for both (sruts and smytr)
declare this
#a not ekasmsn n one dardayatah (both) declare so, his for

At the time of death, when the soul leaves our body and goes in for
another, 1t together with the subtle body, resides mn the subtle
essence of all the gross elements and not i that of fire only for all
the elements are required for a future body See CU V 3 38, BU
IV 45 Manu 1 27

R says that fire denotes fire mixed with the other elements Life-
panaple and the soul are therefore umited with the aggregate of the
elements

Nunbirha quotes Vismu Purana (I 2 48) ‘These [elements]
Dossessed of varous powers but separate were unable to produces
beings without aggregation, 1e without coming together entirely

Section 4 (7}

THE MODE OF DEPARTURE FROM THE BODY UP TO THE

ENTRANCE OF THE SOUL INTO THE NADIS IS COMMON

TO BOTH THE KNOWER OF SAGUNA BRAHMAN AND
THE ORDINARY MAN

IV 27 samana casrty upakramad amrlatvam canuposya

And common {5 the mode of departure for both the knower of Saguna
Brahman and the 1gnorant) up fo the beginning of the way and the
smmortality (of hwm who knows) (ss relafive only), not having burnt
(tgnorance)
Samand common, ca and, & syt upakramat up to the begmmng of
the way, amptatram mmortality ¢z and, anuposya not having
burnt (1gnoranc<§)

According to §, for the knower of the Nirguna Brahman, there 1s
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no departure at all. The question arises whether the path to brakma-
loka to which the knower of Sagusna Brakman goes and the world m
which the 1gnorant 1s reborn are 1dentical or different The satra says
that both go by the same way till the knower enters the suswmna
nadi and the 1gnorant some other nerve After that one goes to the
path of the gods and the other to have rebirth Till they enter on
therr respective ways the mode of departure 1s the same

R quotes BU IV 4 7 and explains that the immortality which 1s
ascribed to the knower as soon as he shakes off all desires can only
mean the destruction of the effects of good and evil works and the
reaching of Brakman means the intuition of Brakman vouchsafed to
the meditating devotee CU VIII 6 5 speaks of a hundred veins
As the soul of the knower 15 said to pass out by way of a particular
vern, up to the soul’s entering the vein, there 15 no difference between
the knower and the non-knower.

Section 5 (8-11)

THE MERGING OF FIRE, ETC, IN THE SUPREME IS NOT
ABSOLUTE MERGING

IV 2 8 tad apiteh samsdra-vyapadesit

That (subtle body continues) up to the attasnment (of Brahman) on
account of the declarations of the emprrical state (made by Scripture)
tat that, @ apileh up to the attamment (of Brakman), samsara
vyapadesat on account of the declarations of the empirical state

The mergence cannot be absolute for then all would attan
Liberatton It 1s the kind of mergence that we experience 1n deep
sleep Only the functions of the elements are merged and not the
elements themselves The final dissolution does not tahe place untd
knowledge 1s attamed Till then the Scriptures declare that the
indwvidual soul 1s subject to empirical existence, samsdra Kafha U;
II 5 7 If the merging of death were absolute, then there could be
no rebirth So the elements continue to exist m a semmnal condition

Bhashara follows $ ’s mnterpretation.

R does not take this as the beginning of a new section He rcfcrz
to the immortality spoken of n the previous sulra and holds that le
does not 1mply the separation of the sou! from the body for Scriptur
declares samsara as embodiedness up to the reaching of Brahman
tasya tivad eva ciram yavan na vimoksye atha sampalsye.

Lodalabdheh
F

V.2 9 sik pramanatas ca

And that 1s subtle in size because 1t 1s 50 expersenced -
ik pramanatak as regards size, ca and, ftathi 5%

subtle, 2
upalabdheh because it 1s expenienced.
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The body 1n which the soul abides at the time of death 1s subtle 1n
nattlxlreb:ng’ size This 1s understood from the scriptural statements
which declare that 1t goes out along the nddis It 1s therefore subtle
n size Its transparency explamns why 1t 15 not obstructed by gross
bodies or 15 not seen when 1t passes out at death

R says that the bondage of the knower 15 not dissolved for the
reason that the subtle body continues to persist We know this from
Scrpture, KU 1 3ff

IV 2 10 nopamardenatah
Therefore (this subtle body) 1s not (destroyed) by the destruction (of the
7085 bod
fm not, Jgpamardena by the destruction, atah therefore

The subtle body 15 not destroyed by what destroys the gross body,
burning, ete

R says that immortahty 1s not effected by means of the total
destruction of the body

wa2u asyatva copapatter esa dsma
And to thas (subtle body) alone does tus (bodily) warmih belong,
because this (only) 1s possible
a3 ta this, eva alone, ca and, upapatteh because of possibility,
esah this, asma (bodily) warmth

The bodily warmth observed m living animals belongs to this
subtle body and not to the gross body for the warmth 1s felt so long
as there 15 hife and not after that

Section 6 (12-14)

THE LIFE PRINCIPLES OF A KNOWER OF NIRGUNA
BRAHMAN DO NOT DEPART FROM THE BODY AT DEATH

IV 212 pratisednat sts cen na Sariras

17 3t be sasd that on account of the demal (made by the Scripture) (the
isfe pbrinciples of a knower of Bralwman do not depart) (we say that 1£ 1s)
7ot so, (because Serspture says that the life-principles do ot depart)
Jroms the embodied sonl
ralisedhat on account of demial, 2t cet if 1t be said, na not so,
$anirat from the embodied soul
U 1V { bsays His pranas do not depart Being Brahman, he
gocs to Brahman’ From' this express demial 1t follows that the
Pranas do not pass out of the body of hum who knows Brakman The
opponent denies this and argues that the passage does not deny the
Passage of the pranas from the body but only from the embodied
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soul. For if they do not depart from the body there will be no death
at all. This is clear from the Mddhyandina rescension, where the
ablative, ‘from him’, tasmat, is used.

IV. 2. 13. spasto hy ekesam
For (the denial of the departure) és clear (in the lexts) of some (schools).
spastap: clear; hi: for; ekesam: of some (schools),

Thus sittra refutes the view of the previous sitra by connecting the
denial to the body and not the soul. That the prdnas do not depart
from the body is clear from B.U. IIL 2. 11. The Madhyandina
reading ‘fromhim’ refers to the body. Itis not true that if the prayas
do not depart there will be no death for they do not remain in the
body but get merged, which makes life impossible and we say that the
person is dead. Again, 1f the prapas departed with the soul from the
body, then the rebirth of the soul would be inevitable and there
would be no hiberation. So the pranas do not depart from the bedy in
the case of the knower of Bralman.

R. takes this and the previous s#ifra as one. The question relates to
the departure of the knower, vidvan fasya, m B.U. 1V. 4. 5, from
the body, $drirat, so that the passage means from the jita or the
individual soul the pranas do not depart. Again, with reference to the
instruction given to Artabhiga by Yajfiavalkya (B.U. IIL 2. 10-11)
there is nothing to show that ayam purnsa 15 the sage who knows
Bralman.

IV. 2. 4. smaryale ca

And the smrts (also) says (so).
smaryate the smrh says (so), ca and, s
MB. XII.270 22 says that he who has become the self of all bangs

and has a complete intuition of all, at lus way the gods themsclyes
arc perplened, secking for the path of um who has no path.

sarabhitdtma-bhilasya samyag-bhitd faf)a/‘xll
daaps marge muhyants hy apadasya pa. asgsnak.
It follows that he who hnows Brakiman nesther moves nor dc{nﬂsé
R. says that there are smyts passages which declare, that thtn-’;l‘%’
also when dying departs from the body. The soul of him ’\w_ho hnons
departs by means of an artery from the head. R.quotes } .JJITJ.-M;l s
Smyts (111 167) ‘Of those, one 1s situated above which plc'fw‘ byt
disc of the sun and passes beyond the world of Brakmi; by way
that the soul reaches the highest goal.” ,
sirdhvam chah sthilas tegim 30 Ehti 3 3irya proanfalans
brahn.a lohans dhikransy 3 fend 3320 pardm gati. .
According to Nunbirha both hnowers and non knoacss g ve
only they traved by diticrent paths.




Text, Translation and Notes 541

Section 7 (15)

THE ORGANS OF THE KNOWER OF NIRGUNA BRAHMAN
ARE MERGED IN IT AT DEATH

WV 2 15 tam pare tathd hy aha

Those (elements, efc) (are merged) n the Highest Brahman for thus
(the Scripture) says _
tam those pare m the. Supreme Brahman, tatha so, hs for, dha
{the Senpture) says

e question 15 1n regard to the knower of Brakman who dies
What happens to the sense organs and the subtle body 1n which they
abide? These get merged 1n the Supreme Brakman See Prasna U
VIS1MUTII 27 however, gives the account of the end from a
telative standpomt according to which the body disintegrates and
goes back, to 1ts cause the elements The former text speaks from a
transcendental standpomt according to which the whole aggregate
s merged 1 Brahman hrtsnam kaldjatam  para brahma nid
brakmasa sampadyate S
R says that the clements umte themselves with the Highest
Self CU VI 8 6 The functionings of those elements are to be
Viewed 1n such a way as to agree with Scnpture As i the states of
deep sleep and pralaya there 1s, owing to umon with the Highest

a cessation of all expenence of pain and pleasure, so 15 1t 1n the
¢ase under question

Section 8 (16)

ON THL DEATH or THE KNOWER OF THE HIGHEST

BRAHMAN THE ORGANS AND THE ELEMENTS ARE

MERGED IN BRAHMAN S0 AS TO BE NO LONGER
DISTINCT TROM IT IN ANY WAY

Va2 avtbhago vacanat

(There 15) non-distinction (from Brahman of the parts merged in 1l)
according to (sersptural) statement
avtbhagak non distinction, iacanat on account of the (sciptural)
statement
The text here referred to 1s Prasna U VI 5 The mergng of
ements i the case of the hnower of Bralman 1s absolute whereas
in the case of an ordinary person it 1s not so_ The clements exist 1n a
subtle condition causing future rebirth In the case of the hnower of
Brahman, knowledge destroys ignorance and its effects get merged
W Brahn ax absolutely, without any chance of cropping up agamn
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R says that the union 1s non division, 1 e connection of such a kind
that those subtle elements are altogether incapable of bemg thought
and spoken of as separate from Brakman

