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PREFACE

THE Vedantasara 1s an easy and concise commentary
on the Brahmqsutras of Badarayana who s believed
to be identical with Vyasa, the famous author of the
Mahdbharata. The Vedantasara was wrntten by

Bhagavad Rmnfmuja (1017 to 1137 A.D.) 1n accordance
with the views of the Visistadvaita school of Vedanta.

Sri Ramanuja was born at Sriperumbudur near Kafici-
puram as the son of Kesavasomayayn and Bhadevi.

He was the puptl of ‘Mahaparna and younger con-
temporary of S'tri Yamun3carya of Srirangam. His
other works are- S’ribhﬁ‘gy"é, Bhagavadgitabhgsya,”
Vedirthasamgraha‘,/ Vcdz’inmdipa',/ Gadyatraya and
Nityagrantha? Regarding the complete biography of
Sr1 Ramanwa, the attention of the readers 1s drawn to
the Raminujacampt _of Ramanujacirya, published
in the Madras Govt. Oriental MS. Series No. 6. His
doctrine and teaching have been fully dealt Wlthbi}
Prof P. N. Srinivasacarya 1n_his_book entitled ' The‘
Philosophy of sz’xstadvatta pubhshed in the Adyar
Library Series No, 39. 39. This system was first expound-
ed by Srl Nathamuni, was developed to a great extent
by STl Yamunicﬁrya through his works and was well
preserved by St Ramanuja through his works like the
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Sribhasya, and Vedarthasamgraha, after refuting the

contrary views of the opponents.
Perhaps this edition of the Vedaniasara with

Enghsh trauslation 1s unique in its kind and 1 believe
it will render great and valuable service to the
research scholars in their comparative and critical
study of the Vedanta philosophy.

The under mentioned MSS. and printed book have
been used for this edition:

1. A1l. The palm-leaf MS. of the Adyar Libray.
Grantha scriﬁt Injured. Complete.
No. 20. H. 38.

2. A 2. The palm-leaf MS. of the Adyar Labrary,
Grantba script. Injured. Incomplete.
No.24. L. 3

3. M1. The palm-leaf MS. of the Madras
Govt, Oriental MSS, Library. Telugu
script. Slhightly injured. Complete.
D. No. 5022. .

4 M2 The palm-leaf MS, of the Madras Govt.
Oriental MSS. Library. Grantha
script. Injured. Complete D. No
5023.

5. M 3. The palm-leaf MS. of the Madras Govt.
Oriental MSS. Library. Telugu script
Slightly injured. Complete. D. No.
5024.

6. Pr. The printed edition of the Sri Venkates-
vara and Company, Madras.
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The translation was wntten by my friend S'ri
M. B. Narasuhha Ayyangar of Bangalore. Iam glad
that I had the opportunity to revise and edit it
with the Sanskrit text in the Adyar Labrary Series
No. 83. I am indebted to the transiator and to the
Director of the Adyai Library for the inclusion of
this publication 1n the Adyar Library Series.

Thanks are due to the Curator, Govt. Oriental
MSS. Library, Madras for lending the MSS. Nos. 3 to
5 mentioned above, for collation,

My Colleague Pandit K. Ramachandra Sarma
rendered valuable assistance in reading the proofs and
preparing the indexes. T thankfully acknowledge his
help,

The Vasanta Press, Adyar, has to be thanked for
bringing out the volume with attractive neatness and
promptness.

9.2-1953 V. KRISHNAMACHARYA



INTRODUCTION

AFTER completing the course of study of the Vedas, the
student should perform the rituals mentioned therein, There
are rules prescribed for the proper performance of them.
But in the Vedas proper, these rules are not mentioned at all
Therefore the student has to go to other woiks for them.
Consequently certain subsidiary works on thc rules of inter-
pretation were composed by the sages and the carliest of these
works was the Mimamsdsitras of Jaimini.

But these Siiras were very short statements and they
could be interpreted 1n different ways ; consequently a number
of commentators arose. They interpreted these Sitras
differently, The performance of the rituals mentioned therein
grant only limited and transitory results. Hence these vedic
scholars went in search of other systems that could give the
unlimited and everlasting results,

Badardyana is the author of the Brahmasitras. He has
stated therein, on the suthority of the Upanigads, that the
knowledge of the Brakman leads to eva}asting benefits,
Badardayana mentions the names of Asmarathys, Audulo&ﬁi.
Bidars and de'ak_r/tsna to show that they also were the
writers on the subject before him,

Certain occidental writers have placed the Satra period
in the second century B. C. Their one object seems to have
been to show to the world that the Indians copied everything
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from the Greek literature. But the Indian writers have not
mentioned the date of their composition 1n any of their works.
Hence 1t 1s not possible to determine exactly when these
Sitras were composed. But the general impression 1s that
Badarayana, who is no other than Vydse, lived about 3101
B. C. i e. the beginning of the Kali age.

These Sutras, as already stated, are short and cryptic
statements. They can be interpreted in any way as the
commentators hked. Hence they had a number of commen-
tators, namely, S'ri S'amkara, Ramanuja, Piarpaprjfia, Bhas-
kara, Nimbirka, Vallabha and others. Each of these
commentators interpreted the Sifras in his own way different
from the others. At times, a Sifra was spht into two by
certain commentators or some of the Siéfras are missing in
certain commentaries.

S'ri Ramdanuja has contributed nine works 1n Sanskrit on
the Visist@dvaita philosophy. None of his Taml works 1s
available so far. The Sanskrit works are (1) Vedantasira,
(2) Vedantadipa, (3) S'ri-Bhasya (4) Gitabhdasya, (5) Vedar-
thasamgraha, (6) Saranagatigadya, (7) Vaikunthagadya,
(8) S'ri-rangggadya and (9) Nityagrantha. Of these, the S'ri-
Bhasya is an elaborate commentary on the Brahmasitras of
Badarayana. Vedantasira is a very concise commentary on
the same and Vedantadipa is a commentary in between
these two.

In the introduction to his Vedintadipa S'ti Ramdanuja
summarises the teachings of Veddnta to the following effect :
Of the three ultimate, entities known to philosophy, the
intelligent individual soul is essentially different from the non-
intelligent matter and the Supreme Brahman. The essential
differences thus existing between matter, soul and the
Brahman, are intrinsic and natural. God, who 1s the same
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as the Supreme Brahman, is the material and efficient cause
of the universe; and the universe, which 1s made up of matter
and soul, is the effect produced by Him. Matter ard soul
form the body of God, and this body 15 capable of existing in a
sub'tI/e, as well as in a gross condition. God with las subtle
body constitutes the universe in His casual condition; and with
His gross_body, He_forms the created umverse itself. The
individual soyls enter into matter and thereby make it live,
Similarly God enters nto Tau.ermakné ::;oul and give them
their _EE‘,‘.".“?‘,..?'.‘i_ El)eir specific characters. The universe
without God 1s exactly” analogous to matter without soul
and 1n the world, as we know 1t, all things are what they
are, because God has penetrated into them and rules and
guides them all from within, so much so that all things
are representatives of Him and all words denote Him in the
main.

S'ri Ramanuja has based his commentaries the
following works: (1) Divyaprabandha of S'ri S'athakofa ;
(2) Siddhitraya (3) Agamapraminya and (4) Stotraratna of
S'ri Yamuna; and (5) Nydyatativa and (G) Yogarahasya
of S'ti Nathamunt?” Of these the Divyaprabandka_is written
ig_Tamil and the rest are all wntten in Sanskrit. Further
Sme not available now.

Certain special features can be noted in §'ri Rimdnuja’s
works. Of all the Sansknt commentators of the Brahmasitra,
Rimdnuya is unique in one respect and that is this namely
he proved the relation between the Brakman on one side and
the souls and matter on the other, in the form of soul and
body (S'azirg-sariribhdva) so that all the scriptural texts on
the Bheda and Abheda between them, could be sensibly
interpreted. Insupport of this view he mentions Bodhayana,
Dramida, Guha, and Taﬁ% and others, who had lived before
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him and who had written treatises on the Brahmasiitras.
He also states in S'ri-Bhdsya that he bas followed their
teachings in this work. -

S'ri Ramantya has held that the twelve chapters of Parva-
mimanmsa, four chapters of Santkarsakanda and the four chapters
of the Brahmasitras constitute mogg;ystem*_of__pb_xlosgphy_.(
In support of this view, he has quoted the passage from
Bodhiyana thus: “ gRaRasaiid SMAI SeaequaRy
samcafafy: ??. The authors of these three works are

different persons, but these constitute one main work, as they
deal with one subject. Jaimini begins his work with Athg
(then). The Brahmasitras also begin with Atha. By this, 1t
15 not correct to hold that they are different works. Even in
Jaimind’s Mimamsasiatras different chapters begin with the
word Atha,

According to S'ri Rimanuja, Bhaktiyoga is the means
for the realisation of the Self and the attainment of Mohsa
which constitutes _eternal Bliss, It 1s synonymous with'
Updsana (medxtaglgn) That Bkaktt (devouon) results w holly
from Vweka (discrimination), Vimoka (freedom), Abhydsa
(practice), Kriya (work), Kalyanaz (auspiciousness), Anava-
sida (absence of weakness), and Anuddharsa (absence of
excessive merriment); because 1t 1s ouly so possible, and
because also there 1s scriptural authonty to that effect. )

Who then 1s this Brehman? S'ri Riminuja defines Him
thus: ‘By the word Braliman 1s denoted the Highest Person
who is, by nature, devoid of all evils and 1s possessed of a host
of auspicious qualities, which are innumerable and unsurpass.
able in excellence. For, everywhere in the contexts the word
Brahman is seen to have been derived from the association
of Brhottva (greatness) and whatever greatness 1s, by nature
as well as by gualities, unsurpassable 1n excellence, that 1s its
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primary and natural meaning. And He who possesses such
greatness, 1s alone the Lord of all. Hence the word Brahman
1s primarly used to sigmify Him alone. In cases where, on
s e ~— o Tt e P
account of the association of a modicum of that quality, other
things thand thé Lotd aré eant by the word Brahman, it must
 oen s arar z

A

h93§ been used in a seconﬁgwens_qi because 1t 1s improper to
po;afate a ;El?ﬁiy"a?w;r;eamngs for it, as it is improper in the
case also of the word, Bhagavat. He is the Supreme Self
known as Nardyana _whoge abode is S'ri Vaikuntha and

The Brahmasitras consist of four Adhydyas (chapters)
and each of the four chapters consists of four Padas
(parts). The first chapter 1s called the Samanvayddhyiya
and 1t determines that the Brakman is the cause of creation,
sustenance and destruction of the universe. The second

*&pter is called the Avirodhddhyayae and it removes any
énconsxstmbat may arise for such determination. It estab-
Wishes firmly what Thé frst chapter has done.™ The third
ch;ﬁti'e?"fs/ called Sidhanadhydya and it mentions the means
$for attaining the Brahman. The last chapter is called Phaladh-
yaya and it treats of the results obtained from that means.
In the scheme of things, the first two chapters aré':;uite
distinct from the last two chapters.

The Vedantasitra begins with this benedictory verse ;

‘1 bow unto Visnu who has for his body all the sentient
and the nonsentient beings, who is the Self of all objects, who
is associated with the Goddess S'ri; who is the Ocean of Bliss
untainted with impurity °,

By this we learn that the Supreme Being according to
§'ri Ramdnuja is Vigna who has for his body all the sentient
and the non-sentient beings. 1t is also clear that the sentient
beings, the non-sentient things and the Lord are distinct from
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each other and that the Lord is possessed of a host of auspi-

cious qualities bereft of all evils. The Lord could only be’
approached through Bhakts (devotion) or Prapatiz which is

RSP

only a form of Bhakti devotion). -

I Adhyaya. (The four Sitras ‘establish in a short compass
the system of phnlo:ophy and religion as enunciated by
Ramamqa, thus :

That the Vedantas establish the Brahman, who is blame-
less and possessed of good qualities, who is the cause of the
universe and who has the nature of unsurpassed bliss. The
Brahman then 1is the object of highest pursuit and He is both
the instrumental and matenal cause of the universe.

[The Satras 5 to 12 refute the theory of Samk)zya that
the Pradhéna or Prakrti causes the world.

The Satras 13 to 22 advance another argument, namely:
the Self mentioned for meditation in the text, ‘Different
from this which consists of knowledge, is the still Inner Self,
the dnandamaya’ (Tait. 11-1-1) etc., can only be the Highest
Self and not the individual self.

The next two Sitras determine that the Supreme Being
is denoted by the word Akdsa and Prana ; because there are
the scriptural texts—* All these beings are, indeed, born out
of Akdasa (Chand. Up. 1-9 11) etc.

The Satras 25 to 28 raise another point, namely: The
word Jyotis (or light) occurring in the scriptural text, * Now
that Light, which shines beyond this Highest Heaven, etc.
{Chdud. 111-13-7) cannot be the digestive heat in the stomach,
because in the same context, there occurs a reference to the
Highest Person who is denoted by the word, Jyotis (light).
Further there is nothing wrong if Jyotis is taken as the
digestive heat; because the teaching hers is a commendation
enjoining the continued meditation of that Higbest Person
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in the form of that digestive heat for the purpose of attaining
the fruition of a desired result.

The last four Satras 29 to 32 state that the word Indra,
used to denote Indra as identified with Prina, refers to the
Highest Person, whose body 1s Indra.

The remaining parts 2 to 4 also deal with certain scrip-
tural texts and clearly state that the Universal czuse is the
Highest Self and not the individual selves. (Vide §'ri
Vedintadesika's Adhikarapasirivali, verse 18 * gq@iseqea-
iR rEgeTesaEarT: 7.

11 Adhyiya. The first two Sitras of the first part of the
second chapter deal with the topic: Kapila 1s a great sage,
who composed the Samkhyasitras and he states that Pradhdna
1s the cause of creation etc., of the universe. As such his
system has to be accepted. If an argument of this type could
be accepted 1t will lead to the result, namely, Manusmrts and
other works will have no place and have to be discarded as
useless. The Vedanta texts are in need of supplementary texts
to establish their meaning. The other Smyrti writers have
contradicted the meaning of the Vedinta texts. It is only
Manu and others that have supported their meaning. Hence
Manu and others and not Kapila, that have to be accepted as
the authors of the supplementary texts.

The next Sitra determines this point, namely : The Yoga-
sittras were composed by a great person like Hiranyuagarbha.
Hence 1t has to be accepted as a supplementary text, Here
the argumentators have missed one important point, Hiranya-
garbha 1s after all the four-faced Brahman, who is tainted
with the qualities of Rajas and Tamas, and he has composed
these Sutras. Therefore it has to be assumed that these
Yogasiiras are contaminated with the qualities of Rajas and
Tamas. Hence they have to be rejected.
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The next nine Satras raise an important point: The
universe is a non-sentient being and the Brahman is a
sentient being. A sentient being cannot be the material cause
of a non-sentient being. This 1s so seen 1n the world. Hence
Brahman could not be the cause of the universe. This s
not correct. We find in the world that the sentient beings
etc. are born out of the non-sentient ones. Therefore it is
also appropriate to state that the Brahman 1s the cause of the
world.

The next Satra states thus: Kanada, Aksapida and the
Buddha have accepted the atoms to be the cause of the world.
Therefore their theory has to be accepted. This is not
correct ; because they have established their system on reason-
ing discarding the scriptural texts.

The next S#tra states thus: The Brahman has for his
body all the sentient and the non-sentient beings. Therefore he
has to cxperience all pleasure and pamn like any other indi-
vidual self. This 15 not correct; because the pleasure and
pain are subject to Karman and the Brahman is free from all
Karmans.

The next six Sitras state thus: The world which is
effected by the Brahman 1s not different from the Brahman,
because the effects such as pot etc. are perceived to be not
different from their causes, the clod of clay etc.

The next three Siitras raise an important point. Suppose
the universe becomes identically one with the Brahman. Then
the Brahman becomes tainted with the mistake, namely, that
He is the creator of the universe that is not beneficial to
Himself. This is not so; He 1s distinct from the universe mn
His essential nature as stated in the scriptural text, * Remain-
ing within the self’ etc. Hence the faults of the world do
not touch Him.
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The first nine Sitras of the second part of the second
chapter state thus: ‘ The Pradhana of the Samkhyas cannot
produce the universe; because the Pradhdna, which is non-
sentient cannot produce the effect without the association of
the sentient agent.

Then Badariyana refutes the views of the Sautrantika and
Vaibhasika schools of Buddhism thus: The Bauddhas have
accepted that the aggregates of earth etc. are nothing but
the atoms. But their argument falls to the ground ; because
they have accepted the momentariness of all objects including
the atoms that form the aggregate and are destroyed in the
second moment of their existence.

The next three Sitras refute the views of the Yogaciras
thus: ‘The views held by the school, that establish the
negation of objects other than cognition, are not correct.’
What 1s apprehended in the sentence, ‘I know the pot’ is the
object that 1s used in the objective case. It is not possible
to say that its negation is apprehended. The forms of
cognition do produce in men the idea of particular objects
and not the objects themselves.

The next S#@tra criticises the view of the Madhyamika
school. “The wview of universal voidness is not correct,
because when the proposition is to be proved it should refer
to the object of existence and not of nothingness.’

After refuting different views held by the opponents, Bdda-
rayana comes to the PdAcardtra school. This Adhikarana is
called as Utpattyasambhavadhikarana or the Pdfcardtradhi-
karana. He raises the objection against this school in the first
two Sitras and answers it in the last two Sitras. According
to him the Paficardtra system is entirely correct and it does
not contradict the view of Vedanta. Samkargana, Pradyumna
and Aniruddha are different incarnations of Lord Vidsudeva,
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The Caturvyiihopasana 1s one of the Brahmavidyds like
the Sadvidya, Daharavidya etc.

In the third part of the second chapter, the author
determines that the spatial ether (Akisa) is a product as
there are scriptural statements to prove this. Same could be
said of the Vayu etc.

Then he explains that the individual self is not pure con-
sciousness as held by opponents. But he 1s a knower; and
he 1s 1nseparably connected with another substance known as
knowledge. With the help of this knowledge he is able to
find out everything. This knowledge bears to the self the
relationship of the rays to the object that emanates those rays.

The next seven Sitras state thus: The self 1s the doer
and not the three qualities, viz., Sattva, Rajas and Tamas ; the
next two Sifras state thus: The actions of the individual self
are all dependent upon the Highest Self. But it should not be
said that the Highest Self 1s responsible for all man’s actions,
because man alone should choose the first action and the
subsequent actions arise as a corollary to his first action.

The first three Sifras of the fourth part of the second
chapter state thus: ‘ The sense organs are all products 1n the
same way as the spatial ether (Akdsa) etc. because there
15 the scriptural statement.’ The Saf, alone, my dear, was
in the beginning |

The next two Sitras state thus: ‘The sense-organs
are eleven 1n number and they move with the self.’

Then the topic of the Prina is elaborately dealt with in
this part,

III Adhydya. The first seven Si#tras of the first part of
the third chapter determine this point: * The individual self
when he moves from one body to another, goes enveloped by

the rudiments of the elements’,
C
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The next four Satras state thus: ‘On the passing of the
works, the individual self returns to the world with a remainder
of the works, whose fruit he has not enjoyed.

The next ten Sifras state thus: Those who have done
meritorious works, (Punya-karmans), reach the moon. But
those who have done non-meritorious works (Papa-karmans)
do not go to the moon.

The next S#tra states thus: The individual self on his
return journey from the moon passes through the ether, the
wind, the smoke and the cloud in an order. Then he comes
into the earth in the form of rain.

The first six Satras of the second part of the third chapter
state thus: The objects seen 1n the dreams are real and not
created by the individual selves : but they are the creations of
the Highest Self.

The next two Sigtras state thus:  In the deep state of sleep,
it 1s stated that the individual selves sleep in the Nddis and
also in pericardium. When they awake they do not know
that they have slept on the Brakman.’ The next Sftra states
thus: ‘The same person, (who was in a deep state of gleep)
rises from sleep; because there are the works for which the
person of defective knowledge has to undergo retribution;
because also there is the remembrance.

The next fifteen Satras state thus: ‘No mistake arises in
he Highest Brahman, even if He remains as an immanent
Self mn all the four states, such as the waking state etc. In
the scriptures and in the Smytis it is stated that Highest
Brahman possesses twofold characteristics, namely, the absence
of inauspicious qualities and the presence of all auspicious
ones. Sins do cling to the individual selves. The individual
selves and the Highest Self are encased in a body; yet their
differential characteristics are stated in the scriptures,
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The third and fourth parts of the third chapter deal with
various Brahmavidyas which lead men to Moksa and other
aspirations according to their wishes.

IV Adhyaya. The first two Satras of the first part of,the
fourth chapter states thus: ‘ The knowing that 1s useful for
the attainment of the final release, has to be repeated more
than once.” Bhagavan S'ri Krsna states thus: * Worship Me,
with a devotion, directed to nothing else. Whose minds are
" fixed on Me I hift them before long etc.’ (Bhag. Gi. 12-7).
The next Sutra states thus: °The meditation should be on
the Highest Self who 1s the Self of the individual selves.
The next Sitra state thus: ‘ The Highest Self should not be
apprehended 1n the symbal of the mind etc.

He then states thus: Meditation has to be made every-
day till death, because the scriptures say so. The next Sitre
states thus: When the meditation on the Brahman is begun
the earlier sins do not cling to him ; because those meditations
have that power. The next S#ira states thus: ‘As regards
the wise, the ordinary good deeds obstruct the attainment of
final release. But as they grant undesierd fruits, they either
do pothing to the selves or become destroyed. After death
they do not yield any results. The next Sitra states thus:
*The good and evil deeds performed before the acquisition of
knowledge, become destroyed without granting any fruits.
The texts say that they last till death.

The next three Siiras state: Agnihotra etc. are the
works to be performed by the Asramin. The life of an
Agramin is only intended for the acquisition of knowledge.
The good and bad deeds do not cling to a person, who
has obtained the knowledge on the Brahman. Further the
works done with knowledge cause obstruction to the grant
of the fruits after death. The last Saéra states thus: ‘ Having
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destroyed by enjoyment the two kinds of deeds, the self
reaches the Brahman’,

The first two Sitras of the second part state thus: ‘The
organ of speech and other sense-organs stop working at the
time of death. Hence 1t is right to say that the sensc-organs
combine with the mind at death.

The next Sitra states: At death the mind 15 combined
with the breath (Pripa) and the Prana with the self,

Then 1t 1s stated thus: The wise and the unwise follow
the same path till they reach the path of light, etc. The
Brahman could be reached only by traversing the path of light,
A subtle body persists even after death,

Then the Sitras state thus : The Highest Person remains
within the heart of the individual selves. Through His grace
the door of the heart becomes illuminated. Then he leaves
the body through the Sugumnd Nadi on his head ",

The next Sitra states thus: ‘The wise go upwards
through the rays. These rays remain at night also. In the
winter season they are covered with snow. The next Sutra
states thus : ‘ Even those, who die at night, reach the Brahman.
The man must perform his duty, as long as he is encased in
the body. The works, which have begun to produce the
results, die with the body. They do not stand in the way of
attainment of the Brakman,

The next two Sitras state thus: The wise reach the
Brahman even if they die during the southern progress of the
sun. The Yogins remember both the paths and they will not
be deluded by doubt.

The third part begins: ‘The wise traverse by the path
of nght etc’.

The next two Siitras state thus: The presiding deities of
light etc. who are directed by the Highest Person are
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conductors of the wise. After hightning, the self reaches the
Brahman. The next ten Satras state thus: Bddar: thinks
that those who meditate on the effected Brahman (i.e.
Hiranyagarbha) traverse the path of hight etc. Because the
self that reaches Hiramyagarbha does not come back to the
world; because when the world of Hiranyagarbha passes
away, then the selves go with their ruler to the Highest. Jaimini
thinks that the Highest alone should be meditated upon
always. Badariyana states that those who meditate upon the
Brahman traverse the path of ight etc. Some meditate upon
the Brahman as the Self of their selves. While others meditate
on their selves as having the Brahman for the Self.

The first three Sstras of the fourth part state thus: ‘ The
self reveals 1tself 1n all his glory when he reaches the Highest.’

The next Sitra states thus: ¢ The released self experi-
ences the Highest, who 1s his Self, as one with him.’

The next three Siitras state thus : Jammini thinks that the
nature like that of the Brahman, such as free from sin, mani-
fests itself in the individual Self. Awudulom: thinks that his
very nature 1s intelligence. But Badardyana opines that he
possesses both of them mentioned above.

The next two S#tras state thus: * The.Highest Person,
while tn a sportive mood, is born as the son of Vasudeva and
Dasaratha by His mere wills. In the same manner the released
soul, who is included in the sportive activity of the Highest
Brahman, can bave father, etc. in the world through his will.
But the released Self is not subject to Karman at anytime.

The next seven Siiras state thus: Badari holds that
released Self does not possess a body and the sense-organs.
Jaimini opines that he becomes mamfold with the help of the
body and sense-organs. But Badariyape thinks that he
possesses both these characteristics. The released Self does



xxii
not possess bodies, that are his own creation. He enjoys the
sport, created by the Highest Person. The Self enjoys every-
thing by entering all as in the case of the lamp. The Self
remains 1n one place. But he experiences everything through
knowledge that acts as his hght.

The next five Satras state thus: The released self
possesses the character of the Highest Person except creation,
sustenance, and destruction of the world.

The last Swtra states thus The released self does not
come back again to the world

S'ri Raméinuja postulates Personal God. He defines the
Brahman thus ‘By the word, Brahman, s denoted the
Highest Person, who 1s, by nature, devoid of all evi, and is
possessed of hosts of auspicious qualities, which are innumer-
able and unsurpassable in excellence. He accepts a world that
1s real, as 15 opposed to the world of illusion of the Advaitins.
Of the means of attainment pe accepts the Bhakii and
Prapatts wheremn the Lord is considered both as a means and
the object of attainment. Only he attains the Lord whom
He elects with grace. This 1s the truth of this system.

In concluding I wish to offer my heart felt thanks to Rao
Babadur K. V. Rangaswam: Ayyangar, at whose instance I
translated mto Eoglish the text of the Vedintasdra and to
Vaidyaratna G. Srinivasa Murti Director Adyar Library for
undertaking to publish this work in the Adyar Library Series.
My special thanks are also due to Pandit V. Krishnamacharya
of the Adyar Library for revising the translation and editing
it with the text. He also has added some necessary notes
and a valuable introduction 1n Sanskrit. I request the general
public to pardon me for any short comings that they may find
in the work.

4.2-1953 M. B. NARASIMHA AYYANGAR
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VEDANTASARA
OF
SRI-RAMANUJA
ADHYAYA I, PADA 1
JIXASADHIKARANA 1

1 Bow unto Visnu,' who has as his body all the sentient and
non-sentient beings, who 1s the self of all objects, who 1s
associated with S'ri and who 1s the ocean of bliss untainted
with impurity.

} The Supreme God 1 Vigigtidvaita philosophy and religion,
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Vedantasara or the quintessence of Vedanta 1s extracted
and offered to the public by the grace of the Highest Person.

1. Athato Brahma-jynasa.
Then therefore the inquiry into the Brahman.

Here the word, then 1s used in the sense of coming there-
after, because it is followed by the word therefore The
word, therefore, 1s used 1n the sense of causation of that which
has been concluded previously, What has been concluded pre-
viously, 1s understood to be the knowledge of ritualistic works ;
because the inquiry into the Brahman, which is desired to be
commenced here, bappens to be a portion of the inquiry into
the meaning of the Vedas. Indeed, for the person, who has
completed his study of the Vedds, the first duty 1s to make an
inquiry into the ritualistic works, as the Vedds commence to
deal with them 1n the beginning. Hence 1t 15 stated “ Then
therefore the inquiry into the Dharma ” (Mim. 1. 1. 1), Taking
the topic of Dharma separately, it 15 determined in the series
of Siiras ending with “*The priestly function must be common
for all the castes as all are able to do it” (Mim. 12-4-40) that

lame, A 1 + M 1, *This s the Pirvapaksastitra of the last Adkaraga,
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the rituals of Prakrt1 and Vikrti kinds? are only the means to
attain the three-fold object of human pursuit viz. Dharma
(s.e. ritualistic works), Artha (i.e. wealth) and Kima (i.e.
gratification of desire).

The Vedas naturally imply their meaning. The ritualistic
works are their meaning. It 1salso determined that these mere
works can grant only the three-fold object of human pursuit
stated above. It 1s roughly realised in Vedanta, whichisa
portion of the Vedds, that the ritualistic works give only smalland
transitory results and the Brahman-realization only can produce
mnfinite and eternal results. Then, n the person, who wants
to attain Moksa (i.e. final release), and who has determined

1 gdeso M 2, M4, S%e0a M 1, M 3.
dasn omeiu; AARECETAFAIRGIR, FHEAANET ZIaA
yod | pomw 9 aeq Reatw sRwEEE L s GAE gEEen-
.| o SAREIEY 9ORW ¥ SgRasRETeRRy yaswi-
AR saEdd: | GEVIRT adswaRane: | edRiaty qi dEvieaE-
arETeafERw: |
1The Prakeh 1s that, of which detals are fully mentioned 1n the code.

The Vikrt: 1s that, of which details are not fully mentioned 1n the code, but
have to be borrowed from the Prakyts.
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that words can denote even the objects that have been already
in existence, the desire to know the Brahman springs up.
Therefore, 1t 15 stated in the Sitra, “ Then therefore the inquiry
into the Brahman” (Br, S.1-1-1) that after the mnquiry of
Karman, by the very same reason the inquiry into the Brakh-
man 1s to be made.

Here 1s the scriptural statement thus—' Having
examined the worlds obtamed by works, let a Brahmana
acquire distaste on ritualistic works, as the object which is not
in the scope of being effected could not be gained by action ;
to know that object let him approach with sacred fuel in hand
necessarily a preceptor, who 1s learned in the Vedds and hasa
steady footing 1n the Brahman. To him (i.e. to such a pupil)
who with tranquil mind and restrained senses has thus
approached, that wise person (the guru) should speak of the
knowledge about the Brahman by which he (the pupil) can
know the ever-existing and indestructible Purusa (person)’
(Mung. 1-2-12 & 13). Here the Brahmana is one, who is en-
gaged in the study of the Vedas. The word Karmacitdn means
‘gained through the works’. The word worlds (lokn) means
to imply ‘those worlds that are destructible by nature as the
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deities worshipped are destructible’. He should determine
thus on inquiry into Karman—‘The Highest Person who 1s
eternal can not be attainable by works’ He (2 e. the pupil)
then acquires distaste 1n all worldly objects. To know That
(Brahman) he should approach the preceptor alone with
fuel in hand. The word, ‘srotriya’ means, ‘one who 1s
learned in the Vedds up to the end’. The words ¢ who has a
steady footing 1n the Brahman' mean ‘ One who has appre-
hended the true nature of the Highest Person’. Then
he (the preceptor) should speak of the knowledge of the
Brahman to him (the pupil) who approached him properly,
with which knowledge the pupil can know the Eternal
Highest Person. The perfect tense in the word Provica
should taken to mean the injunction, because of the
construction—* The pupil should approach the preceptor alone
and the learned preceptor should teach him’. More over, the
teaching by the preceptor 1s not known ordained otherwise.
The perfect tense 1s ordained in the sense of injunction by
the rule—‘In Veda, the aorist, imperfect and perfect tenses
are used in other senses also’. (Pan. 3-4-6).
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2. Janmadyasya yatah.

(The Brahman 1= He) from whom (proceed) the
creation, etc, of this Universe.

The scriptural text 1s this—‘From whom all these
beings are born ; by whom, when born, they are all preserved
and to whom they go back when they perish—do you
desire to know that well, that 1s the Brahman’. (Tait.
111-1-1). The meaning of the Sitra is thus—The Vedic text
declares that 1t is the Brahman, from whom proceed the
creation, the sustenance and the destruction of the world—
this world 1s & mixture of various sentient amd non-
sentient beings whose enjoyment of the pleasure and
pain, has been settled. In this Saira, the word, ‘from
whom’ 1s used in the ablative case to mean the causality in
general ; because it is appled in common to the creation,
sustenance, and destruction (of the universe). His causal
ity m production includes his being the efficient cause
as well as the material cause. It is so, because the
Vedic statement ‘From whom etc.’ 1s common to both.
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To the question—how 1s 1t? the reply 1s this—There 1sa
clear reference to Him as being the cause of the creation,
etc. (of the world) in the expression ‘ from whom etc.’ as if
He were a well-known celebiated Being His celebrity in-
cludes the twofold causation said above. (Consider) the
text ‘Existence alone, my dear boy, this was in the
beginning one only, without a second ... It thought ‘ May
I become many and be born’. It created Tejas’ (Chand.
VI-2-1 & 3). Here the expression ‘ Existence alone this was
in the begnning one only ’ proves that He 1s the material cause
(of the Universe). The expression ‘ without a second’ refutes a
different substratum. Hence 1t becomes known that the Brah-
man, who is denoted by the word ‘existence’ 1s both the
efficient cause and the material cause (of the Universe). It is
known also from the scriptual text *“ It thought ¢ May I become
many and be born" that He did resolve to assume many
vanegated forms of sentient and non-sentient beings and then
He did create (the Universe). Therefore the expression
*from whom' 1s used in the scripture with the ablative
case in this sense of causality in general,
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In this text (Brahmas@tra) itself the fact that the Brahman
is both the material cause and the efficient cause (of the
Universe) has been objected on the ground of logical con-
tradiction and of the specific statement in the Vedic text, viz.
“The magician created the Universe from this” (S'vet.
IV-1-9) and subsequently maintained after refuting the
objection 1 the Sutras I-4-23 to 26.

How then does the Brahman—who is omniscient and
omnipotent, who wills the truth and who has discarded all
things unworthy to be of human pursuit as He himself being
not tainted with evil—create the Universe, which is a2 mixture
of various wonderful sentient and non-sentient beings? The
author of the Sifras® himself will raise this objection and
answer 1t. He raises the objection in Satras 11-1-8 and
11-1-21 and answers it in Sa@fras 1I-1-9 and I1-1-22.

The individual self is declared to be distinct from the
Brahman in the series of scriptural texts and smrti passages
stated below :—

1 Badarayapa 1s ealled the author of the S#éras here,
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‘The destructible 1s the Avidya or action. The immortal
is the Vidya or knowledge. He (the Brahman), who com-
mands the Vidya and the Avidya 1s distinct from the soul.’
(S've. 5-1).

‘He is the cause. He 1s the lord of the lord of the
senses (z.e. of the Jiva or the individual self). He has neither
progenitor nor master ' (S've. VI-9).

‘The destructible 1s the Pradhana or Praksti; the
immortal and the indestructible 1s the Hara (i.e. the individual
self) and the Lord ajone rules over the destructible Praksts
and the individual self ’ (S've. I-10).

The enjoying soul 1s said Hara because he takes the non-
sentient things for his enjoyment.

‘These are two Purugas in the world, the destruc-
tible and the indestructible. The destructible represents all
beings, while the indestructible is said to be the unchanging
one’ (Bh. Gita XV-16). But other than these, 1s the
Highest Puruga called the Supreme Soul, who as the
eternal Lord, supports the three worlds, having entered them,

(Bh. Gita XV-17).
2



L0 T [=fa.

TeATg gRdRIsEAEvEf Fea: |

FRNsha aF 33 ¥ afya: geawa: |
gonfagfeafd o339 smo fRargeuR:
FAMAATSRFALTa 79 | 98 SAAIRFIAT FERANAE |
| raTETest aeveEEs 5 s B
+ T « t},@f adEraRRATERTAT e 3
TR :ﬂmvr o s"znf%;srf%mawféml FIATARAT: F141-
FAEAN AR e AT, #E A quaafs
Rt aEmaed IgraEEIAR ¢ g TEFANER" §E |

Because 1 transcend the destructible beings and am
also higher than the indestructible Jiva, am I celebrated
in the world and mn the Veda as the Supreme Person
(Bh. Gita XV-18).

The Brahman 1s Superior than and distinct from
the 1ndividual self, who experiences distress and sorrow
which are not fit to be the scope of human pursuit. The
Brahman has for His body the individual selves and He
1s their Self. This fact has been established by hundreds of
scriptural passages such as (@) “ Remaining in the self + has
the self as His body ”” (Madhy-) and (b) * He is the inner self
of all beings ; He 1s devoid of all pains; He is the Divine Lord;
He is the only one God Nariyana (Sub. VII). Though
the embodied soul assumes the state of an effect, yet he is not
tainted with evils of the effect, because the good and bad attri-
butes are restricted in each case. There are illustrative exam-
ples for this. Therefore the Brahman 1s not tainted with evils,
Hence there 15 no absurdity in the passages of Veddnta. This
has been asserted in S#ra 2-1-9, The illustrative example 1s
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this .—The self, that has a body, 1s denoted by various words,
such as god, man etc. It assumes the various states of
child-hood, youth, old age, etc. Yet the child-hood,
youth, old age etc. are the faults that are attached to the body.
They do not touch the self. In the same way the pleasure
etc. that are closely attached to the self, do not touch the body.
Therefore, the Brahman, both 1n the states of effect and cause,
* has the individual souls as His body and 1s the Self of those
individual souls. Thereforethe Brahman is denoted by the word,
denoting the individual soul. Then it 1s right to state that
the word, soul apples to the B¥ahman, because the Brahman
and the individual selves co-exist in the same grammatical equa-
tion. In order to reason this fact, two other schools that have
to be refuted have been stated in Sifras 1-4-20 and 21 and the
Siddbinta views of reasoning are advanced in stira 1-4-22.
In the scriptural text,  Having created 1t, He entered into
it; having entered into it, He became the sentient and the
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non-sentient beings.’ (Tait. I1-6-1), 1t 1s seen that He remains
in the position of the Self to all individual selves. Hence, the
Brahman is denoted by the word, denoting the individual
soul. It 1s also stated that He is mentioned as being co-
extensive 1n the same grammatical equation with the individual
soul. The inequalities in creation as god, men, etc. are
caused by the Karmans done by the individual selves, This is
asserted in Siéra, I1-1-34. The individual souls and the
stream of Karmans that is attached to them, have not
a beginning. This is asserted in S#éra 2-1-35. That they have
not a beginning has been established in the following scriptural
texts, * The Eternal among eternals, the Intelligent among the
intelligents ” (S've. VI-13). “ The two, namely, the Intelligent
and non-intelligent’ (S've. 1-9)., Though they have not a
beginning, yet at the time of the deluge i.e. Pralaya, the
sentient and the non-sentient beings, that assume the form of
the enjoyer and the enjoyed can not be distinguished by the
distinct names and forms. The Sitrakdra has himself stated
that the stress of oneness of the Brahman is reasonable. The
scriptural text quoted here 1s this—* Indeed the Self alone was
in the beginning and nothing else ” (4if. 1. I-1).
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That the self is eternal and not produced has been proved
i Sawtra 11.3-18. That knowledge is the essential character-
istic of the self has been proved in Sitra 11-3-19. That the
self is atomic in size has been proved in Sitra 11-3-20. The
s;lf, who is the knower, has been mentioned by the term knowl-
edge; because he has knowledge, as his essential attribute
and because also he has to be defined and investigated by the
means of the attribute, knowledge. This has been stated in
Siatras 11-3-29 & 30. In the Si#tra 11-3-32 are stated the
defects that arise in the schools that accept knowledge as
the self, that accept the knowledge produced by other
means as the self and that accept the self as being present
everywhere. That the self is the doer of good and bad works
and not Prakrti has been stated in S#tras 11-3-33 to 39.

lgmar A. L.
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Suppose the Prakrt: is the doer, then this Prakrii happens
to remain common to all the individual selves. As
such, all the individual selves must enjoy the fruits thereof.
In Sitras 11-3-40 & 41, it 1s stated that the effert of the self
has the approval of the Highest Person.

The inherent property and the natural state of the self
has been stated to be many. They are—(a) dependent on
Karman, (b) subject to affliction, {c) not all knowing, (@) his
Mukti for final liberation) 1s dependant upon the means of
worship. That of the Brahman is stated to be (z) not
tainted with faults, (8) all knowing, (¢} Possessed of true will,
(d) lord of all beings, The authorities are:

1. Brahma-Sitras 11-3-42 to 46.

2. ‘The Purusa i.e. the individual self sits immersed in
grief, and being ignorant and powetless, he feels sorry; when
he sees another, the Lord, well worshipped, then he being
relieved from grief, attains His greatness’ (S've. IV-7).

3. *The destructible is the Avidyd or Karman and the

immortal is the Vidyd or knowledge and He (the Brahiman)
who commands them is distinct * (S've. 5. 1).
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4. ‘Being embraced by the Intelligent Self, he knows
neither the external thing nor the internal thing.’ (Br IV-3-21).

5. ‘One of them eats the sweet Pippala fruit, while the
other shines 1n splendour withou teating at all’ (Mund. I1I-1-1).

6. ‘The two unborn, the Intelligent and the non-
intelligent are the lord and non-lord * (S've. 1-9).

7. ‘ By knowing the individual self and the Impeller
to be different, he, being blessed by Him attains immortality’
(S've. 1-6).

8. *When the seer beholds Him, the golden-coloured,
the creator, the Lord, the Person and the cause of the Matter,
then the wise not tainted with ewvils, becomes entirely
equal to Him, having discarded Pumya and Papa (i.e. the
effects of good and bad deeds) ’ (Mund. 111-1-3).

9. ‘He is the cause. He is the Lord of the lord of the
senses (i.e. the individual self). He has neither generator nor
master’ (S've. VI-9).

10. ‘He who understands all and knows all ’ (Mund.
1-1-9).

11. ‘ His supreme power is proclaimed, indeed, as varied
and natural and consisting of activity provoked by knowledge
and strength’ (S've, VI-8).
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12. ‘He is without parts, without action, tranquil and
without defect, without taint’ (S'we. VI-19).

13. ‘“He, who is the Eternal among the eternals, the
Intelligent among the intelligents, fulfils the desires of many,
being Himself only one ’ (S've. VI-13).

14. “He s the Lord of the entire world, and the master
of one’s Self ’ (Maha. Nar. I-3).

The Brahman pervades all the individual souls, There-
fore He is mentioned as one with them. The authorities are 1

(1) *That thou art’ (Chand. VI-8-7).

(2) ‘ This self is the Brahman’ (By. VI-4-5).

(3) * Therefore whatever that (deity) is, that am 1 and
whatever I am, that is that {deity) * (4it. Ar. 11-2.46).

(4) ‘And then he, who worships that deity who is
distinct, thinking that (that deity) is separate and he (the
worshipper) is separate, he does not know the truth * (Br.
1-4-10).

(5) * This (the Jiva) is imperfect - should worship Him
(the Brahman) as his self’ (Br. I-4-7).

! sifrrnfafy fovar seEat sagefmssd,
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(6) ¢ The Brahman are the fishermen, the Brahman are
the slaves, the Brahman are these gamblers’ (Brahmasiikta).

Therefore, 1t 15 to be granted that the self 1sa portion
of the Brahman, so that the two statements mentioned
above will not contradict each other.

This 1s not established by reasonming alone. The fact
that the individual souls are part of the Brahman has been
proved by the following scriptural texts and Smyé: passages ~—

1. ‘His one fouarth part constitutes all the worlds’
(Puru. Su. 3-22).

2. ‘In the word of life, the eternal soul 1sindeed a
portion of mine’ (Bha. Gi. XV-8).

The objection—a portion of an object means a part
of a single unit. Therefore logically there 1s no possibility
of any distinction between these two—is set aside 1n
Satra 11. 3. 45.

The luminosity, the species, the attribute and the body
belong to the fire, the substance, the attributed thing and the
soul which are distinct from them. Yet they form a
portion of the fire etc. In this way the individual souls

! gegRariAN A 2, M 1. fQe: @ M 2, 3.
3
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become a portion of the Brakman, who has them as His
body. The individual souls which are portions of the
Brahman, have their own inherent characteristics; but the
Brahman, of whom the individuals souls are portions, does
not possess those characteristics because the things and their
attributes are always found to be distinct from each other
in regard to their natural state and inherent characteristics.
Thus no contradiction arises in what is stated in S#fras
11-3-33 and 40. That the individual souls are portions of the
Brahman in the same way as luminosity, etc. is stated
by Parisara and others—

(1) ¢ The fire remains in one place; but its light spreads
all round. In this way, all the worlds are the manifestations
of the power of the Brahman ' (Visnu 1-22-56).

(2) ‘Oh! twice-born one, which ever is created
for its generation by an agent, it forms the body of Hars’
(Visnu 1-22-38).

(3) ¢ All these are produced froma portion of Vignu who
appears as all beings * (Vignu 1-22-20),
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Otherwise, if 1t 15 viewed that the individual souls
become a portion of the Brahman due to a certain limiting
conditions, that are either of a true or of untrue nature
all the faults, intended to be set aside by the Vedanta texts
do attach themselves to the Brahman. This has been stated
in S#tra 11-3-49. and so on.

Therefore, the Brahman has always as his body all the sen-
tient and non-sentient beings and 1s the Self of all those beings.
The Brahman 1s 1n the state of cause at that time, when His
body constitutes the sentient and non-sentient beings without
distinct names and froms. He 15 in the state of effect at that
time, when His body constitutes the sentient and non-sentient
beings with distinct names and forms. Though the sentient
and the non-sentient beings are the body of the Brahman ; yet
the sentient and the non-sentient beings, who form the body
of the Brahman, do undergo changes and are the seat of
the ewvils. Even then, the Brahman who 1s the Self of
these objects, is the ocean of auspicious qualities, such as
knowledge, bliss, etc. which are innumerable, unsgrpassable
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1 excellence and opposed to all evils. That Brahman is the
efficient cause and the material cause of the world 1s csta-
blished by the text, ‘ From whom all these beings are born’
Past. 111-1-1). Thus this has been correctly stated-—He 1s
the Brahman, from whom proceed the creation, cte. of this
universe.

Consider the scriptural text—* Existence alone, my
dear boy, this word was n the beginning one only, without
a second. It thought may I become many and be born’
(Chand. VI-2-1). The meaning of this text is this—That
Brahman has always all the sentient and the non-sentient
beings as the body has been proved by the following
scriptural texts—

(1) * He, whose body is the self* (Madh. Brahmaga),

(2) ‘He, whose body is the indestructible one, He,
whose body is the earth, He, whose hody is the dvyakia,
He 1s the inner Self of all beings; He is devoid of sins,
He is the Divine Lord, He is the One Nardyapa'’ (Sub.
VII-1).

Now the Existence, that has the sentient and non-sentient
beings in a gross form as Its body, manifested Itself as having
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a distinct name and form It in the beginning z.e. at the
time of the deluge, remained only one having as Its body all
the sentient and non-sentient beings in a subtle form, and
did not manifest Itself as having a distinct name and form.
The Brahman Himself who 1s ommscient and omnipotent,
remained without a second, not requiring any other effiicient
cause.

The meaning of the scriptural text, ‘ It thought—May
1 become many and be born’ (Chand VI-2-1) 1s this—
The Brahman remained only one having as His body, all
the sentient and non-sentient beings, that had neither name
nor form 1n their subtle state. It thought of becoming many
by assuming a gross form, that has a distinct name and form.
The words, ‘ May become ’ and * Be born ’ indicate respectively
the distributive and aggregate forms of creation. All Vedantins
accept this doctrine viz—At the time of deluge, the intelligent
and the non-intelligent beings do assume a subtle and indes-
cribable difference from the Highest Person. Other Vedantins
also accept the difference between them produced by ignorance
or limiting conditions as beginningless. Here the peculianty
1s this: In the other schools the Brahman becomes ignorant
and is associated with limiting conditions. This 1s opposed
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to what 1s stated in all seriptural and Smyréi texts and
reasoning. There will be no such opposition in our school,

as all these (i.e. 1gnorance and limiting conditions) are not
recognised.

SASTRAYONITVADHIKARANA 3
3. Sastrayonitvat.

(That the Brahman is the cause of the creation
etc. follows altogether from the scripture), because the
scripture alone forms the source (of the knowledge
related to Him).

The Brahman, who has as His body all the sentient and
non-sentient beings, is the material cause and also the
efficient cause of the Universe. This fact could not be
apprehended by reasoning; but could be proved by scriptures
alone. Therefore it 1s established that the scriptural text
* From whom, all these things are born (Tait. I1I, 1) discerns
the Brahman, who is the only cause of all the worlds,



3 8] QYATSATY SUA: IE: 33

O EERbE e
ag gweaar |l 2 |
IEHAAT: G | QTEICASATRG  3RNTEaa-
AR, s@ @@ wE TgeReRitu wedu g
g TgqamrEfmRearaedl - godediEa-
qAFIAR F@OT: ArEgATEREgaeAaafy e

TR o
Pifesmdsard sa 3gran TRuRIgwE | 8-

DR FRATARTE TRNNIAT TLRAR T AGAAINR-

SAMANVAYADHIKARANA 4

4. Tattu samanvayat.

That (vz. the fact that the scriptures form alto-
gether the source of the knowledge relating to the
Brahman) results, however, from (His constituting) the
true purport (of the scripture).

His constituting the true purport of the scripture 1s the
same as His being the object of human pursuit. Though the
function of the proof, known as scripture, ends 1n determining
the object of human pursuit, Yet the Brahman, who 1s experi-
enced equally by Himself and others in His natural state,
in His peculiar characteristics and 1in His great splendour,
1s of unsurpassed bliss and this is intended to be denoted by
the S'@stra. Therefore 1t 1s quite right that Brahman could
be proved by the S'dstra. Thus there is no any defect.

IKSATYADHIKARANA 5

It has been previously stated that the Vedantas establish
the Brghman, as the sole cause of the entire universe, He



)

W FPreaET [f.

wafify  gREWOEEE, 9@ TEaEReaEEeTaan
wATRTRARARan: afwEaeaR Redean | @@ ® aEddy
FTFEROEAT  ATAGEIRGTRATGIN §ay qdTed FReL
RafaradwremRERRgET @9 Jgrn afae-

e

medfkgean | o7 qiaq 99 JgFaTRTEARS faE--

SereriareE |l & 0

alone 1s the efficient cause of the entire universe At the same
time He 1s in the form of the universe, as He 1s its material
cause also. This fact has to be determined by the Sastras
only 4s the inferential reasoning 1s incapable of proving it.
He 1s the highest object of human pursuit; because
His essential characteuistic constitutes the unsurpassable bliss.
Therefore the Vedantas surely teach about Him. This fact
has been firmly established before. Then in the rest of this
Pada 1t 1s stated that as the Prakrt: and the individual selves
are not fit to be mentioned as the cause of the world. The
Vedantas teach about the Brahman only, who is omniscient,
who possesses a true will, who 1s hostile to all evils such as
ignorance etc. and who is the ocean of innumerable noble
qualities.

Of these, the author first states that the Praketi could
not be mentioned m the Vedanta as the cause of the world.

5. Iksaternasabdam.

Because the predicative root, Ikg is used (in
connection with the activity of what constitutes the
cause of the world) that which is not in the scope
of the scripture alone (vis. the Pradhang or Prakyti,)

is not (referred to in the scriptural passage relating
to the cause of the world).
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That which 1s not capable of being revealed by the
scripture alone, 1s meant here by the term Asabda i.e. Anu-
manika that which 1s established by the process of logical
inference, 1.e. the Pradhina. The meaning is that the Pra-
dhana, 15 not apprehended by the Vedanta. Why ? Because
the root Iks (to see, se. to think) 1s used. That 1s because
the root, Iks 1s used 1n the scriptural passage ‘It thought
May 1 become mansfold and be born’ (Chand. VI-2-3)to
denote the activity of the umiversal cause; closely related
to what 1s stated in the text, ‘ Existence alone, my dear
boy, was 1n the beginming, one only without a second’
(Chand. VI-2-1).

6. Gaunascennatmasabdat.

If it be said that 1t (vsz. the root Iks), 1s used here
in a figurative sense, 1t cannot be so; because thereis
the word Afman (mentioned in the context).

In the scriptural statement ‘ That fire thought’® (Chand,
VI-2-3) the root Iks 1s used m conection with the action
of the non-intelligent substance also. The root apparently 1s
there used 1n a figurative sense. Likewise in the case
of the Pradhang also, the root Iks 1s used in a figurative
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sense. This 1s not intelligible; because in the context of
the mmport of the word Sa¢, the word Aiman denocting the
intelligent one 1s used. In the subsequent portion there is
the passage—‘He 1s the Self’ That thou art, Oh!
* Svetaketu ’ (Chand. VI-8-7).

In fact as regards fire etc. also the power of seeing i
not to be explamned in a figurative sense, because the words
fire etc. denote the Brahman only who has them as His
body. All these objects are distinguishable as having a name
and form ; because the Brahman has entered them, through the
individual souls which constitute His body. It is because there
is the statement, ‘ Indeed entering in the form of the individual
self, I evolve the differentiation of names and forms' (Chand.
V1.3-2). The intelligent and the non-intelligent substances are
separately stated in the text ‘ Having created it, He entered
the same; Having entered it, He became Sat and Tyat
(intelligent and non-intelligent), describable and not describ-
able, the support and supported, the animate and inanimate,
the truth and untruth. Yet he remained truth’ (Tait. 11-6).
Having entered the both, He became that and that i.e. He
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became the meaning of the words denoting that and that.
Thus the fact has been clearly stated in the same context.

7. Tanwmsthasya moksopades'at,

Because 1t is taught that he, who 1s firmly devoted
to that (vsz. the Saf) obtains final release.

By the following reason also, the cause of the world
mentioned by the term Sat is other than the Pradhana or
Prakrtr. It 1s taught in the context that he, who 1s
firmly devoted to the Truth meant by the term Sat obtains
final release. It 1s taught in the .scrlptural text, ‘ For him
so long there 1s delay, as leng as he 1s not freed from the
body; then he will reach the Brahman. (Chind. V1-14-2)
that he, who is firmly devoted to Him, obtains final release.
Consider the school that accepts Pradhana to be the cause of
the creation etc. of the world. Even they belonging to that
school do not accept the fact,—~that he, who 1s firmly devoted
to Pradhana, obtains final release.

lggisat A1, M2, M4 * arfeariy M 1, 2.
S arfufga: M 1, 2.
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8. Heyatvavacandcca.

Because also it is not declared that it (viz. what 1s

denoted by the word saf or existence) deserves to be
discarded.

1f the Pradhina were meant as the causc of the creation
etc. then 1t would have been taught that what is denoted
by the word Sat or existence deserves to be discarded. This
has not been done. In the passage ‘That thou art, Oh!
S'vetaketu (Chand. V1-8-7) it is stated that he should be firmly
devoted to that vz., Sat, as the means of final release,

9. Pratijnavirodhat.

Because also there would then be the contradiction
of the proposition (enunciated in the context).

From the following reason also the Pradhana is
not the cause of the creation etc; because it contradicts
the proposition of cognition of all things from the cognition
of a single thing. From the scriptural text, * From which the

1 ¥7@g M 2, 4.
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unheard becomes heard, etc.’ (Chand. VI-1-3) arises the
proposition that the knowledge of that entity, which 1s denoted
by the word Sat, produces the knowledge of all the sentient
and non-sentient beings as they are its effect. Then there
1s contradiction 1n the school that accepts the Pradhana as
the cause of the world ; because Pradhina cannot produce the
sentient being. Consider the school that accepts Brahman,
who is different from the Pradhana, to be the cause of the
world. Then the Brahman, having as his body all the
sentient and non-sentient beings, with distinct names and
forms 1s the effect and without distinct names and forms s
the cause. Hence 1t 1s correct to say that by the knowledge
of the Brahman the knowledge of everything is produced.

10. Svapyayat.

Because also, there 1s (mentioned in the context)
the withdrawal (of the individual soul) into 1ts own Selt.

By the following reason also the Pradhana is not
the cause of the creation etc. of the world. The scriptural
passage—* Know from me, my dear boy, what deep sleep

! RaroararamErsat AL, M 4
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1s, when any person is known to be asleep, he is then mn
union with the Saf. He withdraws into his Self. There-
fore they say, he sleeps; because he 1s absorbed into His
Self (ze. into the Brahman)’ (Chand. VI-8-1)~~declares
that the individual self, who 1s asleep and is in union with
the Sat, has withdrawn himself to his Self. Hence M
known that what is denoted by the word Saf, is ad ob;ect
other thaii thé Pradhdna. Theexpresson;” Has withdrawn
himself tw'ﬁré 8elf* Tieans becomes Terged or absorbad
into his Self. =~ ™ -

Tt is declared in the scnptural passage relating to the
differentiation of names and forms, that the Brahman Himself,
who has the intelligent and non-intellegent beings for His
body and forms their selves, is denoted by the word self
which ordinarily means the individual self. By means of
the statement, ‘ He is then in union with the Sa¢; He with-
draws 1nto his Self’ (Chand. VI-8-1), it is taught that
the Brahman, who 1s denoted by the word mentioning
Jiva, is free from any association with names and forms at
the time of deep sleep also, as He is at the time of universal

! a@r omitted A 1.
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dissolution and He 1s hence to be denoted merely by the
word Sat or Existence

To the same effect, it 1s stated in a similar context
elsewhere that, owing to his (s.e. the individual self) not
being associated with names and forms, he 1s embraced
by Him who 1s omniscient; and consequently it 1s said
that, ‘when he 1s embraced by the omniscient Self, he
does not know anything that 1s external or internal’
(Brh. 1V-3-21). Indeed till his final release the individual
soul 1s associated with names and forms; and it is,
therefore, there is born 1n him the knowledge of objects other
than himself. At the time of deep sleep he certanly
gives up names and forms, and 1s embraced by the Sat (1.e.
by the Brahman), and again 1n waking state, he becomes
associated with names and forms and becomes possessed
with various names and forms. This 15 clearly stated in
other scriptural passages, namely, - When he (z.e. the individual
self) is deeply asleep, he seesno dreams whatsoever, and he be-
comes one wholly with the Prana (Brahman).’ (Kausg. 11. 30).
‘From that Self, the Prandas (i.e. Jivas) proceed towards
their own places’ (Kaus. 11-34). To the same effect 1s the

Ygdga M 24,
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following scriptural passage also—*To whatever state these
beings belonged before the deep sleep, namely of a tiger, or a
lion, or a wolf, or a boar etc. they come again to that state
when they wake’ (Chind. VI-9-3).

11. Gatisamanyat.

Because there has to be similarity of import
(between the passage under reference and the other
passages relating to the case of the creation etc. of the
world).

There has to be similarity of import among all other
Upanmishadic passages and the upanishadic passage under
reference. Hence it is known that the Pradhana 1s not the
cause of the creation, etc. of the world. In all the scriptural
passages stated below, the Lord of all 15 made out to be the
cause of the world—

(1) ¢ The Self, indeed, this one only was in the begin-
ning. Nothing else lived. He thought, May I create the
worlds. He created these worlds’ (44z. I-1).

Laqrad A 1,
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(2) ‘ From that same Self, the spatial ether came into
existence’ (Tasf. 11-1-1).

(3) ¢ He 15 the cause. He 1s the Lord of the lord of the
senses, He has neither progenitor nor superior’ (S've. VI-9).

12. S'rutatvacca

Because also it 1s revealed (in the very Upanisad
in which the passage under discussion occurs, and in
other Upanisads, that the Supreme Self is the cause of
the universe).

Indeed, in this Upanisad (wz. the Chandogya) in the
following passages, ‘ From the Self the Prdna came into
existence etc, and from the Self, the spatial ether came into
existence (chand VII-26-1)’ 1t 1s stated that all are produced
from the Self only. Therefore that the cause of the universe
is the Brahman who is all-knowing Highest person and
distinct from the inanimate Pradhina, stands firmly.

1 grrew TAAIAAY I ArSTRRRG a13: | gRaRanseg Arwa R
5
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ANANDAMAYADHIKARANA 6

13. Anandamayobhyasat

That, which is denoted by the term Anandamaya
(is the Brahman); because there 1s (in the context),
the repetition of wvarious grades (of bliss which
culminate in the Anandamaya or the Highest Bliss).

No doubt the individual self, that possesses intelligence and
that 15 different from the Pradhina, has the power of seeing ;
yet the individual 'self, neither n the state of bondage nor in
the state of final release, can be the cause of the universe.
The scriptural text beginning with ‘From the same self,
the spatial ether came into existence’ and ending with
¢ Different from this Vijiianamaya 2 is the Inner-Self Ananda-
maya* * (Tast. 11-1-1) declares that the Anandamaya men-
tioned as the cause of the universe, is the all-knowing Highest

lemeg A1, M2, * yqupAEeRRg: M 1, M 2.

* Vijjianamaya 1s the wdividnal soul whose essential characteristic is
knowledge

¢ Anandamaya 1s the Brahman whose essenttal characteristic 1s the
abundant bliss,
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Self, who 1s other than the individual soul. Why ? Because of
the repetition. Because there 1s repetition of the bhss in
various grades which culminates in the Anandamaya and
which (bliss) forms the summuts of unsurpassable condition,
This Anandamaya of the unsurpassable condition 1s repeat-
edly mentioned 1n the text, for meditation ‘ The hundred-
fold of the bliss, of Prajipatr 1s equal to the single
bliss of the Brahman (Tait. 11-8-4), ¢ Wherefrom speeches
together with the mind return not having reached it. He who
knows the Brahman’s bliss fears not from anything’ (Tait.
I1-3-8).

' 14. Vikaras'abdannetr cenna pracuryat

It may be said that owing to there being the affix
(Maya) significant of modification, (the Anandamaya
is) not (the Brahman); but it is not (right to say) so
because that (affix Maya) signifies abundance.

The affix Mayat means modification in the context
“That this person is Annarasamaya (1.e. the modification of

! JgRaEar A 2, ML
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the essence of food)’ (T'a@it. 11-1-3). Therefore, the term
Anandamaya also means the modification of blhiss. Hence
Anandamaya 1s not the Highest Self, that does not undergo
modification. It 1s not so. Because there 1s contradiction of
the purport, the affix Mayat 1s understood to mean here
‘abundance’. The scriptural text ‘ From that very same
Self, the spatial ether came into existence’ (Taut. II-1-1)
refers to the Self, that does not undergo modification. The
notion that the affix Mayat denotes modification, has been given
up already in the case of Pranamaya. Following this argu-
ment, 1t should be accepted that the Anandamaya is only the
Highest person; because there is an abundance of bliss in Him.

15. Taddhetuvyapadesacca

Because also this Anandamaya is declared (in the
contex) to be the cause of that (which forms the bliss
of the individual selves).

‘ For, He Himself causes the bliss ’ (Tait, 11-7-1). In this
passage 1t is declared that Anandamaya causes the bliss of

lzafisn A 1. *ee@T AL M 1.
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the mdividual selves Therefore the Anandamaya 1s not
the individual self.

16. Mantravarmkameva ca giyate

Because also that the same Being, who 1s denoted
by the words of the Manira (1n the context), 1sdeclared
(as the Anandamaya).

That same Brahman, who is described by the words of
the Mantra, ‘ The Brahman 1s Reality, Knowledge, Infinity ’
is spoken of as the Anandamaya n the passage ‘ Verily
from this’ (Tait. 11-1-1). Hence the Anandamaya is not the
individual self.

17. Netaronupapatieh

He, who 1s other (than the Brahman) 1s not (that
Being, who is described by the words of the Mantra)
because (in such a case) there would be mnappropriate-
ness.

It should not be doubted that the other (individual self) 15
denoted by the words of the Mantra. Theindividual self, erther
in his state of bondage or in the state of final release, cannot
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have such Vipascitéva or extraordinaty intellect mentioned
in the scriptural text, ¢ He enjoys all desires and the intelligent
Brahman (Tast. 11-1-2) It 1s stated in the subsequent text, ‘It
thought, may I become many’ (Chand. VI-2-1 & 3), that the
mtelligence (Vipascittva) 1s only 1n the form of the will of the
lord in assuming many forms of wonderful things including
movable and immovable beings. Though the hberated soul,
is all-knowing, yet he cannot create the world. Hence he
cannot have such Vipascitiva (intelligence) of the type stated
above.

18. Bhedavyapadesacca

Because also there is (in the context) the declara-
tion of difference (between the individual self and the
Brahman).

That the Anandamaya 1s distinct from the individual
soul known as Vijidnamaya is declared in the Scriptural
text, ‘ Different from this VijAanamaya (the individual soul)
is this Inner-self, the Anandamaya (Tait. 11-5). It should not
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be doubted that the term VyRinamaya means mere ntellect
on the ground that the Vwyfidnamaya 1s mentioned as mere
intellect 1n the text ¢ Vyiiana (intellect) performs the sacrifice’
(Tast. 11-5-1). The Satrakira himself will clear this doubt
in Swtra 11-3-35. 1In the seriptural text ¢ The ntellect per-
forms the sacrifice (T'ast. 11-5-1), the word intellect denotes the
individual self who is the agent of the sacrifice. If the word,
Vijfidna means intellect alone and not the individual self,
then the reading of the text would be 1n a different way;
because intellect is only an instrument of action.

19. Kamacca nanumanapeksa

Because also His will (is mn itself the cause of
creation) the Pradhana 1s not needed (by Him in the
act of creation).

That the creation of the world 1s effected by His will
alone 1s stated in the scriptural statement, ‘ He desired may I

Tgwa: A 2, M 1,
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become manifold and be born’ (Tait. 11-6-1). It is seen that
the indwvidual soul requires the Pradhana for the production of
something. The Pradhina 1s Anumdna because 1t is proved
by the inferential reasoning.

20. Asmunnasya ca tadyogam sastt

Because also the scripture declares that the indi-
vidual self’s acquisition of the bliss takes place when
he 1s in association with this (Anandamaya).

The scriptural text declares that this individual soul gets
bliss on reaching Him. The scriptural text is this *Bliss,
indeed, is He. Having obtained that very same Bliss, he (i.e.
the individual self) becomes blissful (T'ait. II-7-1). There-
fore Anandamaya is the all-knowing Highest Person, who is
the cause of the world and who is other than the individual
self.

! orgAT s, M 1L
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ANTARADHIKARANA 7
21. Antastaddharmopadesat

He, who 1s within the sun and the eye 1s the
Brahman , because His attributes are declared in the
context.

It should not be doubted that the Anandamaya, who 1s
the cause of the world, omniscient and blissful 1s understood to
be an individual self endowed with extraordinary ments and
not the Supreme Self, because he 1s said to have a body.
It refers to the Supreme Person and the Highest Self, that is
denoted by the word, Person, occurring in the scriptural
statement ¢ The Person, who 1s seen within the sun, He is
brilliant like gold etc’ (Chand. 1-6-6). Why? Because
His attributes are declared in the context. The attributes of
the Highest Person, who 1s other than the individual self, are
(@) His unlimited Lordship over all the worlds and all the
desires (b) His not being under the influence cf Karman. The
scriptural authorities are—‘ He 1s the lord of all the worlds

6
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and also of all desires’ * His name)s ¢ High’. This same person
is risen above all sins’ (Chand. 1-6-7).

The scriptural text, ‘1 know this Great Person of sun-like
lustre, who is altogether beyond darkness ’ (Tait. A7, 111-13-1)
states that He has an immaterial form, that is peculiar
to Him and that could not be included among the modifica-
tions of the Prakrts of Triguna (i e. Sattva, Rajas, and Tamas)
in the same way as the quality of knowledge. That knowledge,
etc. are His attributes is clearly seen in the scriptural texts—
(1) ¢ The Brahman is the Reality, Knowledge’ (T'ait. 11-1-1).
(2) ‘He, who knows all and understands all’ (Mund. 1-1-9).
(3) * His supreme power is declared, as varied and natural
as well as His activity 'with knowledge and strength,’
(S'vet. V1-8). That He has a divine form peculiar to Him-
self has been stated in the scriptural text, ¢ He is of sun-like
lustre and altogether beyond darkness’ (Tait, Ar. I111-13-1).
Hence He is known to be of that form.

Tgrad 7@ GEfy M 1, M 3. qRRee oF 99 A 2
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The Vikyakira' also states thus—°The passage ‘The
Golden Person 1s beheld ’ (Chind. 1-6-6) refers to the Wise
and Inner One, because He 1s described as the Lord of the
world and the Lord of desires and alsoas raised high above evils’.
Then 1n the next sentence ‘ His form1s artificial and 1s assumed
to bless His devotees because He displays His sovereign power ’
he (the Vakyakiara) introduces for refutation the view that His
form must be a phase of effect or 1t must be illusory. Then (he
humself) replies thus—* His form 1s indeed beyond the reach
of the sense-organs; because 1t 1s mentioned to be percetved
by Antahkarana (or inner sense”’ Dramidicirya has com-
mented upon it thus—* The form of the creator of the universe
is not illusory; 1t 1s real and natural. It cannot be apprehended
by the eye ; but could be apprehended through the mind, which
must be free from impurity, by one, who has resorted to a
different means of attaining Him °. The scriptural text is this—
‘ He 1s not apprehended by the eye, nor by speech’, ¢ but can be
known only by a pure mind * (Munda. I11-1-8). It 1s not taught
that gods, who have no real form, have a form ; because the

'The author of the Vakya, an explanatory treatise on the Chandogyopa-
nisad, 1s Brahmanandsn alsas Tanka.
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scripture describes things as they arc. This is also because
in a different context, 1t 1s stated about the Universal witness
thus—* The form of this person is like a saffron coloured robe’
(Br. 11-3-6) ‘I know this great Person of sun-like lustre’
(Taut-Ar. 111-12-7) This passage also 1s found 1n the work
Vakya. The phrase He 1s the Golden Person 1s to be
explained on the similarity of colour of both, like in the case
of the expression ‘ moon-face’. Dramida himself, has com-
mented upon the passage thus—" The affix, mayat, is not used
in the sense of modification ; because the Self is not pro-
duced’. Thus the Vedania texts determine the Brahkman,
who 1s other than the Pradhina and the individual self. He
has unlimited omniscience (Vipasgcittva), whose natural
characteristic is unsurpassed bliss, who possesses a divine
form that is peculiar to Him, and not made of matter He is

the Highest Person and the cause of the world. Thus there
is not any defect.

22. Bhedavyapadesaccanyah

And He 1s different (from the sun and the other
individual selves) because also there is the declaration
of difference (between the Brahman on the one hand
and the sun and other individual selves on the other).
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The scriptural text, ‘ He who dwelling in the sun,1s
within the sun, whom the sun does not know, whose body 1s
the sun, who internally rules the sun—He 1s thy Self, internal
ruler and 1mmortal,” (Madh. Brh. 111-7-9) proves that He 1s
greater than the gods. That He 1s above the individual self
1s stated n the scriptural text, ‘ He who dwelling 1n the
individual self etc.’” That, He 1s above the world, 1s stated 1
the scriptural text, ‘ He, who dwelling within all the worlds,
etc’ The scriptural text, ‘He, who dwelling within all
beings > proves that He 1s greater than all beings. That He
s above all the Vedas 1s stated in the scriptural text, * He,
who dwelling within all the Veddas, etc.’” That He 1s above all
sacrifices 1s stated in the text, ¢ He, who dwelling within all
the sacrifices.’ All these texts are found in Antaryam:-
brahmana. The Subdlopanisad passage, beginning with ‘ who
is moving within the earth’and proceeding ‘ who 1s moving
within Ayakta, who 15 moving within Aksara (imperish-
able), who 1s moving within Mriyu (death), whose body
1s Mrtyu, whom Mriyu does not know. This 1s the Internal
Self of all beings. This 1sfree from all sins. He 1s the Divine
Lord, He 1s the one Nardyapa’ (Suba. VII-1) points

lggd AL
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out that He 1s above all gods, all worlds, all beings, all
Vedas, all sacrifices, and all souls. He possesses them as His
body. He 1s their Inner-Self. He is not apprehended by
them. He 1s their controller. Thus he 1s described as different
from all these. Hence it 1s proved, that Nardyana, who is
free from all sins, and who 1s other than the Pradhana and
the individual selves, 1s the sole cause of the world.

AKASADHIKARANA 8
AND
PRANADHIKARANA 9

23. Akasastallihgat
24, Ata eva pranah

That which is denoted by the word 4Akzs'a, (is the
Brahman) ; because His peculiar characteristics (are
mentioned in the context in relation to what is denoted
by that word).

For the same reason (which has been given in the
case of Akas'a), He, who 1s denoted by the word Prana
(also in the context 1s the Brahman).

1 qromfi: M 1.
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Consider the texts, ¢All these beings are, indeed, born
out of the Akasa; they go unto the Akisa at the end’.
(Chand. 1-9-1). ¢All these beings, indeed, 'enter 1nto the
Prana and are evolved out of the Prana’ (Chand. 1-11-5).

The doubt, that arises here, 1s this —These passages
distinctly specify with the terms Akdsa and Prina, the
universal cause mentioned 1n the text ‘ Existence alone,
my dear boy, was in the beginning’ with general term
Sat. Here the terms Akdsa and Prana denote the popular
ether (one of the five elements) and Jiva functioning with
co-operation of vital breath of air. The doubt is cleared
thus—In the texts quoted above the words Ha vai (indeed)
pont out that the reason for accepting the object as the
universal cause 1s well-known. Therefore the cause denoted
by the terms Akasa and Prana must be the Highest Person
who is distinct from the popular ether and vital air. Here
what 15 well known 1s this—The Highest Person is the cause
of the world. He became many as a result of His will.
He possesses unsurpassed bliss. He grants bliss to the self.

1 ypremsEEEi A 1. * faféegamma, M 1, 2,
3 geareat fafés: A 1, M 3,
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He is other than the Vijfidnamaya (the individual self).
Hec causes fear and non-fear to the whole world, He 1s the
Lord of all worlds. He is the Lord of all desires. He is free
from all enls. He possesses a divine form, that is peculiar to
Him. His eyes rescmble the lotus, that blossoms forth,
when 1t is in contact with the rays of the sun. He is all-
knowing and He possesses a true will. He is the Lord of
the Lord of sense-organs. Therefore, 1t is right to conclude
that the words, Akdsa and Prana refer to Him as the cause
of the world.
JYOTIRADHIKARANA 10

25. Jyotiscarapabhidhanat
That which is denoted by the word, Jyotss, (is the

Brahman); because there is mention of (His) feet (in
the connected context).

It 1s revealed in the scriptures to the effect—* Now that
light which shines beyond this Heaven, on the backs of all

! qesfafaeg A 1.
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the things, on the backs of everything, in the highest worlds
than which there is no higher, that 1s that same as this hight,
indeed, which 1s here within the Person (Chand. 111-13-7).
Here the following doubt arises—The word, Jyo#rs (light),
is to be taken as the cause of the creation, etc. of the world;
because it 1s denoted as Higher than all objects. It 1s also
taught to be the same as digestive heat in the stomach.
In this passage nothing 1s seen to prove contradiction
with the supposition. Therefore, the popular Jyotss (light),
alone is to be taken as the cause of the creation, etc. of
the world.

If it be so doubted, the reply 1s this—It 1s true that in
this passage nothing 1s seen to prove contradiction with
the supposition. Yet, in the same context, the passage—* All
bemngs make up His one foot; His three feet represent
the immortal beings 1n the Highest Heaven’ (Chand.
111-12-6) occurs wheremn all beings are declared to form
the foot of this Highest Person who 1s 1n relation to the

MwAL2
7
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Highest Heaven. The same Person ic recognized here.
Hence the word, Jyotis, refers to Him, as the cause of the
creation, etc. of the world and as higher than all objects. And,
in the teaching that this Jyotis i1s one with the digestive heat
of the stomach, there 1s nothing wrong ; because the oneness
1s enjoined for the purpose of meditation for attaining the
desired result. ‘The Highest Person 1s the only cause of the
world. He possesses an extraordinary devine colour, that is
peculiar to Him and not a modification of the Prakrii. He
possesses a divine form. He is beyond darkness (i.c. Prikrta
world). He has unsurpassed lustre. Hence it is nght to say that
He who 1s denoted by the word Jyotis, lives on the back of all
the worlds, on the back of everything and also in all the
higher worlds than which there 1s no higher.

26. Chandobhidhananneti cenna tatha cetorpananiga-
mat ; tathahi darsanam

If 1t be said that on account of the metre (Gzyatri)
being mentioned (in the context, the light or Jyolss
mentioned above is) not the Brahman; it is not
right to say so, because the teaching here relates
to the concentration of the mind on the Brahman

conceived as that same Gayafrz; indeed the scripture
declares it accordingly.

1 13150y omutted A 1, M 2, 3.
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In a former passage in the same context, the metre
known as the Gdyatri 1s mentioned in the statement ¢ The
Gayatri® 1ndeed, 1s all this’ (Chand. 111-12-1). Therefore
the Highest Person should not be taken to have been
meant 1n the passages quoted above. To this question
we say—This 1s not so. It 1s taught there that the
Highest Person 1s to be meditated upon as similar to
Gayatri. The conclusion 1s that it 1s impossible for that which
1s merely a metre to be 1n the form of all beings. Elsewhere,
also a word, which ordinarily denotes a metre, 1s used to
denote other thing in consequence of 1its similarity with
it. Vide the passage beginning with—* Now these five and
the other five’ and ending with ° this same 1s virdy* (Chand.
IV-3-8).

27. Bhutadipadavyapadesopapatiescarvam
Because also 1t 1s appropriate only thus to declare

that (intelligent) beings and other objects form the feet
(of the Gayairi).

g3 M 2. * SuRged A 1.

b ’}Ix‘he metre, Gayatri 18 said to consist of four quarters of six syllables
n each.



93 RTeqE: [=y.

wefrieadagif ares W masie-
PR gueed 3l [IREER T3 aaEe:

ITETNERITY JAraafraeafEama il k¢

@ ¢ PogEmd R R owgen sl
W o mE: W R gfy weear Fiffegdate s
Rfs 7 swaflfs 3g; Joq, swafwafy 'sad? RfammEm;

The declaration that it bas four feet namely the beings,
the earth, the body and the heart is appropriate only n
relation to the Highest Person who 1s here denoted by the
word, Gayairi. Therefore the above mentioned interpretation
alone 1s right.

28. Upadesabhedannets cennobhayasmnnapyavirodhat

If it be said that, on account of there being a
difference between the teachings (given in the context,
what is denoted by the word Jyo#ss) is not the Brahman;
it cannot be right to say so; because even in both
those teachings there 1s nothing that is contradictory
of each other.

In a former passage in the same context, namely, * His
three immortal feet are in the Highest Heaven' (Chand.
I111-12-6), the Highest Person has been pointed out clearly.
Here m the scriptural text, *That jyotis which is beyond
the Highest Heaven’ (Chand, 111-13-7), what is denoted by
the oblative case is the light that is related to the Highest
Heaven. Hence what 1s described in the former passage
cannot be recognised in this subsequent passage. Itis not so;

1sqqxafiQamraig A 1, 2.
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because there 1s nothing contradicory in the two statements.
For an analogous example there 1s this instance—* The hawk
is on the top of the tree’ and ‘The hawk 1s above the top
of the tree’. Therefore the purport in both the passages
is that He is beyond the Highest Heaven.

INDRAPRANADHIKARANA 11
29. Pranastathanugamat

That which 1s denoted by the word Prana (is the
Brahman) ; because it 1s undetstood in the context.

The scriptural text 1s this‘—‘ Indeed, I am the Prina
and the omniscient self ; worship and meditate on me as life
and immortality ” (Kaus. 1I11-2). The doubt that arises
here 1s this—The above mentioned text teaches that Indra
who is known as Jiva (individual soul), 1s the object of
man’s meditation which would give him the Moksa, most
beneficial one. He (Indra) alone 1s the cause of the world
because the meditation on universal cause alone is the means
of Moksa. The scriptural text in support of this is this—

lggeq M 2, 3. * qnewron A L
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*So long as he 1s not freed from the body, so long there
1s delay ; then he will reach the Brahman ’ (Chand. Vi-14-2).

To this doubt, the reply is this—This Being, whois
denoted by the word, Indra mentioned m grammatical
equation with the word Prana is the Highest Self characterised
above and other than the individual Self. Why ? Because it
15 so understood in the sequal. The particular character-
istics of the Highest Self, such as Ananda (bliss), Ajara
(undecaying) and Amrte (immortal) are found in the Being,
who 1s denoted by the words, Indra and Prapa. Thisis
mentioned in the scriptural passage, ‘That same Prdna is
the omniscient self who is bliss, undecaying and immortal’
(Kaus. 111-9).

30. Na vakturatmopadesadits cedadhyatmasarir-
bhandhabhuma hyasmin

If 1t be said that on account of the speaker Indra
declaring himself (to be the sujbect of worship) what is
denoted by the words, Indra and Prapa) is not (the
Brahman; it is replied that 1t cannot be night to say
s0); because there 1s here the mention of a multitude
of attributes belonging to the Self. .
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In the beginning of the topic there 1s the statement,
‘Know me alone’ (Kaus. 1I1I-1). Here Indra 1s denoted
as an 1ndividual self; because there are statements of
attributes such as killing Vr¢ra, etc.’ The conclusion should
also be 1n consonance with this statement. This is not
so; because there 1s 1n the context the mention of a
multitude of attributes belonging to the Self. The phrase
¢ the attributes belonging to the self ’ means the attributes of
the nghest. Self’. From the beginning to the end of the
sentence, 1t 1s seen that he who 1s denoted by the word, Indra,
possesses many attributes belonging to the Highest self.
The scriptural statements made in the outset, namely, ‘ You
yourself choose for me that boon, which you think most
beneficial to man’ (Kaus. I11-1) starts with the worship, that
1s most beneficial to man That this worship 1s of the
Highest Self 1s proved in the text, * Thus knowing Him one
becomes immortal here. There 1s no other path’’ (Purusa
Suakta 20). Similarly, the Supreme Self 1s the impeller of all
activities, 1n accordance with the passage—‘ He Himself
induces him to do good work whom He wishes to lead beyond
these worlds, etc.” (Kqug. I11-8). So also He is the support
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of all, 1n accordance with the passage.’ ‘These subtle
elements of beings are fixed on the elements of intelligence,
and the elements of intelligence are fixed on the Prdna’
Kaug. 111-8). In the same way are stated the bliss and other
attributes. That He 1s the Lord of all is proved by the
statements, ‘ He 1s the Lord of all the worlds’ (Kaus, I111-8).

31. Sastradystya tupades'o vamadevavat

And the teaching in the context is, in accordance
with the view found in the scripture, as in the case of

Vamadeva.

All the words denote the Highest Self; because the
scriptures state that He transforms Himself into a gross being
having name and form. In order to make one remember
this, the Highest Self is mentioned here by the word,
Indra. Vamadeva and others whe realised this truth of the
scriptures state accordingly. Vide ° After seeing this, the sage
Viamadeva experienced—I have become Manu and the sun
etc.’ (Brh. 1-4-10),
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32. Jwamukhyapranaliiiganneti cennopasa-
travnidhyadasritatvadiha tadyogat

If it be said, that on account of the characteristics
of the individual self and of the principal vital air being
mentioned 1n the context, there 1s no reference to the
Brahman here at all, 1t 1s replied that i1t cannot be
(right to say) so; because the worship of the Brahman
has a three-fold nature; because this three-fold nature
of His worship 1s taken for granted; and because
here (z.e. in the present context also) that (same kind
of worship) may be appropriately referred to.

The characteristics of the individual self are mentioned
in the scriptural texts—‘ I killed the three-headed Tvastra.’
(Kaus. III-1). In the same text are given the charactenstics
of the wvital wind ° As long as the Prana dwells m this body,
so long surely there 1s Ife’ (Kaus. I1I-2). Therefore
it is presumed that the Brahman is not meant here.
It is not so. The words referring to the individual
self and Prana denote the Highest Self ; because the worship
of the Brahman has a three-fold nature. In another

context also it 1s meant to serve the object of teaching of
8
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the three kinds of meditation in relation to the Highest Self,
namely, the meditation of the Highest Self in His own
essential nature, in His having the enjoyers or the individual
selves for His body and having the enjoyable things and the
auxiliary things of enjoyment for His body. In the following
passage, namely, ‘ The Brahman 1s True, Knowledge and
Infinite’ (Tast. 11-1), the meditation of the Brahman in His
own essential nature 1s taken for granted. In the following
passages, ‘ Having entered 1it, He became the Sa¢ and the
tyat’ and ‘ while being the unchangeable one (Satya) and the
changeable one, He has nevertheless remained true to His
own nature’ (Tait. 1I-6), the meditation of the Highest
Self as having the enjoyers for His body and also as having
the enjoyable things and the auxiliaries of enjoyment for His
body 1s taken for granted. In the present context also, this
three-fold meditation of the Highest Se'f is mentioned as it is
appropriate. In the Satra 1-1-2, the cause of the world, that
1s denoted by the words, Existence, Brahman and the Self
is proved to be the Person other than the individual selves
and Prakrti. In the Su#tra 1-1-25, the cause of the world
has been specifically determined to be the Highest Person
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described in the Purusaswkie. He Himself 1s denoted by
the words Indra etc. which are known to denote the
individual selves primarily, because He has to be worshipped
with the body of those things in accordance with the
scriptures. This fact has been established in Satrgs I-1-31
and 32.