Section 9 (17)

THE SOUL OF THE KNOWER OF SAGUNA BRAHMAN
PASSES INTO THE HEART AND THENCE DEPARTS OUT
OF THE BODY THROQUGH THE SUSUMNA NADI

IV 2 17 tadoko'grajvalanam tat-prakasita dviro widya simarthyat
tac-chesagaty ti-yogac ca hardanugrhitah Satadhikayd

(When the soul of the knower of the Saguna Brahman 1s about to depart
from the body, there takes place) a highting 1p of the top of ats (the soul's)
abode (the heard) With the passage (for the departure of the soul) being
dllumnaled thereby, (the soul departs), being favoured by i (Brahman)
who resides wn the heart, along that nids whch s beyond the hundred,
(re the susumna), owing lo the power of knowledge and the appro-
priat, of ks / ditation o the way which s part of that
knowledge
tat-okah agrajvalanans the lLighting of the top of 1its abode, ll-
prakdasita dvirak with the passage Hlununated by this Iight, 1dyd-
samarthyat owmg to the power of knowledge, fat Sesa galy anti-
smplt-yogdt owing to the appropnateness of constant mcd.ltahgn as
the way which 1s a part of that (hnowledge), ca and, hardanugrhitah
being favoured by him who resides 1n the heart, $atadhikayd by the
one that 1s beyond the hundred

The texts considered here are BU. IV 4 1-2 These texts
indicate that, at the time of death, the soul together with the organs
come to the heart For both the knower and the 1gnorant the point
of the heart becomes shimng and the door of exit 15 also thereby
Lighted up, yet the knower departs through the shull only wlule the
others depart from other places SeeCU VIl 6 6 o

R. continues 1n his comment on this sira, the departure of the
knower The hnower wins the favour of the Supreme Person who
abides within the heart and 1s assisted by hum

Section 10 (18-19)

THE DEPARTING SOUL PASSES UP TO THE SUN BY
FOLLOWING THE RAYS

1V. 2. 18 rasmyanusari
(The soul after departing from 1 ¢ boly) folloss the 14y s
rasms anusdrl following the rays.
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IV. 2. 21. yoginal prati ca smaryale smarte caile

(These delails) are stated in the smyli with reference to the yogins; and
both (Samkhya and Yoga) are smyli only.

yoginah prati: with reference to the yogins; ca: and; smaryate: the
smyti declares; smarte: belonging to the class of smypti; ca: and; efe:
these two,

The details as to the time mentioned in B.G. VIIL 23. 24 apply
only to yogins who adopt the sadhana of the Yoga and the Samkhya
systems. They are smytis and not $rutis. These limitations do not
apply to those who pursue the path of knowledge described in the
$ruti texts.

Nimbarka and Srinivasa hold that there are no fixed rules about
the time of departure.



Section 1 (1)

THE PATH CONNECTED WITH DEITIES BEGINNING
WITH LIGHT IS THE ONLY WAY TO BRAHAMA LOKA

IV 3 1 arcwradmd lat-pratheleh

(On the road) begsnmng with hight (the deparied soul proceeds) on account
of that bewng widely known
arcth admd (on the road) begnming with light, fat-prathiteh  on
account of that bemng well known

There are different declarations about the path of the gods,
deva-yana to brahmaloka CU V 10 1, BU VI 2 15, see also
V101 KUT3MUTI2 11 The question 1s whether these
texts refer to different paths or different descriptions of the same
path The s#ira says that they give different descriptions of the same
path. Thus 15 well known from the srutz CU V 10 1 Again, the
goal attained 1s the same m all cases

While S treafs thus siitra as refernng to the knowers of Saguna
Brahman,R ,Nimbirka and others treat 1t as referring to all knowers

Section 2 (2)

THE DEPARTING SOUL REACHES THE DEITY OF THE
YEAR AND THEN OF THE AIR

IV 3 2 vayum abdad avi$esa visesabhyam

]};rotm the year o arr, on account of the absence and presence of spect
cation
vayum (the deity of) the ar, abdat from (the deity of) the year,
avisesa vifesabliyam on account of absence and presence of speci-
fication

The passage that the soul goes to air from the year has reference to
the CU textV 10 1 The B'U text VI 2 3 has reference to month
In the one the world of gods is absent, e the other the year s absent,
Asboth texts are authontative both stages have to be inserted 1n each
and the distinction has to be made that, owing to its connection with
the months the year has the first place (after the months and before
the world of the gods) and the world of the gods the second place

and Bhashara do not identify the world of gods with air For

them the order 1s light, day, bnght fortmght six months of the
northern course of the sun year, world of gods, air, sun and so on

R and Snlantha take avisesa visesabhyam as stating the reason
why the air 15 to be placed after the year and before the sun  For

s
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them ‘the world of gods’ denotes air which 1s the dwelling place of
gods Scripture spectfically says that the soul comes to the air

Section 3 (3)

~
AFTER REACHING THE DEITY OF LIGHTNING, THE
SOUL REACHES THE WORLD OF VARUNA

IV 3 3 tadito'dln varunah sambandhat
After reaching the deiy of lghtnming (the soul reaches) Varuna on
account of the connection
tadito’dln after (the deity of) ightning varunak (comes) Varuna,
sambandhit on account of the connection

Varuna 1s the god of rain and Iightning precedes ram (C U VII
11 1) After Varuna come Indra and Praja-pats

In these three saiiras the different accounts are reconciled

Section 4 (4-6)

LIGHT, ETC, MEAN THE DEITIES IDENTIFICD WITH
THEM LEADING THE SOUL TO BRAHMA LOKA

IV 3 4 atwakikas tal hingit
(These are) deitres conducting the soul (on the path of the gods) on
account of the indicatory marks of that
Gtndhikak deities conducting the soul, faf Iingat on account of
mdicatory marhs of that

The deities are meant and not places of enjoyment See CU
IV 15 5,V 10 1 These are non human persons, a minaia

1V 3 5 ubhkaya vyamohat tal siddhels
Tlus 1s established on the ground that both (the traveller and the path) are
bewsldered (unconscious)
ubhaya vyamohat from the bewildered (unconscious) state of both
tat siddheh that 1s estabhished

As the organs of the souls are withdrawn into the mind they cannot
guide themselves hght etc bemng without imtelligence cannot gusde
the souls So intelligent derties gmde the <oul along the path to
brahma loka Besides as the organs of the departed souls are with
drawn into the mind they cannot enjoy Light and the rest cannot be
places of enjovment

$ says t}mt knowers of Brahman enjoy bliss etc f1'hat a4 €3
vidusdm tusfy-anubla Ji-darSandt
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Thus sitra is found only in §. and Baladeva and riot in others.

Baladeva explains it thus: ‘On account of the untenableness of the
two alternatives, light and the rest can neither be landmarks nor
persons standing on the path. The only correct alternative is that
they are conducting deities.’

1V. 8. 6. vaidyutenaiva talas tac chruteh

From thence (the souls are guided) by him only who belongs to the
lightning, that being known from the Sruti.

vaidyutena: by the superhuman guide who belongs to lightning; eva:
alone; fatak- from thence; faf-Sruteh: that being known from the
Srutd.

After they reach the deity identified with lightning they are led by
the very superhuman person who takes charge of them from the
deity of Lightning to brahma-loka through the worlds of Varuna,
Indra and Praji-pati. See C.U. IV, 15.5,V.10.1 and B.U. VI. 2. 15.
These do not actually guide but favour the souls either by not
obstructing or helping them mn some way. From all these it is obvious
that by light, etc., deities are meant.

f

Section 5 (7-14)

BY THE PATH OF THE GODS WE REACH
SAGUNA BRAHMAN

IV. 3. 7. karyan. badarir asya gaty-upapatieh

To the effected Brahman (the souls are led) (so thinks) Badari on
account of the posstbility of 1ts being the goal.

karyam - the effected Brahman (telative Bralman) ; badarih: Badari
(thinks); asya: 1ts; gati-upapatieh: on account of the possibility of
being the goal.

C.U. ¥.710. 1 says that we are led to Brahman. Is this Saguna
Brahman or Nirguna Brahman? Badar is of the view that Saguna
Brahman is meant for it occupies a place to which souls may go while
Nirguna Brahman is all-pervading, With the Highest Bralman we
cannot connect the ideas of one who goes or the object of going or

act of going; for that Brakman is present h i
Aoaees Eeing: o present everywhere and is the

na iy p in brahmani ganty s gantavyatvam: gatir vé'va
kalpats, sarvagatatvdt pratyagatmatvac ca gantinam. S

_R. makes sfilras 7-16 into 2 single section in which the views of
Bidari and of Jaimini are represented as two phirva-paksas which are
set aside and Badarayana’s opinion is accepted as the siddhanta, The
question js whether the guardians of the path lead to Brahmasn only
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those who worship the effected Bralman, i.e. Hiranya-garbha, or
those who worship the Highest Brakman or those whbngxs}ﬁp ‘the
individual soul as free from praksti and having Brakman for its self.
ye pratyag-atmanwi  prakyti-viyukt brakmatmak pasal:
Badari maintains that the guardians lead to Brakman those who
worship the effected Brahman because going is possible towards the
latter only. No movement can take place towards the Highest
Brakman ~which is absolutely complete, all-knowing, present
everywhere, the Self of all. We do not move to some other place in
order to reach Brahman. Brakman is something already reached. #a
%i pari-parpam, sarvajiiam, sarva-gatam, sarv@tma-bhilam, param
brahmopasinasya tat-praptaye desintara-gatir wpapadyate, praptatvad
eva. For him the effect of true knowledge is only to put an end to
that ignorance which has for its object Brakman, which, in reality,
is eternally reached. nitya-prapta-para-brahma-visayavidyg-nivrtii-
matram eva by para-vidya-karyam. R.