THUS ENDS THE 1ST PIDA OF THE 1ST ADHYZYA.
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ADHYAYA I, PADA 11

SARVATRAPRASIDDHYADHIKARANA 1
1. Sarvatra prasiddhopadestt

Everywhere (He is mentioned); because there is
taught (in the scriptures) what is well-known.

The word Brahman that occurs in grammatical equation
with what is mentioned in the text °‘All this is indeed’
(Chand. 111. 14-1) refers to the Highest Self. Why ? Because
in that Upanishat is taught that which is well-known. That
all this 1s the Brahman is proved by the reason stated in the
scriptural text, ‘From Him springs the world, 1n Him it
merges and by Him it lives. (Chdand. 1II-14-1). What is
well-known 1s said to serve the purpose of a reason. From all

1 gd5 omutted A 1.
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the Upanisadic passages such as ‘ From whom all these things
are born’ (Taut. 111-1) the Brahman 1s well-known to be the
cause of the creation, sustenance and destruction of the world.

2. Vwaksitagunopapattesca

And because the qualities meant to be stated, are
possible (only in the Brahman).

The qualities meant to be stated, such as ¢ being knowable
by mind alone’ ‘true will’ etc. are justifiable only in the
Brahman.

3. Anupapatiestu na sarirah

But on account of impossibility, (He 1s) not the
embodied self.

These attributes are not justifiable in the embodied self,
who enjoys sufferings mixed with a little pleasure. Hence this
cannot be the embodied self.

1ogtn ga M 3. *g omitted A 1,
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4. Karmakariyvyapadesacca

And because there is separate denotation of both as
the object and the agent.

The scriptural statement, ¢ Departing hence, I shall attain
Him’ (Chand. 111-14-4) denotes the Brahman as the object
to be attained and the individual self as the agent who attains.
Therefore, the object to be attained is the Brahman, who
1s other than the individual self.

5. Sabdavisesat

(It is so) on account (of the use) of words in
different manner.

The scriptural text, ‘ He is my Self within the heart’
(Chand. 111-14-3) designates the embodied self with the word
in the genitive case and also the Brahman with that in the
nominative case.

6. Smrtes'ca
And on account of the authority of smti.
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It 1s determined that the Highest Person 1s exhibited u;
the nominative case here; because the Smri reveals thus—
* And I dwell within the hearts of all* (Bk. Gita XV-15).

7. Arbhakaukastvat tadvyapadesiacca netr cenna,
nmecayyatvadevarn vyomavacca

Should 1t be said that the passage does not refer to
the Brahman on account of the smallness of the abode
stated, and on account of denotation of that (i.e. minute-
ness of the being); we say no; because the Brahman
has to be meditated upon thus, and because in the
same passage He 1s said to be like ether.

The scriptural text, ‘He 1s my Self within the heart
and smaller than a gram of rice’ (Chind. 111-14-3) declares the
being as dwelling within the munute abode. He is also de-
signated as having a minute size. Hence he 1s not the
Highest one. It 1s not so. He has been so designated only

la‘ﬂ[ﬁMLZ:& ”ﬁﬂq:Ml.
* smrrfAreatamar A 2, M 1, 2,
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for the purpose of meditation and not because of His
minute size. The illustrative example 1s the ether. The
bigness of His size has been stated in the scriptural text,

‘Greater than the earth, greater than the sky etc.’ (Chdnd.
111-14-3).

8. Sambhogapraptirits cenna, vaisegyat

Should it be said that there is happening of
fruition (of pleasure and pain in the Highest Person);
we reply, not so, on account of distinction.

Suppose the Highest Person lives within the body of the
individual selves; then He has to enjoy the fruits of
pleasure and pain, as in the case of the individual selves.
It is not so, because the difference of the cause of it. The
Highest Person lives within the body of the individual selves,
only on His own will in order to save them. ‘

¥ A L * f§ omutted M 1,
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ATTRADHIKARANA 2

9. Atta caracaragrahanat

The eater (1s the Highest Self); because (He)
takes for food, all that 1s movable and immovable.

¢ Who really knows where He 1s, to whom both Brikmanas?
and Ksattriyas® are food and death is a condiment.” (Kath.
1-2-25). Here the eater suggested by the words, food and
condiment, 1s the Highest Self; because He 1s said to be
the eater of all that 1s movable and immovable, 1mphed
by the words, the Briahmanas and Ksattriyas using the
death as condiment.

10. Prakaranacca
And (also) on account of the context.

1 39@97 omitted A 1.
*The Brahmanpas are of the priestly class and the Ksatirsyas are of the
warnor class
9
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There are scriptural texts—*‘The wise, who knows
the Self, the Great and Omnipresent, does not grieve ’ (Kath.
1-2-22). “This Self 1s not to be obtained by instruction’
(Kath. 1-2-23). These passages refer to the Highest Person
only according to the context and therefore He alone is meant
here.

11. Guham pravistavatmanau hr taddarsanat

The ‘ two entered into the cave ’ are the two selves
on account of this being seen (in the scriptures).

In the scriptural passage ‘ The two, drinking the reward
of the good action in the world, have entered the cave in the
excellent and highest sphere,’” (Kagh. 1-3-1) are mentioned the
mdividual self and the Supreme Self only as they are connected
as an impeller and impelled, with the enjoyment of the reward
of action, as they only are said to have entered the cave in
this context. Of these, the Highest Self is referred to in the
text *Him, who is difficult to see, hidden, entered into
the beings and set in the cave’ (Kath. 1-2-12). The
ndividual self is referred to in the text, *Who is together
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with the vital breath, who 1s aditi, who functions with the
senses, and who entering into the cave abides theremn.’ (Kath.

II-1-7). {Here (what 1s_denoted by the word), adsts is the

mndividual self as he eats the fruit of his action.)

T

12. Vislesanacca

And on account of distinctive qualities (appre-
hended 1n the individual selves and the Highest Self).

Everywhere in the context the distinctive qualities of
the individual selves and the Highest Self are stated. The
individual self 1s referred to 1n the scriptural text—*The
wise one (Vipascit) 1s not born nor dies’ (Kath 1-2-18).

The Highest Self 1s referred to in the following texts—

(1) ‘He 1s more minute than the minute and more
huge than the huge’ (Kagh. 1-2-20).

(2) * The Great and All-pervading Soul * (Kath. [-2-22),

(3) ‘ This Self 1s not to be obtammed by teaching’

(Kath. 1-2-23).
1 eyt M 2.
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(4) * But who has understanding for his charioteer,
and holds the reins of the mind, he reaches the destination
of his journey that highest place of Vignu * (Katha. I-3-9).

The scriptural texts, ¢ His three immortal feet are i the
Highest Heaven ' (Chand. I1I-12-6) and ‘ Now that Light,
which shines beyond this Highest Heaven, beyond all the
things in the universe, beyond the whole universe, in the
highest world than which there are no higher worlds,’ (Chdnd.
I111-13-7) state that the aspirant of Mukti (i.e. final release)
desires to reach the place of Vigpu, which 1s higher than this
world of Prakrts and which is beyond the reach of the path
leading to Sarmsira® This has been established in all the
Upanishads thus—

(1) *The wise sages always see the Highest Heaven of
Vispu' (Tait. Sam. 1-3-6).

(2) ‘He 1s in the imperishable Highest Heaven'
(Tait. 11-1-1).

ol M 2.
1 Samsara means the circmit of mundane existence consisting of frequent
births and deaths and all their consequences
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(3) * Him who 1s dwelling in the place which 1s beyond
the Rajas’ (Tas¢ Sam. 11-2-12-5).

(4) ¢ The All-pervading one, ancient, and beyond the
reach of darkness’ (Tast II-1-1).

(5) ¢ Those, who are great, indeed reach the Heaven
where there are ancient gods known as Sidhyas’ (Tast. Ar.
111-12-39)

ANTARADHIKARANA 3

13. Antara upapatieh

(The person) within (the eye) 1s the Highest Self ;
because (it 1s so) apprehended 1n (scriptural texts).

¢ The person, who 1s seen 1n the eye, is the Self, said he.
This 1s the Immortal and Fearless, This 1s the Brasman’
(Chand. 1V-15-1). Here the Person, who 1s said to be in
the eye, 1s the Highest Person. The qualities such as death-
lessness, fearlessness and Samyadvimatva * etc., that have no
limiting conditions, can be possible only 1n the Highest Self.

! gersearfaf M L. ? gaguaqaa M 3. *qfena A 1, 2.
4 He 15 called Samyadvima as all blessings go towards Him,
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14. Sthanadwyapadesacca
And on account of the statement as to the abode, etc.

That He dwells within the eye and at the same time He
rules over the eye 1s proved in the text, ‘ He who dwells
within the eye etc.’ (Brh. I11-7-18). Therefore this must be
the Highest Self.

15. Sukhavisigtabhidhanadevaca

And on account of the very same text referring to
what is characterised by Pleasure.

The scriptural text, ¢ Pleasure 1s the Brahman. Ether is
the Brahman’ (Chand. IV-10-5) refers only to what 1s
characterised by Pleasure. Hence this must be the Highest
Self.

16. Ala eva ca sa Brahma

For that very reason that (ether) is the Brakman.,

Here Upakosalz being afraid of Samsira, made the
mnquiry about the Brahman. Then he was taught that the
Pleasure was the Brahman and the Ether was the Brahman.

lqgaa M 1, 2.
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Agan 1t has been stated ‘That which 1s denoted by the word
‘ Pleasure’ 1s 1dentical with that denoted by the word ‘ Ether’
(Chand. 1V-10-5). Therefore the Ether identified with the
Pleasure, 1s the Highest Brahman.

17. S'rutopanisatkagatyabhidhanacca

And on account of the statement of the way of
him who has heard of the Upanisads.

For him who has heard of the Person within the eye, the
scriptural passage ‘ They go to light etc.’ (Chand. 1V-15.5)
prescribes the same way marked with light etc. as prescribed
for them who have heard of the true nature of the Brahman.
Hence this 1s the Highest Person.

18. Amnavasthiterasambhavacca netarah

(It) cannot (be) any other (than the Highest Self)
on account of its non-residence (in eye) and of the
impossibility (of possessing the charactenstics des-
cribed). ’
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The 1ndividual selves, etc. who are other than the
Highest Self, cannot have their residence in the eye. They
do not always reside in the eye and they do not (possess the
characteristics) of immortality etc.

ANTARYAMYADIKARANA 4

19. Antaryamyadhidasvadhidokadisu taddharma-
vyapadesat

The Internal Ruler (referred to) in the texts with
respect to the Gods, with respect to the worlds, etc. (1s
the Highest Person) ; because the attributes of Him are
mentioned.

The Internal Ruler, mentioned in the various passages in
respect of the Gods, 1n respect of the worlds etc., is the
Highest Person ; because the qualities of the Highest Person,
such as, being the Internal Ruler, being unknown by all,
having all as His body, being the All-controller and so on,
are mentioned there,
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20. Na ca smartamataddharmabhilapaccharirasca

This 1s not the Smarta s.e. Pradhana; on account
of the declaration of the qualities not belonging to 1t ;
nor the embodied self.

Neither the Pradhina nor the individual self 1s He;
because the qualities such as becoming unknown to all which
are not impossible in them, have been mentioned therein. Just
as He cannot be the Pradhiana, because these qualities are 1m-
possible 1n 1t, for the same reason, He cannot be the individual
self also.

21. Ubhayeps ke bhedenainam adhiyate
For, both (also) speak of Him as something different.

Both, the Madhyamdinas and the Kapvas, speak
of the Inner Ruler as bemng different from the individual
self. The scriptural text meant here 1s this—‘He
who dwelling within the knowledge’ ‘He, who dwelling
in the individual self, is within the ndividual self, whom

1 galereatiye A 2.

10
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the individual self does not know, whose body is the
individual self, who internally rules the individual self.
(Madh. Brh. 111-7). Therefore this 1s only the Highest One.

ADRSYATVADIGUNAKADHIKARANA 5
22. Adys'yatvadigunako dharmoktel

He who possesses the qualities of invisibility etc.
(is the Highest Self) ; on account of the declaration of
the attributes.

‘Now, the higher knowledge is that whereby the Im-
perishable One is apprehended ’ (Mund. 1-1-5).

‘ Him who 1s Invisible’ (Mund. 1-1-6).

* The wise see Him to be the origin of beings’ (Mund. 1-1-6).

‘The Higher than that which is higher than the im-
perishable (Pradhina)’ (Mund. 11-1-2).

These texts teach about the Highest Self, who is other
than the individual self and the Pradhana. His attributes
have been declared in the scriptural text, ‘ He who under-
stands all and knows all* (Mund. 1-1-9).
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23. Visesanabhedavyapadesabhyamn ca nétaran

He 1s not the two others (z.¢. the Pradhana and
the individual self), on account of (the mention of)
particular attribute and the statement of difference.

He is not the Pradhdina, because of the particularisation
of the character, namely the attainment of the knowledge of
all through the knowledge of one. He 1s not the individual self,
because of the difference mentioned 1n the text ‘ He is different
from him (Jiva) who is different from A%sara’ (Mund. I1-1-2).
Here the word 4ksara means the Pradhana. The individual
self is different from the Pradhana. The Brahman 1s different
from the individual self. Or the scriptural text quoted above
may be interpreted thus, taking the two words viz. Akgarat
and Paratah in grammatical equation (Samanadhikaranya)—
The Lord 1s different from the Aksara, the 25th entity s.e. the
individual self who 1s altogether distinct from the Pradhina
and 1ts modifications.

1 qufima M 2.

According to §'ri RamEnuja’s view, the Tattvas or entities are of 26 kinds.
‘hey are—1 Praktti, 2 Mahat, 3 Ahamkara, 4t09 J@anendriyas 6 (organs of
sense), 10 to 14 Karmendnyas 5 (organs of action), 15 to 19 Tanmatras 5
(subtle elements), 20 to 24 Bhiitas5 (gross elements), 25 the Individual self
and 26 the Supreme Self.
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24. Rapopanyasacca
And on account of the description of His form.

He 1s the Highest Self; because He is stated to have
the three worlds for His body in the following text : ‘ Fire is
His head ’ (Mund. 11-1-4).

VAISVANARADHIKARANA 6
25. Vaws'vanarah sadharanasabdavisesat

Vaisvanara (1s the Highest Self); on account of
the mention of special characteristics (in the context)
in spite of that (word) being used as general term.

The word, Vaisvinara, occurring in the scriptural text,
*Now you meditate that Vaisvinara Self’ (Chand. V-11-6)
refers to the Highest Self. The word, Vaiswinara, applies
generally to the fire in the stomach etc. also; but in this
context it refers to the Highest Self; because there is the
mention of the peculiar characteristics of the Highest Self,
namely, being the Self of all objects and denoted by the word
Brahman.
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26. Smaryamanamanuwmanam syaditr

That which 1s recognised (as stated in other text)
1s an inferential mark.

The form of Vaisvanara starts from the heavens and
ends with the earth These forms are stated in the text,
‘Fire 1s His head etc’ (Mund. II-1-4) These peculiar
characteristics of the Highest Self are recognised (as stated in
other text) and they are the inferential marks.

27. Sabdadibhyontal pratigthanacca nets cenna,
tatha drgtyaupadesadasammbhavat purusamaps
camnamadhiyate

Should 1t be said that it is not so, on account of
the reasons namely distinguishing word ete. and the
statement of his abiding with 1n; we say no; on account
of the meditation being directed on that way; on
account (of such a thing) being impossibility and
because they read of Him as ‘Person’.

Here there 1s an objection—In the scriptural text, ‘ He

' gAY A 2.
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is Agmt Vaisvanara’® (Pras. 1-7), the word, Agni is used
in the same grammatical equation with the word Vaiswinara,
he 1s the abode of the Pranihutz (oblation to préna. i.e.
vital air) and there 15 the scriptural text, ‘ Abiding within the
person’. (S'ata. Br. 10-6-1-11) Hence he 1s not the Highest
Self. To this objection, this is answer. It 1s not so ; because
it 1s taught that He has to be meditated upon as having the
fire of the stomach, as His body. Moreover the fire in the
stomach cannot have the three worlds, asits body. The scrip-
tural text of the Vajasaneyins, ‘ This 1s the dgns Vaisvinara
same as the Purusa’ (S'ata. Br. 10-6-1-11) teaches that the
Vaisvinarae 1s the Person. The word, Person, without
any limiting conditions attached to it, applies only to the
Lord Ndrdyana, the Highest Self. This is said clearly in the
text, beginning with ‘The thousand-headed God’ and
ending with, ‘All this universe is the Person,’ (T@it. I1I-11-1).

28. Ata eva na devata bhutam ca

For the same reason (Vaisvanara) is not the
minor deity nor the Bhiita (element).

Hefa: AL
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Because Vassvinara mentioned here 1s known to have
the three worlds as His body and 1s denoted by the word,
Person, He is not the minor deity called Agns (1.e. fire) nor
1s he the third Maha-Bhita (gross element z.e fire).

29. Saksadapyavirodharn Jaiminsh

Jaimini opines that there i1s no inconsistency
(because the word, Agns) directly (denotes the Highest
Self).

It is not necessary to hold that the word ‘Agnm:’ is
used here 1in the same grammatical equation with a view to
teach that the Brahman should be meditated having the fire as
His body. The word ‘ Agns * directly refers to the Highest Self,
as He takes the foremost part among gods. Therefore,
Acarya Jaimin: opines that nothing 1s contradicted here

30. Abhwvyakterstyasmarathyah
On account of revelation ; so Asmarathya opines,

13 omitted M 1, 2.
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Aymarathya 1s of opinion that, for the sake of revelation
to those who resort to meditation, He is mentioned as
measured by the heaven and other regions, though He is really
immeasurable.

31. Anusmyterbadardh
On account of meditation ; (so) Badar: opines.

The Supreme self 1s represented having as the limbs
from the head to the foot, the regions beginning from the
sky and ending with the earth. What the text enjoins is
devout meditation 1n that form for the purpose of reaching
the Brahman.

32. Sampaiterdti Javmimstatha hi darsayati

On account of imaginative identification; thus
Jaimini thinks; for the text declares thus.

In the scriptural text, ‘ The chest is the sacrificial
altar, the hairs are the Kusae grass, the heart is the
Garhapatya fire® (Chand. V-18-2), there 1s the imagina-
tive identification of the heart etc. of the devotee with

! grafeRe M 2.
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the sacrificial altar etc. So that the Pranihut: (oblation to
Prana) which forms a helpful part of the Vidya (medi-
tation) may serve the purpose of Agnihotra. This 1s the
opinion of Jaimini. The scriptural text in support of this view
1s this:—* He who offers the Agnihofra knowing 1t thus’
(Chand. V-24-2). These views are acceptable. The names
of Acaryas are mentioned as a mark of respect.

33. Amanants cainamasmn
Moreover, they record Him 1n this.

They recite the fqllowing scriptural text, Viz. *The
brightly shining heaven 1s the head of the Self’ (Chand.
V-18-2) and opine that the Highest Self should be meditated
in the body of the devotee at the time of Prandhuti (the
offering of the oblation to Prana). The conclusion is that the
head etc. of the devotee is the head etc. of the Highest Self.

THUS ENDS THE 2ND PiDA OF THE 1ST ADHYiYA

3
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ADHYAYA 1, PADA III
DYUBHVADYADHIKARANA 1
1. Dhyubhvadyayatanam Svas'abdat

The abode of heaven, earth etc. (1s the Highest

Self), on account of (the use of) the term that refers to
Him.

In the Scriptural text—‘In wh®m the heaven, the earth
and the sky are woven’ (Mund. 11-2-5), it is stated that He
is the abode or support of heaven, etc. Here the Highest Self
is so meant, because in the same text the word, Atman (Self)
is used viz,—* Know Him alone as the one Self ’ (Mund. 11-2-5).
The aspect of being the Self without any condition, has to be
applied only to the Highest-Person. This fact has been
supported by the scriptural text ‘ He is the Sets (bridge) to
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Immortality’ (Mund. 11-2-5). The scriptural text, ‘ Becoming
many’ (Mund. 11-2-6) does not exclude Him as possessing
the characteristics of the Highest Self. The S'ru#i passage
* Though unborn, He 1s born as many’ (Tait. 4r. 111-13-1)
teaches that He 1s not born due to His past actions ; but He
1s born as and when He desires, on account of the love that
He bears towards His dependants.

2. Muktopasrpyavyapadesacca

And on account of His being declared that to
Him the released souls have to resort.

¢ Then, the knower shaking off good and evil and free from
stains, attains the highest equality ’ (Mund. I11-1-3). ¢ So the
knower being freed from hame and form, goes to the Heavenly
Person, who 1s higher than the high ’ (Mund. III-2-8). Here
it 1s declared that He 1s to be attained by those, who are freed
from good and evil as well as name and form. Hence the
Highest Person is to be taken as referred to here.

! am€q omitted A 1, M 1.
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3. Nanumanamatacchabdat Pranabhycca

It is not the Anumana (Pradhana), on account of
absence of words denoting 1t; and so also it is not
the bearer of the Pranas (z.e. the individual self).

The meaning 15 this :— Just as this is not the Pradhana,
because there are no words in the context to indicate it, so
also this is not the bearer of the Pranas (i.e. the individual
self).

4. Bhedavyapades'at

On account of the declaration of difference.

The Highest Person is meant here, because He is men-
tioned as differeat from the individual self. This is
proved in the text, ‘ The individual self being influenced
by the impotent Prakrti, becomes ignorant and feels sorry.
When he sees the other, the Lord, pleased well and His
greatness then becomes relieved from grief,’ (Mund. 111-1-2).

5. Prakaranat
On account of the context.

! sqqkarw, M 3. * JgsaoRarw, M 2.
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The context treats of the Highest Self. The text 1s
this—* Then the'h.lgher knowledge 1s that by which the
indestructible is apprehended * (Mund. I-1-5).

6. Sthityadanabhyam ca

And on account of abiding and eating.

‘One of them eats the sweet Pippala fruit, while the
other shines without eating’ (Mund. III-1-1) In this
scriptural text it 1s stated that the individual self enjoys
the fruits of his actions, and the other shines in splendour
without eating. Hence, the Highest Self 1s referred to
in the context.

BHUMADHIKARANA 2
7. Bhama samprasadadadhyuwpadesat
The Bhuman (is the Highest Self) as the instruc-

tion about Him 1s on His superiority than the indi-
vidual self.
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The scriptures state—* The pleasure alone 1s to be inquired
mto’ (Chand. VII-22). ‘The Bhizman alone 1s pleasure’
(Chand. VI1-23). Then it narrates the nature of the Bhaman
thus ‘ Where one sees nothing else, hears nothing else, knows
nothing else, that is the Bhaman’ (Chand. VI1-24). That is
called Bhgman, while experiencing which pleasure one does not
see anything else as pleasure, does not hear anything else as
pleasureand does not know anything else as pleasure ; because
there is the scriptural text, ‘ But where one sees something
else, hears something else, knows something else, that 1s the
little * (Chand. VII-24). In the Maha-Bharatat 1s stated thus
~—* The celestial heavenly chariots moving unrestrained, halls,
the pleasure grove of various kinds and the lotus-pools of
crystal water—All these, Oh dear, are hells when compared
with that abode of the Highest Self’ ($'a. 196-4). ‘ But he is
Ativddin who makes a supreme declaration by the means
of the Truth' (Chand. I1I-16). The fact that he is Ativadin
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could be reasonably maintained only on the acceptance of this
fact. The Ativadin (i.e. one, who speaks on High) 1s one, who
1s the object of his devotion, speaks of 1t as highly beneficial to
man. The word Bhaman, that 1s the counter term of the
‘httle’ speaks of the abundance of pleasure, possessed by
Him as stated above. What 1s denoted by the word
Bhiman, is the Highest Self, because the Bhaman 1s
saild greater than the individual self. The word, Sari-
prasida occuring 1n the Sitra means the 1ndividual
self. The scriptural text 1s this—° Then this 1s the
(Samprasida) individual self’ (Chand. VIII-3-4). Consider
the text, ‘But he 1s an A#wadin, who makes a supreme
declaration by means of the Truth’ (Chand. I11-16). What 1s
taught here is the Person, who 1s different from and higher
than the individual self, who 1s denoted by the word Préana.

8. Dharmopapatiesca

On account of the attributes being suitable (to
the Highest Self).

! sy, M3,
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‘Oh Blessed Sir, In whom does He rest? He rests in
His own greatness’ (Chand. VII-24). From the above
mentioned and other scriptures, the attributes, such as
(1) resting in His own greatness (2) being the cause of the
creation, etc. of the universe and (3) being the Self of all
objects, are ascertained as belonging to the Highest Person.
Hence the word Bhiman, refers to the Highest Person

AKSARADHIKARANA 3
9. Aksaramambarantadhyteh

The Indestructible (is the Brahman), on account
of His supporting that which is the end of Ambara
(ether).

The scriptural text says thus—*‘O Gargi, Brahmanas
call that Indestructible (Aksara). Itis not gross, not of
atomic size’ (Brh. 3-8-8). Here what 1s denoted by the term
¢ Indestructible ’ is the Highest Brahman, because He is said
to be the support of that which is the end (or the place of
merging) of ether. The scriptural passage beginning with
*O Gargi, which is above the sky’ (Brh. 3-8-7) mentions the

! g5 wrfit fxa LT omitted A 1.
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Akaya as the support of all changable things. It 1s again
questioned ‘In whome 1s this Akdza woven crosswise and
lengthwise? * (Brk 3-8-7). In answering the above question
the text ‘This 1s the Indestructible (Aksara)’ (Brh. 3-8-8)
says that the Aksara 1s the support of that which 1s the end
of Ambara (ether) contamed with wind. The purport of the
whole topic 1s this. The Akdya which 1s said to be the
support of all changable things 1s 1dentical with the Pradhina
or Avyakta, the primitive cause and merging place of Ambara
(the ether) pregnant with wind. The Aksara (Indestructible
one) which 15 said to be the support of the Pradhana 1s the
Supreme Brahman.

10. Sz ca prasasanat

And this (supporting springs) from command.

Such kind of support 1s said to have sprung from the
supreme command, in the text,  Oh! Gargi! In the supreme
command of the Indestructible, etc.’ (Brh. 3-8-9). Hence
this Indestructible cannot be the individual self as well,

12
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11 Amnyabhavavyavritesca

And on account of the negation of being other
than that (the Highest Self).

‘Being other’ means ‘being different’. The further
portion of the sentence ¢ The unseen Seer, the unheard Hearer’
nagates the difference between the Aksara and the Highest
Self. Therefore He 1s the Highest One only.

IKSATIKARMADHIKARANA 4
12. Tkgatkarma vyapadesat sah

He (the Highest Self) 1s the object of seeing,
becawse there 1s declaration of His essential charac-
teristics.

The scriptural passage beginning with ‘ But he, who
meditates with this syllable, Om, of three Matras on the
Higbest Person,” and ending with ‘he sees the Person
dwelling in the castle and Higher than the high, greater
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than mortal living, beings ° (Pras. V-5). Here the object of
perception preceeded by meditation, 1s that Ruler Highest
Self. In the subsequent passage 1t is stated thus—‘The
wise, by the means of the syllable Om, reaches Him who is
calm, not aged immortal and fearless’ (Pras. V-7). Here are
mentioned the attributes, that are peculiar to the Highest
Self. It is also because 1n the scriptural text, ‘ The wise sages
know that’ (Pras. V-7), 1t has been pointed out that the sages
see His place of resort, (z.e. Heaven).

DAHAREDHIKARANA 5
13. Dahara uttarebhyah

The subtle (ether) 1s the Brahman, on account of
~ the subsequent statements.

The scriptural passage ‘Now, what 1s 1n this city of
Brahman, 1s an abode, a small lotus-flower. Whithin that
is a small space. 'What is within that, should be searched for.
Certainly that is what one should desire to know ' (Chand.
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VIII-1-1). mentions the subtle ether. This subtle ether is
the Highest Self, on account of the special attributes subse-
quently mentioned. In the subscquent passage, the subtle
ether is said to be the support of all the worlds and hence
to be of huge size It 1s also subsequently said tbat the
city mentioned above 1s identical with the Brahman who is
Truth and that in the subtle ether which is Brahman-city
there are several desires (desirable attributes). Then there are
inquiries as to what is this subtle ether and what are those
desirable attributes. Then the following passage in answer
begins with ¢ That 1s the Self, free from evil’ and ends with
‘whose wishes and purposes come true’ (Chand. 8-1-5).
Here the subtle ether 1s the Highest Self. The desirable
attributes are His freedom from ewil etc.  In the passage
*Within that is a small space. What is within that, should
be searched for’ (Chand. 8-1-1) the subtle ether and the
contents thereof are clearly mentioned to be searched for, This
fact has been clearly indicated in the scriptural text * Those
who reach the Highest Place by meditating upon Him and
His true qualities’ (Chand. 8-1-6).
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14. Gatisabdabhyam tathahs drstam hingai ca

On account of the movement above and of the
word (z.e. the scriptural statements); for thus it 1s
seen; and there 1s an inferential sign.

‘* Just so, all these people go to this Brahman-world
everyday, but they do not know Him’ (Chind. VIII-3-2).
This scriptural text says that every day all the people
not knowing Him, move above the subtle ether z.e. they
rest on Him. The word, Brahma-loka 1s used in the same
grammatical equation with the Akisa of the subtle form.
The above mentioned two facts help mn determining
that the subtle ether mentioned here, refers to the Highest
Brahman. In the following scriptural statements also it
1s seen that all people take rest on the Highest Self. ‘All
these worlds take rest on Him’ (Kath. 11-6-1). *The people
take rest on the Highest Indestructible ’ (Tast. 1I-1-3). The
word ¢ Brahma-loka’ 1s used to mean the Highest Person in the
scriptural passage ‘ This 1s Brahma-loka’ (Brh. 1V-3-33). We
need not go for any other external reference to prove this fact ;

! gaeraed, A 2.
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these above mentioned evidences alone namely that all
people rest on the the subtle ether and the usage of the
word Brahma-loka will suffice to prove it.

15. Dhrtes'ca mahimnosyasminnupalabdheh

And on account of the fact that the qualities
supporting etc. that determine the greatness of the
Brahman, are perceived 1n It.

That He 1s the support of the world is proved in
scriptural text, ‘ Now, He, who 1s the Self, 1s the bank, a
limitiary support ’ (Chénd. VIII-4-1). In this Akasa of a
subtle form, are perceived the qualities that determine the
greatness of the Highest Self, the support of the world.
The qualities that determine the greatness of the Highest
Self, are stated in the scriptural text, * He 1s the bank and
support etc’ (Brh. IV-4-22).

16. Prasiddhes'ca

And on account of its meaning being established
(in the scriptural texts).

! qraend: @9eq M. 3.
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The word, Akdsa, has been determined to mean the
Highest Self in the scriptural text, ‘ This Akasa who 1s the
Bliss etc.’ (Twit. I-7-1)  Hence 1t refers to the Highest Self.
Therefore the word Akdsa 1s more familiar 1in denoting the

Highest Self endowed with the qualites such as true will etc.
than the ether.

17. Itaraparamarsat sa itr cennasambhavat

If 1t be said that on account of the reference to
the other one, he (i.e the individual selt) 1s meant, we
say in answer—No, on account of impossibility.

If 1t be saild—The 1ndividual self 1s referred to in the
scriptural text, ‘ Now, he the Samprasida (2.e. the individual
self)’ (Chand. VIII-3-4) and hence, this word Akdsa, refers
to the individual self, 1t 1s not so. The qualities mentioned
therein are impossible in the individual self.

18. Uttaraccedavirbhiutasvarupastu

If 1t be said that from a subsequent passage (it
appears that the individual self 1s meant); rather (the
self) 1n so far as his true nature has become manifest,

! geadweny, M. 1.
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In a subsequent passage, occurs the statement, ¢ This
self free from evil’ (Chand. VIII-7-1). This passage refers
to the indivudal self. Hence, impossibility of any kind does
not here arise. Certainly, what 1s referred to in the context
1s the individual self, as he undergoes the states of wake-
fulness, dream, and deep sleep etc. It 1s not so. The state-
ment relates to the individual self of whom the true nature
has become mamfest. The qualities, such as ‘ freedom from
evil, etc.” are concealed by the association of the bodies, that
are the products of Karman (past actions). When subse-
quently they (i.e. the released souls) reach the Highest Light,
then, their true nature mamifest themselves and they
possess the qualities, such as, ¢ freedom from evil etc.’ Such
an individual self 1s mentioned 1n the text mentioned
above. But the Akdsa of the subtle form 1s mentioned as
an ocean of many auspicious qualities, that could not be
ever hidden. Hence, the word, Akdsa, does not refer to
the individual self.

19. Anyarthasca paramarsah

And what is referred to (here) has a different
purpose.

! gufrgaaiaig, A2, M 1,
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‘The individual self, having left this body reaches the
Highest Light and regains his own form * (Chand. VIII-3-4).
The above mentioned text states that the individual self
regains his own nature when he reaches the Dahardkisa
(the subtle ether). Thus the text refers to the Jiva, only for
the purpose of explaining the power of the Highest Self in
granting the individual self his essential nature.

20. Alpasruteritr cet taduktam

If 1t be said that the scriptures declare that He 1s
small ; this objection has been replied already.

This 1s not the Highest Self, because the scriptures state
that He occupies a small place and that by nature He 1s very
small. Here the reply has been given already—* Because
the Brahman has to be meditated upon in that manner, and
because in the same passage the Brahman 1s said to be
like ether ’ (S#@ira. 1-2-7).

21. Anukytestasya ca

And on account of the imitation of the Highest

Self by the individual self,
13
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The individual self is said to imitate the Highest Light,
who 1s the subtle dkas'a (ether of the subtle kind). Therefore
the individual self is not the dkisa of the subtle kind in
question. Consider the scriptural text * There he approaches
Him eating, playing and rejoicing’ (Chand. VIII-12-3). It
is stated here that, having approached Him, he mmitates Him
in acting as he desires.

22. Api smaryate
The same is declared by smyti also.

It is stated in the Smyt: thus—° Those who, resort to this
knowledge and attain the possession of qualities that cha-
racterise Me, are neither born at the time of creation, nor
burt at the time of dissolution ' (Bh. Gita XIV-2).

PRAMITADHIKARANA 6
23. Sabdadeva pramitah

The measured one 1s the Highest Self, because of
the term 1tself.

! sgweaam, A 1.
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‘ The person of the size of the thumb, stands in the middle
of the self, as Lord of the past and the future’ (Kath. 11-4-12).
Here who 1s mentioned as measured by the size of the thumb,
1s the Highest Self, because of the use of the words, on His
Lordship. ¢ The Lord of the past and the future’.

24. Hrdyapeksaya tu manugyadhikaratvat

But the reference 1s to the heart, as the men are
qualified (to meditate upon the Brahman.)

Even the Infinite One 1s mentioned as measured by the
size of the thumb, because He remains 1n the heart of men,
who meditate upon Hun. Men alone are entitled to meditate
upon Him. The scriptures are 1ntended for men. Hence this
1s stated with reference to the heart of men. This topic will
be finally concluded later on.

DEVATADHIKARANA 7
25. Taduparyapi Badarayanah sambhavat

Badarayana thinks that, also those who are above
men, meditate upon Him, because it is possible.
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The 1llustrious Bddarayana thinks thus—Even the
gods, who are above men, meditate upon that Brahman,
because they also are regarded as suppliants. Such a thing
1s possible for them, as they do not lose the memory of the
knowledge, that they have acquired formerly. In the Mantras
and Arthavadas of the Veda, the deities are praised as possess-
ed with body. In order to justify the same, the existence of
the body of gods should be accepted on the authority of the
same Vedic passages.

26. Virodhah karmaniti cennanekapratipatierdarsanat

If it be said that it is opposed with reference to
the ritual performances ; we deny this, on account of the
observation of the assumption of several bodies.

Suppose the gods have bodies. Then the individual god
cannot be present at the same time in all places. Hence,
there arises the contradiction as regards the ritual works.
It is not so; because it is seen that Saubhari and others have
assumed several bodies at the same time.

' gda¥, A 1, acaeara M 1. * ghewncatait, M 1.
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27. S'abda it cennatah prabhavat
pratyaksanumanabhyam

If 1t be said (that a contradiction will occur) with
regard to the words (s.e. scriptural statements); we say
no, since beings originate from them (as appears) from
perception and inference.

A contradiction will occur in the scriptural statements.
Because the bodies of Indra and other gods are effected with
several parts, they are not permanent. The Vedic words denot-
ing Indra, etc. are totally devoid of meaning during the periods,
which preceed the origination of Indra etc. or follow on their
destruction. And also the Veda itself will be non-eternal. It 1s
not so. The gods Indra etc. are created by the creator with
the guidance given by the Vedic words Indra etc. The words,
Indra, etc. do not mean any particular individual. But, as in
the case of the words cow etc., they represent a class and
species that bear the same form. Suppose the previous Indra
1s destroyed, then the four-faced Brahman remembers the
particular form of Indra, etc. of former time and then

13f%% omutted A 1
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creates new Indra etc. of the same form, like a potter makes
a new pot. Hence, no contradiction will occur. How is this
known ? (Reply)—Such a thing is known from the statements
found 1n Vedic scriptures and Smrtis. The Vedic scriptural
authority 1s this—* The creator created the Sat and Asat (the
existent and non-existent things) by the guidance of Veda' (Tait.
Br. 11-6-2.) ‘He said ‘ Bhah.' Then he created the earth’
(Tait. By. 11-2-4). The Smyti text is this—* In the beginning,
he assigned the several names, actions and conditions, to all
beings taking them from the words of the Veda’ (Manu
Smyti I, 21) and so on.

28. Ata eva ca nityatvam

And for the same reason, the eternity of the Vedas
is established.

The creator Brahman recollects the meaning of the
words used in the Vedas. Then he creates the world.
Visvamitra and other sages are the composers of the Mantras
as stated in the scriptural texts, ‘ He gratifies the composers
of the Maniras’, and ‘This 1s the hymn of Visvamitra'
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(Tait. San. 5-2-3). Yet the Vedas, which are full of Mantras,
etc. retain their etermity. He the creator remembers with the
help of the words of the Vedis Visvamitra and others of
the former time, who are capable of repeating the Mantras
without teaching Then he creates the persons having the
same name and ability, who could recite the same Mantras
assigned to them. This happens after the Naimittika Pralaya.
These persons reveal the very Mantras etc. without any
fault. Thus 1t 1s established that the Vedas are eternal
and that the various persons mentioned therein are the authors
of the various Mantras

How could then the eternity of the Vedas be established,
when the Vedas and the creator are destroyed n the material
deluge (i.e. Prakrta Pralaya)? The Satrakara answers this
question thus:

29. Samananamarapatvaccavritavapyavirodho
dars'anal smyriesca

And on account of the sameness of the names and
forms (in each creation of the world), no contradiction
arises even 1n the subsequent creation;as it appears
from S'ruts and Smyts texts,
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The world, that 1s going to be cieated, will have the
same name and form as it had formely. Hence, no
contradiction anses, even 1if the matenal deluge does take
place frequently. The Highest Person, who is the first
creator of the world, recollects the form of the world, as it
was before the deluge. Then He creates the world of the
same form. Then He hands over to the creator the
Vedas, which he remembers in the same order as it was
before. It 1s known from S'ruts and Smrti passages that
the first creator created the world m the same form asit
was before The S'ruti passages are these—*The creator
Brahman created the sun and the moon as they were
before’ (Tast. 11-1-38). ‘He who created the creator
in olden time and gave the Vedas to Him ’ (S'vet. VI-18).

The Smrti passage is this.—* As i each rotation, the
various signs of the seasons are seen very same, so also 1s the
case with various things in each Yuga’?, etc. (Visnu 1-5-65).

' Yuga means the age of the world They are four—Krta, Treta,
Duapara, and Kals; the duration of each 1s said to be respectively, 1,728,000,

1,206,000, 864,000, and 432,000 years of men They together constifute a
Mahayuga.
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Thus the eternity of the Vedas must be interpreted so
as to mean that the words and sentences of the Vedas must be
recited 1n the same order as found 1n traditional teaching.

MADHVADHIKARANA 8

30. Madhvadigvasambhavadanadhikarai Gaimnih

Javmane maintains that Vasu and other divine
beings are not entitled to practise Madhu and other
meditations (Vidyas) on account of the impossibility.

In the Madhu and other meditations, Vasu and other
gods are to be meditated and they have to be attained, by
resorting to those meditations. These gods cannot practise
these meditations ; because they cannot play at the same time
the role of the agent and the object of the same meditation.
More over Vasus cannot be the object of desire ; because they
are Vasus already, Therefore Jaimini maintains that, as they
have not the necessary qualifications, they cannot resort to
Madhuvidyd etc.

! gwrcan, A 1, M 2. gy, M1, 2,
1
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31. Jyotig: bhavacca

And this is on account of the meditation by the
gods being directed towards Light.

‘The Devas meditate upon Him, the Light of Lights,
immortal and hfe’ (Br. IV-4-16). Here the word Light,
refers to the Highest Brahman. This passage refers to the
meditation on the Highest Light by the gods. The medita-
tion is already known as common to the gods and men, Yet
this special reference indicates that the gods are entitled to do
this particular meditation only and not other meditations
involving Vasu and other gods as the object.

32. Bhavam tu Badarayapostihe

Badarayana opines that (these qualifications) exist ;
for there is possibility (of such a contingency).
The blessed Bddardyana opines that Vasu and other

gods possess the necessary qualifications for resorting to
Madhu and other similar Vidyds. Vasy and others cgn

1 gxtaer M 1,
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meditate vpon the Brahman in their own form so that
they may in future ages also hold the same position of
their being Vasu. That the sun 1s the cause of the
creation, etc. of the world 1s stated 1n the scriptural text, ‘ He
stands 1n the middle alone’ (Chand. 11I-11-1). That the
Madhuvidyd represents the knowledge of the Brahman 1s stated
1n the same context of the scriptural text, * He, who knows thus
this Brahmopanisad ' (Chand. 111-11-3). Therefore, what 1s to
be meditated upon there, is the Brahman 1n both the states of
cause and effect. Thus no contradiction arises ; because in a
future age, they enjoy the position of Vasu, etc. and at the
close of their office they attain the Brahman.

APASUDRADHIKARANA 9

33. Sugasya tadanadarasravanat tadadravanat
sucyate hr

(That) grief in him (arose), this is intimated by his
resorting to him on hearing a disrespectful speech about
himself.

! geqreaa M 2.
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The preceptor calls the disciple as ¢ S'adra’ at the time of
imparting the knowledge of the Brahman as seen in the scrip-
tural text, ‘ You have brought these, Oh S'sidra ’ (Chand. 1V-2-
5). It is here indicated that grief arose in the disciple, as he
did not possess the knowledge of the Brakman. The word,
*8'#dra’ etymologically means, ‘one who grieves’, It does
not mean him who belongs to the Sidra caste. Why? It is
because of hearing a disrespectful speech. The phrase,
‘on hearing a disrespectful speech about himself’ means—
on account of hearing a disrespectful speech about himself,
who did not possess the knowledge of the Brahman, In
consequence of that, he approached the preceptor. The word,
*hi’ used here refers to the cause that led Jadnasruti to
approach the preceptor. He was called S'éidra, not on account
his being born in that community. Therefore, it becomes
clear that those, who are born in S'Wdra caste, ate not entitled
to practise the Brahmavidya.

34, Ksatriyatvagatesca

And on account of Janas'ruti's Ksatriya-hood being
recognised.
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Because the disciple was recognized to be a Ksairiya, he
was not addressed as a member of the S'idra community. In
the beginning of the scriptural text, it 1s stated that he was
the donor of many valuable things. Thus 1t becomes clear
that he was a Ksairiya ; because he made gift of many things,
plentiful cooked rice and many villages.

35. Uttaratra cavtrarathena hingat

And on account of the inferential sign (occurring

in the subsequent passage), namely, ‘along with
Caitraratha’.

Regarding this Samvargavidyi in a later passage 1t
is seen that this Vidyd should be resorted to by Brah-
manas and Ksatriyas only. The scriptural text is this, ‘ Then
S'aunaka Kapeya and Abhipratirin etc’ (Chdind. 1V-
3-5). Now Abhipratirin 1s Caitraratha and a Ksatriya.
That Abhipratirin was Cautraratha and also a Ksatriya
is made known by that word being placed i juxtaposi-
tion with Kdapeya. In a different contexzt, the characteristics

1% omitted A 1, M 3. ¥ g9 omitted M 3.
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of Caitraratha and also of a Ksatriya are found in a
person, who was associated with Kipeya. The scriptural
texts run as follow —° The Kdpeyas made Caitraratha perform
the sacrifice’ (Tand. Br. 11-12-5). ‘From bim there was
born the Caitraratha of Ksatriya caste’. (S'at. Br.11-5-3-13.)
Therefore this disciple does not belong to the fourth caste.

36. Samskaraparamarsat tadabhavabhilapacca

On account of the reference to the ceremonial
purifications and on account of the declaration of
their absence.

In the beginning of the Samwargavidyd, it is stated thus,
1 will initiate you’ (Chdnd. 1V-4-5). Here the ceremony of
initiation called Upanayana is referred to. S'#dra is not
entitled to practise the Brahmavidyd or meditation on the
Brahman, as there is declared the prohibition of sych cere-
mony in his case. That he 1s excluded from the imnitiation of
such ceremony is stated in Manu X-126 thus, ‘In Sddra
there is not any sin, and he is not fit for any ceremony .

! ggradeeR M 2.
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37. Tadabhavanwrdharape ca pravriteh

On account of the procedure, on determination of
its absence.

The scriptural text—* A non-Brdhmana pupil would not
be able to tell this® (Chand. 1V-4-5) determines that the
desciple was not a S'@dra. The teacher also proceeded to
impart the Vidya to him only on determination of this fact.
Hence S'#idras do not possess the necessary qualificattons.

38. S'ravapadhyayanarthapratigsedhat

And on account of the prohibition of hearing,
studying, and learning the meaning of the Vedds.

In the case of S'idra, hearing, studying etc. of the
Vedas are prohibited under the rule—‘Therefore the Vedas
must not be studied in the presence of S'4dras’ The
prohibition of hearing implies the prohibition of study also
1n the case of S'adras.

¥ apafysre: M 3. * § omitted M 1,
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39. Smytes'ca
And on account of Smyti text.

The following Smrti text prescribes the punishment
for S'idra if he hears the Veda recited ‘If S'idra hears
the Vedds his ears have to be filled with lead and lac. If
he repeats them, his tongue is to be cut. If he preserves
them, his body 1s to be cut through ’ (Gau. Dha, 2-12-3).

APPENDIX TO THE PRAMITADHIKARANA

Having concluded the intervening topic, the Sitrakira
continues the topic on hand—

40. Kampanat
On account of trembling.

In the middle of the section dealing with the Person of
the size of the thumb, it is stated—° whatever there is,
the whole world, when gone forth, trembles from the Breath *
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(Kath 11-3-2). The whole world including Agni, Vayu, Sirya,
Indra and so on, trembles from great fear of Him, who
1s of the size of the thumb and who 1s denoted by the word,
Prana, as if the weapon Vara 1s raised against it. There-
fore the Person of the size of the thumb 1s determined to be
the Highest Person.

41. Jyotirdarsanat

On account of the brillance being seen (used in
the text).

The same context begins with, ‘ The sun does not shine
there’ and ends with, ‘By his brilhance all this shines’.
(Kath. 11-2-15) Here what is denoted by the word, brilhance
is the unsurpassable Light. Hence, the Person of the size of
the thumb 1s the Highest Self.

ARTHANTARATVADIVYAPADES ADHIKARANA 10
42. Akasorthantaratvadwyapadesat

He is the Akas'a (i e. Ether) as He is designated

as being something different,

! stfeana sw@r M 2,
13
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*The Ether is the evolver of names and forms. He who
is without these names and forms is Brahman,” (Chand.
VIII-14-1). This Akdsa 1s the Highest Person, who is other
than the pure self mentioned in the context, by the scriptural
text, *Having shaken off the body,’ (Chdind. VIII-13-1)
It 1s because He is designated as the evolver of namesand
forms and unconnected with them, He is also mentioned as
endowed with the above-said attributes and immortality.

There is the teaching, ¢ That thou art’ (Chdnd. VI-8-7).
Hence the individual self is not different from the Highest
Self. This doubt is removed thus—

43, Suguptyutkrantyorbledena
On account of differences in deep sleep and
departing.

‘*Embraced by the intelligent Self, he knows nothing
that is without or within’ (Brh. IV-3-21). *Mounted by’
the intelhgent Self’ (Bra. 1V-3.35). Thus itis seen that
in the states of deep sleep and departing, the individual

! gltensd warar A L
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self 1s 1gnorant of the external and internal world. But here
the distinction manifests itself because the Highest Self is

saild to be intelligent. Hence this Highest Self 1s different
from the individual self.

44, Patyadis'abdebhyah

And on account of the use of the words, ‘ Lord’
and so on.

The embracing intelligent Self 1s designated upon by
the terms, Lord, etc. Hence He 1s other than the indi-
vidual self. Subsequently this scriptural text occurs, * He is
the Lord of all, the overlord of all and the Ruler of all’,
(Brh. 1V-4-22). The doubt about the 1dentity of the individual
self with the Brahman will be set aside in the Satre
1-4-22 explaining the oneness due to the fact that He 1s the
Self of these individual selves that are His body.

THUS ENDS THE 3RD PiDA OF THE 1ST ADHYiYA.
1 qy: omitted A 1, 2.
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ADHYAYA I, PADA IV

ANUMANIKADHIKARANA 1

1. Anumanikamapyekesamiti cenna, sarirariapaka-
vinyastagrhiterdarsayati ca

If it be said that some (mention) that which is
proved by inference (as the cause of the creation etc.
of the world); we deny this, because (there is mention
of the body in metaphor) and (the text) shows this,

In the scriptural text belonging to some of the Vedic
seers (i.e. Kathas) the Pradhana, that could be proved by
inference, is stated to be the cause of the world. The text
is this—‘Beyond Mahat is the Awvpakia (or unmanifest
Prakyti’ (Kath. 1-3-11). It is not so. The scriptural text,
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‘Know the self as riding in a chariot’ (Kath. 1-3-3) men-
tions in a metaphorical sense, the various means of med.tation
as the chariot-rider, chariot etc. 1n order to teach their control.
There the body which 1s mentioned as chariot should be taken
as meant by the word Avyakta. Consider the text, ‘ Higher
than the senses are their objects etc.’ (Kath. 1-3-10). Here
the objects are mentioned as higher 1n the matter of control.
The subsequent passage, viz. ‘ The intelligent should supprss
his speech and mind’ (Kath. I-3-13) teaches the same thing.

2. Sukgmamn tu tadarhatvat

But the subtle is the body; on account of its
capacity.

The Avyakta (i.e. the unevolved Prakrti), that is of
subtle state, assumes the state of the body, and is capable of
entering into activities. Therefore the word, Avyakta, denotes
the body.

If the things that are mentioned metaphorically are
meant here, then why is it stated thus, ¢ Higher than the
Avyakta 1s the Person’ (Kath. 1-3-11) ? The Sﬁtrakdrq says
in reply thus— .
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3. Tadadhmatvadartkava}

Matter in its subtle state subserves an end, on

account of its dependence on Him (viz. the Supreme
Person),

The 1ndividual selves and the body etc. are dependent on
the Highest Person. Hence they serve the purpose of helping
for the perfection of the meditation, Indeed the Highest
Person, being Inner Ruler, directs all the individual selves,
etc. for the meditation. Hence He 1s one of the means of the
meditation and occupies the foremost place of those that must
be brought under influence. He is also reachable by the
meditators. The scripture states thus, ‘He occupies the
highest place. He is the Highest course’ (Kath. 1-3-11).

4. Jheyatvavacanacca
And on account of the absence of statement of its
being an object of knowledge.

There are no statements to prove that the Avyakia (i.e.
unevolved Prakrti) is an object of knowledge. Hence it
cannot be the 4vyakta of Kapila’s School,

loafmifes M1, M 3.
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5. Vadatits cenna, prajrio hi prakaranat

Should 1t be said that the text declares it to be
known; we say, not so, because the Intelligent Self is
referred to in the context.

If 1t be said that the scriptural text beginning with ‘It
is without sound, without touch’ and ending with ‘ knowing
it.” (Kath. 1-3-15) declares that Avyakta is the object of
knowledge, 1t is not so. The intelligent Self 1s referred to
in the scriptural text ‘ Knowing Him’ who 1s read in the
context of the passage ‘ That Highest place of Visnu' (Kath.
1-3-9). ‘ This Self is hidden in all beings and does not shine
forth’ (Kath. 1-3-12).

6. Trayanameva cawvamupanyasal prasnasca

And of three only, there is the mention in this way
and also the question.

In the Upanisad under discussion there 1s the mention,
in the form of questions and answers, of only three things,
viz. the object of the meditation, the nature of the meditation

1 a omitted M 2.
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and the person engaged in the meditation. But there is no
mention at all of the Pradhdna etc. The mention 1s this—
* They know the Lord through knowledge of the self, cbtained
with concentrated mind’ (Kath. 1-2-12). The question is this,
‘ Some say that there is something after death, some say no’
(Kath. 1-1-20).

7. Mahadvacca
And as in the case of the Mahat.

‘Higher than the intellect is the great self ’ (Kath. I-3-
10). Here the word, Mahin, rcfers not to the Mahat of the
Samkhyas because the usage of the word Atman. Similarly,
their Awvyakia also should not be taken as meant.

CAMASADHIKARANA 2
8. Camasavadavisesat
On account of there being no mention of the
special characteristic; as in the case of Camasa.!
! Camasa is a cup used 1o the sacnifice for drinking Soma juice,
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The scriptural text ‘ The unborn one, red, white and
black who produces many creatures’ (S'vet. 1V-5) does not
state that the Prakrts of the Samkhyas 1s the cause of the
creation, etc. of the world. It cannot be said, that on conside-
ration of the derivative meaning, v:2. the absence of birth, the
Piakrti alone 1s understood here, because in this context,
the word Aji has not been used 1n any particular sense, as in
the case of the word Camasa used 1n the text, * The Camasa
with downward mouth’ (Brh. 11-2-3). Here the word
Camasa, 1s used 1 a special sense. The scriptural text in
support of this 1s this—* It 1s the head ’ (Brk. 11-2-3). The
apprehension of a particular thing by a derivative word is
due to the mention of 1ts qualifying attributes.

9. Jyotwrupakrama tu tathahyadhiyata eke

It (Prakrti) has the light for 1ts origin, for thus
some read 1n their text.

The word ‘light’ means the Brahman’. That means
that this 4@ (i.e. Prakrt:) has the Brahman for its orgin.

1 SQfaeamAr omitted A 1, M 1.
16
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The Taittiriyas read 1n their text that the A4 had the
Brahman for its cause. The text begins with ‘smaller
than the small, greater than the great, etc.’ (Tait. 11-10-1)
and ends with, ‘ From Him the seas and the mountains
etc.’” (Tait. 11-10 3). This proves that everythiag 1s born
from the Brahman and has the Brahman for its self. In
the context of the elucidation of this truth they read the
text ‘The unborn one etc’ (Tait. 11-10-5). Therefore 1t 1s
decided that Brahman is the cause of the Prakrti, because
of the remembrance of the teaching mentioned above.

10. Kalpanopadesacca madhvadivadavirodhah

And on account of the teaching of the Kalpana
(i.e. creation), there is no contradiction as in the case
of the Madhuvidya.

‘ Kalpand' means ‘creation’. It is so stated in the
scriptural text, ‘ The creator created the sun and the moon as
they were before ’ (Tas2. 11-1-38). The creation of the Prakyti
has been taught in the text, ‘ The Lord of wonderful power
created this universe out of this’ (S'vet. IV-9). Therefore no
contradiction arises in Pradhdna’s being unborn and also

2Rt omitted A 1, M 3. Tgit. Grantha edition followed,
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beng produced by the Brahman. The non-sentient beings,
at the time of the deluge, give up name and form and remain
as the body of the Brahman. They are called unborn 1n
that stage. At the time of creation they take name and form
and hence they are caused by the Braliiman. Consider the
following example—In the Madhuvidyd it 1s stated that the
sun, at the time of creation, assumes the state of ‘ honey '
and also the state of effect, as he becomes the seat of
those objects, that are pleasing to the taste of Vasu, etc. At
the time of deluge, he assumes a subtle form, that cannot be
indicated as ‘ honey’ and he does not assume the state of
effect. The scriptural texts in support of this are—

(@) ¢ Venly the Sun, 1s the honey of the gods’ (Chand,
I11-1-1).

(b) ‘He does not rise, neither does He set. He
remains alone 1n the middle’ (Chand. 111-11-1).

SAMKHYOPASAMGRAHADHIKARANA 3
11. Na samkhyopasarngrahadaps nanabhavadalirekacca
Not from the mention of che number even (could

it be the Prakrts) ; because 1t 1s stated that He (assumes)
many forms and that He 1s other than (the Prakyts).
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‘He, on whom the five Five-things etc.’ (Brh. IV-4-17).
Here 1t may be argued that the Prakrtz 1s meant, because
there is a 1eference to 1ts modification into twenty-five kinds;
however the Prakrii 1s not meant here. The words, ‘On
Him indicate that He 1s the support of that Prakrti and 1s
different from that Prakrti. He belongs to a different category
over and above the twenty-five categories. The objectsdenoted
by the words, * He’ and * Akds'a’ are different from the twenty-
five varieties ot Prakrti. The word ‘ even ’ used in ‘ from the
mention of the number even’ indicates that the number
twenty-fiveis not meant here. The word ‘ Paficajana’ denotes
a class of things known by the name of Paficajana. Panini
states—* The words denoting direction and number are
compounded with nouns provided the compound-word denotes
the name of a thing ' (Panine, 11-1-50). 'This 1s similar to
the statement, ¢ Seven seven-sages.’

12. Prapadayo vakyasesat

The word, Paficajana, refers to the breath, etc.
on the ground of the complementary passage.
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We see from a complementary passage, viz. ¢ They who
know the breath of the breath, the eye of the eye, etc.’
(Madhyamdina-S'akhd) that the five things are the breath,
etc. Because they are used 1 juxtaposition with the words
eye angd the ear, the words * breath’ and ‘the food’ denote
the organs of touch etc.

13. Jyotisarkesamasatyanne

In the text of some, the word light (s.e. Jyotis)
indicates the five sense-organs, even though the word,
food 1s not (used 1n their text).

In the text of the Kanvas, the words, ‘ food of the food*
are not used. But they begin with the statement, * Him the
gods worship as the light of the lights’ (Brh. IV-4-16).
Here the word, ‘light’ used in the context along with the
five five-things refers to the sense-organs. The words
*The light of lights’ mean the Brahman who 1s the Illumi.
uator of illummators. Then the words, ‘the five ive-things’
are ntroduced. Hence, by the word, °Paficajana’ we
understand the five organs.

WAL ML



13 areEte [=fy.

FICOETHOT, ¥
HITIEAT ATRTARAY FTITTRISIR: 1l 82 0
AFIIRT FAANT FROET 839 JFaTWIT" “ orag
s i’ ¢ aed adsarsandly” senReafaglafiaty
“HRAT a1 _AF @A A | @ $%T SFeg | iR
fReafrmafRedany afersasaisroaraes: |

qAIA N Ll

KARANATVADHIKARANA 4
14. Karanatvena cakasadisu yathavyapadigtokieh

And on account of (the Brahman) as described
being declared to be the cause of the ether etc.

L}

In all the Vedinta passages the Pradhang has not been
declared to be the cause of ether, etc :—* Verily the Asat was
in the beginning’ (Tait. 1-7-1). * Then, indeed, this remained
undifferentiated ' (Brk. 1-4-7). Here the special character-
istics of the cause are not apprehended. But the special
characteristics of the cause are apprehended in the scriptural
text, ‘ The Self alone was in the beginning.’ It thought,
‘may I creat the worlds’ (4it I-1). Hence 1t does not arise
that Prakrti etc. of the Samkhya school, should be the cause
of the creation.

15. Samakargat

~ On account of bringing down (from another
passage).

! qreomneg M 3.
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The scriptural text ‘ He thought may I become many '’
(Tait. 1-6-2) mentions the All-knowing Brahman. The same
word denoting the Brahman 1s brought down in interpreting
the text ‘ Verily the Asat was 1n the beginning’ (Tazt. 1-7-1).
Therefore He alone 1s meant here In the same manner the
text. ‘Then, indeed, this remained Avydkrta (Undifferentiated)’
(Brh. 1-4-7) mentioned the Brahman. The same word 1s
brought down 1n interpreting the text ‘ He enteredin here,
even to the fingernail-tips’ (Brk. I-4-7) and * He sees without
eyes’ (S'wet. I1I-19). The words Asat (non-existing) and
Avyikrta (Undifferentiated) have to be explained to mean
Him, who has neither name nor form at the beginning.

JAGADVACITVADHIKARANA 5
16. Jagadvacitvat

Because it denotes the world.

The scriptural text begins with, ‘ Let me tell you about
the Brahman’ (Kaus. 111-4). and ends with, * Oh Balik:, He,

1 gaarga &1 A 1, M 1. Kaug. Grantha edition followed,
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who is the maker of these persons and to whom this work
belongs, He, indeed, is to be known * (Kaus. 111-26). Here
the word, ‘work® which is used in the same grammatical
equation with the word, “this® refers to the world, as it is
said to be the product. Therefore what 15 taught hereis
that the Highest Bralman should be known.

17. Jivamuklkyaprapalingnnets cet tadvyakhyatam

Should it be said that this 1s not so, on account of
the distinguishing characteristics of the individual
selves and of the Chief vital breath (i.e. Prapa) men-

tioned theremn; we reply, that this has been explained
before.

In the scriptural texts, ‘He enjoys with the individual
selves® (Kaug. 111-44) and * Then with this Prdga alone, he
becomes one’ (Kaug. 111-39), the Highest is not referred to;
because there are stated only the distingnishing characteristics
of the individual selves and Prina. This objection has
glready been answered in the chapter dealing with the
Pratardanavidyd. In consideration of the context, it has

o M 2, 3.
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been determined that the Brahman 1s meant here. Therefore,
other characteristics should be explained 1n consonance with
the fact already established.

18. Anyarthat tu Jaimunh prsnavyakhya-
nabhyamap: caivameke

But Jaimni thinks that it has another purpose,
on account of the question and answer ; and thus some
also say.

That the individual selves are other than the body has
been stated in the scriptural text, ¢ They two, approached the
person, who was asleep’ (8rh. 1I-1-15). This statement is
intended to teach that the Highest Self 1s other than the
individual selves. This fact has been proved by the question
and answer found in other scriptural text. The question
is this—* Where, O Balidki, did this person sleep ? ’ (Kaus.
111-35) The answer—*‘ Then he becomes one with this
Prana’. (Kaus. 111-39). This answer bears the same idea

1 gfdted A 1M 2,
v
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as contained in the text ‘ My dear, then he has reached the
Being’ (Chand. V1-8-1). Some (i.e. Vdjasaneyins) recite the
passage bearing the same meaning as contained in the question
and answer given above. It begins with ¢ where then was
this person’ (Brk. 11-1-16) and closes with, ‘ He sleeps in
Akasa, that is encased in the heart’ (Brh. 11-1-17).

VAKYANVAYADHIKARANA 6
19. Vakyanvayat

On account of the sentences giving a connected
meaning.

What is taught in the scriptural passage, beginning with
* Verily, a husband 1s dear, not for the love of the husband,
but for the love of the Self’ and ending with *The Self,
my dear, is to be seen, etc.’ (Brha. 1I-4-5) is the Highest
Self.

Y% omitted M 1, 2. ‘gwiAL M3,

A
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There is a reference to the Highest Self in the text,
beginning with ¢ For immortality, however, there is no hope
through the wealth.” (Brk. II-4-2) and concluding with
* when the Self 1s seen, hearkened, thought on and understood,
then all this 1s known ’ (Brk. IV-5-6) and ¢ By means of which
one understands all this’ (Brh. IV-5-15). All these sentences
are with reference to the Highest Self.

In this context and also in other context the words
denoting Jiva mean the Highest Self and are used 1n gramma-
tical equation with the word denoting Him The Satrakira
gives the reason for this according to the different views
in the following Siatras—

20. Pratifiasiddherliigamasmarathyah

It is a mark indicating that the proposition under
discussion is proved. Thus As'marathya thinks.

The Highest Self is meant here, in order to establish the
proposition, namely, ‘ All this will become known through
the knowledge of the Highest Self’ as stated in the
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scriptural text—* when the Self is seen etc.’ (Brk. IV-5-6).
Asmarathya opines that the Highest Self i1s denoted by
the words referring to Jive in order to bring to our
remembrance the fact, that the Jivas are not different from
the Highest Self, as they are effected by Him.

21. Utkramigyata evambhavadityaudulomih

Because the individual selves, when they depart,
possess the characteristics of the Highest Self ; thus
Audulomi thinks.

Audulomi thinks that the word referring to the *self’
denotes ‘the Highest Self’; because the Mukia (i.e. the
released soul) possesses the characteristics of the Highest Self,

22, Avasthiteriti Kas'akytsnah

On account of the Brahman’s abiding within the
individual self ; thus Kas'akrtsna thinks.

The teacher, Kds'akrtsna, thinks that the Highest Self is
the self of the individual selves as stated in the text—* He, who

‘RawrE: AL, M 3.
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remaining within the self, controls the self’ (Brh. III1-7-22.
Madhy.) It 1s understood that the Satrakira has accepted this
view because after stating the views of the two schools mentioned
above, he introduced this view 1n refutation of those views. More-
over he has not stated any other view 1n refutation of this view.
Hence it is decided that 1t must be the view of the Satrakara.

PRAKRTYADHIKARANA 7
23. Prakrussca pratynadyrstantanuparodhat

‘The Brahman is the material cause also on account
of this truth not being in conflict with the proposition
under discussion and the illustrative example.

The Highest Brahman 1s also the material cause of the ’
world. He is not the instrumental cause alone. The scriptural
text says thus—* You are proud. Did you ever ask about the
Ruler (i.e. Adesa) by hearing whom the unheard becomes heard?’
(Chand. V1-1-3). It means ‘ By the knowledge of Him, who is
the Ruler, all this world of sentient and non-sentient beings

1 qurewa: omtted A 1, M 3. AFAL, M3,
o4 omutted M 1. '
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become known.” The proposition is this—* All this will be-
come known, if the Universal Ruler is known '. The illustra-
tive example here 1s the clay. The above mentioned truth
should be accepted so that the said proposition and the example
may not be contradicted. The word Adesa used in the text
denotes the Ruler ; because it means Him by whom the world
is ruled over. Thus the word, Adesa, means the Ruling
Person. The scriptural text in support of this is thus—* O
Gargi, at the command of that impenishable etc.’ (Brh. 111-8-9).

24. Abhidhyopadegacca
Because also of the statement of His thought,

He thought ‘may I become many’ (Chand. VI-2-3).
This scriptural text proves that the Person, who possesses the
character of thinking and who is the instrumental cause,
transformd Himself into the form of the world, consisting of
various sentient and non-sentient beings through His will.
Hence, it is known that He is the material cause also of the
world.

lsge ALML
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25. Sakgaccobhayamnanat

And on account of both being directly declared in
the scriptures.

¢ The Bralhman 1s the wood. That Brahman became the
tree. The Brahman stood supporting the worlds’ (Tait. By.
I1-8-9). This scriptural text shows that the Brahman is
both the instrumental cause and the material cause of the
world. This fact has been declared 1n distinct word 1n the
scriptural text.

26. Atmakgteh
On account of the statements as regards the Self
transforming.

The text, ‘ He desired’ (Tast. 1-2-6-2) shows that He is
the instrumental cause. Again the text ‘ That Self created
Himself.' (Tait. 1-2-7-1) shows that He made Himself in the
form of the world. From these statements it 1s understood
that the Highest Self 1s known to be both the instrumental cause
and the materal cause of the world.

1% omitted M 2. ‘fafueen A L,
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The stainlessness and the true will are known to be
characterictics of the Highest Self. He is agam said
to have created Himself into the form of the world,
which 1s the seat of endless evils that are opposed to the
above-mentioned characteristics and unfit to be the ambitions
of men. How can this contradiction be averted ? The author
of the Sitras answers this question thus—

27. Paripamat
It is so owing to the modification.

No contradiction arises, as the scriptural text here
teachies the modification. The Highest Person in the causal
state has as His body the sentient and non-sentient beings in
a subtle state, that cannot be distinguished with distinct name
and form. He wills then that the sentient and non-sentient
beings, that are His body, should have distinct names and
forms. Then He separates from Himself all the sentient and
non-gentient beings, that constitute His hody in a subtle state,
The scriptural authority is this He desired * May I become
many * (Taif. 1-2-6-2) * He created all this® (T'ait. I-2-6-2). He
entered the sentient and non-sentient beings thabconstitute His
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body 1n the subtle state also and that are different from Him.
This 1s stated thus—‘ Having created 1t, He entered it’.
(Tait. 1-2-6-2). Then the scriptural text teaches that He has
transformed Himself into many forms ‘ He became Sat and
Tyat, defined and undefined, based and non-based, conscious
and unconscious, real and unreal; yet He remained as
real’ (Tait 1-2-6-1). The above-mentioned texts teach that
He took the modification into many forms. Therefore no
contradiction arises. Even in the state of non-distinction
the i1ndividual selves and their actions are in a subtle state.
So states Brahma-sitra 11-1-35.

28. Yoms'ca h giyate
He is sung as constituting the source also.

He 1s also called the source in the text—* The wise perceive
Him as the source of beings’ (Mund. 1-1-6). Therefore He
1s the material cause also.

1 g omitted M 2.
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SARVAVYAKHYANADHIKARANA 8
29. Eténa sarve vyakhyata vyakhyatah

Thus all the texts have been commented upon,
have been commented upon.

By these hines of arguments set forth from the second
Siitra to the end of this chapter, 1t has been proved that all

the Vedanta passages refer to the Highest Brahman. The
repetition indicates that the chapter is closed.

THUS ENDS THE 4TH PADA OF THE 1ST ADHYAYA.
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1. Smytyanavakasadosaprasanga stv cenna, anya-
smrtyanavakasadosaprasangat

If 1t be said that there would result the fault of
being no room for certain Smyts; (we reply) ‘no’s
because there would result the fault of want of room
for other Smytes.

There is the desire to look into other texts for support
in order to determine the meaning of the Vedanta passages.
Accordingly Vedanta passages, by the support of the Kapila-
Smyts, must determine the Prakpts to be the cause of the

1t AL, M 2.
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creation, etc. of the world. If this 1s not accepted this
Kapila-Smyrtr cannot be a supporting text. Hence, there can
be no any purpose of that particular Smris text. It 1s not so;
because it results there being no room for other Smyrtis, Manu-
Smrts, etc., that are not opposed to the Vedanta. It 1s true
that the Vedic texts require Smyéi works for support ¢; however
when there are many other Smr¢i works agreeable to the
Vedic texts, the Smyti that is opposed to the Vede, cannot
be considered as the work for support.

But Kapila, the greatest of the sages, does not accept
that doctrine of the other Smytis. How then is it right to
say that other Smytis are the works of support ? The answer
is this—

2. Itaresam canupalabdheh

And because the others have not accepted the
doctrine of Kapila.

YegRdfuat A L frmralan A 1L 2 fedeeanmia M 1, 2,
! Vide, % gudiftRla ¥ ageigda
feeeagaRd mad saixfy 0
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The greatest of the sages, Manu and others, were
capable of directly perceiving the meaning of the Vedds.
They have not apprehended the principle as suggested by
Kapila. Therefore, what Kapila apprehended was an error.

YOGAPRATYUKTYADHIKARANA 2
3. Etena yogah pratyukiah

By this line of argument, the Yoga system is
refuted.

The Yoga system taught by Hiranyagarbha is opposed
to the Vedas, in the same way as the Kapila-Smyti is opposed.
Hence this also 1s refuted, by following the same line of

argument.
VILAKSANATVADHIKARANA 3

4, Na vilakganatvadasya; tathaivam ca sabdat
On account of the difference of character, the

world cannot be the effect produced by the Brahman
and that the world being such, appears from scriptures.

1yrfandt A L
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The world possesses the character of undergoing the
changes of states. It 1s1gnorant and the seat of evils which
are not fit to be in the scope of desire of men. Hence on
account of the difference of character, the world cannot be the
effect of the Brahman. That there is difference in character
between the two, 1s established in the text, ‘ knowledge and
non-knowledge etc ’ (Tait. 1-2.6-3),

5. Abhimanvvyapadésasiu visegdnugalibhyam

But there is the denotation of the superintending
deities; on account of distinction and entering.

‘To him the earth said’ (T'@if. Sam. V-5-2) ¢ The water
desired’ (Tasf. Br. I111-1-5). From these texts it is seen that
the earth, etc., bad certain functions which were possible only
for those, endowed with knowledge. However it should
be explained that the functions were of the presiding
divinities, because the word, divinities, is used in the text to
qualify them, ‘Alas! Let me enter these three divinities’
(Chind. VI-3-2). The divinities that preside over the

fegmda M 1, M 3. ‘e M 1,
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non-intelhgent substances, are apprehended m the text,
¢ Agm, having become speech, entered the mouth’ (412, 11-4).

6. Drgyate tu

But 1t 15’ seen (that the cause and the effect are
of different characteristics).

It does happen that substances of different character, also
assume the states of being the cause and effect. It 1s seen
that insects etc. are produced from honey etc.

7. Asaditr cenna, pratigedamatratval

If 1t be said that the effect 1s non-existing; we say
no, because there being a mere denial.

Then 1t is said that the effect is not present in the cause.
This is not so; because what 1s denied here 1s the rule,
namely, that the cause and the effect must possess the same
characteristics. But the cause and the effect of the type do
not renounce the character of being one substance as stated
above. ’
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8. Apitau tadvatprasangadasamanjasam

On account of similar consequences in absorption,
the Vedanta texts would be mnappropriate.

As the Brahman and the world constitute one substance,
it happens, that the Brahman, like the world, must undergo
modification during the absorption of the world in Him,
Therefore all the Vedantic texts become inappropriate.

9. Na tu, drgtantabhavat
Not so; as there are parallel instances.

It 1s not so. That the Brahman has, as his body, all the
sentient and non-sentient beings has been proved in the
scriptural texts, ¢ To whom the self is the body * (Brk. V-7-22
Madhya) ‘To whom the Avyakta (the unevolved matter)is
he body' (Sub. 7). There are instances to show that good
and bad qualities exclusively belong to Him and His body, while
He remains in the state of both the cause and the effect.
The illustrative example is this:—* The man, in whose body

1 oygron SRR M 3.
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1s encased the individual self, undergoes the changes of
childhood, youth, and old ageetc.’ The childhood, youth etc.
are the characteristics of the body. The pleasure, knowledge,
etc. stick on to the self alone. In the same way the ignorance,
different modifications etc. belong to the sentient and non-
sentient beings, that constitute His body. The Brahman,
who 1s the self of these sentient and non-sentient beings, 1s
faultless and all-knowing. He does not undergo changes and
possesses true will.

10. Svapaksadogacca

And on account of objections to one’s own view,
(i.e. of the Samkhya system).

The Vediantic view alone has to be accepted, as there are
faults 1 the Samkhya view that accepts the Pradhdna as
the cause of the creation etc. of the world. In the school,
that accepts Pradhdna to be the cause of the creation, etc. of
the world, 1t is stated thus—* The Pradhina undergoes
changes 1n the presence of the Purusa, who always remain
immutable’. Hence, 1t 1s not possible to explain the
superimposition of the attributes of one object upon the

1 Qs added A 1, M 2, Pr. *gurs added A 1, M 2.
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other in this case’. In the case of the immutable Puruga,
the supposition of the attributes, that do not belong to him,
does not take place. It is utterly impossible to hold the
superimposition of the attributes of the Purusa, by the
Pradhana which 1s non-intelligent.

11. Tarkapratigthanadap:

And in consequence of the unfoundedness of the
reasoning (z.e. the reasoning advanced by the Saskhyas).

The argument, namely, * The Pradhdna is the cause of
the creation, etc. of the world ' is based on wrong reasoning.
The reasoning has not been firmly founded on good basis.
Hence, the Pradhina should not be held as the cause of the
creation etc. of the world.

12. Anyathanumeyamiti cet, evamapyanirmoksa-
prasangah
Should it be said that a different method of
inference has to be advanced for proving that Pra-
dhana is the cause of the creation, etc. of the world;
we reply that thus also it follows that the objection
raised cannot be got rid of.

} qeEr M 3.
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If 1t is desired that the Brahman should be the corporeal
Self, because all the sentient and the non-sentient beings
constitute His body, then 1t happens that the Brakhman
enjoys pleasure and pam, just as the individual self; and
because He has a body, there should not be any distinction
between the individual self and the Highest Self. It is not
so. The Brahman 1s surely distinct from the individual self,
as He possesses a host of auspicious qualities bereft of in-
auspicious ones. The experience of unliked things is not
due to the connection with the body; but it 1s due to the fact
of being dependant on others. In the world it is seen that the
ruler, who is independent, has a body, but does not enjoy the
fruits of the violation of his orders as his dependants are
compelled to undergo the punishment,

 ifywr: saw IR M 2, * fagede M 2.
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ARAMBHANADHIKARANA 6
15. Tadananyatvamarambhapasabdadibhyah

The non-difference of the wotld {rom that Brah-
man follows from the scriptural statement that begins
with the word, Arambana.

The world which 1s caused by the Brakman is nét
different from 1ts cause Brahman. This has been understood
by the scriptural text dealing with His assumption of
various modifications and having different names for the
sake of worldly transactions through the verbal references.
The scriptural texts quoted as authority here are—‘ A clod of
clay undergoes changes by assuming different names for the
worldly activities through the verbal references; Yet clod of
clay only 1s true ’ (Chind. VI-1-4.) * Existence alone, my dear,
was 1n the beginning one only without a second.” “It
thought, ¢ may I become many’ (Chand. VI-2-1). ‘All things
that exist have Him as the Self;’ and *That thou art, Oh
S'vetaketu’,” (Chand. VI-8-7).

16. Bhave copalabdheh

And because, the cause is recognised in the state
of the effect.
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In the state of the effect, such as pot etc., there is
recognised its cause, thus, ‘ This is the same that substance i.e.
clod of clay’. Therefore the effect is not different from the cause.

17. Sativacecaparasya

And on accont of the existence of the other (z.e.
the effect).

The effect exists in the cause. Hence, it is not different
from the cause. That the pot or plate had at a former
moment the shape of a clod of clay is generally experienced.
Therefore pot, etc. are apprehended to be the modifications of
a clod of clay.

18. Asadvyapades@nneti cenna, dharmaniarepa

vakyasesad yukieh sabdantaracca

If it be said, ¢ not so, on account of the designation
of the effect as non-existent, (s.e. Asat)’, we reply, not
so; on account of such designation being due to another
attribute, as appears from the supplementary passage,
from reasoning and from another verbal testimony.

The effect has been designated as a non-existent being at
that time, in the scriptuyral text, * In the beginning, truly, there
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was not anything whatever ' (T'ai¢. Br. 11-2-8). Therefore the
effect does not exist in the cause. If such an objection
arises, we say—It 1s not so. The designatior as a non-
existent being 1s due to the fact that the thing was with
different attribute, namely, ¢ with a subtle state which 1s
opposed to a gross state.’ Why? It is so apprehended
from the supplementary text, ‘That Non-existent one
formed the resolve, ‘may I be’ (Tait. Br, 11-28). Indeed
the resolve can be made by that, which 1s extant. The
reasoning also proves that the designation as non-existent is
due to the association with a different attribute’. Indeed
the substance, namely, ‘ The clod of clay’, that 1s known to
have an existence always, 1s designated a non-existent being
etc. The illustrative example is this—The pot undergoes the
changes and assumes the positive states, such as a clod of
clay, the pot and the pieces of pot, that are mutually opposed
-to each other. By this reason 1t is generally said that ‘ This
pot was in existence 1n a former time; it exists 1n the present
time and it shall exist in a future time’. Other scriptural
texts i support of this view are, ‘Verily this was then un-
differentiated’ (Brh. I-4-7) etc.

1gamaaT: A L * f omutted M 2,
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19. Patavacca
And like a piece of cloth.

The very same threads by a particular form of conjunction
among themselves, assume the different names cloth etc.
The same 1s the case with the Brahman also,

20. Yatha ca pranadih
And hike the vital wind, etc.

The one wind, due to the modifications with different
functions in the body, acquires the names such as Prana and
Apana} In the same way the Brahman also assumes the
different names and forms. Therefore, the world is not
different from the Brahman.

ITARAVYAPADESADHIKARANA 7

21. Itaravyapadesaddhitakaranadidosaprasaktih

From the designation of the Brahman as the other
(se. individual soul), there result in the Brahman the

1The vital winds are five m numher. They are Prépa, Apina, Vydna,
Udéna and Sam&na. Prana has its seat in the langs, The Ap#na 1s that which
goes downwards and out of the anus, Vyina is diffused through the whole
body. Udana rises up the throat and enters into the head, Samana has the
seat in the cavity of the naval and is essential for the digestion of food,
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non-creation of what 1s beneficial and also other imper-
fections.

It is said 1n the scriptural text ¢ That thou art’ (Chand.
VI-8-7). *‘This self is Brahman’ (Brh. VI-4-5) that the
individual self, who 1s an effect, 1s not different from the
Brahman. According to this truth, there arise in Him, the
faults such as ‘The Brahman, who 1s all-knowing and who
possesses the true will, does not create the world, that is
beneficial to Himself and He creates those things, which are

not beneficial,’
This objection is not correct—
22. Adhikain tu bhedanirdesat
But the Brahman 1s higher, on account of the
declaration of difference.

We admit that the cause 1s not different from the effect ;
yet the nature of the Brahman is different from that of the
individual selves. This is proved by the scriptural texts,

1 gfgasd M 2, 3.
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‘He 1s the Lord of what is the lord of the senses (i.e. the
individual self)’ (S'vet. VI-9). ‘He who commands the
Vidyd (the knowledge) and Awvidya (the other than the
knowledge i.e. action); 1s different’. (S'vet. V-1). The
Brahman, who has all the sentient and non-sentient
beings as His body, has assumed the states of cause
and effect. Thus the ments and the faults bave been res-
tricted. This has been stated in Brahma-Sitra 11-1-9,
That He has all the sentient and non-sentient beings as
body is proved in the scriptural text, * To whom the earth
is the body’ (Sub. VII). ‘To whom the self 1s the body’
(Brh. Madhya, V-7-22.)

23. Asymadivacca tadanupapattih

And as in the analogous cases of the stones and
the like, it is not possible for the self to be identical
with the Brahman.

The non-sentient beings, such as stones, wood, the lump
of clay and the grass, etc. cannot be the same as the Brakman.
So also it has been established that the individual selves that
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are known to be distinct from the Brahman as per the
scriptural text ‘He grieves deluded by the subordinate one
i.e. Prakyti’ cannot be the same as the Brahman who is
all-knowing and true 1n His wiil.
UPASAMHARADARSANADHIKARANA 8

24. Upasamharadarsananneti cenna, ksiravaddhn

Should 1t be said that 1t 1s not so, because it is
seen that various instruments have been employed ; we
say, not so; because it 1s similar to the case of milk.

It is seen that a number of instruments are employed n
producing the effect. Hence the Brahman cannot be the single
cause of the world. Itis not so. The Brahman becomes the

single cause of the creation, etc., of the woild, in the same
way as the milk transforming itself 1nto the form of the curd.

25. Devadwvadaps loke
And as in the case' of the divinities etc. in their
worlds.

‘gfufiges M2, ‘RedRwd: M2 engamred M2,
ik
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The divine beings, whose powers we know from the
seriptures, assume many forms in their worlds by mere
volition. In the same way all these are possible in the case
of the Brahman also, whose powers we know only from the
scriptures.

KRTSNAPRASAKTYADHIKARANA 9
26. Krisnaprasaklwniravayavatvasabdakopo va

It follows as a logical sequel that the entire
Brahman enters into the effect or the text teaching
about His being devoid of parts wiil be contradicted.