1V. 3. 8. visesitatvac ca

And on account (of Brakman to whick the souls are led) being qualified
(tn another passage).

videsitatvit - on account of being qualified; ca: and,

B.U. VI. 2. 15 speaks of the worlds of Brahman, brahma-lokan
gamayata. Plurality of worlds is not possible with regard to the
Supreme Brahman. Sagupa Brahman may abide in different
conditions, Even the term ‘world’ can denote only some place of
enjoyment falling within the sphere of effects and possessing the

quality of being entered into.

IV. 3. 9. samipyat tu tad-yyapadesals
But on account of the proximity (to the higher Bralman) there is

designation (of the lower Brakman) as that.
sim{;:pyil: o(nfaccolmt of proximity; tw: but; lat-vyapadefah: (its)

designation as that. . . . .
When the higher Brakman is described as possessing certain
effected qualities for the purposes of pious meditation, thent is what
we call lower Bralman. .
R.says that Hiranya-garbha as the first created being stands near

to Brahman and may thercfore be designated by the same term,

Brahman. Sce S.U. VI. 18. o .

Baladeva interprets thus: ‘But the designation of that [viz.
salvation] is on account of nearness.’ That is, the souls are said to go
to the world of Brakma and mever return (B.U. VI 2. I5) not
because they obtain salvation directly, but because they are very

near getting it.
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1V. 3. 10. karyatyaye tad-adhyaksena sahital param abhidhanat

On the passing away of the effected world (brahma-loka) (the souls
atlain) together with the ruler of that world, what is higher than that,
(i.e. the Supreme Brahman) on account of scriptural declaration.
kirya-atyaye: on the passing away of the effected world; tet-adhyak-
sena saha? together with the ruler of that world; atah param.: higher
than that (ie. the Supreme Brakman); abhidhandt: on account of
the scriptural declaration. ’

1f the souls travelling by the path of the gods reach only the world
of Hiranya-garbha, how can it be said that they will not return to the
world (C.U. IV. 15. 6, VIII. 6. 5; B.U. VI, 2. 15) since there is no
permanence apart from the Supreme Brakman? The sitra explains
that, at the passing away of the brakma-loka, the souls, which by that
time have attained knowledge along with Hiranya-garbha, attain the
Highest Brafoman, S, holds that what is higher than that isthe pure
highest place of Visut, parisuddhans visnok parasi: padam. S. thinks
that this passage gives krama-mukii or release by gradual steps.

R. quotes M.U. III. 2. 6.

N

IV. 3. 11. smytef ca

And on account of smyii.
smyteh: on account of smyéi; ca: and.

The smypt{ passage referred te here states: When the dissolution has
come and the end of the highest (Hiranya-garbha) then they all,
together with Brakmd, with purified minds enter the highest place,

brahmaya saha te sarve samprapte prati-saricare
parasyante krtatmanah pravifanti parasis padam.
K.P. XII.

V. 3. 12, param jaiminir mukhyatvat

To the Highest (Brahman) (the souls are led) Jaiming (thinks) owing to
this being the principal sense of the word (Br{hman). ¢ ) ¢
param: the” Highest (Brahman); Jawminth: Joaimini (thinks);
mukhyatvat. owing to this being the principal sense of the word
(Brakman).
The reference is to C.U. IV, 15. 5.
B\Vhen two meanings are possible, the higher should be preferred.
raliman can mean the higher and the lower. The higher should be
adopted, according to Jaimini
cven !:sak?s _t‘)iut t;xat btrfzhnm-loka n}zeans the world which is Brahman
nisada-sthapati me / 41 who i 53
Slhgﬁgo;ﬂle msdgas. ans a sthapati who is a nisdda and not a
orikantha says that (the souls led t 3 M
(Hirampars 43). {the souls are led to Siva) higher than
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meditate on the Highest Brakman which is non-different. Those who
use symbols cannot go to brakma-loka like those who worship the
effected Brahman.

Srikantha says that the Scripture shows the difference between
Hiranya-garbha, Nardyana and Siva.

Baladeva. points out that the conducting divinities lead the
devotees to the Lord. Only in the case of the srapeksa devotees, the
Lord himself comes down to fetch them.



Section 1 (1-3)

THE RELEASED SOUL DOES NOT ACQUIRE ANY NEW
CHARACTERISTICS BUT ONLY MANIFESTS ITS TRUE
NATURE

IV. 4. 1. sampadydvirbhaval svena $abdat

(On the sonl’s) having attained (the Highest light) there is manifestation
{of ats real nature) {as we know) from the word ‘oun’,

sampadya: having attained; dvirbhdvah: manifestation (of its real
nature); svena $abdat: from the word ‘own’,

See C.U. VIIIL. 12. 3, Release is not something new. It is pre-
existent. The soul manifests its true nature which is covered with
1gnorance. This is the attainment of release, It is not anything newly
acquired.

R.says that if the soul assumes a new body, the specification ‘in its
own nature’ would be without meaning.

While S, refers in this saifra to the knower of pard-vidya or higher
knowledge, R. refers to the knower or vidvan who goes to Brahmas.

IV. 4. 2. nukiah pratijianat
(The self which manifests its true nature) is released; {as is evident)
Jrom the promise (made in the Scripture),
wmtkiah: 1s released; pratyyfiandt: from the promise.
The self is freed from fhe three states of waking, dream and sleep

and abides in its own nature. See C.U. VIII. 9-11, That the delf 1s
free is declared in C.U. VIIL 11. 3; VIIL. 7. 1.

IV. 4. 8. atma prakaranat

(The light into which the soul enters is) the Self; on account of the
context,

alma: the Supreme Self; prakarandt: on account of the context (or
subject-matter),

See C.U. VIIL 8.4, VIIL 7. 1; B,U. IV. 4. 16. These texts deal with
the Supreme Self.

R.says that intelligence, bliss and the other essential quahties of
the soul w]luch were obscured and contracted by karman expand and

¢ lves when the bondage due to karman passes awa:
and the soul approaches the highest hight. P Y

s¥*
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Section 2 (4)

THE RELEASED SOUL STANDS TO BRAHMAN IN THE
RELATION OF NON-SEPARATION

IV. 4. 4. avibhagena drstatvit
(The released soul exists) as inseparable (from Brakman) because that
15 seen {from Scripture).
avibhigena: as inseparable; dystatvat: for it is seen from Scripture.
The question is raised whether the released soul exists as different
from or as identical with Brahman. The sitra says that it exists as
inseparable from Brahman, See C.U. VI. 8.7; B.U. 1. 4. 10, IV. 4. 6.
The released soul should be regarded as identical with Brakman.
Passages which speak of difference between the two should be
ireated in a secondary sense as expressing unity. See C.U. V1. 8. 7;
B.U. L 4.10,1V. 3, 23; C.U. VIL 24, 1.
Avibhaga or non-separation means for S, identity.
S. says that the released soul abides in non-division from the
Highest Self for that is seen from the Scripture,
gutlzta-svarﬂpa—nirﬁ‘lbana-;barﬁgzi vakydny avibhagamevadarSayanti
< el i) e

R. points out that the question is whether the released soul views
itself as separate, prihag-bhila from Brakman or as non-separate,
being 2 mode of Brahman. There are passages favouring both views.
The released soul, it is said, stands to the Highest Self in the relation
of fellowship, equality, equality of attributes. All this implies
consciousness of separation. See T.U. II. 1. 1; B.G. X. IV. 2.
The sfitra says that the released soul is conscious of itself as non-
divided from the Highest Brakman. This is seen. The souls have for
their inner self the Highest Self. They are modes (prakdras) of it.

Section 3 (5-7)
THE CHARACTERISTICS OF THE RELEASED SOUL

IV. 4. 5. brahmena jaiminsr upanyasadibhyah
(The released soul exists) as possessed of the nature of Brahman (so
thinks) Jaimns, on account of the reference, ele. i
brahmena: as possessed of the nature of Brakman; Jayminin:
Jaimini; upanydsadibhyah: on account of reference, etc. ¢ Brah-
Jaimini thinks that the released soul’s pature is like that ?T\ o
man. It possesses the qualities mentioned in C.U. VI 7. 1. i}‘ s
which is free from evil, free from old age, free from death, frec ,“’m
gricf, free from hunger and thirst, whose desire is the n::l,l. whose
thought is the real. For such there is freedom in all worlds.

1
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desam sarvesn lokesu kama-caro bhavati, VIII, 1. 6.

The released soul 1s said to be all-knowing and all-powerful. He is
of the nature of Brahman as Isvara,

Nimbirka thinks that the individual soul becomes manifest as
endowed with the attributes, ‘relating to Brakman', such as freedom
from evil, etc.

1V. 4, 6. citi tanmatrepa tad-atmakatvad ity audulomi}
Solely as pure intellig (the soul ifests iiself) as that is its Self;
thus Audulomi (thinks). X
citi-tanmatrena: solely as pure intelligence; fat-atmakatvat: that being
its self (or the nature); #%: thus; auduloms}: Audulomi (thinks).
Bhiskara and Srikantha read cifi-matrena for citi-lanmairena.
Since the soul is of the nature of pure intelligence it exists as such
in the released condition. Cp. B.U. 1V. 5. 13. Freedom from sin, etc.,
cannot constitute the nature of the Self. This is the view of Audulomi.