It is stated that the Brahman, who has all the sentient
and non-sentient beings as His body, assumes the states of
the cause and the effect. Here the Brahman, who is thus
embodied has been held as ‘not having any parts’. Here 1t
happens that the Brahman, taken as a whole, 1s transformed
into the effect. In the school that accepts that a portion of the

! sreatderaRaaiify A 1; sigeatomafeafafifa M 1, 2.
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Brahman assumes the slate of effect, the scriptural state-
ment, namely ‘The Brahman has no parts’ becomes
furious s.e. contradicted. Therefore the Brahman 1s not the
cause of the creation, ete. of the world.

This view has been refuted thus—
27. S'rutestu S'abdamulalvat

But on account of the scriptureal authority 1t is
not so; because the Brahman's nature could be appre-
hended only by the verbal testimony.

This objection does not happen as scriptures have been
accepted to be the proofs. The nature of the Brahman can
be proved only by the means of scriptures. The Brahman 1s
distinct from other objects that could be established by
other proofs. Therefore no contradiction arises, if the
Brahman is possessed with powers unseen in other objects.
Therefore the result 1s this :—‘The Brahman is full in every
way of all qualities both in the causal state and 1n the state
of effect.” This is just as the Jat1 (class) of those who accept
it as a separate category, 1s full in each of the cows with
broken horn or hornless.
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28. Atmani caivam ; vicitrasca hi

And thus (also) in the Self ; for there are diversi-
fied powers.

The individual self possesses attributes, that are opposed
to those subsisting 1n the non-sentient beings. This is due to
the special powers found 1n him. The non-sentient beings,
such as fire and water, etc. possess the mutually opposing
attributes, have the powers specially attached to them and are
seen distinct from each other.

29. Svapaksadosacca

And on account of the defects of his own views
also.

The defects, such as the whole should transform itself
into the effect, do exist only 1n the case of the Pradhana, that
is without parts and is of the same class as non-sentient
beings. Hence the Brahman is the cause of the creation,
etc. of the world.
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30. Sarvopeta ca taddrsanat

And the divinity is endowed with all powers
because it is so seen in the scriptures.

The divinity is apprehended as being endowed with all
powers 1n the scriptural text, ‘ His high power is revealed as
manifold, etc.’ (S'vet. VI-8).

31. Vikarapatvannets cet, taduktiam

It is not so on account of His being devoid of
organs. This question has been answered before.

Brahman is not the cause of the creation, etc. of the
world, as He does not possess organs. This is stated
in the scriptural text, ‘ No body or organ of His 1s found to
exist’ (S'vet. VI-8). Here the reply 1s this—In a former
Sotra 1I-1-27, 1t has been stated that the nature of the
Brahman can be proved only by the means of scriptures and
He 1s distinct from all other objects.
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PRAYOJANAVATTVADHIKARANA 10
32. Na prayojanavattvat

The Brahman 1s not the cause on account of the
world having the nature of what depends on a motive.

The Brahman has all His wishes fulfilled. Therefore
there is no use in creating the world. Hence the Brahman
is not the cause of the creation, etc. of the world.

33. Lokavattu llakaivalyam

But it is mere sport, as in ordinary worldly life.

As regards the creation of the world, sport can be the
motive, though He has all wishes fulfilled. Hence, it is
appropriate to say that He does not expect any thing to gain
by the creation etc. of the world. In ordinary life ballsetc.
are used in games for mere sport. In the case of Him,
who is self-satisfied, ‘fulfilment of all wishes’ means *the

gRwaE A 1, M 2, ‘ag M 3.
* Remn giesgead A L * ymaweE M 2
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readiness of all necessaries that are essential for the enjoy-
ment of all pleasures at all times®'. The satisfaction arrived
from the enjoyment of pleasures, 1s distinct from the self-
satisfaction. The taste 1n sport is distinct from the twofold
satisfaction mentioned above. The Pradhdna and the
individual self are necessaries essential for His sport.

34. Vaisamyanairghynye na, sapeksatvat ; tatha hi
dars'ayati

In the part of the Brahman there is neither the
inequality nor the cruelty; on account of the conside-
ration of something; for so the scriptures declare.

While creating the gods and others of different status in
life, He is neither partial nor cruel by temperament. The
inequality in creation by the Highest Self is due to the
Karmans or deeds of the individual selves. This is seen in
the scriptural text thus—'He, who does good work,
becomes good; he, who does evil work, becomes evil®
(Brh. 1V-4-5).

dgoww fERg AL M L ' YmwwdaRgar M 3,
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35. Na karmavibhagaditi cenna, anaditvadupapadyate
capyupalabhyate ca

If 1t be said, there are no deeds, because of the non-
difference; we say ‘not so, on account of beginning-
lessness '; this is reasonable and itis also so observed.

One-ness is apprehended in the scriptural text, ‘Existence
alone, my dear, was 1n the beginning; Oune only’ (Chéind.
VI-2-1). At that time, the individual selves were not extant.
Hence the Karmans or deeds do not attach themselves to
the individual selves, It is not so; as the individual selves
have not a beginning, the stream of their deeds also have
not a beginning. This is reasonable. The individual selves
have not a beginning; vet the scriptural text that states
the non-difference, only establishes the nen-distinction due
to the absence of the name and form. The text is this
*Verily at that time this world was undifferentiated. It
became differentiated just by name and form ' (Byh. 1-4-7),
The view said above is in harmony with this text. The
scriptaral texts, that establish the beginningless nature of the

-
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individual selves are this—‘The two unborn, the intelligent
and the non-intelligent are the Lord and the non-lord * (S'vet.
1.9). *He 1s eternal among eternals’, (S'vet. VI-13).

36. Sarvadharmopapatiesca

And because all the attributes are proved to be
present 1n the Brahman.

All those attributes, that are impossible in the Pradhana
and the atoms, are found in the Brahman; because He is
apprehended as being distinct from all other objects. All
His powers are proved in the scriptures. Hence, it is
established that the Brahman only is the cause of the creation,
etc. of the world. ’ -

THUS ENDS THE 1ST PIDA OF THE 2ND ADHYIYA.



f&'cﬂmm?r EdT:

T REmon ¢
TAATTITAT ATFATT g | ¢ )

FRRIaTeEE wrERRfE asgrfifies |-
Ry gegiufEss EATREETATEd 9EIXad SI9-
afufed 9 smeEwroEg 1)

ADHYAYA 11, PADA II

RACANANUPAPATTYADHIKARANA 1
1. Racananupapatiesca nanumanam pravritesca

The Anumana (Pradhana) is not the cause of the
creation, etc. of the world, on account of the impossi-
bility of construction and on account of activity.

The construction of chariots, mansions, etc. cannot
be accomplished by the non-sentient beings, such as wood
etc. without being employed by a person, who knows how to
do them. And they could be made when they are employed
by the person, who knows how to do them. Hence the
Pradhana, that is non-sentient being, that could be proved by
the inference only and that is not guided by an intelligent
person cannot be the cause of the creation, etc. of the world.

Yagfiwafy M 3, Pr.
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2. Payombuvaccet, tatrapi

If it be said like milk or water ; there also the in-
telligent guides.

The milk and the water are not guided by an intelligent
person, when they undergo the changes of curds etc. Same 1s
the case with the Pradhdna also. The answer is thus~—Even
in this case the reason of refntation is the same as stated

already ; because these milk and water also are included in the
minor term.

3. Vyatirekanavasthitescanapeksaivat

And becausefrom the independence of the Pradha-
na, there would be never the reverse of the creation of
the world.

The Pradhina is not the cause of the creation, etc. of the
world ; otherwise the creation would take place always, as the
guidance of the intellegent 1s not at all required.

! qemaatfq A 1, Pr, . ' A M 1, Pr.
¥ F1Uy omitted M 1, 2,
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4. Anyatrabhavacca na trzzzzd;’vat

Not like grass, etc.; because 1t does not happen in
cases.

It is not right to say that the Pradhana is the cause of the

etc. of the world 1n the same way as grass, etc. are

apable of being modified as the milk when they are eaten by

he cows; because in the case of bulls, etc., such a transfor-

nation is not seen. Therefore the modification of the grass etc.
nto the milk etc. also is guided by an intelligent agent.

5. Purusasmavaditi cel lathapi

And if it is said as in the case of the person and the
thus also the Pradh2na cannot be the cause of
creation, etc. of the world.

The self, by his presence, directs the Pradhdna to
the world. This is similar to the case of a blind man
by a lame one. Another instance is the case of a

stone towards which the iron moves, Therefore the

®ehdaR A 1, Pr. flouf@q M 2,

e added before, A 1, Pr. 3499 omitted M 2,
¥ omitted A 1.
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Pradhana need not be guided by an intelligent self. It is not
so. Even then the Pradhina cannot be the cause of the
creation, etc. of the world; because the intelligent person
does not undergo any change. The lame man and the
magnetic stone undergo the occasional changes by advising the
path and moving from one place to another.

6. Angitvanupapatiesca

And on account of the impossibility of the
prominence with relationship as prominent and sub-
ordinate.

The origination of the world results from a certain
relation between the three Gunas as principal and subordinate
which depends upon the relative inferiority and superiority.
But, as in the Pralaya state, the three Gunas are in a state of
equipoise, none of them is superior or inferior to the
others. Hence, the creation, of the world would not take
place.

geaaeak: M 1, 3, Pr. i
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7. Anyathanumitau ca jhas'aktwiyogat

And if the inference be made in a different way, the
result remains unchanged, on account of the Pradhana
being destitute of the power of knowing.

The expression, ‘ Being destitute of the power of know-
ing ' means, ‘ Being devoid of the power of an intelligent’,
Suppose Pradhdna is inferred by some reasoning different
from the one so far refuted by us, even then, as it is devoid
of the power of knowing the difficulties such as the impossi-
bility of construction, etc. mentioned in S#tre 1I1-2-1, do
firmly stand.

8. Abhyupagamepyarthabhavat

On account of the absence of a purpose, even if
it be admitted, it should not be inferred.

This is not to be inferred ; because no purpose will be
served by considering Pradhidna to be the cause of the
creation, etc, of the world. The intelligent person, who does
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not undergo any change, does not transform himself into the
forms that the Pradhana 1s capable of assuming. Hence, the
two things that do not happen are these-—(1) the enjoyment
of pleasures etc., that 1s caused by the superimposition of
the attributes of the Prakrti on the intelligent person and
(2) the release that could be had by distinguishing himself
from the Pradhina.

9. Vipratisedhaccasamatijasam

And the whole thing accepted in 1egard to the Self,
is not intelligible on account of the contradiction.

The doctrine of the Kapilas is not intelligible ; because of
the acceptance of many contradictory terms in the intelligent
person, such as the powers of sight, enjoyment, and non-
modification, etc.

MAHADDIRGHADHIKARANA 2

10. Mahaddhirghavad va hrasvaparunandalabhyam
And the views of others like the one that accepts
 qpfoantsageatafimam M 1, 2,

* medasI Al SAUEEY, §ATAA IUHET, TRARITSRA qEAT-
e fidm:

2
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the production of big and Jong from the short and the
atom, are untenable.

The word Asamafijasa (untenable) is brought here from
the previous Sitra. The word, Vi (i.e. or) is used in the
sense of Ca (i.e. and). Completely unintelhgible are the
views of that school, which hold the doctrine that the Tryanuka
which 1s big and long1s formed from the Dvyanukas (shorts)
and Paramdinus (atoms).” As a rule the parts, that possess
six sides, begin the formation of a bigger object in combynation,
The atoms have no parts. Hence, they cannot have sides.
Things such as atoms, that are brought together without any

.~ 52gard to their sides cannot produce a big object.

11, Ubhkayathapi na karmatastadabhavah

On both assumptions, motion does not originate in

the atoms and thence there is no origination of the
world.

‘wgiad M 1, 2.

* myesagErafaad A 1, Pr. sunsmoscfuag M 3.
*3yaT M 2, Pr. ‘ ansadag: M 3.

¥ According to the Varsesika system of the philosophy, two Param3gus
{atoms aligs Parimapdalas) form a Dvyapuka (dyad) which 1s Hrasva or short

it mze Three Dvyapukas (dyads) form a Tryapuka (Ternary) which 1s Mahat
{bi1g) aud Dirgha (long),



3] fidrameary Rt el

AYRAAFAGHTIRFAEARTE: | gagreeEi f{a-
FASH 7 FETRBITFIEIT: | AIVGE AT
% @ | R am sfageenal s 4 ‘SEd | %5-
fifRemis sefinfEasenfE s suaikd, a@
‘Fwenm @ s | afmseiRnnt sdui sgesaiEa-
gfyesa oq fanms:® | AzErfy 9 AERIqUURTSHEAEIE |
S R S QIR R EE B G ARG EI I ESIB G =LA T e B
dwafy | agFdufiwafEmE T gl |

It is impossible to accept that first motion can originate
in the atoms. Therefore the conjunction of two or more atoms
1s 1mpossible to accept. Though there may be required the
maturity of the Adysta (1.e. the unseen principle) in the indivi-
dual selves, even then, the oceasional motion, that 1s caused
by the Adrsta, cannot have its origin 1n the atoms. Suppose the
maturity 1s not required, then the motion should have been pro-
duced in the atoms even before. In fact, maturity 1s not newly
produced as a certain attribute in Adysia. When regarded as
commandments, particular actions yield particular results.
Then at that particular time the 1ndividual selves attain that
frmit. This 15 called as a maturation. When no particular
time 1s fixed for such fruits, the maturation 1s the state of
being not obstructed by more powerful deeds. Adysta has
the nature of granting the results, that are dependant upon
the nature of the actions. Hence, maturty does not find &
fixed place in all the individual selves at the same time;
because the various actions grant various results at various
times. The Lord can not be proved by the inference. Hence,

1 gQamEmE, A 1. % %ta: added before M 1. *@i%d Pr.
‘mecwiema: M 3, Pr ° snlvqtafaasy qarfias: M 1, 2, 3.
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it is impossible to argue that the atoms can create the world
under the direction of the Lord.

12. Samavayabhyupagamacca samyadanavasthiteh

And because, owing to the acknowledgment of
Samavaya, there results regressus ad infinitum, on
account of equality.

The views of the Vaisegikas are also untenable, on account
of the acknowledgment of Samavaye ; because Samaviya also
like the Jiti (class) and Guna (qualities), requires something
else, to prove the fact of its being inseparably connected. From
this there arises the fallazy of regressus in infinitum. Ifit1s
argued that this nature of the Samavdya 1s such as being
connected inseparably without requiring other means to prove
it, let the same principle applied with the case of Jat1 and
Guna also.

13. Nuyameva ca bhavat
And because the part and the whole, would thus be
eternal on account of its eternity.

Samaviya is considered to be eternal. Such a considera-
tion is not possible without that, to which the relation
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belongs, being accepted as eternal. Hence both the parts and
the whole which 1s constituted of such parts, happen to be
eternal. Hence this Samaviya does not exist at all.

14. Ruapadwmativacca viparyayo darsanat

And on account of the atoms having colour, etc.
the reverse (z.e. non-eternity of atoms) takes place;
because it is so observed.

The atoms have colour etc. Hence its characteristics
would be other than etermity, because such a principle is
observed 1n regard to the pots, etc.

15. Ubhayathz ca dosai
And as there are defects in both the cases.

Suppose the atoms have no colour, because otherwise
they become non-eternal, then the principle ‘ The properties
of the effect are due to the properties of the cause * will have to
be abandoned. If they have colour, they must be non-eternal.
Therefore the whole argument is untenable ; because faults do
arise 1n both the cases.

1 g A 1. * gzt omitted A 1, M 1, Pr.
Sqfad: M 1, 2,
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16. Aparsgrahaccatyantamanapeksa

And as it is not accepted, 1t 1s altogether dis-
regarded.

Any portion of Kipadas’ system has not been accepted
by the followers of the Vedic doctrine. 1t is also in lack of
proof. ‘Therefore, 1t is altogether to be disregarded.

SAMUDAYADHIKARANA 3
17. Samudaya ubhayahetukeps tadapraptih

Even as regards the aggregate effect by its two
causes, there is non-establishment of the theory of
aggregates.

The Buddhists have accepted thus—* The aggregates of
earth, etc. are caused by atoms. The aggregates of body and
sense-organs etc. are produced by earth, etc.’ The theory of
aggregate is not provable by following the same line of their
argument, They have definitely accepted the momentariness

‘s M 1,2 * anifg onutted Pr.
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of all things. Suppose the atoms and earth, etc., that
function in the formation of an aggregate, are destroyed 1n the
second moment of their existence, then, what are those

things, that could be collected together in thggform of
? et
aggregatews .

W

18. I taretarapratyayatvadupapannamts cet ; na,
sarnghatabhavanimittatval

And if it be said that this is to be maintained
through successive causality ; we say, ‘no’; on account
of their not being the causes of aggregation.

If 1t be said that through the successjve causality of
nescience, that produces the knowledge of steadiness in un-
steady objects, the desire and the aversion etc, all these
may be accounted for. Itisnot so. The nescience cannot
be the cause in the formation of aggregates. As regards
nescience, where the knowledge of silver is produced in nacre,
etc. the nacre, etc. cannot produce the purpose served by the

lafayg M 3, Pr, ! sifsargify Pr.
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silver. Here, as the person of Avidya ceased to exist at that
time, there cannot be in him the desire, etc. that are caused

by nescience.
19. Uttarotpade ca puarvanirodhat

And on account of tke cessation of the preceding
one, on the origination of the subsequent one.

When the pot of the subsequent moment is originated,
the pot of the previous moment becomes destroyed. Hence
as the negation alone has the character of the cause of
origination, the origination can be had at all times.

20. Asati pratijiioparodho yaugapadyamanyatha

There not being a cause, there results the con-
tradiction of the admitted principle ; otherwise simul.
taneity will arise.

Suppose it is said that the effect may originate when a

Yoy fgw: M 3, Pr. * goreify Pr.
Somide; M L, 2,
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cause does not exist; then there results the contradiction to
the acknowledged principle, namely ‘ Adhipat: cause and
Sahakirin cause etc. produce cognition’? If the cause exists,
then 1t happens that two pots are perceived at the same time.
If the cause does not exist, it would follow that the contact
of the sense-organs with the object and the cognition are
simultaneous.

21. Pratisamkhyapratisamkhyanirodha-
praptiravicchedat

There is no possibility of Pratisamkhya (gross
form) and Apratisarmkhya® (subtle form) of the complete
destruction, on account of the non-interruption.

‘Nirodha' means ‘complete destruction’. This does
not assume the state of gross or subtle form. Because what

t afﬁrmmf&ﬁﬁ%{rﬁimﬁmﬂmﬂrﬁaﬂ‘mﬁv@m: aTggqAraeTE-
sgm: We AT sfigenhd:, swdad sRguad Deecaag:
ga Rarisafudearte sk sqafgad

2The opponents hold the principle that there are four kinds of causes
bringing about the origimation of a cogmition  They are the Adhipats (Sense-
organs) Sahakarin (Associate cause, like the light etc), Alambana (the
object) and Samanantarapratyaya (the immediately previous knowledge)

8 Those who maintain the momentariness of all things accept the two kinds of
destruction, one of a gross kind which consists 1n the termination of a series of
similar momentary existences and 1s capable of being perceived as immediately
resulting from egencies such as the blow of a hammer etc. ; and the other of 2
subtle kind not capable of beimng perceived and taking place in a series of similar
momentary existences at every moment The former 1s called Pratisamkhya-
nirodha and the latter Apratisamkhyanirodha.

23
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is denoted by the words, ‘destruction of the pot’ is ‘the
assumption of the state of the broken pieces.’ Because also
the substance, that has an existence, cannot brook an
interruption.

22. Ubhayatha ca dogat

And on account of the defects presenting them-
selves 1n either case.

In the doctrine which accepts that the thing originated
is of the nature of nothingness and the thing is originated
from that of the nature of nothingness, the following difficulty
could not be got over, namely—A thing cannot be produced
from the negation and the thing so produced will be of the

nature of negation. Hence, nothingness as stated by others
can not be established.

23. Akas'e cavisesal

And 1n the case of spatial ether also, on account
of their being no difference.

! gq: added before M 1. '3 wErgey M1,
*amens A1, M1, 3,
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And the spatial ether has not the character of nothingness ;
because there 1s an unopposed apprehension without any
exception. Indeed the spatial ether is apprehended as the
space, where the hawk etc. fly.

24. Anusmytes'ca
And on account of the recognition.

Moreover the momentariness 1s not proved, on account
of the recognition. In the recognition ‘This 1s just that’
the object 1s apprehended as being only one ; because what 1s
apprehended 1n the past time 1s the same as that which 1s
apprehended in the present time due to the expression used
in certain grammatical equation. The recognition 1s due
to the contact between the substances and sense-organs of
men who had seen previously the substance and possessed
the mental impression on it.

25. Nasatodystatvat

The experience could not be of non-entity; be-
cause this 1s not so observed.

1 xgwrefag M 2, 3, Pr. tdqm M, 2
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The argument vz ‘ The object that has perished after
imparting its own form to the cognition, 1s inferred through
the reason of such limparted forms of the cognition.’ This
argument is not sound, because, it 1s not so observed. When
a thing pernished, and ceased to exist, its attributes are not
seen to attach themselves to a different object.

26. Udasinanamap: caivam siddih

And thus there would be the accomplishment on
the part of the non-active people also.

On the theory of universal mementariness, it would
happen that one 1s performer of the action and another is
enjoyer of its benefit. Therefore it would follow that
persons without making any efforts, may accomplish all their
ends.

! fEgAa A 1, M 2, .

? qARA-AC, (Y ASEER WE | @ RAsEna sy
afeg AR g ! swmE ) @ @g wiif B saderela dend
ey’ q@a®: 913 « M 2, 3, Pr.

® gfsat Pr.
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UPALABDHYADHIKARANA 4
27. Nabhava upalabdheh

Not non-existence ; on account of cognition.

The views held by other school i.e., of Yogacara, which
hold that there are no objects apart from the knowledge,
are not correct. What 1s apprehended 1n the notion, ‘ I know
the pot’, 1s the thing (pot) that 1s an object of the knowledge
held by the knower. Therefore it 1s not possible to say
that there 1s no separate thing. The special charactaristic
of the cognition 1s only the capacity of production of the idea
in men with reference to particular objects.

28. Vaidharmyacca na svapnadivat

And on account of difference of nature, the waking
state is not like dream.

The knowledge found in waking state is not of unreal
nature like the dream; because there 1s difference in their

e A L ? W Pr.
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respective natures. In the waking state there are no defects
1n the sense-organs and the knowledge 1s not sublated as false.

29. Na bhavonupalabdheh

The existence of mere knowledge 1s not possible,
on account of the absence of perception.

The existence of mere cognition, devoid of correspond-
ing objects, 1s not possible ; because such things are nowhere
perceived. That even the dream-cognitions refer to the
objects will be maintained later on.

SARVATHANUPAPATTYADHIKARANA 5
30. Sarvathanupapatiesca

And on account of 1ts improbability 1n every way.

The view of universal voidness of Madhyamikas 1s not
correct. When the proposition to be proved 1s either on
existence ot non-existence, it cannot be nothmgness ; because
1t is not so proved. Because the cognitions of existence (z.e.

lan M1, *aig M L S gssamdiat M 1.
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Sat) and non-existence (r.e. Asat) relate to the positive
states of mutually contradictory natures of the objects.

EKASMINNASAMBHAVADHIKARANA 6
31. Naskasmnnasammbhavat
\
Not so, on account of the impossibility in one.

The views of the Arhat or Jina, are not tenable, because
it 1s not possible for an object to assume simultaneously the
states of existence and non-existence, permanence and non-
permanence, and separateness and non-separateness. It 1s
also 1mpossible to accept that a substance undergoes different
states (Parydyas) simultaneously, because the states such as
lumpness, potness, and the state of broken pieces etc. which
are said to be the objects of the cognition of existence
and non-existence, are mutually contradictory. The earth,
etc. undergo the states of pot, plate, etc. in different parts It
1s not possible to apprehend 1n the same substance, imperman-
ence and 1ts opposing nature namely, permanence, because

lygasii A1, M 1. * gegaiftacaik M 3, Pr.
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the former is the object of production and destruction and
the latter 1s on reverse. Therefore these two attributes cannot

pertain to a single thing.

32. Evam catmakarisnyam

And thus the non-entireness of the self.

Suppose; the self 1s of the size of the body. When he
enters from a big body to the body of a small one, 1t happens
that he does not enter 1t with his full size but only partly.
Then 1t will happen that the soul 1s not complete 1n the small

body.
33. Na ca paryayadapyavnirodho vikaradibhyah
Nor also is there non-contradiction from Paryaya ;
on account of change, etc.

Nor it can be said that the contradiction does not arise,
as the self assumes a different condition through contraction
and dilatation , because this would imply that the soul 1s the
subject to change, like the pot, etc.

VamifRe A 1.
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34. Antyavasthitescobhayanityatvadavisesal

And on account of the stability of the final size, and
the resulting permanency of both, there 1s no speciality.

‘The final size’ means ‘the size that exists in the state
of release’. The self then remains with the same size always
which 1s his natural size. Therefore the self and his size
must both be eternal and the soul must be of the same size
even in his former stages. Hence it will happen that if the
soul is of the size of the various bodies, then he must be
imperfect in those bodies.

PASUPATYADHIKARANA 7
35. Patyurasamafijasyat
The system of the school of Pasupati must be
disregarded on account of its inappropriateness.

The word ‘not’ continues from the previous S#tra.
The view of the school of Pasupaii has to be discarded ;
because 1t is objectionable on account of there being

iy @ RiRe: M 2, Pr, * qgadetd wreeltang A 1, M 2.
24
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deviations from the principles accepted 1n the Vedic doctrinel

It accepts that the Lord Pasupati: 1s only the instrumenta.
cause of the world and not the material cause also. This view
1s opposed to the principles of the Vedic doctrine. There are
also rules of conduct, that are opposed to what are stated in
the Vedsc texts.

36. Adhgthananupapatiesca

And on account of the impossibility of agency.

Indeed, 1n the school that proves the existence of the Lord
by inference, 1t 1s stated that the Lord is only the agent. This
statement 1s not acceptable. If 1t were so, 1t happens that a
bodiless Lord cannot be the agent of the Pradhina. But
suppose the Lord has a body; it 1s nowhere indicated, that
His body 1s generated. Suppose He has limbs, and yet 1s
eternal, then no contradiction arises 1n accepting the earth,
and the mountain etc, as eternal.

37. Karapavaccenna bhogadibhyah

} YamrfugraEg M 2 * @ @ quafy omitted Pr.
' omittced M1 * dlca M 2, Pr,
* aftagroaRal M 1.
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If 1t is said that He 1s the agent as in the case of
the organs; we deny this, because it would end in His
enjoyment, etc.

The bodiless Lord 1s the agent of the Pradhana as in the
case of the individual self that rules the sense-organs and the
body. It 1s not so. The activity of the individual selves
with the rulership over the organs and body 1s due to the
effect of their past good and bad deeds and 1s for the sake of
enjoyment of pleasure and pain. The samething will happen
in the Lord’s case also.

38. Antavaitvamasarvajnata va

Finiteness and absence of omniscience.

1f the Lord is of the type stated above, He becomes
finite and other than omniscient.
UTPATTYASAMBHAVADHIKARANA 8

39. Utpattyasambhavat

(The views of the paficaratra system are unten-
able) on account of the impossibility of origination.

! This is also called the PaBicaratradhikarapa.
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Like the system of the Samkhyas the Paficardtra system
also 1s not authoritative, because in that system it 1s stated
that the individual selves are created. This 1s opposed to what
1s stated in the scriptures and hence this is also not possible.

40. Na ca kartuh karanam

And there 1s not the origination of the instrument
from the agent.

The agent 1s the individual self. The instrument is the
mind. It 1s not stated in the scriptures, that the mind is
produced from the individual self. The scriptural text 1s
this—‘ From Him, 1s produced the breath, the mind and all
the sense-organs * (Mund. 11-1-3).

41, Vijhianadibhave va ladapratisedhah

Or,! if they are held to be the Lord, who 1s know-

tedge and the origin, there is no contradiction to that
system.

! Hete the term 'or ' sets aside the view of the opponent, mentioned in the
previous Sitras,
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Consider the statement—' From Vdasudeva, there origi-
nates the individual self, called Samkarsana’. Here Sam-
kargsana and others are said to be Visudeva whose essential
characteristic is knowledge, and who 1s the origin of the world.
Then there can be no refutation of the authoritativeness of the
doctrine, that set forth this truth. That the Supreme Brahman
Vasudeva takes the incarnation on His own will, is said in the
scriptural text. ‘He is unborn ; Yet is born as many * (Ta:t.
47 111-13-1). The words, Jiva etc.’ denote Samkarsana
and others, who are encased in those particular bodies.

42. Vipratisedhacca
And on account of the refutation,

Even 1n that system occurs this passage—The con-
nection between her (Prakyt:) and the self is in the form of in-
separability. The self 1s known truly to be without beginning

lggf@e: AL ML * 43 omutted A 1, Pr.
$gfq wqae M 1, Pr.
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and end’. Thus the origination of the individual selves is
refuted in that system. Thus there i1s na#ontradiction with

the Vedic teaching.

THUS ENDS THE 2ND PiIDA OF THE 2ND ADHYAYA.

‘g Pr.
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ADHYAYA 11, PADA III

VIYADADHIKARANA 1
1. Na viyadasruteh

The spatial ether is not produced on account of
the non-hearing of its production.

The spatial ether 1s not generated, because there are not
heard the scriptural statements on its production. It 1s not
possible to hear from the scriptures the origination of 1t which
has no parts, just as in the case of the self.

2. Asts tu

But there 1s hearing about the production of the
spatial ether,
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It is heard that the spatial ether is a product. Indeed,
the very same scriptural text, which treats of the objects, that
are beyond the congnizance of the sense-organs declares
that the spatial ether 1s a product—* The Spatial ether
is produced from the self’ (T'@s. I1I-1-2) But the individual
self is known not produced because the scriptural statement
* He 1s not born’ (Kath. 1-2-18).

3. Gaupyasambhavacchabdacca

The scriptural text here, has a secondary mean-

ing, on account of the impossibility and of the verbal
authority.

Fire is mentioned as the first product in the text, * It
sent forth fire’ (Chand. VI-2-3). Hence, the text, ‘The
spatial ether is produced’ (Tait. 11-1-2), is to be taken in the
secondary sense. It 1s so also because there is the text, ‘ The
wind and the spatial ether. This 1s Immortal ’ (Brh. 11-3-3).

1agq M 1. * sirga: omitted M 1, 2. Pr
* fysaaar M 2. S sreaAisfy M 1, 2. Pr.
b §i: omitted M 1, 2.
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4. Syaccaskasya Brahmasabdavat

A word may be used in different senses, as 1n the
case of the word, Brahman.

The word, Sambhita 1s used 1n a secondary sense with
reference to the spatial ether, and in its original sense with
reference to other objects. This discrimination 1s quite
possible when the same word is referred to 1n a further text,
just as 1n the case of the word which 1s actually uttered 1n
other place. Consider the following for mstance—The word,
Brahman, 1s used in the secondary sense in the text, ‘ From
Him 1s born this Brahman, name, form and food ’ (Mund. 1-10).
Here the word Brahman denotes the Prakriz in the secondary
sense. But mn other text 1t i1s used in the primary sense; vide
* The Brahman swells on His thought’ (Mund. 1-9).

This view 1s refuted thus—
5. Pratyniahamravyatirekat

The non-abandonment of the Pratijfid (proposition)
results from non-difference.

Yargak omitted M 1; g omutted Pr.
25



% Ipran: [erfy.

“Imud weR” gERASRTRT  @dfmEaeiaE
‘agifafiagRAnFEEET agsafiE Ry |

grsav: |l &

“ sprTEr: GNE: ' gAnfymedvarsanat gty ¢ a9
NYIG ! FEAFEIREIETE a1 T fErhy
gae il

arafywr g frani Srwes o |

The proposition, mentioned in the scriptural text, ¢ By
hearing on whom, the unheard becomes heard ’ 1s this—* The
knowledge of one produces the knowledge of all’. This
proposition 1s not discarded, because the spatial ether etc.
are the effects produced by the Brahman and they are not
different from Him,

6. S'abdebhyah
This follows from other texts.

The scriptural text, namely, ‘ The ether is produced’
makes one understand that the spatial ether 1s created. This
statement cannot be over-ridden by the absense of the word
*Akasa’ 1n the text, * He produced the fire’, which declares
that the fire was the first among the creatures.

7. Yavadvikaram tu vibhago lokavat

But the division (s.e. origination) extends over all
effects as in popular worldly usage.

 agfa: omutted M 2, 'fi omitted M 1,

-
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The spatial ether, etc. undergo modifications, as stated
in the text, *All this has Him as the Self’ (Chand. V1-8-7).
What has been determined here 1s this—‘ The statements
made as regards the cteation of fire, etc. are intended to
include also the creation of all other creatures. In the popular
usage, some one has said first, * All these ten are the sons of
Devadatta’. Then he mentions some of them as born from
Devadatta.

8. Etena Matarisva vyakhyatah
Hereby the wind becomes explained (as an effect).

The wind 1s separately mentioned here so that 1t may be
referred to 1n the further S@tras 11-3-10 and so on.

9. Asambhavastu satonupapatieh

The non-origination 1s for that existence only,
because of its impossibility 1n other cases.

Y a9 v Pr.
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The impossibility of the production is only in the case
of the Brahman. The objects, other than the Brahman, are
created, because there 1s in the text ¢ existence only’ (Chand.
VI-2-2) the word Eva (only) excluding others.

TEJODHIKARANA 2

The effects that are said to have been produced with the
mediation of the ether etc. are produced directly by the
Brahman. To establish this truth, the Siirakara raises the
following objections to answer—

10. Tejotastathahyaha

Fire 1s produced thence, for thus the scripture
declares.

The fire 1s originated from the wind alone and not
directly from the Braman, because the scriptural text states
thys—* From wind the fire 1s produced * (Tast. 1-2-1-2).

1 Pr. omits this mtroductory passage. * uq omutted M 1.
® & omitted M 1, Pr.
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11. Apah
Water originates from fire.

Water originates from fire as stated in the text, ‘ From
fire the water ’ (T'ast. 1-2-1-2).

12, Ptthsvi
The earth originates from water.

The earth 1s produced from water. The scriptural text
mn support of this 1s this— From water the earth’ (Tait.
1-2-1-2).

13. Admkararnpasabdaniarebhyah

Earth aloné 1s referred to, on account of the
context, the colour, and other texts.

The word ‘food’ mentioned 1n the text, ¢ They created
the food' (Chand. VI1-2-4), denotes the earth only ; because
of the context of the creation of the elements. The earth is

agega M 3. Pr,
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stated to have a colour in the scriptural text ‘That which 1s
black 1s of the food’ (Chdnd. VI 4-1) ‘The word * earth,’ 1s
mentioned in the text, ‘ The earth springs forth from water’
(Tast. 1-2-1-2).

Here the conclusive answer of the objection 1s this—
14, Tadabmdhyanadeva tu tallingatl sah

But He is the cause of the creation, etc. of the
world ; because there are indicative marks namely His
contemplation.

There 1s the expression 1n the phrases, ‘ The fire thought
(Chand. VI-2-3) and ‘The water, thought’ (Chind. VI-2-4)
which resemble more or less the other text ‘ That thought may
1 become many’ and furnish the token of the universal cause
t.e. Highest Self. This text proves that the Highest Self is the
direct cause of the creation, etc. of the world ; because He has
fire etc. as His body and 1s denoted by the words fire etc.

1 gsgrfwamm Pr., * g3, Pr.
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15. Viparyayena tu kramota upapadyate ca

The contrariety of the order of succession 1s

possible, only if the origination of all effect is from
Him (the Brahman).

The order of succession 1n a different form is stated in
the scriptural text, ‘ From Him 1s produced the vital wind,
the spatial ether, wind, fire and water’ (Kath. I1-1-3). From
this statement 1t 1s clear that the creation proceeds direct
from the Brahman. Therefore 1t follows that the crea-
tion proceeds from the Brahman, who has fire, etc. as His
body.

16. Antara vijfianamanasi kramena tallngadsts
cet , na, avisesat

If it be said that knowledge (sense-organs) and
mind, which are mentioned between the vital wind
and the elements are stated in order of succession,

L syfe; omutted M 1, 2, * gRgusn: Pr,
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owing to the particular mark; we say, not so, on
account of non-difference.

That between the wvital wind (Pring) and elements are
produced the sense-organs and mind, 1s taught in the text—
* The spatial ether, the wind, the fire and the water,” (Mung.
I1-1-3), because the recognition of the order mentioned
m the other S'ruti passage. Therefore this text also
states the creation 1n certain order with mediation. It is
not so; because the statement, ‘ From Him 1s produced’
(Mund. II-1-3), is common 1n regard to the creation of the
substances beginning with the vital-wind and ending with the
earth. Therefore the Highest Self only 1s the direct cause of
fire, etc.

In the statements ¢ The fire thought, etc.’ the words,
Fire, etc., refer to the well-known popular fire etc. They are
used in secondary sense in the case of the Brahman. To
this objection the reply is stated thus :—

1 glsafamaeatima, A 1. Pr,
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17. Caracaravyapasrayasiu syat tadvyapa-
des'obhaktastadbhavabhavitvat

But the terms which are connected with tke
things movable and immovable, z.e. denoting those
things, are non-secondary (sz.e. of primary denotative
power, with regard to the Brahman); since their
denotative power is effected by the being of that
Brahman.

Those terms which are connected with things movable and
imiovable, 2z e. the terms denoting those things, refer to the
Brahman 1n the non-secondary sense, ¢ze. in the primary
sense. According to the scriptural text ‘Let me enter as
the soul and separate out name and form’ (Chdnd. VI-
3-2) the Brahman enters all the things as their soul and
gives them separate names and forms. But the people
ignorant of this, use the words in a portion of their full
meaning.

laieeg: M2 - *efag Pr,
26
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ATMADHIKARANA 3
18. Natma s'rutermtyatvacca tabhyah

The self is not born ; because he 1s thus heard from

the scriptural texts and on account of eternity, which
results from them.

The self 1s not born, because we hear Him unborn from
the scriptural statement, * He is neither born nor dead ’ (Kath.
1-2-18). He 1s also apprehended to be eternal ; because there
are the texts, * Eternal among the eternals’ (S'vet. VI-13) etc.

JNADHIKARANA 4
19, Jrota eva

For the same reason, the individual self is in-
variably the knower.

The self, either in the state of bondage or in the state of
Mukti (e. final release), 1s invariably the knower. Thus he
is heard from the scriptural text, * Now, he who knows, ¢ let
me smell this’' ‘he is the self’ (Chand. VI11-12-4). *He,
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with the mind, sees these desires and experiences enjoyment
of them that are related to the Brahman-world’ (Chand.
VIII-12-5). Here by the word ‘ mind ’1s meant the know-
ledge that 1s his essential characteristic as stated in the text
* The mind 1s his &vine eye ’ (Chand. VIII-12-5),

20. Utkrantigatyagatinam

And on account of his going up, moving and
returning.
The individual selves are atomic in size; because the

scriptures state that they go up leaving the body, that they
move and that they return tu the body.

21. Svatmana cottarayol

And on account of the latter two being effected
through his very self.
The moving and the returning must be taken as effected

by the self himself. Hence the individual selves are deter-
mined to be atomic in size.

134 Pr. * %3 added before M 1.
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22. Napuratacchruteriti cenna, daradhikarat

If 1t be said that the individual selves are not
atomic 1n size, on account of the scriptural statement
of what 1s not that ; we say no, on account of the other’s
being 1n the topic.

The 1ndividual selves are not atomic in size; because
there 1s the scriptural text, ‘Verily He 1s infinite, unborn
Self’ (Brh. 1V-4-22) This 1s not so, because the context
refers to the Highest Self. This 1s seen 1n the text, * By whom
this Self 1s understond and meditated ’ {(Brh. VI-4-13).

23. Svas'abdonmanabhyam ca

And on account of the use of the word referring to
him and his measurement. .

- The word ‘atomic’ is used in the scriptural test, * This
self of atomic size’ (Mund. 11I-1-9). In another text the
self is described thus—‘ He 1s of ,the size of the point of a
goad or even subtler than 1t ’ (S'we. V-9). Hence the self is
atomic in size.

' gTIR Py |
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The self, who 1s atomic n size, experiences the sensa-
tions extending over the whole of the body. In this regard
the arguments advanced by other school of thought are
thus—

24. Avirodhas'candanavat

There 1s no contradiction, taking the case of the
sandal-ointment for instance

A drop of sandal-ointment, although applied to one spot
of the body, produces the refreshing sensation extending all
over the body. Same 1s the case with the self also. Hence
no contradiction arises.

25. Avasthitwaisegyadits cenna, abhyupagamaddhrdi hs

Should it be said that the case is different on
account of specialisation of abode; we say no, on
account of the acknowledgment (of a place for the self,
vis. the heart).

1 gRasgafigE R R TR M 1.
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If it be said that the case is different, because the drop of
the sandal-ointment 1s 1n contact with a definite part of the
body ; we say—this is not so; because the self also abides in a
part of the body. It 1s an accepted fact that the self abides
in the heart. In support of this statement, there 1s the follow-
ing scriptural passage ‘ He who is within the heart, among
the Pranas, the person of light consisting of knowledge’
(Brh. 1V, 3-7). |

The author states his own view thus :—
26. Gupadvalokavat
Or through his quality, like the light.

The self experiences happiness by pervading the whole
of the body through knowledge, which is his attribute. Thisis
similar to a gem, etc. that enlighten all the space pervading
through their own light. Thus the scriptural text says

137 omitted A 1, ¥g omitted Pr. * g%eqd omitted A 1,M2
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‘The elements of being are fixed on the elements of in-
tellegence ’ (Kaus. I11-9).

On the objection that the knowledge and the self are
not distinct entities from each other, the answer is stated
thus :—

27. Vyatweko gandhavat ; tathaca dars'ayati

There 1s distinction as in the case of the smell ;
thus scripture declares.

There is distinction between the knowledge and the self;
because the knowledge is apprehended as the attribute of the
self, in the notion, ‘I know’. This 1s similar to the smell,
which 1s known as a quality of the earth by the notion * the
earth has the smell’. The scriptural text, namely, ‘This
person knows ’ also proves this,

28. Prthagupadesiat

It is so on account of the scriptural statement as
different.

lg@geRa: M 1,
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30. Yavadaimabhavitvacca na dosastaddarsanat

No mistake arises in such designation, since the
guality of knowledge exists in the self, as long as the
self exists ; this 1s so observed 1n the scriptural text.