IV. 4. 7. evam apy wpanydsit piirva-bhavad avirodhan badarayanal .
Euen if it be so, on account of the existence of former qualities (admitted)
outng to reference and so on, there is absence of contradiction; (so
thinks) Badarayana.

evamn: thus; api: even; upanydsat: on account of reference; piirva-
bhavat: on account of the existence of former qualities; avirodham:
absence of contradiction; badardyanak: (so thinks) Badarayana.

Though it 15 admitted that the nature of the Self is constituted by
pure intelhgence, the possession of qualities like freedom from evil is
not rejected from the standpoint of the world of manifestation.

Accordmg to Audulomi, the only characteristic of the released
soul is thought, caitanyq. Jaimim maintains that it possesses a
number of exalted qualities. Bidarayana favours a combimnation of
these two views.

S, feels that Jaimini speaks with reference to the world of mani-
festation, Audulomi with reference to the transcendental standpoint
and Badardyana reconciles the two.

Stinivasa thinks that having attained the form of the highest
light, the individual soul becomes mamfest in its own natural form
as endowed with the attributes of freedom from evil and so on, in
conformity with both sets of scriptural texts.

Seclion 4 (8-9)
THE SOUL EFFECTS ITS DESIRES BY MERE WILL

IV. 4. 8. saikalpad eva tu fac-chruteh

But through mere will (the released effect their purposes) for the
Seriptures say so.
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sarr'fknlpdt: through will; eva: only; /u: but; fat-Sruteh: for the
Scriptures say so. .
‘tw’ is omitted in some versions.

C.U. (VIII. 2. 1) says: ‘If he becomes desirous of the world of the
fathers by his mere will [thought] fathers arise.’ The doubt arises
whether will is enough or it requires an operative cause. The siifra
says that the will is enough. If any other causes were required the
scriptural statement ‘by the will only’ will be contradicted. The will
of the released differs from that of ordinary men. It has the power of
producing results without any operative cause.

R. uses C.U. VIIL 12. 3 and holds that mere will is enough and
no further effort is necessary.

IV. 4. 9. ata eva cananyadhipatih.

And for this very reason (the released soul is) without a lord.

ata eva: for this very reason; ca. and; ananyadhipatik: he 1s without a
lord.

C.U. VIIL 1. 6 says that there is freedom for them in all worlds.
A released soul is master of himself.

R. says that the released soul realises all its wishes and is therefore
not subject to another ruler. To be under a ruler is to be subject to
injunction and prohibition and this is opposed to freedom in the
realisation of one’s wishes.

While S. treats this as relating to apard-vidyd, R. treats this section
as a continuation of the topic of the state of the released.

Nimbarka quotes C.U. VII. 25. 2.: sa svardd bhavati, He becomes a

self-ruler.

Section 5 (10-14)

THE RELEASED SOULS ARE EMBODIED OR
DISEMBODIED ACCORDING TO THEIR WILL

1V. 4. 10. abhdvarm badarir aha hy,evam
There is absence (of body and sense-organs for the released), Badar
(thinks), for thus Scripture says, N
abhdam: absence (of body and sense-organs), bddarih: Bidari; aha:
(the Scripture) says, As* because, evam  thus. o
The possession of the will means that the released soul has 2 mmxt.
Has 1t also a body and sense-organs® Bidari thinks that it docs nlo
have a body and sensc-organs for the Scriptuse says: ‘Now he who
knows, let me think ths, he is the self, the mind is lus divine eye. He,
verily, seeing these p]casurcs through his dxvxpv eye (d“"’;"’
caksusd), the mind rejoices.” C.U. VIIL 12. 5. This shows that he
possesses only the mind, and not the body or ergans.



Text, Transialion ana INoies 557

R. quotes C,U, VIII. 12. 1 and 3 and says that the released soul is
without a body.
Baladeva reads abhave for abhavam.

V. 4. Y1. bhduars jaiminir vikalpa at

There is presence (of body and sense-organs) Jaimini (thinks) becanse
the Scripture declares (the capacily for a released person to assume)
diverse forms. . .
bhavam: presence (of body and sense-organs); jaiminih: Jaimini;
vikalpa-amanandt: because the Scripture declares {the capacity to
assume) diverse forms.

C.U. VII. 26. 2 says that a released soul can assume many forms.
This implies that it possesses, besides the mind, body and sense-
organs. This is the view of Jaimini.

R says that the various forms of manifoldness of which the text
speaks must be due to the body. The text which speaks of the
absence of the body refers to the absence of that body only which is

due to karman. It is the latter body which is the cause of pleasure
and pain,

IV. 4. 12. dvadaéihavad ubhaya-vidhar bidar@yano'tah

For this reason Badardyana (thinks that the released soul is) of both
kinds; as in the case of the twelve days’ sacrifice.

drfﬁdafihavat: as in the case of the twelve days’ sacrifice; ubhaya-
vidham: of both kinds; badar@yapak: Badardyana; atah: for this
reason,

According to Badariyana a released soul which has attained
brahma-loka can exist both ways, with or without a body according to
its desire, The same sacrifice extending over twelve days may be
viewed either as a saffra or as an adina sacrifice. Both alternatives
are indicated in Scripture. See Piirva Mimamsad Satra 11, 3.

V. 4. 13, tanvabhave sandhyavad upapatich

Ins the absence of a body (the fulfilment of desires is possible) as in the
dream state, since this s reasonable.

lans-abhave: in the absence of a body; sandhyavat; as in the dream
state; wpapalief: since this is reasonable,

In the dream state which is midway between waking and sleep,
objects wished have an existence even while body and senses do not
really exist.

R.says that the released soul may undergo experiences of pleasure
by means of instruments created by the ghest person though the
released soul may not himself be creative. As in the state of dream
the individual sou! has experiences depending on chariots and other
implements created by the Lord (B.U, IV, 3. 10); so the released soul
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Section 7 (17-21)

THE RELEASED SOUL HAS ALL THE LORDLY POWERS
EXCEPT THE POWER OF CREATION

IV. 4. 17. jagad-vyapara-varjam prakaranid asannshitatvic ca

(The released soul possesses all lordly powers) except the power of
activities relating to the world (such as creation, etc.), on acconnt of
(the lgml being) the subject-matier (of all texts where creation, efc., are
a'iesmbsdz and (thz'releﬂsed souls) not being near (to such activities).
Jjagad-vyapara-varjam: except the power of activities relating to the
world; prakarandt: on account of the subject-matter; asannihitatvit:
not being near; ca: and.

According to §., the question relates to the worshippers of Saguna
Brakman who attain brahma-loka and worldly powers. Are their
powers limited or unlimited? The opponent quotes C.U. VII. 25. 2
and T.U. I. 5 and holds that the powers are unlimited. The satra
says that the released souls have all powers except those of creation,
preservation and destruction of the world. If the released souls have
these powers which are the prerogatives of J$vara, we will have many
I$varas and there may be confiict.

The released souls work under the control of the Supreme, though
they do not participate in the work of creation, ruling and dissolution
of the world.

Bhaskara refers this and the following s#fras to those who attain
brahma-loka.

R.quotes M.U. III. 1. 3 and states the objection that the released
souls have the power of realising all their wishes. The world-control
is the privilege of I$vara. See C.U. VI. 2; B.U. L 4. 11; Aitareya
Aranyaka 11.4. 1.1, BU. III. 7. 3.

The Vriti which R. follows says: ‘With the exception of the
business of the world, the released soul is equal [to the Highest Self]

through light.’t The author of the Dramida-bhdsya says: ‘Owing to
its intimate union with the Divine, the disembodied soul effects all
things like the divinity.’ .

According to Srikantha the contemplation of onesclf as Sita
continues, even in him who, in the world of Parama-Siva, has
attained union with him, after the complete extinction of merit and
demerit. He says: “Wandering about freely in the worlds of the
[celestral] rulers from Saddsiia up to Brakma, eating what he chooses,
taking on w hat forms he desires, rid of the desire for human and other
bodies, functioning with the three energies [1cckd, yiana and Ari>d]
uncontracted, he enjoys the splendour of perfect sclf-consciousness,

3 cpttir api gagad-vydpdra-vargarh samdno gyotssets. RB. L 1. 1.

t drimida-thana-kirad ca devatd-slyupydd alartrasy Ips devatdeat sarcdothae
s1ddhth sy3d sty Jha. R.B L1 1.
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immersed 1 the world which 1s of one texture with the nature of
Bralnan, the harmaony of Sua with Seks, which abounds in
supreme bliss hight and power * TU III 10 speahs of the released
Self bemng both the food and the food-eater, the subject and the
object

IV 4 18 pratyaksopadesad st cen nidlukdrka-mandalasthokich

If 1t be sasd (that the released soul attains unltmited power) on account of
direct teaching (e say) no, for the Scrsptures declare (that the released
soul attawns hum) who, entrusts (the sun and others with their offices) and
resides 1n those spheres
pratyaksa upadesat on account of direct teachmng, #fs ce 1f 1t be
sad, na not adhtkarika mandalastha-ukieh for the Scnpture
declares (that the soul attains him) who entrusts with their offices
(the sum, etc } and resides m those spheres

The siifra says that the powers of the released souls depend on the
Lord who abides mn the spheres like the sun, etc and entrusts the
sun etc with their offices The powers of the released souls are not
Elmhmﬂed for they get their powers from the Lord and depend on

R holds that the soul whose knowledge 1s no longer obstructed by
karman freely enjoys all the dafferent worlds m which the power of
Bralhman mamfests 1tself

IV 4 19 wkiraartt ca tathd b sthum Gha

And (there 15 a form of the Highest Lord) whsch abwdes beyond all
effected things, for thus far Scrsphire declares s abiding

vikara dvarfs which abides beyond all effected thmngs, ca and,
tathia so kv because sthifam existence, dha  the Scnpture declares

CU IIf 12 6 says ‘All beings are one fourth of him the three-
fourths, smmortal, are 1n the sky * The Supreme Lord abides n two
forms the transcendental and the empinical He who worships the
Lord m tus empirical aspect does not attam his transcendental form
Stnce the worshipper 1s able to comprehend um only partially, he
:}xltt:unlsf only hmuted powers and not unlumited powers hihe the Lord

1mse]

Bhaskara tales the non-qualified Brakhman to be real and eternal
and the qualified Brakman to be real and non-eternal while § takes
the former alone to be real

R says that the released soul while conscious of Brakman with its
mamfestations experiences also the enjoyments lymg within the

* saddfivadr dhth ) svecchaya
mipak k 1 kamarupy vigalta manugyadi-deh ‘sank fakis
traya-vyapirah paramananda prakata vibhuts maya &va dakts samarasya-para~
brakma k B prapai k pari-purpam  aham-bhavam

prakatam anudkavats
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Section 7 {17-21)

THE RELEASED SOUL HAS ALL THE LORDLY POWER
EXCEPT THE POWER OF CREATION

1V. 4. V7. jagad-vyapara-varjam prakarandd asannihitatvic ca

(The released soul possesses all lordly powers) except the power ¢
activities relating to the world (such as creation, etc.}, on account ¢
(the lord being) the subject-matier (of all texts where creation, etc., ar
described) and (the released souls) not being near (to such activities).
jagad-vyapara-varjam: except the power of activities relating to th
world; prakarandt: on account of the subject-matter; asannihutatvat
not being near; ca: and.