No mistake arises, when the self 1s designated as the
knowledge ; because that knowledge 1s seen through out as the
essential nature of the self. Indeed, it is seen that a cow with
broken horns is designated as cow, on account of its particular
characteristic appearing through out as 1ts essential nature.

How could 1t be said that the knowledge is always
associated with the self as long as he exists, when it 1s absent
in him at the state of deep sleep (i.e. Susupii)?

In reply it is stated thus:—
31. Pumstvadwativasya satobhwyaktiyogal

Since there may be the manifestation of that
which has been already in existence, as in the case of
the virile power, etc.

'SR M 2.
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The knowledge, that is in existense does not manifest
itself 1n the deep sleep (Susupti) etc. But 1t manifests itself in
the waking state etc. Therefore the knowledge 1s certainly the
essential nature of the self. This 1s similar to the virile power,
which 1s the seventh of the elementary substances forming
the body and is peculiar to males.* It manifests 1tself only in
the youth though it was 1n existence even 1n the boyhood.

32. Niutyopalabdhyanupalabdhprasangonyatarani-
yamo vanyatha

Otherwise there would result permanent conscious-
ness or non-consciousness, or else limitative restriction
to either.

It has been stated that the self i1s the knower and s
atomic in size. Otherwise, if he 1s viewed as being mere
knowledge and omnipresent, then consciousness would
permanently take place always, because there 1s no reason for

1 ar=39r omitted M 2, 3, Pr. 2 aina?aari M 2.
3 g1 sromwEE, ) fgEEEn M L

4 The seven elementary substances of the human body are—blood,
humour, flesh, fat, marrow, bone and semon,
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restriction. By following the same lme of argument, the
non-consclousness also would always take place. When the
knowledge 1s apprehended, it cannot be prevented by other
reasons. The same mistakes arise in the school, that accepts
the self 1s 1dentical with knowledge that arises occasionally
and 1s omnipresent. All the selves are extant everywhere.
What 1s common to all these selves 1s that the knowledge is
produced when they are brought in contact with the mind
(Manas) and so on. Nor 1t cannot be restricted by Adysta,
because 1t 1s produced 1n all the individual selves. Ifit1sargued
that consciousness and non-consciousness are opposed to
each other and therefore 1t may cause consciousness or non-
consclousness only. In that case either consciousness or
non-consclousness only will necessarily take place.

KARTRADHIKARANA 5
33. Karta sastrarthavativat

The self 1s doer, on account of the scripture
having a purpose to be served.

1t omitted A 1, M 2, *afvae A L
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Besides being the knower, the self 1s also the doer of
actions. If the self1s not the doer the scriptures enjoining ‘one
should do this or should not do this’ will become meaningless.

34, Upadanad vihdropadesacca

On account of the declaration of his taking and
moving about.

‘The self taking with him the senses, moves around
m his own body, according to his will and pleasure’
(Brh. 11-1-18). This text teaches that the self is active 1n
taking the senses and in moving. Therefore he 1s the

doer.
35. Vyapades'acca krwyayam ; nacennirdesa-
viparyayah
And on account of the designation of the self as

the doer of actions. If not so, the word would have
peen used in different way.
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The self 1s doer; because he 1s designated as an agent
performing sacrifice etc. in the scriptural text, ‘ Knowledge
(Vynana) perfoims the sucrifice, and does the actions also’
(Tast. 1-2-5). 1If 1t 1s argued that the word, Vynina means
Buddhe (understanding) and not the self, i1t1s not so. In
that case the word Vufidna should have been used with
differcnt case-affix, namely, Vynanena (by understanding),
because Buddhs is only the instrument.

36. Upalabdwadanvyamah

There would be no any definite rule, as 1n the case
of consciousness.

In the case that the Prakitr alone 1s the cause of the
creation, etc. of the world, as this 1s common to all the
selves, there would be no definite rule, as regards the distribu-
tion of results. This 1s similar to the case of no rule being
fixed as regards the consciousness as mentioned above.

37. Saktrorparyayat
On account of the inversion of power.

1 gqffr etc omutted A 1, M 1, Pr. *T A, Pr.
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Suppose the Pradhina 1s the doer. Then the power of
enjoyment also must belong to 1t as there 1s a rule, namely,
that the doer only must be enjoyer of the effect. The mean-
ing 1s that the Prakrti will enjoy the fruits of the actions.

38. Samadhyabhavacca

And on account of the absence of such a medita-
tion.

Suppose the Prakrti 1s the doer. Then the meditation
with the conviction, ‘I am other than the Prakrés’ would
not take place.

39. Yatha ca taksobhayatha

And then only, both the alternatives are possible
as in the case of a carpenter.

Suppose the self i1s the doer. Then only the fact,
namely, ‘ He does when he wishes and does not in other
case’ 15 possible to accept. This is similar to the case
of a earpenter, regarding his work. This fact cannot be
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acceptable 1 the case that the Buddhi 1s doer, because the
desire 1s an attribute of sentient beings only.

PARAYATTADHIKARANA 6
40. Parattu tacchruteh

Buat, from the Highest, the self’s action starts, this
being declared 1n the scripture,

The activity of the individual selves proceeds from the
Highest Self. This is stated in the scriptural text, ‘ He, who
rules the self dwelling within (Brh. 111-7-22 Madh.)). The
Smrt: text also teaches the same—‘ And I am placed in the
hearts of all. From me come memory, knowledge, and their
loss also’ (Bhag. Gi. XV-15).

41, Kriaprayainapeksastu vihitapratisgiddha-
varyarthyadibhyah

But, with a view to the efforts made, the Lord
makes the individual selves act ; on account of the non-
meaninglessness of injunctions and prohibition and
SO on.

L iy omutted M 2,



4% T [=fy,

s Seem szfufafRead’ sad #Af; Re
i qad Csfafaflnies segafEEa @ SIadf
‘BRyfRRdfmEEmRRsSTTa | a9 TeaEEiREw’
*zdw: qaedEEd: FaAM WA fafafateanar wafs, wady
W wagengAfiaEss: sadamish Rifufadearg sy

FhafEde: |
WWI{ U]
I TNETTIAETLT THY Frafhasne-
sgwetaa oFR | ¥R 0

The individual selves do an act or abstain from doing
it, out of their own will. Then the Highest Self taking
into account the individual soul’s effort resulting the activity
and abstinence, aids the individual selves 1n their efferts
by granting his permission. This fact 1s known from the
non-meaninglessness of injunctions and prohibitions, punish-
ment and favour of the Lord. A weak person cannot carry a
heavy load of wood etc. himself ~ Yet he carries the same with
the help of a strong man and comes in the scope of the Vidh
(injunction) or Nisedha (prohibition) of the act In the same
way the individual selves do an act with the permission of the
Highest Self. Yet they become parties to the injunctions
or prohibitions. Hence no contradiction arises.

AMSADHIKARANA 7
492, Amso nana vyapadesadanyatha cape
dasakitavaditvamadhiyata eke

The individual self forms a part of the Brahman,
1}ALM2. *siagAl,Pr. PggumfRd Al Pr.
‘affy M3,Pr. ®wwei Al Pr. ® swe: M 3. Pr.
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on account of the declaration of difference and other-
wise; some also record that the Brahman is the
fishermen, gamblers, and so on

The 1individual self 1s a part of the Highest Person. The
scriptural texts, namely ¢ Knowing the individual self and the
actuator to be different’ (S'vet 1-6), and © He 1s the cause,
He is the lord of the lords of the senses’ (S'vet. VI-9)
indicate that the individual selves are different from the
Brahman. Otherwise also that the Brahman 1s one with
the individual self, has been stated in the texts, ‘ That thou
art’ (Chand. VI-10-3) and * This self 1s the Brahman’ (Brh.
IV-4.5) Some declare the oneness of the Brahman with the
individual selves 1in the text, ¢ Brahman are these fishermen
etc.’ (Brahma-Siikta) because He 1s pervading all the individual
selves. Both these statements (z e, difference and non-differ-
ence between the Brahman and the individual selves) become
sensible 1n primary and original thought, when the individual
selves are held to form the part of the Brahman.

43. Manitravarnpal

On account of the wording of the Manira, the
individual self must be a part of the Brahman.

1 qeareqia: A L. T¥gqaRm A1, M 2
® gasharasasy M 2, Pr. * siney gad M 3.
28
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The individual selves must be the part of the Brahman,
because there is the wording of the mantra, namely,* One quar-
ter of Him 1s represented by all the beings * (Tast. A7, I111-12-2).

44, Apz smaryate
Moreover it 1s so stated in the Smyiss.

The Smrtis have stated thus ‘ The individual self is an
eternal part of Myself, in the world of hfe’ (Bhag. Gi. XV-7).

45. Prakasadwat tu nawan parah

But 1t is as in the case of the light, etc. Not so 1s
the case with the Highest Self.

Though the individual self 1s a part of the Highest self,
the latter 1s not of the former’s characteristics and nature.
But the Brahman 1s always free from faults, 1s all-knowing,
and is possessed with true will. How ? As in the case of the
light, etc. The light which emanates from the luminous
gem, etc. is regarded as a part of gem etc. By the word,

‘ayr M 2
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‘etcetera’ are apprehended the class, quality and body,
that are always known as adjectives. The adjectival
attributes form the portions of the objects. Yet no contra-
diction arises, in regard to the difference n the essential
nature and charactertistics between the objects and their
adjectives. The scriptural text says thus—‘ He remains 1n the
selves and has the selves for His body ’ (Brh. 111-7-11 Madhy).

46, Smarant: ca
And the Smyts texts declare thus.

Parasara and others declare that the world consisting of
sentient and non-sentient beings is the part of the Brahman
and this 1s similar to the case of the light. The Smy#é texts
are these—' The fire 1s stationed in a place, but its light
spreads all round. Thus is the whole world which 1s the
power of the Brahman’ (Vis. Pu. 1-22-56). * All those are
Hari’s body’ (Vis. Pu.1-22-38). °All those are His body
(Vis. Pu. 1-22-86).
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47. Amynapariharau dehasambhandhajiyotiradival

Permission and prohibition result from the connec-
tion with the body, as in the case of the fire etc.

Though all the individual selves form the part of the
Brahman, the permission and exclusion of some of them regard-
ing the study of the vedas etc., are possible; because they are
ordained 1n consideration of the connection of each individual
self with a distinct body of Bréhmana etc. This discrimination
1s similar to the case of the fire 1n the S'roiriya’s house or
in the cremation ground.

48. Asamitatescavyatikarah

And on account of the separateness of each self in
each body, there 1s no confusion.

Each of the individual selves 1s separate in each body
and 1s atomic 1n size. More over 1n each body he 1s limited.
For this reason, there 1s no confusion 1n regard to the know-
ledge, happiness etc. This fact could not be maintained by

! Afteweam M 1.
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the followers of the two schools, that connect the Brahman
with ignorance or limiting conditions and hold that the
Brahman gets the knowledge and happiness etc.

49, Abhasa eva ca

And the arguments also are wholly fallacious.

The arguments advanced 1n the other two schools are
also fallacious.

50. Adrstansyamat
And there 1s no definite rule due to the Adrgta.

The Brahman alone becomes the seat of ignorance and
limiting conditions, when the individual selves are said to
have been effected by limiting conditions that may be either
true or false. Hence there 1s no definite rule due to the
Adpsta of the selves.

51. Abhsamdhyadigvaps carvam
And 1t 1s thus also 1n the case of the will, etc.

lagaa M 1.
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For the same reason there can be no definite rule in the
cases of the will, etc., which may cause the Adysta.

52. Prades'abedhaditr cennantarbhaval

Should 1t be said that this 1s possible owing to the
difference of place; we deny this on account of the
inclusion of all places in it.

Suppose 1t 1s stated that this is possible, as the Brahman's
particular place due to a limiting condition becomes the
mdividual self. It 1s not so; when the limiting adjuncts move
about, all the places of the Brahman become the subject of
limitation.

THUS ENDS THE 3RD PiDA OF THE 2ND ADHYiYA.
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ADHYAYA 11, PADA IV

PRANOTPATTYADHIKARANA 1
1. Tatha Prapah

Thus the Prapas (sense-organs) also are not
created.

The individual selves are not created ; because there are
scriptural texts to prove that they are not produced and they
are eternal. Same is the case with the sense-organs also. It
is taught in the scriptures that, at the time of the Pralaya
(the deluge), the Pranas did exist. The scriptural text 1s
this—* The non-being (4sat) alone was in the beginning.
Those sages in the beginning were, indeed, the Asat (i.e.
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non-being). The Pranas were those sages’ (S'atapatha-Bra.
(Madhya), Kinda V1. Prapd. 1. Hymn. ).
It 15 not so.

- 2. Gounyasambhavat tatprakchrutesca

The plural number 1s to be considered in a
secondary sense; because 1t caunot be in the primary
sense and since the Highest Self alone is declared to
have an existence before the creation.

There are scriptural texts to show that the Highest Self
alone was 1n existence before creation. The words ‘ sages’ and
¢ Pranas’ refer to the Highest Self only Because He cannot
be designated with a word 1n plural number, 1n the scriptural
statement the plural number 1s to be considered as used
instead of the singular number 1n a secondary sense.
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3. Tatpurvakatvad vacah

On account of the speech having for its antecedent
the creation.

The objects, other than the Highest Self, could be
designated by names, only after the creation of the fire etc,
by the Highest Self. Therefore at that time, the word, Prana
cannot refer to the sense-organs.

SAPTAGATYADHIKARANA 2
4. Sapia gatervisesitatvacca

They are seven on account of the mentioning of
movement and of specification.

The sense-organs are only seven in number. *The seven
Pranas come forth from Him ' (Mund. 11-1-8). * When the
five senses of knowledge stand still together with the mind
and when the Buddh: does not move * (Kath. 11-3-10). From
the above mentioned scriptural texts it 1s understood that
only the seven senses move with the immdividual selves and

29
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there are specifizations to show that these seven alone are
mentioned in connection with the meditation.

5. Hastadayastu sthiteto narvam

But the hands, etc. are also the organs ; since they
also assist the self when he abides in the body. There-
fore 1t 1s not so.

Hands, etc. are also organs; because they also assist
the self, when he abides in the body. Therefore the organs
are not seven only, but they are eleven. The scriptural
statement 1s this—' Ten are these organs in person and
Atman 1s the eleventh’ (Brh. I111-9-4). ‘The organs are
ten and one’ (Bhag. Gi. XI1I-5). Buddhs, etc. are different
functions of the Manas (mind). The scriptures mention
the movement of the seven sense-organsand specify them.
This 1s due to the fact, that they are prominent among
the group.’

PRANANUTVADHIKARANA 3

6. Anavasca

And they are atomic 1n size,



%, ¥] fiefrrsy =gd: o R
iy Amgf, ¢ quEmeREe @ o spenEte 1 gl

T Fg 9
2g: gl qoitsegmad | SWfwamEisTagaa: ||
agfEarREom v
T wrghed gugadEe i <

qgaf: Sy T TgAE, IRHAT 1 ¢ CIEEA q107:
§ ag: " I gugeREE |

These organs are atomic 1n size. Their movement has
been stated in the scriptural text, ¢ All these Prands (senses)
go out, following the Prana (vital breath) when 1t goes out’
(Brh. 1V-4-2).

7. S'regthasca
And the best.
By ‘the best’ we have to understand the Prane (vital
wind) with its fivefold function. This also 1s created. This

is mentioned separately again here, so that this may be dealt
with in the next S#tra also.

VAYUKRIYADHIKARANA 4
8. Na vayukriye prthagupadesat
Prana 1s neither the mere wind nor 1ts function ;
on account of its being stated separately.

The Prana, that has five functions, is neither mere wind
nor its mere functions ; because 1t 1s taught separate'y in the
scriptural text ‘ From Him are produced Prina, ether and
wind’ (Mund. 11-1-3).
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9. Caksuradwatiu tatsahas’zs;yndzbhyalb

But 1t 1s like the eye, etc., on account of being
mentioned along with them and for other reasons.

The Prina 1s distinct from the mere wind , but it 1s not
an element completely different from 1t, like fire, etc. The
wind 1tself has taken the form, that 1s usetul in sustaining
the body and 1s helpful for the functions of the individual
selves, like the eye, etc., because it 1s mentioned 1n the
scriptural text along with the eye, etc. It 1s also equally help-

g the individual selves, like the eye etc. and 1s important
among them.

10. Akarapatvacca nadosastathahi darsayats

And no objection arises on account of the absense
of its function ; for the scriptures declare its function.

The word, ‘Karapa’® here means function; but no
defect arises on the presumption that it has no any action,
which may be helpful to the individual selves. Verily the
scriptural texts declare that it functions so that the body

P XgaRUEATEa A 1, M 1. ' Pr.
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and the sense-organs may not be nallified ; because, 1t 1s said
that when the Prina leaves the body, the b8dy and the sense-
organs become nullified or 1invalidated.

11. Paficavritirmanovadvyapadis'yate

It 1s designated as possessing five-fold function
like the Manas (mind).

The Prana alone due to its five functions has different
titles as Prana, Apana, etc. This 1s similar to the division of
Manas (mind), that is only one, into a number of varieties,
such as desire, etc. This 1s stated in the scriptural text
beginning with ‘ Desire, will,’ and ending with ‘All this s
truly mind* (Brh. 1-5-3).

SRESTHANUTVADHIKARANA 5
12. Anus'ca
And 1t 1s atomic 1n size.

The Prana 1s atomic 1n size because of its going out.
This 1s stated in the text, ¢ The Prana goes out behind him’
(Brh. 1V-4-2).
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JYOTIRADYADHISTHANADHIKARANA 6
13. Jyoturagdyadhigthanam tu tadamananat
pranavata, sabdat
But the ruling over the senses on the part of
the fire etc, along with the self, is owing to the will

of that Highest Self; on account of the scriptural
statement.

The fire, etc. along with the individual self, have their
control over the sense-organs, due to the will of the Highest
Self. This 1s stated n the scriptural text, ‘* Dwelling in
the fire, He controls the fire from within’® (Byh. I11-7-5).

14. Tasya ca mityatvat
And because of this being invariable.

It is because of the fact that everything 1s invariably
under His control.

'sd@ 9 A L ' g9 M 1.
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INDRIYADHIKARANA 7
15. Ta mndryam tadvyapadesadanyatra s'resthat

With the exception of the best, they are the sense-
organs ; because they are so designated.

The Prands, other than the best (Mukhyaprana) are
the sense-organs; because they are so designated. The
authority here 1s this ‘ The sense-organs are ten and one’
(Bhag. Gi. XIII-5).

16. Bhedasrutervarlaksanyacca

On account of the scriptural statement of dif-
ference and on account of distinction in characteristics.

The scriptural text, that states that the Prina is created
as different from the sense-organs is this—‘ From Him
is orginated Prana, mind and all the sense-organs’ (Mund.
11-1-3). It1s also thus because the functions of the Prina do
not stop, even when the sense-organs cease to function. Hence
the sense-organs and the Prana possess distinct characteristics,
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SAMJRAMORTIKLPTYADHIKARANA 8
17. Sawmyfiamurtsklptistu trortkurvata upadesat

But the assignment of the names and forms be-
longs to Him, who does Trvptkarapa (combining the
three elements); on account of the scriptural teaching.

The assignment of the names and forms such as gods etc.
belongs to the Highest Self alone, who has for His body the
four-faced god (the creator); and not to the four-faced god
himself. This 1s so because the scriptural text teaches that
the assignment of the names and forms was made by the same
who did the Trivrtkarana (combining the three elements).
The scriptural text 1s this—‘ Let me differentiate names and
forms and let me make each of them as combination of the
three elements’ (Chand. VI-3-2) But the four-faced god
cannot do himself the Trivrtkarana. First 1s created the egg-
shaped universe out of fire, water, and food combined together.
Subsequently the four-faced god 1s created. The Smrts
text is this—' That egg-shaped universe of golden colour
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shining like the sun, was created. In that egg was born
himself the four-faced Brahman the grandfather of the entire
universe ’ (Manu. 1-9).

~

18. Masads bhaumam yathasabdamitarayosca

Flesh etc. are of earthy nature; in the case of the
other two, it has to be considered according to the
text‘

Consider the scriptural text, ¢ The food eaten 1s divided
into three parts® (Chind VI-5-1). Here 1s stated the
mode of modification of the food etc. taken by men living in
the egg-shaped universe, the modification being different from
the Trwwrtkarana. Otherwise the flesh and the mind (Manas)
which are smaller 1n size than the excavated matters, must have
the character of fire and water. If it were so, 1t contradicts
the statements, ‘ Food taken 1s formed into three’ (Chand.
» VI-5-1) ; because the earthalone 1s said to become into the three
(s.e. the food, water, and fire). It also contradicts the statement,
¢ Oh beloved,! The mind 15 Anngmaya (the modification,

1 q&i¢; omitted M 3. *gawa M 3.
30
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of food) ’ (Chind. V1-5-4), because the mind has the character
of earth. In the same way there will be the contradiction in
respect of the three-fold modification of the other two, namely,
fire and water. Therefore 1t 1s stated thus—* The flesh, etc.
are of earthy nature. In the case of the other two, it has to be
considered according to the text.’ Indeed 1t 1s stated here
that the flesh and mind, have an earthy nature, like the
excavated matters. In the same way the blood, and the
Prana are of watery nature, as in the case of the urine. In

the same way the marrow and speech are of fiery nature, as
1n the case of the bones.

There 15 the combination of the three made already.
How then can 1t be said that the object, that 1s the combina-

tion of the three is mentioned as earth, water and fire ? Here
the reply is this :—

19. Vaisegyat tu tadvadastadvadah

But on account of their greater parts, there is that
designation, that designation,
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They are called food etc. because there are greater parts
of food etc. 1n them.

THUS ENDS THE 4TH PIDA OF THE 2ZND ADHYiYA
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ADHYAYA 111, PADA 1

TADANTARAPRATIPATTYADHIKARANA 1

1. Tadantarapratipattan ramhats sarmparigvakiah,
pras'nanvrapapabhyam

In obtaining another of that, he goes embraced as
understood from question and explantion.

The self, when going from one body to another, goes
embraced by the subtle rudiments of the elements. This1s
known from the question and answer recorded in the Paii-
cignindya (Chand. V-3-3)., The question 1s this:—* Do
you know why 1n the fifth oblation water becomes to be called
“person’? The reply 13 this:—* Thus indeed 1n the fifth

13g1a, omutted M 1, ‘gt A1, M L
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oblation water becdmes to be called * person ’ (Chdnd. V-9-1).
The purport of the question and answer 1s indicated in the
subsequent S#iras. The purport 1s this—‘ The individual
selves enveloped with the bodies of Brahmann etc. perform
the sacrifice, gifts etc. Then 1n order to enjoy the fruits
of these actions in other world, he starts from this body for
other world. Then being embraced with water of the
subtle state mixed with the redimentary other elements he
reaches the heaven (dyuloka), that has been mentioned
figuratively as fire. There he becomes embraced with the
water that becomes modified into the body of the nature of
Amyta (deathlessness) and becomes subservient to the gods.
There he enjoys the fruits of his actions along with the gods.
When his Karmans are practically exhausted he becomes
born again i1n the world of Karman, as Brihmana, etc.
along with a portion of his unspent Karmans which effects

! 5 omitted M 2, Pr. 3 @RI M 2, Pr.
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the birth as Brikmana etc. In order to perform Karmans
again, being embraced with the water he enters the Parjanya
(clouds) imagined as fire. In the form of rain he enters the
earth 1magined as fire. Then he becomes united with V#ihi
(paddy) etc. which 1s subsequently transformed as food.
Then along with the food, he enters the person who 1s
imagined as fire. There he along with that water which
15 transformed as S'ukla (semen virile) enter the woman
imagined as fire. There being embraced with that trans.
formed water that subsequently take the formation of the
Garbha or womb and will be later known as person (man or
woman) is born as Brahmana etc. according to his Karman.

2. Tryatmakatvat ta bhuyastvat

But on account (of water) consisting of the three
elements: because there 1s the predominance (of watery

part n 1t).
5% omitted M 1, 2. Yeqmes, M 1, Pr.
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All objects consist of the three elements due to Trivyi-
karapa. But the water, through mixed with other elements is
called water, because there 1s a predominence of watery
part 1n 1t,

3. Pranagatesca

And on account of the going out of the Prapas
(w1ith the individual selves).

* When the Prdana (the self) departs from (the body)
all the Prinas pass away following him’ (Brh. 1V.4-2)
The sense-organs pass out the body along with the individual
self. It s, therefore, apprehended that the sense organs depart
from the body along with the subtle form of the body
which is the seat of them.

4. Agnyadigatisruteritr cenna, bhaktatvat

If 1t be said that 1t 1s not so on account of scriptural
statement as to their going to Agmnz (fire) etc; we say
no; on account of the secondary nature of the
statement,

1 M 2, adds after * €q4¥ = qw.qgERtixaelmRar 1’
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As the texts, ¢ when the speech of the-dead goes into fire’
(Brh. 111. 2-13) etc. declare that when a person dies, his organs
go into fire, etc. Hence they do not accompany the individual
selves. This question 1s not correct. Here the words, speech
etc., have the secondary meaning, namely ‘the divinities
(Agn etc.) who preside over them , because the text continues
to say ‘ The hairs of the body enter into the herbs’. (Brh.
II1. 2-13). The hairs do not enter with the visible form into
the herbs.

5. Prathamesravanadits cenna, 12 eva hyupapatieh

Should 1t be said, on account of the absence of
mention of the water 1n the first instance the waters do
not go ; we say no; for just that is meant, on the ground
of appropriateness.

The waters do not go with the individual selves, because
the scriptural texts do not mention waters in the first instance
(in the fire of heavens). In the scriptural text, ‘ Into that fire,
the Devas (senses) offer S'vaddha as oblation ’ (Chind. V. 4-2)
we understand that only the word, S'vaddha is used. It 1s not

1 ag omtted A 1, Pr. ' go%, M 1. Pr, gomet M 1,
‘rrm i M 1,
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so. Only water 1s meant by the word, S'raddhd, because
to the question relating to the water, the reply must be on the
water itsef. This reply 1s sensible only if the water 1s meant
by the word S’raddha. There 1s scriptural text also ¢ S'raddha,
indeed, 1s water® (Tait. Brah. 111. 2-4-1).

6. Asrutatvadits cenna, 1giadikareparn pratiteh

If it be said that the self 1s not stated in the scrip-
ture ; way say ‘1t is not so ’; because those, who perform
sacrifice etc, have been understood there.

If 1t 1s said that water alone 1s understood by the question
and answer in this context and not the individual selves, that
are embraced by the subtle rudimentary elements ; we say it
is not so; because in a subsequent passage of the text 1s men-
tioned the route taken by those selves who perform the sacrifices
etc. The text 15 this—* But those who 1n the village perform
sacrifices, dig wells, etc. and grant gifts’ (Chand. V. 10-3).
There 1s another scriptural text ¢ By that oblation he becomes
King Soma’ (Chand. V. 4-2). Here that, who is denoted by the
word ‘ water * connected with the fire of Dyulokea (the heavens),

'} omutted M 1, Pr,
A
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1s mentioned as becoming the King Soma. The same that
has assumed the state of King Soma 1s recognised in the
scriptural text ‘ King Soma’ (Chind. V. 10-4). Therefore
by the word, water, 1s meant the individual self, who 1s
embraced with the water and has 1t for his body. This s
what 1s understood 1n the scriptural texts.

7. Bhaktaw vanatmavitivat ; tatha hi darsayate

Or this reference 1s metaphorical ; because of
their not knowing the Self. Indeed thus the scripture
declares.

‘He becomes Soma King; Him the gods eat’ (Chand.
V. 10-4). Here the eating by the gods of the self who has
become as King Soma, must be taken metaphorically. The
idea 1s that he becomes the means of enjoyment of the
gods ; because he 1s other than the realizer of the Self. Accord-
" ingly 1t has been stated in the text ‘ He is like an animal for
the gods,’ (Brh. 1-4-10). This statement reveals that he
is the means of enjoyment of -the gods. The following
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Smyts text also says that the realizers of the Self and the non-
realizers of the Self are means of enjoyment of the Highest
Person and of the gods respectively—* Those, who worship
the gods go unto the gods and those, who worship Me, go unto
Me’ (Bha. Gi. VII. 23-7).

KRTATYAYADHIKARANA 2

8. Krtatyayenusayavan drstasmrirbhyain
yathelamanevarm ca

On the exhaustion of the Karmans, the selves
descend with a remainder of Karman, according to the
Vedic texts and Smriss. The descent 1s by the same
route of the ascent and also not so.

It 1s understood by the scriptures and the Smytis that on
the exhaustion of Karmans, the self returns to this world with
a remainder of the Karman whose fruits he has not enjoyed.
The scriptural text 1s this—' Those, whose deeds are good,
are born in good families ' (Chand. V.10-7). The Smyts texts
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are these—* Afterwards when a man returns to this world, he
obtains, by virtue of a remainder of Karman, birth, form’
(Apa. Dha. S#tra 11. 1,2, 3) and so on. The descent takes
place partly through the route of ascent and partly by
a different route.

9. Caranadits cenna, tadupalakganarthets Karsnajinih

Should 1t be said that 1t 1s not so on account
of the term Carana ; not so, since Carana connotes the
Karman also : thus Kargn@jeime thinks.

The word, Carana, occurring n the passage ‘ Those,
whose deeds are good’ does not mean the remainder of
Karman, because it 1s generally used in the sense of Smairticira
(t.e., general conduct, described in the Smyriss). Therefore
the self 1s not followed by the remainder of his Karman.
This 1s not so. In the scriptural text the term Carana
connotes the remainder of Karman also, because the pleasure
and grief are the result of such Karman only.

! SdEsERe Pr. 33 A1, Pr.
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10. Anarthakyamits cenna, tadapekgatval

Should it be said that there 1s no purpose; it 1s
not so, on account of the dependence of Karman on
the conduct.

~ No purpose 1s served as there 1s no use of the conduct
mentioned 1n the Smyr#ss. It 1s not so; because all the good
works are dependent on the conduct. Because 1t 1s stated
thus—* He, who does not worship Sandhya, 1s always impure,
and he 1s unfit for any religious work’. This 1s the view
of Karsndjns.

11. Sukytaduskrie evets tu Badarih

But Badar: thinks that the word Carana means
good and evil works only.

The word, Carana, occurring in the text ‘Ramaniya-
caranih and ‘Kaplya-caranah’ means good and evil actions
as evident from the usage ‘ he does the works of good nature.’
This has been opined by Bddar:. Sitrakdra accepts this view

lafaty M 1. * wnqrA ARt M1,
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only. He also accepts that all the works of meritorious nature
are based on the conduct, prescribed 1n the Smyrts.

ANISTADIKARYADHIKARANA 3
12. Amstadikarinamapr ca s'rutam

Even for those who do not perform the sacrifice;
etc. the ascent 1s declared by scriptures.

Even they, who do not perform the sacrifices and do not
dig wells etc. reach the moon. This 1s stated 1n the scriptural
text, * All, who depart from this world, go to the moon’
(Kaus. 1-9).

13. Sarmyamane tvanubhuyetaresamarohavarohau, tad-
gatidarsanat

But as regards others, after experiencing the results
in the world of Saziyamana (the god of death), there 1s
ascent and descent ; as such a course has been declared
in the scriptures.

' g8 weefd omutted M 1, Pr.
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Bat they, who do not perform the sacrifice, etc., experi-
ence the results of their Karmans in the kingdom of Yema.
Then there are for them the ascent and descent , because 1t has
been so stated in the text, ‘ The son of Vivasavat, (1.e., Yama)
1s to be reached’ (Tast. Ar, VI-1-1).

14 Swmaranis ca

And they declare accordingly.

There are Smats texts also—° All these are in the sway of
Yama '’ and so on.

15. Ape sapta

And seven.

The Smrirs say that there are seven hells Raurava and

others.
16. Tatrap: tadvyaparadavirodhah

On account of there being of his activity, there 1s
no contradiction.

There 1s no contradiction to the sway of Yama; because
there also are Yama’s activities,

' ardeify, A 1, M Pr. 'gRi M I Pr.
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17. Vidyakarmanorits tu prakriatvat

But of the knowledge and the Karman ; on account
of those being 1n the context.

The fruits derived from knowledge and Karman are the
attainments of the Brahman and the moon respectively. How
1s this? This 1s because of the following scriptural texts—
‘ Those who know thus, reach the hight’ (Chard. V-10-1).
* Those, who perform the sacrifices, dig wells etc. and give
the gifts, reach the smoke’ (Chdand. V-10-3). Hence, those,
who do Pdpakarmans (evil actions) do not traverse that route
after death.

18. Na trtiye, tathopalabdheh

Not this 1n the case of the third; because 1t 1s so
apprehended.

Those, who do Papakarmans (evil actions) need not go to

13 omitted M 1, Pr. * ¥greara gREAART M 1.
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the world of the moon, in order to reach Dyuloka (the heavens);
because 1t 1s apprehended that they do not go to the Dyuloka
at all. The text begins with, ¢ Then of these two paths, they
do not go by either’ and ends with, ¢ This 1s the third place.
That world 1s not filled by this’ (Chdnd. V-10-8). By the
words ‘the third place, are stated the Pdapakarmans (those
who commit evil deeds).

19. Smaryatepr ca loke
It, moreover, 1s recorded 1n the world.

Smytr texts state that the bodies of some mentorious
persons, such as Draupadi, etc. were formed independently
without the help of the fifth oblation.

20. Dersanacca
And on account of its being seen.
} Ao Pr saa, HaAwQiiRaq saoeaty R qasa: .
e R ML * qrsfio: M 2.
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Thus it has been stated in the scriptures also * Of all
beings there are only three origins, that which springs from an
egg, that which springs from a living being, and that which
springs from a sprout’ (Chdnd. VI-3-1). Of the sethose, that
are born from sweat and those that are born from the sprout,
do originate themselves without the help of the fifth oblation,

21. Trtsyasabdavarodhah sams'okajasya
The third term includes that which springs from

sweat.

The meaning 1s this—* That which springs from sweat,
1s to be included n those denoted by the terem Udbhijja (born
from the sprout).

TATSVABHAVYAPATTYADHIKARANA 4
22. Tatsvabhavyapattwrupapatich

There 1s entering into similarity with those things,
there being a reason.

1w M. 3,
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It 1s taught 1n the following scriptural text, that on the
return journey the individual selves become simular to the
ether etc.—* As they went, they return into the ether, etc.’
(Chand. V-10-5) because 1n those places there will not be the
experience of pleasure and pain. Indeed, the individual
selves take various forms in order to experience pleasure
and pain.

NATICIRADHIKARANA 3
23. Natwirena visesat

(Duration of stay in ether, etc.) will not be long,
on account of the special statement.

The individual selves do not remain long in ether etc.,
before they enter Vrihi etc. because there is special statement
only as regards the Vrih etc. The statement 1s this—'Therefore,
verily indeed, 1t 1s very difficult to emerge * (Chand. V-10-6).

1 gpfy omitted Pr. S gqaliy M 1.
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ANVADHISTHITADHIKARANA 6
24, Anyadhsthite purvavadablilapat

He 1s connected with rice, grain etc. that are
animated by other selves, because of the statement
as in the previous cases.

As the rice etc., are already animated by other selves,
the descending selves, only cling to them as stated n the text,
‘ They are born as rice, grain etc. (Chand. V-10-6). It is because
there 1s no mention of the cause of the birth as rice etc. just
as in the case of the birth as the ether etc. The word, ¢ born’
used therein must be taken in a metaphorical sense. Suppose
they are born as Brihmanas etc., then there 15 mentioned
the cause of the birth in the text ‘those of good deeds’,
etc., (Chand. V-10-7).

25. Asuddhamiti cenna, sabdat

-

If lit be said, 1t 1s impure; not so, on account of
the scriptural statements.

LRy M 2, sfRg A 1. 'R omitted M 3.
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While descending, the individual selves descend with
their 1mpure actions, because when they performed sacrifices
in former generations, they committed mnjury to living beings,
that were offered 1n Agnisoma and other sacrifices. It 1s not
so. Slaughtering the animals 1n sacrifices 1s not of an
injurious kind. This 1s stated i the text, ‘* with a golden
body, 1t goes up to the heavenly world,’ ‘By this action
you do not die, nor you become subject to mjury’ (Tait.
Bra. 111-7-7). '

26. Retahssgyogotha

After that, there 1s conjunction with hun, who pet-
forms the act of generation.

¢ Whoever eats the food and emits the semen, that being
he becomes® (Chand. V-10-6). Thus 1t 1s stated that
after the conjunction with food, the self becomes con-
junct with him who performs the act of generation. There-
fore he becomes only ‘connected with rice etc., even before
that stage.
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27. Yoneh sarivam
From the womb the body.

Only after having reached the womb, the descending soul
obtains a body.

THUS ENDS THE 1ST PiIDA OF THE 3RD ADHYiVA,
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ADHYAYA III, PADA 11

SAMDHYADHIKARANA 1
1. Sawmdhye systwaha hi

In sleep, the scriptures state, there 1s creation.

The word ‘samdhya’ means ‘sleep’. The creation
mentioned in the text, * Then he creats chariots, horses, roads,
etc (Brh 1V. 3-10) 1s effected by the individual self. It 1s so,
because the following scriptural text declares the individual
self, the experiencer of the dream, as the creator of what he
sees 1n the sleep—* He creats the tanks and streams, as he 1s
the creator ’ (Brh. IV. 3-10).

} qq: g omitted M 2, Pr, * R omitted M 1, Pr,
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2. Nurmataram carke putradaysca

And some state that the individual self 1s the
creator and the objects of creation are the sons etc.

The followers of some S'dGkhd state, in their text, that
the individual self 1s the creator of the objects experienced
in dreams  The text 1s this—* He 1s the person, who 1s awake
among those that sleep and he 1s creating various Kdamas
(desired objects)’, (Kath. 11. 2-8). What are meant by the word
Kamas here are the sons etc, that are desired ; because in the
previous passage 1t 1s stated thus—*'Ask for all Kamas
according to your wish’. It 1s explained further thus ‘ Choose
sons and grandsons living for hundred years’ (Kath. 1. 1-23).

3. Mayamatram tu, kartsnyenanabhvyaktasvarupatvat

But 1t 1s mere Maya ; on account of his true nature
not being fully manifested.

The creation of chariot, etc., in dreams, 1s effected by the
Lord and 1t is His Mayatonly. It is experienced only by the
! From G to #elqd omutted M 1, 2 g M |, Pr.
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person who 1s 1n dreams and the creation continues only as
long as the dream lasts. Hence 1t 1s wonderful and 1s
called Mayi. True will etc. are the natural characteristics
of the individual selves; however, these do not manifest
themselves completely when the men are under the influence
of Sanisira. ‘Therefore the creation 1n dreams 1s not possible
for the selves by their true will. The scriptural texts ‘ He1s the
creator’ (Brh. IV-3-10) and ¢ The person 1s creating’ (Kath.
I1. 2-8), do not refer to the individual selves, because there 1s
the following scriptural text in the same context, * On Him all
the worlds do rest and no one exceeds Him’ (Kath. 11-2-8).

The next Sitra reveals the cause for the non-manifestation
of the characteristics though they are natural to the selves:

4, Parabhdhyanat tu tirohvtain ; tato hyasya
bandhaviparyayan

They are hidden on account of the will of the

! gaémearfy M 1 ' omitted M 1, 2. Pr.
4 g AR %47 omitted A 1. M 1. Pr.
* qraTE A 1. b afratinarg M 2.

33



L

¢ ATFAET: (=,

sheearmarEreaRe  sufiraERe R, 9
IR 4393 | o @E AN, oy g w4 Al
“ o Aswd Ay WA R w0

eawmgT |sfr 1«

disft RIS’ FangsafRemfaeaing aftder-
a1 ; AR RTTRRERERIHEE, 5o |

Highest; because from Him start th® bondage and its
opposite state of the selves.

The characteristics of the individual selves become
concealed on account of the will of the Highest ; because the
individual selves have committed a series of wrongs, that has
not a beginning. On account of the wrongs committed by the
individual selves, the Lord’s will continues. Indeed, the bond-
age and liberation of the self do follow His will. The scriptural
authorities are these—*' Then there 1s fear for him’ (Tast. I-
2-7). ‘Then he becomes free from fear ’ (T'ast. 1-2-7).

5. Dehayogad va sopr
And that 1s due to the connection with the body.

The concealment of the natural characteristics of the
selves at the time of the creation is due to their connection
with Acit (the non-sentient Prakrts), that has assumed the
form of the bodies of men, gods, etc. At the time of the
Pralaye (the deluge), the concealment 1s due to their con-
nection with Acét (Prakrts) that has assumed a subtle state
which cannot be distinguished in name and form.

‘ﬁﬁﬁ M 3, Pr, 8 qﬁ omitted M I; 2 Pr,
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6. Sucakas'ca hs sruteh ; acaksate ca tadvidal

And 1t 1s suggestive according to scriptures ; thus
the knowers of the science of the dreams declare.

Indeed, dreams 1ndicate the future auspicious and
inauspicious events. This is stated in the text—* Then, 1f one
sees the black person in dream.’ etc. Thus declare the
koowers of the science of the dreams. Therefore the individual
selves are not the creators of the objects seen 1n dreams.

TADABHAVADHIKARANA 2
7. Tadabhavo nadisu tacchruteratman: ca
The absence of that dream (s.e. the deep sleep)

takes place in the Nadis and in the Self, as stated 1n
the scriptures.

‘The absence of dream’ means ‘The deep sleep’
(Susupti). The scriptures say thus—‘Then he lies asleep
in these Naidis® (Chand. VI1II-6-3). *Oh dear, then he

1 goorgea] added A 1, 3q omutted M 3.
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becomes united with the True One’ (Chand. VI-8-1). These
refer to the Nadis and the Highest Self respectively. And
the pericardium (Puritat) 1s mentioned as the place 1n the text,
¢ He rests n the pericardium ’ (Brk. II-1-19). In mentioning
thus, no contradiction arises, because the Nadis, Puritat
(Perscardium) and the Highest Self are places of rest in
combination, like the palatial buildings, cot and sofa.

8. Atah probhodosmat

Hence the awaking of the individual selves from
that Brahman.