According to ., the question relates to the worshippers of Sagum
Brahman who attain ‘srakma-loka and worldly powers. Are thei
powers limited or unlimited? The opponent quotes C.U. VII, 25. £
and T.U. L. 5 and holds that the powers are unlimited. The sitr
says that the released souls have all powers except those of creation,
preservation and destruction of the world. If the released souls have
these powers which are the prerogatives of Ivarae, we will have many
I$varas and there may be conflict.

The released souls work under the control of the Supreme, though
they do not participate in the work of creation, ruling and dissolution
of the world.

Bhiskara refers this and the following sfitras to those who attain
brahma-loka.

R. quotes M.U. III. 1. 3 and states the objection that the released
souls have the power of realising all their wishes. The world-control
is the privilege of $vara. See CU. VL. 2; BU. L. 4. 11; Aitareya
Aranyaka 114, 1. 1; B.U. IIL. 7. 8.

The Vrdti which R, follows says: “With the exception of the
business of the world, the released soul is equal {to the Highest Self]
through light.’t The author of the Dramida-bhisya says: ‘Owing to
its intimate union with the Divine, the disembodied soul effects all
things hke the divinity.'?

According to Srikantba the contemplation of oneself as Siva
continues, ¢ven in him who, in the world of Parama-Siva, has
attained union with him, alter the complete extinction of merit and
demerit. He says: “Wandering about freely in the worlds of the

[celestial] rulers from Saddsiva up to Brakma, eating what he chooses,
taking on what forms he desires, rid of the desire {or human and other
bodics, functioning with the three energies [iechd, jidna and Ariyd)
uncontracted, he enjoys the splendour of perfect self-consciousness,

¥ epttir apn jagad-vy 3pdra-vdrjark samdno gyolizets. RB. 1. 1. 1,

¥ drgmida-bh gy a-Adrad ca devatd-sdyufy 3d atartrasydps devalTeal sarsdriha-
nddmd nadaty e, RP L1
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mmmersed 1 the world which 1s of one texture with the nature of
Brahwan the harmony of $ua with Sakss which abounds mn
supreme bliss Iight and power ! T U III 10 speaks of the released
Self being both the food and the food eater the subject and the
object
IV 4 18 pratyaksopadesad 1t cen nadhikarska dalasthokich
If 18 be sard (that the released soud attains unhmted pouer) on account of
direct teackhing (ue say) no for the Scriptures declare (that the released
soul attasns lam) who entrists (the sun and others with therr offices) and
resides n those spheres
pratyaksa-upadesal on account of direct teaching s cet 1if 1t be
smd #na not adhikarika mandalastha ukieh for the Scripture
declares (that the soul attams hum) who entrusts with therr offices
(the sun etc ) and resides 1n those spheres

The sufra says that the powers of the released souls depend on the
Lord who abides m the spheres like the sun etc and entrusts the
sun etc with therr offices The powers of the released souls are not
unlimted for they get their powers from the Lord and depend on

m
R holds that the soul whose know ledge 1s no longer obstructed by
Fkarman freely enjoys all the different worlds m which the power of
Brakman mamfests itself

IV 4 19 wkaravarts ca tatha ks sthilim aha

And (there 15 a form of the Highest Lord) wlach abides beyond all
effected things for thus far Scripiure declares hrs abiding
eyond all effected thmngs ca and

vikara avarfi which abides by
tatha so hs because sthitym estence aka the Scripture declares
CU III 12 6says All bemngs are one-fourth of um the three
fourths ummortal are in the shy The Supreme Lord abrdes i two
forms the transcendental and the empmeal He who worships the
Lord 1 hus empinical aspect does not attan tus transcendental form
Since the worshipper 15 able to comprehend him only partially he
attamns only hmited powers and not unlmuted powers like the Lord

hmself
Bhaskara tahes the non quahfied Brahman to be real and eternal
and the qualified Brahman to be real and non eternal while $ tahes
o vl readl ul whil us of Brahman with its
oul while consciol
R says that the released s o T thun the

mamfestations experiences also the enjoymen
m mapdalesu svecchaya sancara

1 sadad; nam adl tkaripa 3 brahmantana:
mayah ka‘:udr:n? kaaman i t’mgal ta » anusyadi-dehabhimano  sankwuctta Sakfs
traya vyaparah paramananda prahata vibhuts maya $1va $akts samarasy ahparu
brakma svars paskarasak prapaTcavagaksnam  pari pargam  aham-bhatam
prakatam anubkavals
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sphere of change, which abide 1 the world of Hiranya garbha and
simular bemgs He does not possess the power of creating and
controlling the world which are the distinctive attrbutes of the
Highest Lord

IV 4 20 darsayatas cawam pratyaksanumaine
And thus perception and wnference show
darSayatah (the two) show, ca and evam thus, pratyaksa anymane
percephion and inference

The non abiding of the highest light withun effected changes1s a
well known circumstance See MU II 2 10, BG XV 6

R says that the energies connected with the rule of the world are
exclusive qualities of the Highest Person Srutz and smpts also declare
it SeeTU 118 1,BU I 9,IV 4 22 BG IX 10,X 42 Sruts
and smtt declare that the Highest Person 1s the cause of the
bhss that 1s enjoyed by the released soul TU II 7, BG XIV
26-7 The exalted qualities of freedom from evil sin, etc belong to
the soul's essential nature but that the soul 15 of such a nature
depends on the Supreme Person The equality to the Lord which
the released soul may claim does not extend to world creation and
control

Nimbarka and Snmvisa believe that the freed soul though
similar to the Highest Brahiman, cannot possibly be the lord of all the
sentient and the non sentient beings, their controller, supporter, etc
The lordship 15 exclusive of the activities relating to the umiverse

IV. 4 21 bhoga matra-samya lingac ca

And on account of the sndscations of egualty (of the released soul with
the Lord) only wnth respect to enjoyment
bhoga matra simya hingat on account of mdications of equality with
respect to enjoyment only ca and

BU I 5 20 23 KU'I 7 descnibe equahty only with respect to
enjoyment and de not mention anything about creation etc

ashs us to treat the powers of the released soul in accordance with

what the textssay They speak of the Highest Lord only as possessing
the pow er of ruling and controlling the entire world and so this power
cannot be attributed to the released soul

IV 4 22 andirts $addad anaurtls $abdit
There ss non return (for tFese released souls), according fo Scripture,
non relurn according to Seriplure
andvrtth non return $abdat according to Scripture

The doubt anses that 1if the powers of the released souls are
Lmited they may retumn to the mortal world The sfifra dispels the
doubt by a reférence to senptural authonty Those who go to
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brakma loka by the path of the gods do not return from there
CU VIII 531V 156 VII66BUVI2IS

Those who through perfect hnowledge have dispelled all mental
d;\trkncss and are devoted to the etemally perfect nwrvana do not
return

samyag-dardana vidhiasta tamasim . miya ssddha-nirvana
pardyan inam siddhasvanauytish

Those also who rely on the knowledge of the qualified Brakman n
the end hav e recourse to that asrndna and so 1t follows that they also
do not return

Tﬁe repetition of the words 1s to ndicate the completion of the
wor

R says that we
Person whose natur:
mentally antagonistic t
maintenance and disso

Lnow from Scripture that there 1s a Supreme
e 15 absolute bliss and goodness who 15 funda
o all eval who 1s the cause of the ongination
lution of the world who differs m nature

from all other beings who 15 all knowing who by his mere thought
0 15 an ocean of kindness

and will accomplishes all his purposes Wh
asitwere for all those who depend on hum whoisall merciful whois
immeasurably raised above all possibility of anyone bemng equal or
supenor to hun whose name 1s the Highest Brahman
yatha mhhila heya-pratyanika kaly inatkatano yagad janmads kara

nam  samasta vasty vilaksanah  sarvajnah satya samkalpa asnta
valsalyaskagaladlnh  parama karumko  wrasta sama bhyadhuka

bhavanah para bralmablidl b parama-puruso sttt sabdad

atagamyate

And “with equal certainty we know from Scripture that this
Supreme Lord when pleased by the faithful worship of s devotees
Trees them from the mfluence of awdya which consists of karman
accumulated 1 the infinite progress of time and hence hard to
overcome allows them to attam fo the supreme bliss which consists
1n the direct inturtion of his own true nature and after that does not
turn them back 1nto the suffermng of samsara

R quotes BG VIII 15-16 VII 17 191 confirmation of hus view

Snkantha says that the bodies assumed by released souls are the
products of pure maka-maya th

Those versed m metaphysics and rehglon have been treated w {
greater respect 1n India than those proficient 1 other branches of
learning Anandagin commenting on G IX 2 wmtes dipyale
Iats dysyate ks vidvad antarebhyo loke pupatrreko brahmavidam 1B
bhavah “This great worh BS 15 capable of answenng the maxs
problems of the philosophy of rebgion though many of it detale
references may be outdated It deals with the problems of rehgm;:s
experience and scniptural authonty moksa as union with dt a‘;
Godhead and worshp as the confrontation of the ‘human mdividu: ol
and the Divine Reality the destmny of the mdividual ethlcstm‘;e
spiitual hfe We have mhented a priceless trust which mus
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GLOSSARY OF SANSKRIT TERMS

aksaya exempt from decay undecaymg

aksara 1mpenshable

akhanda entire whole the opposite of fragmented
agocara 1naccessible (to the senses) what 1s not seen
angustha maira of the size of a thumb

aja unborn uncreated

ajara not subject to old age undecaying ever young
ma a she goat

apaly vada the theory of non ongmation

ajnana 1gnorance spintual ignorance

ann fine mmnute atomic

atathya untrue unreal

atiéaya emunence pre emunence superiorty i qualty or quantity
adysia unseen mvisible

advarta non dual sole umque

adharma unrighteousness dement

adhikara possession of a night or a claam competence

adltkarn he who has adkikara or competence he who has a ight to
15 quahfied or fit for

adlusthana basis substratum

anante endless boundless eternal infimte

anady having no beginning

anlya mnot everlasting transitory

antpalabdhs non perception non recognition

anubhara perception expenence direct apprehenston knowledge
denved from personal expenience

anumana the act of infernng inference one of the means of
obtaiming true hnowledge

antaryamin  the indwelhng principle

antah harana the mnternal organ

apara rudye lower knowledge hnowledge of the manifested world

aparoksa mot mnvisible perceptible

apamarga completion freedom of the soul from samsara release
Iiberation

apiina not having existed before the remote or unforeseen con
sequence of an act an nwvisible quahty of the soul produced by
an act which bears fruit 1n other worlds

apana downward breatlhung

ablaya nbsence of fear peace safety security

ablhiia non bemng negation absence

ableda mon difference

abliydsa practice repetition

amfirta formless shapeless unembodied

artha wealth matenal possessions
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arkat* the worthy, the elect

amyria mmortal, imperishable, eternal

avatdra descent, appearance or manifestation of a deity on earth

avidyd 1gnorance, spiritual ignorance, the state of existence in which
the soul unawahened to reality hives

asts kdyas Jain term for existing bodies

aham-kara " self-sense, conception of ndividuality, egotism

ahimsd@ mnon njury, non hilling, non violence, non hatred, gentle

ness

ahida the subtlest of the five elements, the other four being agns
(fire), ap (water), vayu (aw), prihni (earth), ether, space, sky

Ggama sacred work handed down and fixed by traditron

dcarya a spuitual gmde or teacher

atman the umversal Self, the inner principle that exists apart from
any definable ego, life, breath

ananda bhss

@yatana resting place, support, abode

#érama a stage of life retreat

wdriya a sense organ, power of the senses virile power

15ta devatd a chosen deity, a favounte God

§a master, lord, the supreme spnt

Isvara personal God

udana breathing upwards

upanisad sitting down near a teacher to listen to s words, secret
knowledge, mystery, esoteric doctrine, the plulosophical writings
which expound the meanmng of the Vedas the source of the
Vedanta phlosophy 5

upanayana the act of leading or drawing to one’s self, the ceremony
1n vhich a teacher mtrates the pupil mto spmtual life

rta order, rule, law, truth, nighteousness

7st an mspired sage

ekagryam one pomntedness a state of concentration, close attention

awsvarya sovereignty, SUPremacy, power, lordship _

aum object of meditation 2 mystic name for the triad of Bralma,
Visnte and Siva, representing the oneness of the three gods

karung compassion

karman actlgn, work, deed, nte, result of acts done m the past

karma-marge the path of action

Rarmendriya organs of action

kaws thinker, seer, prophet, poet

Fkevalagiiana_absolute knowledge

kawalya 1solation aloneness, absolute

kriya performance, act action

Hlesa affliction, distress

Zgﬁﬁ; k;ugi;iie composed 1 the gayalrs metre of twenty four
syllables
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guna: quality, virtue, merit, excellence.

guru: spiritual preceptor, teacher.

Cérvaka: a materialist philosopher.

citta: the thinking mind.

cin-miitra: pure intelligence.

cefana’ conscious being, intelligence.

tndriya: sense-organ.

jard: old age.

jati: birth, caste.

jiva: the individual soul, the principle of life,

Jivan-mukta: a person who is liberated, and yet lives in the world,

Jina: an enlightened, redeemed person.

jiana: knowledge, wisdom.,

giaana~-mdrga: the path of knowledge.

gnanendriya: the sense of apprehension.

tapas: religious austerity, penance, bodily mortification, asceticism.

tamas; darkness, gloom, the quality of inertia, one of the three
qualities of prakyti.

tarka: reasoning, speculative enquiry.

trsua: desire, craving.

tyaga: renunciation, forsaking worldly desires, liberality.

dama: self-restraint,

daya: sympathy, compassion, pity.

dana: the act of giving, charity.

darfana: insight, realising of the Ultimate; a viewpoint, a system of
philosophy.

duthkha: sorrow, pain, suffering.

deva: a bright, shining force, deity.

dravya: substance,

dvandva: pairs of opposites.

dvesa: hatred, repugnance, dislike.

dharma: moral and religious duties; virtue, morality, religion,
custom, rule, law,

dharanda: a stage of Yoga in which the mind is fixed on one particular
object of meditation.

Ahydna: contemplation,

nastiha: atheist, unbelicver.

nama-ripa: name and shape, individual being,

nimilta: cfficient cause.

i : Testraint, rules, self-imposed observances.

ttya: perpetual, continual, eternal.

nirgupa: devoid of qualities.

rir-grantl:a: without knots, unfettered.

L : release, emancipation, salvation, bliss, serenity.

s a: devoid of activities, inactive.

jm;%vjvx:ﬂm: metaphysical reality, literally paramar highest; artha:
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paramartha-tattva: absolute truth.

param-diman: the supreme spirit.

Paramesvara: the Supreme Lord.

pard-vidya: higher knowledge.

pitr-loka: the world of the ancestors.

purusa: splrit,_ i.ndividual human being, highest personal principle,
Supreme Spirit.

punar-myiyn; dying again.

punar-janma: rebirth.

prajapati: the Lord of Creatures, Creator.

?rak[.h: objective nature, the primordial substance from which all
objects spring, the principle of objectivity.

pradhana: primal matter of the Samkhya system.

prasada:grace, kindness, favour, calmness of mind, clearness of speech.

prajiia: wisdom, discernment.

pramapa: that by which anything is measured, standard of truth,
ghe means of true knowledge; prama-karanam; like perception,
inference or a valid cognition as distinct from invalid or illusory

cognitions.
pratyag-atman: the Supreme Self embodied in the individual.

‘pratyaksa: sense perception.

pratydhara: withdrawal of attention from sense impressions.

pralaya: dissolution, re-absorption, death.

‘prana: life-breath, a form of life-breath, forward breathing.

Pfija: worship.

‘prandyama: breath-control.

Prarabdha-karma: the past or stored works which have begun to
yield results. i 3

piirva-paksa: the prima facie view or argument in any question.

bandha: bondage.

bahyendriya: senses working outward.

buddhi: understanding, intelligence.

bodhi: enlightenment, spiritual wisdom. .

brakman.: Ultimate Reality, an all-embracing, unborm, first principle,
the self-existent Universal Spirit.

Brahma. one of the three principal gods, the Creator God.

bhakti: devotion, love.

Bhakti-marga: the path of devotion.

bhagavat: the divine spirit, the adorable one.

bheda: difference.

manana: logical reflection.

manas: mind, internal organ.

mdrga: path.

maya: the phenomenal characte:
the Divine in the creation of t
illusion, world appearance.

r of the world; the principle used by
he world, creative power, phantom,
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smimdamsa nvestigation, exammation

mutkta set free hberated

mukty freedom release

munt sage, seer, one who has taken the vow of silence

mumuksutva  moksa 1echd or desire for release

mila-prakris  primeval or root matter, also called pradhana m
Samkhya philosophy

myiyn death

moksa release emancipation union with the Ultimate

yoga yokmg umon mental concentration discipline by which the
mdividual attamns union with the Absolute The way to enlighten-
ment

rajas the quality of activity, one of the three qualties of prakrts

raga attachment affection

riipa appearance, form shape

limga mark token sign, phallic symbol

iz play sport pastime

loka “all things visible to the eye the world

varna colour complexion, lustre beauty

vayw ar

vahana vehicle

vedana feehng

vidya knowledge opposed to avidya

visesa  particulart

Visnu  the second person of the Hindu trimty who takes birth on
earth from time to time to save mankind, the symbol of the
immanence of Godhead

vedanta the philosophy based on the Vedas and the Upanisads
There are varieties of the Veddnta philosophy, non dualism
monism dualism, ete

Sakfs the energy or active power of the deity

saficita karma accumulated works

dabda sound verbal testimony

dama tranquillity, calmness quetude

$ants tranquilhty peace, quiet

dastra order, command teaching instruction sacred book

$thsq learning study knowledge art shill

Sia_the auspicious one one of the Hindu triad

$raddha faith belief, trust with reverence

$ramana a mendicant an ascetic

Srarana the act of hearing

$ruts that which has been heard or commumicated from the begin-
ning sacred hnowledge the Veda heard by the sages

sad dyatana the abode of the six senses

saguna possessed of qualities

sarrardya mnherence getting together

samana cquabsing breath
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samadhi: the final stage of meditation, the attainment of union with
God.

sadhand: discipline.

susupti: deep, dreamless sleep.

stthsma Sarira: subtle body.