By this reason the awaking of the individual selves,
is declared 1n the scriptures to take place from the Brahman.
The scriptural text in question 1s this—* Though they have
come back from the True One, they do not know this fact’
(Chand. VI-10-2).

KARMANUSMRTISABDAVIDHYADHIKARANA 3
9. Sa eva tu karmanusmrisabdavidhibhyah

But the same person rises; on account of work,
remembrance, scriptural text, and injunction,

! & omutted Pr.
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A person becomes united with the True One 1n his deep
sleep. Yet the same person again rises at the time of waking,
because he has to undergo the retribution of the works done
previously by want of knowledge. Because also there is the
remembrance of the incidents that took place previously.
And because 1t 1s stated 1n the scriptural text, beginning with
¢ whatever they are here, whether a tiger, etc.” and ending with
* whatever they are, thus they become’ (Chand. VI1-10-2).
And because otherwise the injunction of the means for attain-
ing Moksa (final beatitude) would become meaningless.

MUGDHADHIKARANA 4
10. Mughderdhasampatish parisesal
In a swooping person there 1s half-reaching the
death ; for this 1s the only course remaining.

In a swooning person a certain state is seen. That state
1s known as half-reaching the death; because its cause and
the form assumed, are distinct from those of other states. It

lga: M 1, 2. Pr. ? gfe@eu M 1.
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is also because there 1s no certainty that he will not rise up

again.
UBHAYALINGADHIKARANA 5

11. Na sthanatop: parasyobhayalingam sarvatra hi

Not, even on account of residing, 1s there any im-
perfection n the Highest Self; for everywhere He 1s
described as having two-fold characteristics.

No imperfection arises 1n the Highest Self, even though
He remains as an imner Ruler 1n the selves during the four
states, such as the waking, etc. In the scriptures and in
the Smytis 1t 1s heard that the Highest Self possesses the two
fold characteristics, namely, the total absence of all the im-
perfections and the possession of all good qualities. The texts
are—* He 1s free from evil and possesses true will ’ (Chand.
VIII-1-5). ‘ Without any stan’ (S'vet. 6-19). * He, who under-
standsall and knows all ’ (Mund.1-1-9). ‘He, in nature, is full
of all the auspicious quahities’ (Visn. Pu. VI-5-84). Where
all evils, sufferings etc. do not exist’ (Vign. Pu. VI-5-85).

! FaEqrRAFAUEET GRAE RAAW M 1, aeguarasaaiidd A 1.
! frewafafeeRiedarae M 2, Pr.
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12. Bhedadstr cenna, pratyekamatadvacanat

Should it be said on account of different states,
the imperfections cling to Him; 1t 1s not so, because
with reference to each of the states, the texts say that
the evils are not 1n Him.

The imperfections do cling to the individual selves, though
they are 1n nature devoid of those imperfections ; because the
selves are connected with different bodies. In the same way
the imperfections cling to the Highest Self also, as He 1s
connected with bodies as stated 1n the text, ¢ whose body 1s the
earth’ (Brh. V-7-3) and soon. Itisnot so. As regards the state-
ment, ¢ whose body 1s the earth’, there s the counter-statement,
‘ He 1s Your Self, the inner controller and the immortal ’ (Br#.
I11-7-3). This statement reveals that He 1s devoid of
imperfections.

13. Ap2 carvameke
Some also declare thus.

The individual selves and the Highest self are encased
in the same body. Yet their differential characteristics are
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stated 1n the scriptures. Accordingly some texts state in clear
words beginning with ‘ Two birds with beautiful wings’ and
ending with ¢ One of them eats the sweet Pippala fruit, while
the other shines 1n splendour without eating at all’ (Mund.
I1I-1-1).

14. Arapavadeva h, tatpradhanatvat

The Brahman is altogether like without form,
since He 1s the principal agent with regard to that.

The Brahman behaves hike a formless object, though
He 1s the Soul, possessed with the bodies of men etc. He 1s
the principal, as He gives names and forms for all objects.
The authoritative scriptural text 1s thus—He 1s responsible
for the name and Form ; yet He remains aloof between them,
(Chand. VIII-14). *‘He remains aloof between them ’ means
¢ He 1s not connected with the name and form.” The purport
is ¢ He 1s not dependent to others.’

) shaareeaify M 2, 3. Pr,
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15. Prakas'avaccavasyarthyat

The Brahman 1s of these characteristics like the
light, so that the scriptures will not be meaningless.

The scriptural text, ‘Truth, knowledge, etc.’ (Tas.
1-2-1-1) is not devoid of meaning. Hence Brahman poss-
esses the characteristic of knowledge, as He 1s self-luminous
by nature. So also Brahman possesses the two-fold charac-
teristics, namely, ‘ being devoid of evils *and ‘being possessed
of good qualities’, because the following countless scriptural
texts are not devoid of meaning—‘He 1s devoid of ewils’
(S'vet. VI. 19). ‘He, who understands all and knows all’
(Mund. 1. 10). ‘ His supreme power 1s revealed, indeed, as
varied and natural. And so are His knowledge, strength and
activity * (S'vet. VI. 8).

16. Aha ca tanmatram

And the text says that only.

The scriptural text, ‘Truth, knowledge etc’ (Taiz.
1-2-1-1) states only that His natural state 1s knowledge. It
34
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does not exclude anything more, because there 1s no any reason
for such a discrimination and there 1s no any contradiction.

17. Dars'ayatr catho apr smaryate
This 1s seen 1n the scriptures and also in the Smtss.

The string of the scriptural texts shows that the Brahman
1s devoid of imperfections and 1s full of good qualities. The
texts are ‘He 1s without parts, without activity, tranquil’
(S'vet. VI. 19). ‘He 1s the Great and Supreme Lord of
the lords’ (S'vet. VI. 7) etc. The Smrt1 text 1s this,—* He,
who knows Me unborn, beginningless etc.’ (Bhag. Gi. X. 3).

18. Ata evacopama suryakadivat

For this very reason, comparisons, such as reflected
images of the sun and the like, are mentioned in the
scriptures.

The Brahman is devoid of evils and He is the mine of
many good qualties, though He remains everywhere in
the earth, etc. Hence in the following scriptures the

! e, omitted M 3, * gamafeaacay A 1,
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comparisons, such as reflected images of the sun 1n the water
etc. are mentioned 1n the scriptures—* Just as the ether, 1s
one and the same without change even 1t becomes encased 1n
the pots etc. and just as the sun reflected 1n water.’ (Ya)#.
Smy. Pra. 144.)
Then puts the following objection—
19. Ambuvadagrahanat tu na tathatvam

But the case 1s not so, because He 1s not apprehend-
ed there like the sun 1n the water.

The question here 1s this—The sun is apprehended as
reflected 1n the waters. In the same way the Highest self 1s
not apprehended 1n earth etc. But here He remains actually.
Therefore He 1s not devoid of evils.

Then refutes the objection—

20. Vrddhihrasabhakivamantarbhavadubhaya-

samafiyasyadevain darsanacca

The participation of the Brahman 1n the increase
and decrease due to His abiding within, is denied; on

! srgaterifad A L % 2fy omitted M 3.

~



-

8¢ Sqrearart: [erfe.

Afy gt | qa | giAfEsaratang e agaafege-
WEFaATE’ TR FEEd SRR A FE SIS |
“ogmae R oaa”? It g Rusawd agRistaad
¥ GATINAENEN, AFARIFEA* aA T Qvendeaar Raqearfy
YawaiRfy qutige | Rafasterageaa g g sh
TR TR

account of the appropriateness of bgoth (comparisons)
and because 1t 1s seen thus.

The word * not ’ 1s supplied from the last Sa¢ra. It 1snot so.
The Highest Self dwells within the earth, etc. as an immanent
ruler. Thellustrative example only denies the 1ncrease and de-
crease on His part due to such dwelling. This 1s understood 1n
this way, because then only the two illustrative examples 1n the
context could be reconciled. The spatial etheractually remains
m the pot etc. on the other hand the sun does not actually
remain in the water. This fact 1s stated 1n the scriptural text
‘ Indeed, as one and the same spatial ether’ (Y4y#. Smy. Pra.
144). The purpose of these two examples 1s to show that
just as the object actually not present 1s not stained by
umperfections, so also the object actually present 1s not
stained by imperfections for want of reasons. The examples
are meant to teach this fact alone. Consider the 1llustrative
example ‘ The boy 1s like a lion’. This brings to our mind

the sumilarity, only in regard to some of the attributes meant
to refer.

lagaad A 1. *arst omitted M 2, Pr.
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Or the word ¢ Darganit’ may be interpreted in different
way as recorded in the scriptural text ‘ Like the horse that
gives up 1ts hair by shaking the body, he gives up the
sins (Papa)’ (Chand. VIII, 13). The horse by shaking
the body gives up some of the solid substances i.e. hairs
that are natural to 1t and constitute part of its body. But
the self once did evil works which though perished 1n a
moment, created displeasure to the Lord. The Lord began
to give him pains that were effected by His displeasure. But
these pains could be got rid of through His grace produced by
affection caused by the meditation. Hence non-attachment of
evils 1s what 15 thought of here.

Here the following objection arises—The Brahman does
not possess the two-fold characteristics; because His having
attributes has been dented 1n the scriptural text, ¢ Then this 1s
the injunction, namely ‘ not that, not that ’ (Brh. 11, 3-6).

The reply 1s this—

lger AL ‘g AL, 3% omithd A 1.
¢ gty M 3. sy M 1.
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21. Prakriaiiavativam he pratisedhats ; tato
bravite ca bhayah

For, the text denies His limitedness supposed
to be apprehended in the context and 1t declares also
more than that.

~ It has been taught in the scriptural text beginning with
‘ There are two-fold forms of the Brahman’ (Brh. 11 3-1),
that the whole world is the form of the Brahman, as this truth
was not known previously by other means. Therefore this
truth cannot be denied immedaitely by the subsequent passage
of the same text. Therefore the statement, ¢ Not that, not
that’ denies the so-muchness of the Brahman to purport
that the Brahman’s attnbutes are not only those mentioned
in previous passage; but theie are more also. Then the
text also states the host of His qualities not stated above, 1n
the passages—‘There 1s none Great’ except the Brahman,
;who is denoted by the words, ¢ not that’ (Brh. II, 3-6). Then
“there is the text, ‘ Then He has the name Real of the Real’
. "(ggrh‘ IL 3-6). Then 1ts explanation given is this—* Prinas
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are true. Than them, this (Highest Self) 1s more true (Brh.
IL. 3-6). Here the word Prinas denotes the selves. They
are real because they are not created like the ether etc.
Than these selves, the Highest Self i1s the Greater Truth,
because His knowledge has no shrinking and other changes.
Hence the Brahman 1s said to possess the two-fold
characteristics, because His so-muchness only has been denied
1n the scriptural text.

By the proof of perception 1s apprehended the Brahman
only, who 1s merely sa¢ (existence) All the rest are illusory.
This is the meaning of the statement, of denial ‘ Not that,
not that’. (Brh. 1. 3-6). To this objection the reply 1s this—

22. Tadavyaktamaha

That (Brahman) 1s unmanifested; for, so the
scripture declares.

The essential nature of the Brahman cannot be mani-
fested by any of the proofs. The scriptural texts state thus—

Tsfian M 2. * 7157 onutted A 1, Pr.
*agr omitted A 1, M 1, Pr. ‘gmam M 1,
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¢ His form 1s not 1n the scope of perception. No one sees Him
with eyes’ (Tast. II. 1-10) and so on. By the proof of
perception 1s apprehended the existence of pot and other
objects only and not of the Brahman.

23. Aps samradhane pratyaksanumanabhyam

And 1n perfect endearment the intuition of Brah-
man takes place, according to scriptures and Smyts
texts.

There must be the uninterrupted meditation, which gives
the extreme happiness to the worshipper and by which the
Brahman becomes pleased. Then will be apprehended the
essential nature of the Brahman. The scriptural text 1s this—
¢ This Self is not reached by instruction’ (Kath. 1-2-23). The
Smyti text 1s this ‘Nor can I be seen by the study of the
vedas, etc.’ (Bhag Gi. XI-53).

24. Prakasadwoaccavaisegyam ; prakasasca
karmanyabhyasat

As in the case of light (knowledge) etc. there 1s no
"any discrimination among the qualities of the Brakman

1m= M‘I, 2, Prv
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in respect of their Being apprehended. The apprehen-

sion takes place by the means of uninterrupted practice
of meditation.

As regards the perfect endearment, the practice of
meditation must be repeated. Then i the devotee 1s
produced the apprehension of the essential nature of the
Brahman. Then what are apprehended here are all the
attributes of Brahman, such as knowledge, bliss and the wealth
of the world, without any discrimination. This has been
stated thus: ‘I have become Manu and the Sun’ (Brh.
1-4-10).

25. Atlonantena; tathahs lihgam

Hence (Brahman 1s characterised) with endless
qualities ; thus His charactenstics hold good.

In the Brahman are established the endless auspicious
qualities taught mn the scriptural text, ‘éChere are two-fold
forms of the Brahman’ (Brh.1I-3-1) That being the case
the Brahman invariably possesses the two-fold characteristics,

1 qoigeaarey A 1, Pr.
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26. Ubhayavyapadesativamkundalavat

But this 1s on account of the two-fold designation,
as the coil of the snake.

He 1s taught to be both one and different 1n the scriptural
texts, ‘The Self only 1s all this’ (Chidnd. VII-23-2). ‘The
wonderful maker projects from this’ (S've. IV-9). The states
of being in the form of earth etc. are the essential nature
of the Brahman 1n the same way as the coils aie of the snake.
This 1s stated in the text, ‘ Surely there are two-fold forms
of the Brahman’ (Brh. 11-3-1).

27. Prakasasrayavadva tejasiat

Or else like the ight and 1ts abode, (both) being light.

Though their essential characteristics appear to be
different, the brightness and its abode are one because they
both possess the nature of brightness. Same 1s the case with
the non-sentient beings (aci?) and the Brahman, as they
both belong to the same class,
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“88. Parvavad va
Or 1n the manner stated above.

The word, ‘Or’ 1s used 1n the sense of discarding the
two alternative views mentioned above. It has been stated 1n
a previous occasion that the individual selves are the parts of
the Brahman, who 1s 1nseparably connected with them. The
individual selves are of the nature of adjectives to the Brahman
like the light, class, quality and body are to the respective
objects. Same is the case with the non-sentient beings also;
because the sentient and the non-sentient beings nre regarded
to be one with the Brahman by the use of a common term in
the text, ‘ Verily the Self 1s this whole world * (Chdnd. VII-
25-2) As regards the other two alternatives, 1t 1s not possible
to set aside the faults, that happen to be in the Brahman,
It has been proved in the scriptural texts, that the sentient
and the non-sentient beings have the character of adjectives ;
because they are considered as the body of the Brahman
* To whom earth 1s the body’ (Brh. I1I-7-3) ‘To whom the
self 1s the body’ (Brh. 111-7-3. Madhy.).

1y omutted A 1. * gaEadAfg M 3.
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29. Pratigedhacca

And on account of the denial of the characteristics
of the non-sentient beings in the Brahman.

The characteristics of the non-sentient beings are denied
in the Brahman 1n the scriptural text, ‘ This Brahman does

not become old, on account of ,the body’s becoming old’

(Chand. VIII-1-5). )
PARADHIKARANA 7

In the S#tras 1-1-2 to II1-2-29, the Supreme Brahman
is stated to be the primeval cause of the universe. Nowa
doubt arises due to some erroneous reasonings that there
1s some thing higher than this Brahman. This doubt has
been introduced 1n the S#tra—

30. Paramatah setanmanasambandhabheda-
vyapadesebhyah

There is something higher than this, on account
of the designations of the bridge, measure, connection
and difference.

"oy A1, M 1,3 " omitted M 1 2. Pr. ®augw M 2, 3.
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The scriptures teach that (a) He 1s the bridge, (b)) He 1s
to be crossed, (c) He is measured, (d) He leads men for
attainment of the bliss. The scriptures are—* Now the Self is
the bridge’ (Chand. VI1II-4-1). ‘Having crossed that bridge’
(Chand. VII1I-4-2). ‘The Brahman has four feet’ (Chand.
III-18-2), ‘ He 1s the bridge that leads to immortality ’ (Mund.
11-4-5). There are also other texts—‘By this Person this
whole universe 1s filled. That which 1s above this. (S've.
III and 10). Thus 1t 1s understood that there is another
entity which 1s higher than the Brahman.

31. Samanyat tu
But on account of the usage on resemblance.

The word, ‘but’ refutes the allegations made in éhe
previous S#itra. What 15 stated above 1s not correct. Why ?
Because there are thousands of scriptural texts denying the
existence of what is highest apart from the Brahman mentioned
in the words ¢ not that ’ and possessed of the universe with and
without forms as adjectives. The text 1s this—* There 1s none

logmr M 2. *safeaegaee M 2. Pr.  ® §a: omitted A 1.
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Highest except this Self that 1s mentioned in the words * not
that’ (Brh. 11-3-6). The Highest Brahman 1s designated as
bridge on His resemblance with bridge : because as the ruler, He
prevents the admixture of the worlds. Accordingly the following
scripture says—‘ Now, the Self 1s the bridge and support, in
order to prevent confusion 1n these worlds ’ (Chand. VIII-4-1).
The Brahman alone, who 1s the instrumental cause and the
material cause of the world is to be attained as the Highest
object. This1s stated in the scriptural text beginning with :
¢All this world 1s the Brahman. He is 1ts creator, destroyer
and protector. He 1s thus to be meditated upon with a calm
mind ’ (Chand. 111-14-1) and ending with ‘I shall reach Him
after departing hence’ (Chdnd. I111-14-4). The expression
* He has to be crossed ’ means ‘ He has to be reached ’.

32. Buddhyarthah padavat

The scriptures speak of the Brahman like this,
for the purpose of meditation as 1n the case of the

.. §darter.
- Y8 omitted M 3
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The designation of measure made in the scriptura! text,
‘ That has four quarters’ (Chind. 111-18-2) is intended only for
meditation, as in the case of the text, ‘ Speech 1s one quarter
.. . eye 1s one quarter * (Chand. 111-18-2).

33. Sthanavisesat prakasadivat

Owing to the Brahman being associated with par-
ticular places, as 1n the case of light, etc.

It is right to meditate upon the immeasurable Brahman
by connecting Him with particular places. The light and
the spatial ether, etc. can be apprehended as that which
passes through the window and that which is encased within
the pot respectively.

34. Upapatiesca

And on account of 1ts possibility.

It is possible to hold that the Highest Self, who is to be
attained, 1s also the means of attainment. The scriptural
text states thus, ‘ whomsoever He chooses, by him alone He
can be reached * (Mund. 111, 2-3).

lggaRRa A1, M 1,
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35. Tathanyapratigedhat

And on account of anything else being denied 1n
this context.

Except Him there 1s no other Highest Person, because there is
the denial of a highest person other than Him in the scriptural
text, ‘ Except whom there 1s nothing highest and excedpt
whom theye 1s nothing smallest or largest’ (S'vet. 111-9-7).
But there 1s another text, ‘ Tato yaduttarataram’ (S'vet
111-10-7). The meaning of this text i1s this—There 1s none
Higest except the Purusatattva (the Reality of the Supreme
Person). Therefore the same Reality that 1s referred to in
the beginning of the context, 1s described 1n the concluding
portion of the context thus ‘He 1s-without form and without
evil. Those, who know Him, become Immortal. The others
suffer pamn’ (Swet. 1II-10). Thus has been concluded
with reason. The proposition that was made 1n the beginning
is this, ¢ Having known Him thus, the self reaches something
beyond death. There 1s no other path’ (S'vet. III 8). Other-
wise there will be contradiction to what 1s stated in the beginning.

lsge; A1, *gga: omutted M 1, 2, * R M 3,
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36. Anena sarvagatatvamayamasabdadibhyah

Omnipresence of that Brahman, 1s understood
from the declaration of His extending etc.

This Brahman pervades all other objects. This is stated
in the following scriptural texts—‘He 1s more minute
than the minute. He 1s more great than the great. (Kath.
1-2-20). *‘All these are filled by that Person’ (S'vet. I11-9).
¢ Narayana remains pervading everything ’ (Tait. 11-7). ‘ The
eternal, All-pervading, Omnipresent, and Exceedingly Subtle ’
(Mund. 1-1-6). The above mentioned fact denies the existence
of higher than Him.

PHALADHIKARANA 8
37. Phalamata upapatteh

From Him start the rewards of worships; on
account of possibility.
‘ From Him '’ means ‘from the Highest Brahman alone.’

The worldly pleasures and the final release start from Him only
36
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who 1s pleased by the worships and meditation. All the
works are perishable 1n a moment As such they are not
capable of yielding the fruits in a subsequent time. There-
fore 1t 1s appropriate to hold that the rewards are the effect of
the grace of the all knowing Brahman.

38. S'rutatvacca

And 1t 1s so heard from the scriptural statement.

He bestows all rewards because the scriptures also declare
so. ‘He 1s the eater of food and the giver of wealth’ (Brh.
1V-4-24). and ‘Indeed, He alone gives the dehght’ (Tasz.
I-11-7).

39. Dharman Jamimrata eva

For the same reasons Jawmine thinks 1t to be the
religious work.

‘ For the same reasons ’ means ¢ On account of possibility
and the scriptural statements’. The religious works alone

! f§ added after, A 1. * Sfufagfady M 2
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bring about thent rewards. Thus Jammuni thought. The
possibility 1s thus—1It 1s seen that the labour of agriculture and
trampling bring about their rewards directly or indirectly.
The scriptural statements are the injunctions that ordain men
to do certain works. As there 1s no other way to hold the
injunctions effective, 1t must be decided that the works them-
selves grant the rewards through what 1s called 4pidirva.

40. Purvam tu Badarayano hetuvyapadesat

But Bhadarayapra holds the former view, on
account of the designation as the cause.

The revered Bhadardayana thinks that the Supreme
Person alone grants the rewards as stated before. ‘Let
him, who 1s desirous of getting prosperity, offer a white
animal to the deity Vayu (wind)’ (Tast. Sam. II-1-1). ‘He
alone leads him to prospenty’ (Tast. Sam. II-1-1). These
scriptural texts themselves in ordaining certain rituals teach
that the deity Vayu and so on, grant the rewards to men,
because they have the Lord as their Self. There 1san established
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philosophical rule, namely, 1f anythingA4% wanted to make
the scriptural ordinance sensible, it should be supplied
from the other source of a similar scriptural passage. This
principle has been adopted 1n respect of the passage ‘ They
obtain a good renown’. The other source meant in question
of the present topic 1s ¢ Who remaining in the wind ’ (Brh.

I11.7-7).

THUS ENDS THE 2ND PIDA OF THE 3RD ADHYAVA.

'3 omitted Pr. ?f& added after, A 1, M 2, Pr.
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ADHYAYA 111, PADA III

SARVAVEDANTAPRATYAYADHIKARANA 1

1. Sarvavedantapratyayain codanadyavisesat

What 1s understood from all Vedania texts 1s one,
on account of there being no difference in injunc-
tions, etc.

Each of the Updsanas (meditations) Dakhara etc., though
taught in different texts, is one and the same; because the
injunctions, such as ‘should know, should meditate’, the
results, the forms and the names are common. This is similar
to the case of the works ordained 1n Vedic texts.

1gka R A L
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2. Bhedanneticedekasyfmaps

If 1t be said that the Vidyas are not one on

account of different mentioning, we deny this, since
1t 1s even 1n one.

The Vidyds are not one; because the same matter
repeated 1n the texts without difference, proves the object of
mnjunction to be different. It 1s not so. No difference 1s
apprehended 1n the object of injunctions; because the same
Vidya could be repeated 1n different S'dkhas for the benefit of
different cognising agents

3. Svadhyayasya ; tathatvehs samacaredhkaracca
savavacca tanniyamah

Indeed, S'wovraia 1s a part of the mode of the
study of the veda, because then only its unavoirdability
could be maintained; moreover this is so mentioned
1n the work called Samacara. The rule laid down for
1t, 1s similar to that in the case of the Save homa.

! gk M 3.
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The compulsory rule as regards those, who resort to
Ssrovrata (1.e., vow of the head) has been given in the Atharva-
Veda thus—‘To him alone the knowledge of the Brahman
must be revealed’ That S'szovrata forms a part of the mode
of the study of the Vedas, 1s revealed by the scriptural
text that connects it with the study of the Vedags, ‘This
should not be studied by one, who has broken the vow’.
In the work called, Samdcdra 1t has been stated thus—
‘This has been commented upon by the Vedavrata’ (i.e, the
vow of the study of Vedas). The word, Brahman, used 1n the
expression Brahmawdyd, refers to the Vedas. Swovrata
belongs to them only (Atharvanikas,) just as the Savahoma.
Hence there i1s nothing to indicate that they are different
Vidyas.

4. Dars'ayatica

And the scriptures reveal thus.

! giga Pr. *gurErred A 1L, M 2.
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The scriptural statements, themselves reveal the oneness
of the Vidyas. In the Daharavidyid of handogayopanisad,
eight qualities of the Brahman are mentioned. But in the
Tasttiriyopamsad they are merely referred to thus:—‘ That
which 1s within the Brahman’. (Tait. 11-10-23).

5 Upasamharorthabhedad widhisesavat
samaneca

Meditations thus being one and the same, there
is combimnation of qualities; on account of non-
difference of the purpose as in the case of what subserves
injunction.

Thus the Vidyds with the same titles being the same, the
qualities mentioned 1n one text are to be combined with those
mentioned in another, on account of non-difference of purpose.
This 1s as 1n the case of those which subserve the object of a
single injunction.

ANYATHATVADHIKARANA 2

Having accepted what is stated in Pirvakanda (s.e., the
Pirvamimamsd) the Sttrakira proceeds.

) Rfgaremamenfafa M 3. *RaGsa M 1, 2.
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6. Anyathatvam sadadite cennavisesat

If 1t be said that there 1s difference in the Vidyas
on account of the statements; we say no, on account of
non-difference.

The meditation on the Udgitha viewed as Prina, is
ordained 1n the text of the Brhadiranyaka and Chandogya
Upanmisads resulting 1n the defeat of the enemy. Having re-
tained 1n the heart, the view namely, The Udgithavidyis men-
tioned 1n the two Upanigads are one and the same, the Pirva-
paksin (the objector) puts forth his view as if held by the
Sidhantin. The meditation on the Udgitha viewed as Prina
in the Brhadaranyakopanisad has as 1ts object that which 1s the
agent 1n the act of singing 1t out. Inanother text (2.e., Chindo-
gyopamisad), it has as its object, that which 1s the object of
singing. This bas been so understood 1n the following scriptu-
ral texts, ‘ Then they spoke to Prana of the mouth—Please sing
that for us. Saying ‘ So be 1t’ this Prana sang loudly’ (Brh.
I-3-7). The statement 1n the Brhadaranyakopanisad shows
that the Udgithavidya has as 1ts object that which 1s the agent

1% added M 1, Pr, * wwed Pr.
* g®ra Pr. ‘gaift AL, M2
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in the act of singing 1t out. The fjdgitha 1s considered as
having as 1ts object, that which 1s the object of action of
singing and 1t 1s so stated in the Chandogyopanisad thus—
‘ They meditated upon Udgitha, that 1s viewed as Prana of the
mouth’® (Chand. 1-2-7). Thus 1t 1s stated 1n the objection
that the Vidyds mentioned 1n the two Upanisads are quite
different from each other The answer 1s5—It is not so;
because they have a common beginning. In one text 1itis
stated thus—* Let us overcome the Asuras at the sacrifices by
means of the Udgitha’ (Brh. 1-3-1). In another text also this
line occurs—*‘The gods took the Udgitha, thinking they
would, with that, overcome the Asuras’® (Chand. 1-2-1).

7. Na va prakaranabhedat parovariyasivadwat

Or on account of the difference of the contexts ;
as in the case of the attributes of being higher than the
high etc.

This 1s not so. The contexts of the both, are different.
In the Chandogyopanmisad, the Pranava which 1s a part of

! Sgtawgfied qufee omitted A 1, M 1.
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the Udgitha 1s said to be the object of the meditation in the
text—* Let him meditate on the syllable ‘Om’ as Udgitha*
(Chand. 1-1-1). Brhadaranyakopanisad begins with the
passage, ‘ Let us overcome the Asuras at the sacrifice by means
of the Udgitha’ (Brh. 1-3-1). Here the meditation refers to
the whole of the Udgithz as the object. Hence these Vidyas
are considered to be different from each other due the difference
in their forms. As regards the meditation on the Udgitha, 1n
the text of the same S'akhd, the Highest Self 1s viewed as of
golden colour and He 1s also viewed differently as possessing
the attributes of being higher than the high.

8. Sawyfiatascet tadukiamaste tu tadapi

If 1t be said so on account of the common term ;
that also 1s there.

If the Vidyas mentioned 1n the two texts are held only
one, as they possess the common term of Udgitha, the common
term persists, even where the object of injunction differs.
Take for instance the term ‘Agnihotra’, which applies to

laqad A1, M 2.
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the permanent Agmihotra as well as to the occasional Agns-
hotra, that belongs to the sacrifice, called, ‘ Kundapiymnam
Ayanam ’ and 1s to be performed only for a mouth.

9. Vyaptesca samaiyasam
This 1s appropriate, on account of extension.

Just as 1n the beginning of the first chapter of the Chandog-
yopanisad, 1n further portions also there 1s the mention of
the Pranava. Therefore 1n the middle also the meditation
mentioned 1n the text—° They meditated upon the Udgitha’
(Chand. 1-2-2) should be the meditation on the Pranava.

SARVABHEDADHIKARANA 3
10. Sarvabhedadanyatreme

Because of the non-difference of ‘everything, these
attributes are apprehended even 1n other places.

‘ He, who knows the oldest and the best, becomes himself
the oldest and the best, The Priga is the oldest and best’
(Chand. V-1-1; Brh. VI-1-1 and Kaus.). In all these three
texts, it 18 stated unanimously that Prina 1s the oldest;
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because 1t 1s the cause for the existence of the sense-organs,
such as speech, etc, and for their functions. In the two texts,
namely Chindogya and Brhaddranyaka 1t 1s stated that the
quality of being the richest 1s mentioned as belonging to Prana,
though 1t really pertains to the speech. But this 1s not stated
in Kausitaki text However there 1s no difference between
the Pranavidyas taught in all the three texts, because the
Prapa 1s said to possess the quality of being the oldest 1n all
these texts with the same reasonings. Therefore the quality
of being the richest also must be included in the Pranavidyd
mentioned 1n the Kausitaki text.

ANANDADYADHIKARANA 4
11. Anandadayah pradhanasya

Bliss, etc. have to be included; on account of the
non-difference of the chief object

The word ‘ non-difference’ 1s supplied from the last Sitra.
The attributes, such as stainlessness knowledge and bliss, etc.

laufy A L agada M 1.
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which are among the essential characteristrics of the Brahman
and which help in proving Him, have to be included 1n all the
Vidyds relating to the Highest Self.~ Because the Brahman
remains as the common object to be meditated 1n all the Vidyas.

12. Prwyashrastvadyaprapirh ; upacayapacayau
ha bhede

The qualities, such as, having joy for His head, are
not to be included ; for if the difference 1n head, sides etc.
accepted as qualifying attributes of the Brahman, there
would be increase and decrease 1n the Brahman.

Here the qualities, such as, having joy for His head as
per the text ‘Venly Joy i1s His head’ (T'ait. I111-5-2) are not
to be included ; because these cannot be the qualities, that
could determine the nature of the Brahman. Suppose the
differences 1n head, etc. are the attributes of the Brahman.
Then 1t happens that there would be the increase and the
decrease 1n the Brahman.

13. Itaretvarthasamanyat

But the other qualities have to be included as they
are common to the Brahman.

Yaqrear A L *amfn M 1, Agliadar ete, M 3.
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Here the conclusion arrived at 1s this—Bliss, etc. are
included 1n those qualities, that help in proving and specifying
the Brahman. Hence they are common with the Brahmann.

14. Adhyanaya prayojanabhavat

Those qualities are intended for meditation; on
account of the absence of any other purpose.

The teachings, such as, ‘having joy for His head’ are
intended for meditation only, because there 1s no any other
purpose for them.

15. Atmasabdacca

And on account of the use of the term Atman
in the scriptural texts.

The word, Atman (Self) occurs in the scriptural text,
*There is the Inner Self who 1s different and full of Bliss’
(Tast. 1, 11-5-2). Therefore the head, sides etc. are not the
essential qualities of the Brahman,
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16. Atmagrhitiritaravaduttarat

The Highest Self 1s referred to by the term Atman
as 1n other places; on account of the subsequent
reference.

By the word, ‘Self’ 1s apprehended the Highest Self.
This 1s understood 1n this way, because there are subsequent
passages, such as, ‘It thought. Let me become many’ (Tas.
I, 11-6-2) that reveal the Lord’s will to become many. It1s
like 1n the case of the word Atman (Self) found in the text
*This world was before, only one Atman’ (Self)

17. Anvyadits cet syadavadharanat

If it be said, the word, Atman (Self) 1s used in
connection with other objects also, we say, 1t 1s deter-
mined that He alone 1s referred to 1n other contexts also.

The word, Atman (Self) used 1n the preceding occasions,
refers to Pranamaya. How then can it be determined that
He is meant there, with the help of the subsequent passage ?

lgegifRaq A 1, M 2, Pr,



P

LY AP (=t

qEmel aEEEaEdEand e 2 e | A
fidgaar snqagIgaResq” fafh: seewa wad: o

qaTTRE. §

| 7 wragE i 2R 0

Afiged ganoaF FwEr gifesafiEn | ow “q
ARAAETET anad quEdl 9ed qadEaAEERAEY
ey | ot “aNAAsE g T @ aRtweaRad aut shifdat

the dress for Prana 1s enjoined; because this 1s not established
otherwise. Acamana of water could not be enjoined because
it 1s already established by good custom ; but it 1s mentioned
for enjomning the dress of Prana. It 1s an accepted rules that
that alone should be enjoined which is not established other-
wise,
SAMANADHIKARANA 6
19. Samana evam cabhedat

When some thing is common, there is no difference
in other qualities also.

In the Agnirahasya, and the Brhadaranyakopanisad
there are statements on the S'andilyavidyi. In one text it
is stated thus—‘He should meditate on the Self, who 1s con-
ceivable in mind, who 1s in the form of Prana and hight, who
has a true will and who 1sin the form of the spatial ether’ (Vija.
S'at. P. Br. 10-4-6-2). In the other text (Brhadiranyako-
panisad) it is stated thus—*This person who 1s conceivable in
the mind 1s in the form of light and truth, shines forth in the

L ogarganT: M 2,
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interior of the heart, *hike the grain of rice and the grain of
wheat. He is the Controller of all. He 1s the Zord of all. He is
the Chief of all. He rules everything’” (Brh. V-6-1). In both
the texts, He is mentiened as Manromaya (conceivable in
mind). Hence the statement of His controllership, does not
contradict the statement of His possession of true will
which 1s the expansion of the former. Therefore the S'andilya-
vidyd of the two texts 1s one and the same, as there 1s no
difference 1n their characteristics.

SAMBANDHADHIKARANA 7 -
L]
20. Sambandhadevamanyairap:

On account of the connection (of the same
in both) the qualities are common to both.

The passage begins with, ‘This person, who is seen
inside the orb of the sun and also within the right eye’ (Brh.
V-5.2). Then the passage states tbat the true Brahman 1s
to be meditated upon as present in the orb of the sun and n
the right eye. Then two secret names of the Brahman are
mentioned 1n the scriptural texts, ‘His secret name is Ahar,

1%y M 1, Pr. .
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He is above all gods.’ (Brhk. V-5-3). ‘His secret name 1s
Aham, He 1s above all selves’ (Brh. V-5-4). In both the
texts, 1s mentioned only one object, to be meditated upon.
Therefore the two texts mention the same Vidyd and both
the names have to be meditated upon.

21. Na va vis'esdt
This is not so; on account of the difference.

This is not correct. The Vidydas are different; because
there is difference in the places with which the Brahman
is said to be connected, the places being the orb of the sun
and the right eye. Therefore each name 1s restricted in regard

to each place.
22. Dars'ayati ca

The text also declares this.

The Vidyds mentioned in the two texts are distinct from
each other. This 1s because the text ‘His form mentioned

! g1 onutted A 1.
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here 1s the same as that mentioned in the other context:
(Chénd. 1 7-5), mentions the application of the form described
in one place, to the other place also.

SAMBHRTYADHIKARANA 8
23. Sambhrtidyuvyaptyaps catah

And for the same reason the two virtues namely
the holding together the powers and pervading the
spatial ether, do not apply to all Vidyas.

‘Gathered together are these greatest powers, in the
Brahman. The Greatest Brahman in the beginning pervaded
the sky (Tait. Br.11-4-7-10). In the Greatest Brahman are
seen together all these powers. The Brahman pervaded the
sky. These attributes are not stated with reference to any
special meditation. However they cannot be included in
all meditations. Therefore the quality of pervading the
sky 1s connected with such meditation in which the place
other than small 1s mentioned. In this text His holding of the
powers is mentioned along with the pervasion of the spatial
ether. Hence this quality also is applicable only in that
case.
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PURUSAVIDYADHIKARANA 9
24, Purusavidyayamapi cetaresaman@mnanat

There is difference among the Purugavidys also;
because what 1s stated in one, 1s not stated in the
other.

The Purusavidyds described 1n the Taittiriyaka and the
Chandogya Upanisads are different from each other. In one
of them are stated the agent of the sacrifice and his wife
as the limbs of the sacrifice and the three libations.
These have not been recorded in the other text. There is
also difference 1n respect of the fruits. In the Taittiriyaka
text the self of the meditator is mentioned as Yajamdina (the
agent of the sacnfice). The evenings, mornings and middays
are mentioned as the three Savanas (libations). The fruit
1s the attainment of the greatness of the Brakman. In this

1 o omitted M 1, Pr. * grmaRvRasaEsead A L.
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text the fruit 1s not mentioned and hence this Purusavidya
is held as Asgavidyd (subordinate One) to the Brahma-
vidya which is mentioned together with the fruit in the
previous portion. In the Chandogya text it 1s stated thus—
The hunger etc. are Diksa (consecration). The hfe divided
into three parts assumes the forms of the three Savanas
(libations). The fruit is stated ‘He lives for hundred years’
(Chand. 111-16-7).

VEDHADYADHIKARANA 10
25. Vedhadyarthabhednt

On account of the difference of purpose, such as
piercing etc.

In the beginning of the Upanisad (of the Atharvanikas)
are recited the Mantras ‘ pierce the S'ukra, pierce the heart '
In the beginning of the Upanisad (of the Aitareyins) are
recited the Mantras dealing with the Mahavrata. Similarly the
Mantras recited by the Tarttiriyakas— May Mitra be propitious
to us’ (Tast. 1.1-1). ‘May He protect us together’ (Tait

! Qgreawwd Pr. * gRIgRERARATG A 1,
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1-2-1). These Maniras of the Taittiriyakas have certan
power and lead to different results. Thus they form parts
of the study of the Vedas. They are not parts of the Vidya.

26. Hanan tapayanasabdasesatvat kusacchandah-
stutyupaganavat taduktiam

The statement of getting rid of something has
another supplementary statement regarding 1ts reaching
another, as in the case of Kusas, metres, praise and
singing. This has been stated.

In one S'Gkhd it is stated that the wise, who attain
the Brahman, get rid of the Punya and Papa. This
is said to be meditated upon. In another S'akhd are
mentioned the places of entry of them. The Punyakarmans
attach themselves to his friends and Papakarmans enter his
enemies. In one S'dkha are mentioned both the release
from them and the places of entry of them. All these are

Yomgaa: Al
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intended for the meditation by the wise. The statement
getting nd of them means both the getting rnd of them
and also their reaching other places. The word, °getting
rid of * means °‘leaving’ and the word, ‘reaching’ means
‘entry’. It 1s night to hold that when the leaving alone
or the entry alone is mentioned, both of them are
intended. It 1s not right to hold the alternative course of
them. The statement of the entry is only supplement to
what 1s stated 1n the words  getting rid of .  This 1s because
it declares the places to which the good and evil works, got
rid of by the wise, are transferred. Hence 1t follows that one
should be the supplement to the other. In one place this
statement occurs—* The Kusas relating to the tree’. Thisis
supplemented by another statement occurring in a different
place, namely, ‘' The Kusas relating to the Udambara tree’.
The statement, ‘ The metres of the gods and Asuras’ has
the supplementary text, ‘ The metres of the gods are prior.’
The clause, ¢ He begins with gold the Stotra of the Sodasin’

ls3gag M 2, Pr. TaEa M 2.
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has for its supplementary clause, ‘ He begins the stotra of the
Sodas'in, when the sun has half risen’ (Taét. Sam VI-6-11),
The statement, ‘ All the priests join 1n the singing’ has for its
supplementary statement, ‘ The Adhvaryu priest does not sing.’
(Tait. Sam. Vi-3-1). Thus the statement as regards the
getting rnd of has the supplementary statement of reaching.
Therefore 1t 1s proper that the alternative course should not
arise here when the other one 1s available. Therefore 1t is
stated thus—* One statement will supplement another as the
alternative course is not proper ' (Par. Mi. X-8-15).

SAMPARAYADHIKARANA 12
27. Samparaye tartavyabhavat; tathahyanye

At death the Pupya and Papa Karmans leave the
person: because there is nothing to be enjoyed there-
after. For, thus certain texts declare.

That there will be getting'rid of the good and bad deeds
at the time of death is stated in the text, ‘ Shaking off the
sins as a horse his hairs, and shaking off the body ' (Chand.
VII-13-1). In a different S'dkhd, the giving up of the good
and the bad deeds on the way has been stated thus, * The self
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reaches the river Virajii and shakes off his good and bad deeds'
(Kaus. 1-37). Though 1t has been stated so differently, it
should be meditated upon only at the time of death. After
the separation from the body, the self ought not to enjoy
pleasure or pain, without attaining the Brahman. Accordingly
1n another S'akhd 1t is stated that the self reaches the Brahman
immediately after the death, The relevant passage 1s this—
*For him there is delay only so long as he 1s not freed from
the body ; then he will réach the Brahman*® (Chand. V1-14-2),

28. Chandata Ubhayavirodhat

As 1t is desiredj on account of there being no
contradiction of either.