Stirya: the sun God.

samkalpa: resolve of the mind, will, purpose.

samnyasa: renunciation, the state of recluse.

samyoga: conjunction.

samvara: restraint. N

samurti-satya: relative truth. .

samsara: t';xe wheel of time, the round of birth, death and rebirth,
the cycle of existence. . .

sasmskara: impression, disposition; putting together, accomplishment,
making sacred, sanctifying ceremonies leading to regeneration.

sattua: the quality of goodness, one of the three qualities of prakrti,
true e:as:ﬁnce, nat}ll.lre.

satya: reality, truth. .

Syz%:i-vdda : t{e Jaina doctrine that all judgementsare conditional and
no judgements are absolute.

sva-dharma: one’s duty.

sva-bhiva: one'’s nature.

svayam-bhii: self—exisctlfnt.

svarga: heaven, paradise.

sﬁmghya: one ofpthe <ix orthodox systems of Indian phulosophy.

samipya: nearness to the deity.

s@yuzya: contmual association with God.

siddhanta: established conclusion, any cano
subject. .

siitra; a thread, a short or aphoristic sentence.

sthiila Sarira: gross body. e

smyti: memory, knowledge, tradition. _

Hiranya-garbha: womb of God, Brakhma.

nical textbook on any
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Abhi-vimana 285
Abkiwyakls 284
Abhkydsa 56, 502
Abkyudaya 523
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Abode and abiding thing 391
Abode, difference of 478, 479
Abode of all meditations 504
Abode of auspicious qualities 454
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Abode of final release 485
Abode of Krsua 89
Abode of Maya 349
Abode of soul 542
Abode of Vignu 275
Abodes, multiplicity of 265
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121, 126, 128, 13, 133 207, 219~
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Absolute Being 240, 362
Absolute bliss 563
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Absolute goodness 563
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Absolute 1mmanence 150
‘Absolute mamifestedy pnmamfested

198

483
Absolute non difference of Jiva and
Brakman 417
Absolute non existence 350, 352
Absolute realisation  2XI
Absolute reality 125
Absolute release 210
Absolute  salvahon
redemption 223
Absolute truth 262
Absolute umon 559
Absolute unity 347

and world

Absolute values 108

Absolute, the, with and without
determination 257

Absolutistic doctrine 126

Absorber 493

Absorption 75, 210

‘Abstractions 126, 131, 166, 188

Abstract thmhing 104

Abundance z60-1

Abysmal water 130

Acarya 30fn

Accession of glo: 451

Accordance of all texts

Accumulated works 53T

Acetana 125

Acelana parspama 41

Aantya 98

Acintya bhedabheda 27, 97

Acit 45 53 54% 7% 78

Action 158, 217~18, 413, 441, 465-6,
467, 597, 535

Action, instruments of 430

Action  (works) and knowledge

5979
Actions and resulis 304 419-20, 440
Active cause of the world 70
Active memory 200
Actve self 506
Activities 289 295, 355, 430 560
‘Activities of walang and dream states

324

296
Activity 321, 367, 51L 505, 526
Activity and Agent 271
Activity and non activity  414-15.

19
Ach:xty essential atimbute of soul

14
Act, lx‘:b]ect result of knowledge 384
Act of’creation 99
‘Act of meditation 526
Acton, Lord, 1
Acts 109 13911, 189 518
‘Acts and character 194
‘Acts and their qualities 500
Acts of the Lord, eternal and non-
eternal 473
Acyuta preksa 60
Adam 162 fn
‘Adaptive affity 202
dharadheya-bheda 447
dmdars 229 487
“4dksharana ratna mald 292
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Adhtkaranas of the BS

Adhipal: cause 380

Adkipatyam 323

Adhigthana 33

Adhisthana karana 94

Adhyasa 232, 331, 419

Adhyatma Itamayana 59

Adhysyas of the BS 23

Adi'granth 5o

Adina sacnfice 557

Aditya  305-6

Adjuncts 231, 268, 288, 2945, 298,
328, 418, 433 448, 459

Adjuncts, non real 420

Adjuncts of activity 458

Adoration 120, 396

Adrga 94 374-5. 392 421

Adtaita 26 28, 29, 58, 74, 86, 119

23,24

170, 308, 372

Adiaita-siddhy by Madhusiidana
Sarasvat: 28, Go

Advasta texts 83

Advaita, valdity of 104

Adeasta Vedinla 28, 29, 6o, 127,
140, 1741n, 186-7, 221, 223,

387 405

Adcasta Vedinta literature 28

Afncan peoples 206

After Utfe 524

Agama praminys 48 s0
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Cruclty {attnbuted to God) 74
Crypto-Huddhism, Sarhkara’s

5L

182

o,
Cultdd Upamigad 3-7, 117 330 3
Cytle of birth and retarth 6y 77
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Matthew 165, 179 fn Mind and speech 229, 259
Miya 20ff, 58, 69. 71-2. 856 Mmd distraction of 502
89ff, 99, 127, 136-7% I41°% Mind, punification of 74, 10% 228
156, 211, 237, 251-2, 314 317-8, | Murd Bar_ 58,93
_ 3489, 358, 367, 390, 444, 454 Mission, Persons with & 487
Maya matram svapna darsanam 444 | Mode 330, 404, 417, 459 554
Mayi-gakts  34-5. 90, 141 Modern knowledge 243
Maya-vida, ctiasm of 39, 81 , 385 | Modem hfe 9 1%
M3y vada khandana (Madhva) 51 Modern psychology 187
McTaggart 167, 204, 200 fn, 206 Modern theology 104
Means to punty, fix the mmd 74, Modern thought IT
102, 228, 474 Modes of Cansciousness 105
1 t 1T Modes of Thought (\Vhltghead) 108
Mec] arth 20 tion  346-7, 376, 490
Mechamem of B T ot o ot Febuith 204
Meditation and meditatar 2712 Mohenjo-diro 67
458, 499 595 Mokh-dvan, womanis 59 o
438, 49

25-6, 538

Meditation and sacnfices 492 5045
Meditation and the gods 304
Meditation any—leads to

502

release

Moksa 25, 28, 368, 41,
s5ff, 62, 048, 748, 82-3
86-7, 93 Yoo ff , 12930, 1634
266, 170, 208, 222, 227. 563

Moksa $astra 21%



592

Momentary existence, Buddhist
theory of 352

Momism 51

Morality and rehgion x84

Moral law 1354, 160,

Morals, Morality (Sez Eth)cs ete)

Moses 219 fn

Mubammad 112, 160 f0, 179, 250
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35, 247, 371

Order of creation and reabsorption
402-3

Organs 214, 319, 322, 403 423, 429~

30, 4334 493, 535, 341 540

Organs of action 278-9
Ongen 37, 1590 171, 206, 219,

249 in, 250
Origen {Damelou} ¥5T
Ongnal Sin 102, 191

Ongmation from nofhing 381

Nydya Stiira 154 fn, 390
Ongmation of akita 397 398
‘Qb]ectlﬁcauon 140, 233 Ongnation of effect 351, 35% 368
legt to the Hypoth of | Ong of knowledge 513, 532
chirth 198 ff ngin, maintenance, dissolution of
the world 30, 79, 104 237.313

Objective umverse 124, 137, 139740

Oyt 8. 233, 384

ob]ectx\nty, principle of 127, 142
ject of enquiry and research 231,

. 355
Obxe§§ of !gnowledge 231, 315, 321,
5. 380, 308, 464, 50
Object of mcdntaéo: 51770ﬁ, 291,
Ob 315, 477, 488, 551
Ob]ect of (the present) study 227
jects 81, 91, 124, 138, 192, 230,
ob 387, 474
hgation to work 509
Obhg;!tory duties 57, 165, 280, 418,
o, 513, 516, 532~
Observation x77,5233o,3535
Occasional Speeches and
{Radhaknshnan) 59 in
Offerings 301, 466, 485 493 495

510, 561
Offices entrusted by the Lord

Writings

322, 331, 343, 380, 563
Orphens 181
Orpheus and Greek Rehigion (Guﬂme)
203 in
Orthodox schools (of Indian philo-
sophy) 20,215
Otto, Walter M 238-9
Quter perfection 219
Oxford Group 235
Padas of the Brahma Sulra 23
Padartha mrnay2 34
Padma-nabha 212
Padmapida_ 28, 237
Padma Purdna 61
Pawgala Upamsad 158
Pangi-rakasyd Brahmana 275
Pamn mfliction of 4412
B vadatt 28, 32, 35 12310,

245 in
Pafica-kriyas of Nata-Réja 130

487
Of the Super-sensual Lafe (Boehme)

172 Pancapadika (Padmapada) 28
Omay Khayyam 17712 Pancapadika vivarats (Praka¢atmar)
Omuoip P Ommn- 28, 237

science 70, 102, 234 242, 278, | 4 stra Agamas  25. 47 48%, 50

281, 287, 289, 320-L 35% 365, 67_

468-9, 480, 490 Paficaritra System 39, 4778, 5%
nt, o 326 303 396

391_2';454'

p
174, 239, 333 318
Ommipresent Self 275 298, 413, 453
One and the many 79 452
Oneness of Brahman 129 182, 221,

326, 442
Onepess with Brahman 110, 297
448, 534
One pomnted devotion  47%
131, 339

+ a Second 89,
ents 35273
use 72, 99

352, 363, 372 375 397
Oral traditions 117

One Withou
330, 350
462, 55¢

PaBeasikha 333
Pamni 19, 20, 258, 290
Para-Brahman = 59,93 96
Paracelsus 238 {0
Paradox of time and etermity  13¢
Parama-purusartha 2IT, 219
Paramarthiha 31, 491
Paramitman 49, 94, 460
Para-mata-bhaiga (Venkata natha)
4
Paramatma bhava 327
Paramdtmaskyopapatts 327
Paranu rakis 168



594

Para-Sakts 98, 99, 258, 490-1
Parasara 281

Pari-vidyad 280, 553

Parimala 307

Pam‘a:?a 35, 54, 71-2, 80, 99, 348,

35
Pannima-vida 83, 133
Parmmstha devotee 516-17
Panplava stories 512
Pan-pirma-guna Braiman 62
Parsees 172
Part and whole 211, 351
Partiality attnbuted to God 74,
416, 466
Particles 3889
Partisan Review 71n
Pascal 214 in
Passion 45, 166, 363, 517, 522
Past Karmas 45, 81, 99, 1o1, 384,

451, 467
Past works of a knower 53t
Paupata Agamas—system 47, 64,
67-8, 77, 83, 390, 392-3, 396
Pisupata vrata 881in, 522
Padu-pat1 67, 69, 77, 259, 3901
Patatjala-bhasya-Varihika 251 n
Patafijall zo, 178 fn, 329 fn
Path of fathers 439
Path of the Gods 96, 277, 4833,
426. 535, 538-9, 545, 547, 550

563

Path of ight 4858

Patience 37, 514

Peace 212, 221, 564

Peers, E Allison (Tr) 209 fn

Penance 214, 303, 510, 514

Penn, Willtam 172

Perceptible, the 19, 124

Perception 51, 97, 138, 199, 242,
347, 349, 353, 382, 384, 3012,
413, 444, 457, 500, 558

Perception and inference 8o, 106,
244, 302, 338, 343. 381, 384

Perception and non-perception 81,

411

Perceptual experience 242

Perfection 150, 185 101, 240, 531

Perfection and the Way to it 36,
151

Permanence 5§40

Permanent activity  374-5

Permanent frunts 299

Permanent self 144, 378, 382

Permissions and prohibitions 418-

19
Perpetual becoming 187
Perpetual religious student  sto
Perpetuity ¢ Etermity 185

The Brahma Siitra

Personal God 25, 38, 58, 61, 62, 63,
85, o8, 126, 129, 131, 207, 210—
11, 236, 244, 252, 255, 348

Personal identity 200

Personal immortahty, Survival of
Death and 189, 192

Personahity 76, 147-8, 159,
203, 213, 221

Person within the eye 262, 276-7,
295,

Person within the sun 322, 490, 497

Person of size of thumb 277, 298,

192,

309
Persons with entrusted offices 487
Peler 182
Phaedo (Plato) 109, 185, 187
Phaedrus {Plato) 135 in
Phenomenal world 54,
347-8, 359
Philo 120fn, 150, 186
Philosopher, philosophy of religion
8, 10, 105, 123, 136, 249, 563
Philosophers 111, 115, 147, 235, 275
{See above)
Philosophers of the West 109, 185
Philosophic thowught 27, 147
Philosophic vision 115
Philosophical discourses 167
Ptulasophy 7, §, 11, 21, 104, 105-6,
111, 115, 117, 180, 182, 230,

118, 195,

~5. 2

234 35 250
Philosophy and Theology, relation of
8

Philosophy of moksa §astra 21
Philosophy as Brahma-pyidsia
Philosophy-—Eastern,
109, 458
Philosophy made a prof 1 9
Philosophy of Cuilization (Schweit-
zer) 156 fn, 180 fn
Philosophy, umty of rehgion and
1

103
Indian 7,

Physical body 123, 291, 367

Physical death 215-16

Physical heredity zo2

Physicality 190

Physiology 195

Picard, Max 247 {n.

Piety 120, 155, 173

Piety, ceremonial 37, 165, 177

Pilgrimages 59, 167

Pilla1 Lokicirya 48, 55,

Planck, Max 123 n, 23

Plant Life 342, 439—40

Plato 104, 107, 109, 114, 135-0, 150,
1531in, 176, 187-8, 205, 235,
238 {n, 239, 246

Platonic pure reason

57
8

118



596

Psyche, psychic 147, 192, 199, 202
Psychological heredity 202
Psychological introspection 147
Psychological organism 148, 192
Psychological self 124, 147
Psychology, psychologists 115, 144,
187, 195
Psychology and Alchemy (Jung)
175 {0,
Punar-jauma. v,
Rebirth)
Punya 204
Punyarija 304 fn.

moksa 185 (See

Purina and Qurdn 174

Purinas, the 242, 300, 307, 334,
438,

Pure being 85, 293, 447, 457

Pure being and pure non-betng 127,

240
Purc consciousness 31, 43-3, 49, 53,
74, 77. 85, 94 ff., 210, 295, 367,
513, 515
Pure contemplation
Pure dualism
Pure Intelligence 31, 91-2, 308, 348,

174

555
Pure knowledge 115, 305, 393
Pure potcntiality

150, 171

Pure reason 118

Pure self 31, 35. 45, 124-5. 145,
231-2, 237

Pure unity 79
Punfication of consciouspess, mind
4, 82, 102, 110
Punfications 203 fa.
ana-pm;aa (Madhva) 6o
Purpose of Human Life 15t
Purusa 64, 94, 145. 223, 280, 283,
315, 319, 322, 309, 370, 372
Puruga and prakets 89, 95, 125, 343,

390
Puruga-s@hta 48, 143
Purusa-vidyl—Yajfia 47980
Purusottama 8o, 89, 92
Pana-jfina  zo0g
Pirva MimImsd  21-2, 24, 228, 241,
245. 247. 299{n.. 300, 333, 412,
423, 405, 481, 494, 4906, 501, 519
Pirea-mimdmsd Satra 212, 44, 510,
31918, 557
Panva-paksa (prama facie view) 24,
0. patsim
Pushkin  11edn
Pythagoras  tog, 201 {n, 208

Qualitcations for enquiry into Jrah.
% 337,318, Slg
Qualned pon-dualam 40, 349

The Bralhma Siilra

Qualities 734, 77, 276, 378, 449
454, 458, 460, 462, 464, 4734
429. 491 ff,, 502, 548, 553, 555
562

Quest, Our
Quran, the

180
159, 239

Race, race-mind 202, 309
Race and pation 213
Ridbi-Krsna 89, 93, o1, 128
Ra, Egyptian Sun-god 13z in.
Rai-dds 58
Raikva  306-7, 517
Rija-fekhara 68
Rama 58, 6o, 131, 160, 163, 175,
216-17, 479, 497
Rama-carita-manasa 59, 6o fn., 1371
Rimadisa
Riminanda 58
Raminuja passim
Riaminuja’s Vylti-kdra 47, 255
Ramayana (Valmiki) 59, 160, 196,

444

Randyantya Khila 479

Rational Enquiry 103

Rational intuition 106

Rationality 126, 188, 245

Rational knowledge 118

Rational thinking 180 fn., 246
Ratnaprabhd 22 in., 28,267, 316 (.,

429

Realisation 65, 86, 96, 125, 153, 163,
174, 207, 227, 230, 244, 293,
295, 335, 410, 497, 500, 525, 550

Realisation, man of 481-2

Realism, realist 378

Reality 383, 53, 83, 106, 126, 129,
149, 180, 247, 311 . 538

Reality of dxﬂc;’g\c‘;’: '3:;9 5

Reality oé external objects 25, 252,

384 1.

Reality of God 167, 244

Reality of spirit (Kantian)

Realm of mystery 104-5

Real, the 19, 176, 254-5

Reason 8, 30, 39, 68, 104, 107-8,
116, 140, 171-2, 229, 241, 269,
343, 458

Reason and Experience 29, 242

Reason and intuition 246

Reason and Senpture 483

Reasoned faith 1
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Ripa Gosvamia 97

Rugsell. Bertrand 111 11, 249

Ruysbroeck _ 184 . 208 o

Ryle, Prof Gubert 81n

abara 22 n. 247 fn
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183 197-8, 214, 216, 222, 228
232, 253-4, 361, 299, 307 309,
459 408, 482, 486, 303, s05 1,
305, 513, 522 1, 548
Salvation, two conditions for
Salvation through moral life
dama 237
4ama damid sidbana sampit 37
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429, 430, 485, 536, 541, 559
Senses 125, 178, 205, 243, 288, 290,
372, 387, 405, 411, 458, 474

Sensualists 269

Sentient, non-sentient 71, 72, 74,
76, 101, 252, 285, 456, 462, 562

Serenity, Serene 180, 289, 310, 326

Service 25, 92, 109, 159, 164, 221

Sesa 55, 130, 340

Sesvara Mimamsa 48

Sesvara Samkhya 329

Sex 213, 309

Sexual umon (fifth oblation) 439
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Subjection 223

Subjective 1dealism 138, 385

Subjectivity  118-19, Iz5

Subodhini (Vallabha) 89

Sub speciz tempons 207

46, 70, 79, 373 3767

ruia p Sum) 47

ut1  passim

$rat and Smrtt 1, 537, 543, 562

4ruts_only source of knowledge of
Brahman 3,

$ruts sukts mald

212
Srutt teaches difference as well as
non difference 417
ﬁrutcpamsau(a 277
8t Ambrase zso
St. Angelo of Foligno
St. Anselm 245 fn
St. Augustine 109~10, 114, 121 im,
136, 167 in, 176 {0, 191, 196,
206, 218 fn, 250
St Bernard 1431
St Cathenne of Genoa 2o9 fn
St Cathenine of Siena  Itg
St Frangois De Sales 1651in
St John of the Cross 209y fa, 304
St Paul 110, 131, 172 fn, 182, 186,
189, 191, 251
St. Thomas Aquinas 105, 106 108,
163 fn , 236 in, 245 f0
St Thomas Chrisktans 172
Stages of Life  510-11, 516 ff
Stages of the Yoga Journey
State of a cluld  521-2

59
{Sudarsandcarya)

137

178

Substance and attnbute 54, 77, 8o
98 318

Substrate 383, 421

Substratum 33, 84, 94, 210 352,
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Vidyiranya 28, 32, 35, 2451n
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