There are scriptural statements to prove that the good
and evil deeds leave the self at the time of death. There are
also statements to show that the Brakhman ought to be attained
immediately after death. There should be no contradiction
between these two statements. Theiefore the scriptural
statement, * He gives up good and evil deeds’ (Kaug. I-37) has

Lewsqail M 2.
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to be considered so as to suit the convenience. This means
that this passage must be taken as coming before the

earlier passage ‘Having+reached that path of the gods’
(Kaus. 1-21).

Then the following objection 1s put—
29. Gaterarthavatvamubhayatha; anyatha hi virodah

There is a meaning in the soul’s going, only on the
two-fold hypothesis; for otherwise there 1s contradic-
tion.

The scriptural text referring to the journey through the
path of gods, will be sensible only when the leaving of the deeds
is accepted to take place on two different occasions. Otherwise
if it is considered to take place at the time of death, then all
his deeds must perish at that time. Then as he has no body,
he cannot proceed by any path. Hence there will be contradic-
tion regarding the journey, as stated ifi the scriptural texts.

s M 2, 3. C'wmmuMa
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This objection is refuted thus—

30. Upapannastallakganarthopalabdherlokavat

That assumption 1s justified; on account of per-
ception of the things, that are caused by that. This
is as in ordinary experience.

At the time of the separation from the body, all his
deeds become destroyed. Yet 1t is possible for him to
proceed through the path; because those, who meditate
upon the Brahman, can achieve their objects even without
deeds, as stated i1n the scriptural text. ‘He becomes a
self-ruler, he moves about in all worlds according to his
will’ (Chand. V1I-25-2). This s just as in the world, those,
who serve the kings obtain all their desires, that could not be
got by other persons.

31. Yavadadhikaramavasthitwradhikarikapam

= Of those, who are entrusted with certain office,
there is subsistence of their Karmans, as long as they
are in that office.
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Even the wise sages, Vasistha and others, enjoy the
various fruits of their works, after giving up the body ; because
the Karmans, that lead to their holding a particular office, are
not destroyed. As long as their office lasts, they remain there
in order to enjoy the fruits of their deeds. They do not proceed
by the path of light, etc. It will be stated that even of those
who obtained the knowledge of Brahman, the deeds which
actually began to yield the fruits, will perish only after their
fruits have been fully enjoyed.

ANIVAMADHIKARANA 13
32, Aniyamal sarvesamavirodhah sabdanumanabhyam
There is no restriction, in regard to the path since

all have to go on that. Thus there is non-contradiction
of scriptural texts and Smytss.

In the texts dealing with the meditations such as Upa-
kosala, it has been stated that those who meditate upon the
Brakman as stated therein, proceed along the path of light, etc.

lagufa A L.
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But there is no restriction that those alone who meditate upon
the Brahman as stated 1n those Vidyas attain the Brahman
by that path and hence they alone should meditate on that
path. But all the meditators engaged in various Vidyds also
attain the Brahman, and go by that path. Then only the
contradiction between the teachings of the scriptures and
the Smptis can be averted. The scriptural text mentioned
In the Paiicignividyd (.., the meditation on the five fires)
is this—*Those, who 1n the forest meditate on faith and
truth, they reach the path of hght’. (Brh. VI-2-15). Smyti
text is this—' Fire, light, day, the bright-fortmight etc.’
(Bhag. Gi. V111-24).

AKSARADHYADHIKARANA 14

33. Aksaradhiyam tvavarodhah samanyatadbhava-
bhyamaupasadavattadukiam

The conceptions of the Imperishable, have to be
included in all the meditations; on account of the
sameness of the object of meditation and of the
possibility of the meditation, as in the case of those
belonging to the Upasad. This has been thus stated
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The scriptural texts begin with, *This 1s indeed Imperi-
shable’ (Brh. 11I-8-8), ‘Then the higher knowledge is that
whereby that Imperishable 1s apprehended’ (Mund. 1-1-5) and
end respectively with, ‘It 1s neither gross nor minute, neither
short nor long, 1t 1s not red’ (Brh. 111-8-8), * That which 1s not
visible and not knowable’ (Mund. I-1-6). Here 1n the
Paravidyds (the higher meditations) all the attributes of the
Imperishable Brahman (such as), neither gross nor visible etc.
have to be included; because the Brahman, the possessor of
these attributes, is apprehended to be a single object. And
because without these attributes, 1t 1s not possible to meditate
upon Him, as distinct from all other objects. The characteris-
tics that distinguish the Brahman from the individual souls, are
the bliss etc. that do not tolerate the connection with evils. In-
deed 1t 15 natural that the Gunas (subordinates) are 1in harmony
with the Pradhana (principal). Consider the following for in-
stance—The Manitra that stands in a subordinate relation to
the Upasad offerings in the Catiiritra (the four days’ function)

| greEAEEk A 1, M 1. g omutted A 1, M 1,
' Vafy for f§ M 2, Pr,
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of the Jamadagnya sacrifice, 1s recited in a low voice (Upamsu)
according to the rules prescribed for the Mantras of Yajurveda
to which the principal thing Upasad belongs. This principle
has been explamned 1n the P#r. Mim. S#., 111-3-9,

That following this argument, 1t could not be objected
that all the attributes stated in different Vzdyads, have to be
included 1n all the Vidyas, 1s proved 1n the following Sutra—

34. Iyadamananat
Only so much qualities have to be included for
the sake of meditation.
The word ¢ Amanana’ means ‘ the consecrated meditation.’

Only so much of the qualities have to be included in all
meditations, as are useful in distinguishing the Brahman from

other objects.
ANTARATVADHIKARANA 15

35. Antara Bhutagramavatsvatmanonyatha bhedanus«
papattirrts cennopadesavat

Should it be said that the enquiry about the inner

1sqfafeag Pr.
40
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self, refers to that self to whom the aggregate form of
material things belongs; since otherwise the difference
of the two replies could not be accounted for, we say
—no; as in the case of the instruction

The question put by Usasta about the self in Brh. I1II-
4-1) refers to the individual self to whom the aggregate form of
material things belongs. Otherwise the object mentioned in the
reply ¢ The self is he, who breathes through the vital wind (i.e.,
Prana)’ could not be differentiated from the one, mentioned in
the reply given to the question of Kahola, as freed from hunger
thirst etc. It 1s not so. In both the places the questions are n
only one form, namely, ‘ The Self, who 1s the inner self of all’
(Brh.111-4-1). Hence 1 both the places the Highest Self 1s
referred to. Causing the breath and the absence of thirst
and hunger mentioned in the reply could be justified only in the
Highest self. That the Highest self is the cause of breathing,
has been mentioned 1n the text, ¢ who could breathe and live if
there were not this blissful Akéva (Brahman)?’ (Tast. 1-2-7).
As 1n the case of the Sadv:dya, the repeated questions and
answers refer to the same object (Brahman),



$4] ey g a1y 34
agRasfy 7 A% AR—

safagry Rfirafa faaa i _

¥ fafay af mdfgeafer: s | svamAr-
grediaad: @t | Rl suaiRegad: s@t | eva-
gumgaEanfe f§ waweme ffasfa, et afgaam®

afygEmi saEES sRTatEaE —

Though there 1s a Qifference of persons putting the ques-
tions, yet that will not cause the difference in the Vidya.
This fact 1s explained 1n the next Si#tra—

36. Vyatiharo visiingants hitaravat

There 1s the combination of 1deas ; for the attributes
specify the same object, as in other cases.

When the subject matter 1s decided to be same, there
should be the combnation of ideas of those who put the
questions. The combination should be thus—Usasta should
know Him, also as free from hunger and thirst ; Kahola also
should bear the 1dea, that He causes the breath etc. because these
two statements distinguish the Highest self. The same 1s the
case 1n another context, namely, sadvidyd also.

How 1s 1t that the same thing 15 meant 1n the Sadvdya,
even there 1s the repetition 1n question etc.? The reply 1s this—

1 gt omutted M 1. ‘*3wag M 1, Pr.
3 afgaang omitted M 1, Pr.
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37. Sawa hi satyadayah
Indeed the same Highest God and The Truth etc.

The questions asked in different contexts are about the
same Divimity mentioned 1n the text—" This Divinity thought’
(Chénd. VI-3-1). The replies also mean the same thing, namely,
‘That is Reality. That 1s the Self etc’ (Chand. VI1-8-7).

KAMADYADHIKARANA 16
38. Kamaditaratra tatra cayatanadibhyah

Desire, etc, are common here and there, as known
from the abode etc.

In the Chandoyopansiad occur the following passages :—
“In 1t there 1s the subtle Akdasa (Brahman) This and what 1s
within that, both should be meditated upon. (Chand. VIII-1-1).
* This 1s the Self devoid of evils’ (Chand. VIII-1-5). ¢ With
true desire and true will’ (Chand. VIII-1-5). In the Brha-
daranyakopanisad 1t 1s stated thus—* In the space within the



Q.ﬂ TSI g q; 31

st Ramafigen sadsaaTiRalseaerT-
AfEaTmETdsar’ suaAadEat: |

ATEET: | 3R 1l

“3g amife R ‘@ @ AR Jewn =R
fy 7 sfefaufma:, “oda ot Q@ =k
FIRFAWERT A | o 9 3% | g9 sasn-

heart hes the Ruler of all and the Lord of all* (Brh. IV-4-22).
In both these texts, 1t 15 stated that He has heart as His abode,
He has true will and He 1s the controller of all. These
references indicate that the Daharavidyd 1s meant 1n both the
contexts. Therefore the qualities, beginning with being devoid
of evil and ending with the possession of true desire along
with the possession of true will have to be included in both
the contexts.

39. Adaradalopah

On account of the purposeful statement, there
cannot be omission.

¢ There 1s not any diversity here’ (Brh. IV-4-19). ‘ He 1s
the Self, said ‘not this, not this’ (Brh. IV-4-22). These
negative statements do not negate the attributes, namely,
being the controller of all etc, because they are purposely
taught 1in the following text, as they are not otherwise
known. ‘He 1s the controller of all, He 1s the Lord of
all’ (Brh. IV-14-22). Hence there could not be any omission.

! geEEETeIERaR M 1. * gerdimeIcaqd=an M 2, Pr.
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All these worlds are one with the Brahman, as they are
the production of him. The statement, namely, ¢ There
1s not any diversity here’ means to deny the existence of the
things separately without having the Brahman as their Self.
The clause, ‘not so, not so’ declares that the Brahman 1s
not of material nature.

40. Upasthitetastadvacanat

The self, who has reached the Brahman, on the
vely same account (moves about 1n all the worlds as he
likes); for 1t 1s so declared by the text.

The word, Upasthita, means, ‘ one who has reached the
Brahman' The word * Atah’ means®on the very sameaccount’
namely ‘reaching’. He approaches his relatives as and
when he likes as stated in the text, ‘He moves about there
eating, playing and enjoying’ (Chand. VIII-12-2). This 1s
the fruit of his attainment of the final release. It is not
the fruit connected with Samsdra. Therefore the Vidyi
covering His qualities is also the Paravidya.

gk M 1.
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TANNIRDHARANANIVAMADHIKARANA 17

41. Tanmrdharananiyamastaddrsteh ; prihagghya-
pratibandhah phalam

There 1s no necessity of undertaking of the medita-
tion on the Udgitha, because it is so seen in the
scriptures. The non-obstruction 1s the separate fruit
for it.

It 1s not necessary that the meditation on the Udgitha
should be adopted 1n the sacrifices, as in the case of the
Godohana (milk-pail), because even those, who do not
meditate on the Udgitha are seen to perform the sacri-
fices. The scriptural text in support of this view 1s this.
*Therefore those who meditate on this and those who do
not meditate on this both perform the sacrifices’ (Chand.
I-1-10). The present tense 1s used in the text, ‘ That which
is performed with the knowledge, will have powerful effect’
(Chand. 1-1-10). Even then, the meditation 1s assumed to be
an object of the injunction, as'1t grants powerful effect to

" lgfqomtted M1 *magsm M1 CdfidaE M2
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the sacnfice. ‘The vigorous effect’ means ‘the power of
granting the fruits without delay, as 'no obstruction 1s caused
by other more powerful deeds’. Therefore the meditation
on the Udgitha gives frmit, other than that which 1s obtained
by the performance of sacrifice and hence there is no nsis-
tence on the meditation 1n this case.

PRADANADHIKARANA 18
42. Pradanavadeva taduktam

Just as 1n the case of the offerings. This has been
explained.

In the Daharavidyd, there is the mention of the medita-
tion on the Brahman, as possessed of attributes, such as ‘ being
devoid of evil, etc.” There will be the repetition of the medita-
tions on the Brahman when He 1s viewed to possess various
qualities one after another, because in each case He is con-
sidered to be varied on account of the connection with each of
the qualities. This case 1s analogous to that of the sacrifical
. offerings. There 1s the text, ‘He 1s to offer a Purodaisa
to Indra the 1uler, etc.’ (Tast. Sam. 11-3-6). The essential
nature of Indra changes, as his attributes are mentioned one



1¢, 1¢] TN T vy 3R ¢

YqE IREEREY | agE—Y AW @1 JeargEwaa”’
g

fegmeafEom 09

REraraTaty sdmezi o vt
“ grEalil W) TN TRANYSI THAEEUIATE-
e’ a4 fdeqd; uflg adwhRamneEy, sfegEE-
IRART | AR rEETes: saRaETy A &

after another. At each time the oblation of the Purodisa
has to be repeated. This has been stated thus—‘As the
divinities are different, the oblations are different’ (Sasm.
Kanda. 1-13-15).

LINGABHUYASTVADHIRARANA 19

43. Lunigabhuyastvat taddhi balsyastadape

On account of a good number of indicatory marks ;
because that proof 1s stronger. This 1s so stated
elsewhere.

The word, Nardyana, occurs in the text, * The thousand-
headed God etc.’ (Tast. I1-11-1). This 1s not a specification
of the object of the meditation of the Daharavidyd alone
mentioned theremn. It has to be taken as a specification of
the objects of all the Vidyis mentioned in different texts;
because there are many statements containing particular
significances 1n favour of this decision. Indeed, these state-
ments while referring the objects of the meditations with the
words Aksara, S'ambhu, S'iva, Supreme Brahman etc. specify
that these objects are nothing but Nirdyana. The sentences,

Vars omitted A1, M 3,
4
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which contain specific indications, have a greater proving
power, than the context. This also_has been stated in the
Piar. Mim. Sa. 111-3-14). -

PURVAVIKALPADHIKARANA 20
44, Parvavikalpah prakaranat syat kriya manasavat

There is option with regard to what precedes, on
account of the context; and hence it 1s an action, as
in the case of the Manasagraha.

In the text, ‘Built of mind, built of speech, built of
Prana’ 3(Agnirahasya of Vajasaneyins), are mentioned the
metaphorical representations of the fire. These have to
be connected with the sacrifices, which are of the nature

lgaeftid g ‘ wigrarearny’ sfa ffy fasemr wafagey
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3 Agnirahasya 1s represented by the 10 th chapter of the Satapatha-
brahmana of the Vajasamepa school following the Madhyasmdine recension
(Printed and published by Dr A Weber, Berlin 1855) The Agnirahas-
yopanisad printed and published in Grantha character with Rangaraménnja's
commentary at Kumbakonam, 1s a summary of the 4 th section of the 10 th
chapter said above. "
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of the principal ones having the fire in the alter built with
bricks as a subordinate ; which fire 1s referred to in the text,
‘Or non-existent (dsat) alone was n the beginning’. Here
the doubt is that these are alternative ones to the fire seated
in the altar made of bricks. This is similar to the case of the
Soma cup imagined by mind in the sacrifice of 12 days.
No contradiction arises; because they may convemently be
auxiliary elements in sacrificial performances though they are
imagined by mind.

45. Atides'acca

And on account of the transfer.

The text * Of these each one 1s as great as the previousone’
(Madh. 8" Br. 10-4-1.-3) transfers the power of the fire seated
in the altar of bricks, to the fire of mind. Therefore the fire of
mind, etc. become auxiliaries to the sacrificial performances.

46. Vidyawa tu nirdharanad darsandcca )

But it is Vidya (meditation) only; on account of
determination and what is seen in the texts.
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These fires of the mind etc. belong to the class of
meditation only. The meaning 1s that these fires are auxili-
aries to the sacrifices of meditation. They are determined to
be of meditation, as there 1s 1n them the metaphorical
representation of fires as stated in the text ‘ Indeed, they are
verily made of thought’ (Madh. S'. Br. 10-4-1-12). They
bave been determined in that way 1n order to reveal that they
belong to the class of meditation, as they are connected with
the sacrifice of meditation. Here it is seen that there are
scriptural texts to prove that the sacrifices could be of the
mind. ‘By the mind, the cups were taken’ (Mdidh. S'. Br.
10-4-1-3) and so on.

47. Srutyadibaliyastvacca na badhah

And there cannot be annulment, on account of
the scriptural text etc. being more powerful than other
proofs.

There cannot be refutation as regards the connection
of these with the sacrifice of the meditation by the context
that 1s weaker. Because this fact is understood by the statements

Iward A L * gadadg A L.
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with the association of- clear terms and also by the scriptural
text, ‘ Indeed, they are made by the thought only. For thought
alone they are made for him who knows this’ (Madh.
S Br. 10-4-1-12).

48. Anubandhadibhyah prajfiantaraprihakivavad
drstas'ca taduktam

On account of the statement of the connected
things, this” is different as in the case of other medita-
tions. This has been seen 1n other texts, and it has
been so declared.

The statement of the things connected with the sacrifice
is seen in the text, ‘ By the mind the sacrificial cups have been
taken’ (Mddh. S'. Br. 10-4-1.3). There are also scriptural
texts to show that there are sacrifices of meditation—
‘By thought alone are they made’ (Madh. S'. B. 10-4-
1-12). It is understood that the sacrifice of meditation
is ordained 1n the above mentioned texts. This is known

} gafiEqRrETdFSAagY:. * stgnafig™y etc. A 1, Pr.
® qadg omitted A 1, M 2, 3.
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different from the sacrifice of action ;s in the case of medita-
tions Daharavidyd etc. It 1s seen that the injunctions are
meant in the texts that are Anuvida—*He, ,who does it
thiough the knowledge’ (Chand. 1-1-10). This has been
stated i Pir. Mim. Sa. 111-5-21.

49. Na samanyadapyupalabdhermytyuvannahe
lokapatih

Not so. The transfer 1s only in respect of some
common attributas; as in the case of God of death.
It does not mean that the person reaches the region of
the god of death.

The text * Each of these fires has the same effect as seen
m that’ (Madh. S'. Br. 10-4-1-3) says that whatever fruit is
obtained by the means of the fire of the brick-made altar,
the same can be obtained by the means of them. It means
whatever fruit the fire of brick-made altar can give through
the sacrificial action, the same fruit can be got by the
means of each of these fires through the sacrifice of the
meditation. It does not mean that each of them occupies the
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place of the fire of the brick-altar; because the transfer 1s
apprehended mn regard to some common fact. Take for
example the passage “The person in the orb 1s the God
of death, indeed’ (Madh. S'. Br. 10-3-6-23). Here 1t 1s
meant that the person causes death to all objects and not
that he occupies the world of God of death.

50. Parepa ca sSabdasya tadvidhyarn bhuyastvativa-
nubandhah

And by the subsequent text is proved that the
word 1s used in such a meaning. But on account of
plurality of the auxiliares it 1s found in that context.

The subsequent Brihmana text also proves that the
passages relating to the fire of mind, etc., refer to the sacrifice
of the meditation only. The text reads thus, ‘This fire
1s this world and the water around it 1s the sea (Madh.
8. Br. 10-4-2-1). From this, 1t appears that what 1s enjoined
here is the meditation with a special result of its own.
In the Agnirahasya, under the section of * sacrificial rites’,
15 included the portion dealing with the fires of mind, etc., as
many auxiharies have to be applied to them from that context,

Vgafigaifx A 1, Pr. ! R Pr,
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SARIREBHAVADHIKARANA 21
51. Eka atmanah sarire bhavat

Some state that He has to be meditated upon as the
Self of the meditator in his meditating stage, on account
of the existence of the meditating soul within the body.

When meditating, the self remains within the body
and bas the character of being the doer and the enjoyer.
Therefore some think that in all the meditations upon the
Highest, the Highest Self has to be meditated upon as being
the self of those embodied souls.

52. Vyatirekastadbhavabhawitvannatapalabdhivat
It is not so; but rather the difference; since it is
of the being of that state; as in the case of intuition.

It is not correct to hold that the meditatior should
meditate upon the Highest as the Self of him in the present
state comprising the worldly action etc, But in medita-
ting the Highest as his Self, he should realize his state

} e A 1,
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of wvirtues comprising the freedom from evils etc., which
virtues become manifest themselves when he 1s released from
the bondage of Samsira (wordly life). His essential nature
could be apprehended 1in future, only if he 1s 1n such a medi-
tation here. Indeed the meditation upon the Brahman in His
true nature, has for its object the apprehension of the essential
pature of the Brahman. Same 1s the case with the individual
self also. The scriptural text 1s this—‘According to the
purpose which a person has 1 this world’ (Chand. I11-14-1).

ANGAVABADDHADHIKARANA 22
53. Angavabaddhastu na sakhasu h pratwedam

But those meditations, which are connected with
the limbs of the sacrifices, are not restricted to particular
Sakhas only ; but rather belong to all Sakkas.

The meditations, which are connected with the limbs of
the sacrifices, such as, Udgitha, etc., are mentioned 1n
certain S'akhds. But there 1s no rule, that they should be
restricted to those particular S'@khas only. They belong to all
the S'akhds, as they are connected with the Udgitha.

lggaafie@ M 1, 3. *defa M 1,
42
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54. Mantradwvadvabirodhah

Or surely there 1s no contradiction, as in the case
of the Maniras, etc.

The word, ‘or’ 1s used in the sense of emphasis. The
Mantras, that are mentioned in each S'akha as being the
limbs of the sacrifices, can be applied to all the $'dkhas.
Just as there 1s no contradiction in the case of Mantras, here
also there is no contradiction.

BHUMAJYAYASTVEADHIKARANA 23

55. Bhumnah kratuvajjyayastvam; tathah: darsayats

There 1s the pre-eminence in the meditation of the
Bhaman (the collective aspect of the Brahman) as 1n,
the case of the sacrifices ; for, thus the scripture declares.

In the Vaisvinaravidyi it 1s stated that there should
be the meditation of Him, who has three worlds as His body.
All the worlds beginning from thie heavens and ending with
the earth, constitute His limbs, from the head to the legs etc.
The fruit derived from this Vidyd is the enjoyment of the

! graeqdaiid: Pr. * gaifgugiramg, A 1,
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Brahman as stated 1n the text, ¢ He, who meditates upon Him,
Immeasurable, the leader of all men (Vassvanara), as con-
nected with these places, eats (enjoys) the food (namely the
Brahman) in all the worlds, etc’ (Chand. V-18-1). Here is
mentioned the meditation on Him with the aggregate form with
the limbs, such as head etc. Suppose there 1s the meditation
on Him with each of the limbs separately. Then there
will be only the limited enjoyment. Therefore in order to
~ have unlimited enjoyment, He should be meditated up on in the
aggregate form, because this course only 1s reasonable and the
enjoyment on the Brahman has been declared in that case
only. But the statement of the fruit on the meditation on
the limbs separately, 1s as in the case of the performance of
the sacrifices as stated in the text—° When a son 1s born, one
should offer on twelve potsherds to Vaisvinara', and again
a separate fruit 1s stated thus ‘ There 1s an offering on eight
potsherds,’ (Tast. Sam. 11-2-5). The scriptural text points out
the greatness of the meditation on the aggregate form of the
Brahman. The meditation on the limbs has been mentioned 1n
the text, * Oh! King! the possessor of the auspicious qualities
(the Bhagavan), 1 meditate upon Him as heavens’ (Chand.
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V-18-1). But 1t speaks of the evil consequences of that thus,
* Your head would have fallen off, if you had not come to me’
(Chand. V-12-2).

SABDADIBHEDADHIKARANA 24

56. Nana sabdadibhedat

The meditations are different; because they are
called by different names etc.

In Sadvidyd, Bhimaidyd, etc., the Brahman alone 1s to
be meditated upon and the fruit thereof 1s His attainment alone.
But these Vidyds are different from each other ; because the
modes of the chief object (Brahman) of meditations are
distinct from each other. That the modes are different has
been determined by their denotation by different words etc.
This topic was once dealt with in the Pirvakinda of the
Mimamsa with reference to the sacrifices, yet 1t is dealt with
again here to dispel the mistaken 1dea of certain groups of
philosophers namely, that the Vedinta texts do not enjoin the
knowledge (meditation).

VIKALPADHIKARANA 25

- 57. Vikalponsistaphalatvat
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There 1s “option’; on account of there being no
difference 1n fruits.

There is option as regards the meditation, that is to
be resorted to by the meditators , because there 1s no difference
in the fruits, namely, the experience of the Brahman 1n the
form of Bliss, without least diminution.

58. Kamyastu yathakamam samucciyeran nava,
parvahetvabhavat

But meditations aiming other objects of desires,
may, according to one'’s desire, be cumulated or not;
on acecount of the absence of the former reason.

‘The meditations on objects other than the Brahman, grant
only limited fruits. They are cumulated, as there is the
desire to acquire greater fruits. Hence the meditations are
either to be cumulated or left to the option of such meditators.

YATHASRAYABHAVADHIKARANA 26
59. Angesu yathas'rayabhavah

They belong to the limbs, as the bases.
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‘ Meditate on the Udgitha’ (Chand. 1-1-1). Here the
meditations upon the Udgitha etc that constitute the limbs of
the sacrifices, form the part of the sacrifices, because different
fruits have not been mentioned 1n the scriptural text, as in the
case of the Godohana (milk-pail) Hence no contradiction
arises, in holding the meditations as the parts of the sacrifices
as they are connected with the Udgitha, etc.

60. Sistesca

And on account of injunction.

Because there 1s an mjunction—*‘ Meditate on the Udgitha’
(Chiand. I-1-1). There 1s no injunction 1n the text, ¢ That
which is acquired through meditation’ (Chdnd. I-1-10).
Hence no contradiction arises, if they are considered as parts
of the sacrifices.

61. Samaharat

On account of the rectification.
‘He sets right the Udgitha’ (Chand. 1-4-5). Here it is
1 53 omitted M 1, M 2, 3.
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stated that the Udgitha must be rectified by another priest 1f
it is sung without the meditation. Therefore 1t proves that
the meditation 1s a constituent element of the sacrificial
performance.

62. Gunasadharanyas'rutesca

And on account of there being the scriptural texts,
in which the secondary thing 1s stated to be common
in all the cases.

*With Om induces, with Om recites, with Om sings
loudly’ (Chand. 1-1-9). Thus the Pranava 1s used in all
the cases. Therefore the Updsana also must continue 1n all
the cases invariably. Therefore 1t 1s not proper to hold that
there 1s no necessity to connect the meditation with the
sacrifices as state above.

63. Na va tatsahabhavasruteh

It 1s not that; hecause the text does not declare
their going together.

-

This 1s not so; because there are no texts to show that
they constitute the limbs. Indeed the term * going-together?’,
means ‘being the limbs’. From the following text it is
understood that the meditation has a separate fruit—* What
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he does with the knowledge, that 1s more powerful * (Chand.
I-1-10). Therefore it cannot be a part. The text, ‘ Meditate
on the Udgitha’ (Chind. I-1-1) states merely that the
meditation should be on Udgitha.

64. Dars'anacca

And because the scripture declares 1t.

‘ The Brahman-priest, who knows this, saves the sacri-
fice, the sacrificer, and all the officiating priests * (Chand. IV-
17-10). This text declares that all are saved through the
knowledge of the Brahman-priest and that the knowledge on
the part of the priests Udgatr etc. is not auxiliary of the
sacrifice. Therefore there is no necessity to connect the
meditations with the sacrifices.

THUS ENDS THE 3RD PiDA OF THE 3RD ADHYAYA.

————————

! snERaEAifaEa: Pr,
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ADHYAYA III, PADA 1V

PURUSARTHADHIKARANA 1

1. Purugarthotah sabdadits Badarayanah

The cardinal benefit of life starts from thence,
on account of the scriptural text: thus Badarayana
opined.

The illustrious Badardyana thinks that the cardinal
benefit of life results from knowledge. The scriptural
authorities are these: ‘The knower of the Brahman reaches
the Highest’ (Tast. 1-2-1). ‘He, who knows Him set down
in the secret abode, enjoys in the highest heaven, all desires

as well as the Brahman’ (Tait. 1-2-1).
43
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2. Sesatvat purusarthavado yathanyesvits Javmansh

On account of its being subordinate, the state-
ment of the benefit in 1ts case 1s only Arthavada as in
other cases, so Jawmens thinks.

In the text, ‘That thou art’ (Chdnd. VI-8-7) the agent
of the action 1s apprehended to be Brahman, on account of the
grammatical equation (Samanadhikarnya). The knowledge
on him 1s subservient to the works performed, so far as it
produces certain consecration 1n the agent. The texts, that
mention the fruits of the knowledge are only Arthavidas,
(exaggeration) as 1n the case of the sacrificial things, etc.

3. Acaradarsanat
On account of such Acara (practice) being seen.

Asvapatr Kekaya, the knower of the Brahman, said,
‘Verily, O illustrious ones, I am about to perform a sacrifice’
(Chand. V-11-5). Hence 1t 1s seen in this and other scriptural
texts that the conduct of those, who know the Brakman, 15

1 gfar Sttt ¥ 9Q omutted A 1. M 2, Pr,
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guided by the performaace of works. Hence knowledge 1s an
auxiliary part of works.

4. Tacchruteh

It 1s so, on account of that being stated in the
scriptures.

The knowledge 15 an auxiliary part of the works as it
has to be utilised for the performance of works. This is
stated in the text, ‘ whatever one does, with knowledge * (Chand.
1-1-10). The meaning of this text 1s this—Whatever one
does, he does with knowledge. Or 1t means—That work,
which one does with knowledge, 1s more powerful.

5. Samanvarambhanat
On account of taking hold together.

The knowledge 1s an auxiliary part of works; because both
are seen to go together 1n one person, as stated in the
text, ‘Then both knowledge and work take hold of him’
(Brh. VI-4-4).

1 fimpt wATHG omitted. A 1. Pr.
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6. Tadvato vidkanat
On account of injunctions for him who has it.

‘He, having learnt the Veda from the house of teachers
and having come back, must set up himself 1n the family life’
(Chand. VIII-15-1). Here the injunction 1s that the works
must be performed by him who has learnt the Vedas together

with meaning. The Study of the Vedas naturally includes
the knowledge of their meaning also.

7. Nwamacca
And on account of a definite rule.

The hfe of the self, who knows the Self, has to be
spent 1n doing the works. The relevant text 1s this: ‘ Verily

doing works here, let a man desire to live a hundred years’
(Isa. II).

8. Adhikopadesatiu Badarzyanasyarvam taddarsanat

But, on the ground of the teaching about the
Highest One, Badarayapa stands firm in his view;
because this 1s seen 1n the scriptures.

'3 omitted mA 1. M 1. Pr. * qriavafae M 3.
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The view of the Badardayana, 1s this—Knowledge 1s
not an auxiliary part of works, ‘ But the cardinal benefit of
life 1s the result produced by knowledge.’ Because the
teaching 1s that the knowledge of One, who 1s other than
the i1ndividual self, 1s to be obtamned. How could this
be? Because in the following scriptural text, the Highest One
15 mentioned to be known—*May I become many’ (Chind.
VI1-2-3)). ‘He 1s the cause, He 1s the Lord of the lords of
the senses (¢. e., the individual selves), (S've. 1. 19).

9. Tulya tu darsanam
But the declarations are of equal wight.

The practice 1s of equal wight even regarding the im-
portance of knowledge. Even those, who knew the Brah-
man, are known to have abandoned all works. The relevant
text 1s this—° The sages, who are the descendants of Kavasa
said, ‘For what purpose should we study the Veda? But

lgag M 2. * % omitied M 3.
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the works, that are performed withiout any special desire,
stand 1n a subordinate relation to the knowlege. The works
that are attached with certamh special desires, have to be
abandoned. Hence no contradiction arises.

10. Asarvatriks
It does not comprehend all knowledge.

* Whatever he does with knowledge’ (Chind. 1-1-10),
This does not comprehend all knowledge. The knowledge
mentioned 1n the above scriptural text, stands for the well-
known knowledge, on the Udgitha. ‘ Whatever he does with
knowledge that 1s more powerful’ (Chdnd. 1-1-10). Here the
injunction is that the work done with knowledge of the
Udgitha becomes more powerful.

11. Vibhagah satavat

There is distribution, as 1n the case of the
hundred.

‘ Then both knowledge and work take hold of him’ (Brh.
1V-4-2). The knowledge and work have different results and
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the distribution 1s tha}: each of them yields its own result.
For example consider the following: When a man 1s said
to have received two hundred coins for selling a field and a
gem, it 1s naturally understood that he received one hundred
for the field and one hundred for the gem.

12. Adhyayanamatravaiah

Of him, who has made merely the verbal study of
the Veda.

The 1njunction 1s that works have to be performed by
those, who had studied the Vedas. Therefore the knowledge
15 not an integral part of works. It 1s already stated that the
study of the Vedes means injunction on the to refer to the
mere textual recitation. Or granting that the study of the
Vedas ncludes knowing the meaning also, the knowledge, that
1s different from knowing the meaning of the Vedas, 1s
stated to be one of the meditations to be repeated again and
again.

! gagaaeadiers Pr.
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13. Navisesat

Not so, on acconnt of non-specification,

The text, ‘ Necessarily doing works here’ (Isa. 2) does
not mean that the wise should devote whole of his life in doing
independent works not being in the subordinate relation
with the knowledge, because there are no specific reasons
to hold that view. The context, ‘All this is pervaded by
the Lord’ (Isa. 1) also proves this, Therefore the works are
known to form an integral part of knowledge. Hence knowl-
edge 1s not an integral part of works.

14. Stutayenumatwva

Or the permission is for the purpose of glorifica-
tion of knowledge.

-~

Or the permission is granted for the performance of
works, in order to glorify the knowledge. Indeed the knowl-
edge is glonfied by saying that the wise, even by doing works,
is not stained, because, the knowledge has such a power,
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The concluding portiol of the hymn says accordingly : ¢ The
work does not adheres on the wise’. (Isa. 2).

15. Kamakarena carke

Some also state that the works are to be given up
intentionally.

‘What shall we do with the offspring ?* (Brh. IV-4-22).
Here some state that the life of an householder 1s to be renounc-
ed intentionally. Hence the knowledge alone 1s the chief.

16. Upamardain ca

The destruction of works through knowledge is
also stated.

There are the scriptural texts to show that all works are
destroyed through knowledge. *All his works vanish, when
the Highest 1s beheld' (Mung. 11-2-8).

17. Urdhvaretassu ca s'abde hs.

And in them, who live in perpetual celibacy, for in
scripture this is declared.

1ggt AL * @& omitted M 1, 2. Pr,
44
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It is seen that those, who live a life of perpetual celibacy,
possess knowledge, even 1n that particular stage of ife. They
do not perform Agnihotra etc. in that stage. Therefore know-
ledge cannot be an integral part of works. This stage of
Iife is mentioned in the text, * The three branches of Dharma
(i.e., the three states of life, namely, the hife of the Brahma-
cirin the marnied hfe and the life in the forest)’ (Chdnd,
I1.23-1).

18. Paramarsam javminiracodanaccapavadati hi

A subsequent reference only, Jazmine holds them to

be; on account of absence of injunction; for scripture
forbids that.

Consider the text: ‘The three branches of Dharma’
(Chand. 11-23-1). Here Jaimini thinks that tbis is only a
subsequent referense (4dnuvdda) and that it 1s intended to
glorify the meditation; because there is no injunction in the
text. Moreover, the life other than that of householder has

1y omitted Pr, * g M 3,
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been forbidden in the text, ¢ Now he, who gives up the fire is
the slayer of the hero of the gods ’ (Tast. Sa. 1-5-2).

19. Anugtheyarn Badarayapah samyasruteh

It is to be accomplished, dea;izycma holds, on
account of the scripiural statement 1n par.

Badardyana holds that the other stages of life also
should be accomplished in the same way as the life of house-
holder ; because the scriptural text, ‘ The three branches of
Dharma’ (Chand. 11-23-1) points out that the three stages of
Iife are 1n par with each other.

20. Vidhirva dharapavat

Or 1t is an injynction, as in the case of ‘carrying®,

‘ For, above he carries 1t for the gods’. This text should
be interpreted as an injunction. So also is the case with
the text under reference.

1 3 omitted M 1, Pr.
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STUTIMATRADHIKARANA 2
21. Stutimatramupadanadii: cennapurvatval.

If it be paid that they are mere glorification, on
account of theit reference; not so, on account of the
newness.

The text, that mentions the meditation on the Udgitha, as
the best of the essences, cannot mean an injunction. This is
similar to the text, ‘ The ladle (Juh#) 1s the earth, the
Ahavaniya is the heavenly world’. Udgitha has been men-
tioned as a constituent element of works. Then to state
that as the best of essences 1s mere glorification on the
Udgitha and is not an injunction, as in the case of the text,
‘The ladle, etc.’ Itis not so, because there 1s no injunc-
fion of the Udgitha in the context as 1n the case of the
ladle. Hence the meditation as the best of essences 1s to be
taken an injunction as 1t is not establishad by any other proof.

22. Bhavasabdacca

And on account of the word denoting the
injunction. :
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The text, ‘ Meditate on the Udgitha ’ (Chind. I-1-1) has
the grammatical suffix indicating the injunction .

PARIPLAVIDHIKARANA 3
23. Parwplavartha ity cenna visesitialvat

Should 1t be said that they are for the purpose of
Parwplava (the narration of the stories); not so, since
some are specified.

We study in the texts of Vedania 1n the beginning of the
Vidyas certain stories, such as that of Pratardana, son of
Divodasa. (Kaus. III-1). These stories are connected with
Parplava (the narration of the stories); because 1t 1s stated
therein thus : “They tell the stories’. It 1s not so. Certain stories
such as ¢ King Manu, son of Vivasan ’ are specified for the pur-
pose. Therefore they only have to be applied for that purpose.

24. Tatha carkavakyopabandhat

And this 1s so, because they constitute as one
sentence.

! gy IREIEREATSAFEIEAAS; |
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These passages narrating the stories constitute one sentence
with the injunction. Therefore these are intended to glorify
the knowledge, as 1n the case of the text, ‘He cried’ (Taif.
Sam. 1-5-1.)

AGNINDHANADHIKARANA 4

25. Atla evacagnindhanadyanapeksa

For this very reason, there is no need of the
lighting of the fire etc.

Those, who live 1n perpetual celibacy, possess knowledge.
This 1s stated 1n the text, ¢ Those, who want to reach this
world, become Samnydsins’ (Br. IV-4-22). Hence knowledge
does not require the works Adhana etc.
SARVAPEKSADHIKARANA 5

26. Sarvapeksa ca yajnadisruterasvavat

And there is need of all works, on account of the
scriptural statement of sacrifices etc. as in the case of
the horse.

137 A L
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The house-holders have to perform the works. In their
case the knowledge presupposes the performance of all the
works, such as Agnihotra. This 1s stated n the text—‘ The
Brahmanas seek to know Him by sacrifices, by gifts, by
penance etc.’ (Br. I1V-4-22). The horse, which 1s a means
of locomotion for men, requires saddle etc. So also 1s with
their case. Those, who lead a permanently celebate life, have
to perform the works, that his state of life requires him to do.

SAMADAMADYADHIKARANA 6

27. Samadamadyupetah syat tathaps tu tadvidhesta-
dangataya tesamapyavasyanustheyatval

However one must be possessed of calmness,
control of the senses, etc.; since these are enjoined
as auxiliaries to that, and they must necessarily be
accomplished.

An house-holder must perform the works, that he has to
do according to the injunctions. At the same time he must be
calm and must keep the senses under control as enjoined in
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the scriptural text ‘ Becoming calm, subdued’ (By. IV-4-23).
In order to acquire the knowledge, one must necessanly
possess the calmness etc. because it 1s not possible to acquire
knowledge without the help of these qualities.

SARVINNANUMATYADHIKARANA 7
28. Sarvannanumibis'ca prapatyaye taddarsanat

The permission to take all kinds of food, is only in
the case of danger to life; on account of this being seen.

Referring to the meditator on Prina (s.e., the vital
wind) the scriptural text says ‘Verily in the case of him
who knows thus, there is nothing that 1s not eatable’ (Chdnd.
V-2-1). This does not mean that he may take all foods at all
times, But 1t is only when there is danger to life, because we
see that even the knowers of Brahman, who possessed ex-
traordinary powers, ate the impure food, when there was
danger to life.

29. Abadhacca
And on account of this not being sublated,

fraaergeR: M 2,
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There is mjunction as regards the taking of pure food.
In the text *If the food 1s pure, the mind becomes pure’
(Chand. VII-26 2). This 1injunction cannot be sublated.
Therefore food of any kind caun be taken only when there is
danger to Iife.

30. Ap: smaryate
This is said in Smytss also.

That any kind of food can be taken only when there is
danger to life has been established 1n the Smy#1 text * He, who
1s n danger of life, eats any food that he gets’.

31. Sabdascatokamakare

Therefore there are scriptural statements prevent-
ing a person from doing things as he likes.

The text, ‘ Therefore the Brahmana should not drink
Sura (i.e., ntoxicating drink)’ (Kath. Sam.) prevents a person
from doing things as he hikes. Therefore all kinds of food

may be taken, only when there 1s danger to life.
43
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VIHITATVIDHIKARANA 8
32. Viltatvaccasramakarmap:

The works are also attached to various As'ramas
on account of these being enjoined.

The works, such as sacrifices, etc. have to be performed by
those, who had entered the stages of hife (.e., Asramds), though
they do not engage themselves in the meditation. The text
is this: ‘' Agnihotra has to be performed all through thelife’
(Apa. S'r. 111-24-8).

33. Sahakaritvena ca

And also on account of their being helpful in
acquiring knowledge.

The works form an integral part of knowledge. This
is stated in the text, * Brahmanas desire to know Him by the
recitation of Vedas’ (Br. 1V-4-22). The works are helpfal in

getting knowledge. Therefore the wise also should perform
the works.

34. Sarvathapi ta evobhayalingat

In any case the works are the same, on account of
the signs found 1n both the cases,
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The works sacrifices, etc. are the same even though they are
viewed either as duties or auxiliaries to knowledge because they
are recognized to be the same 1n both the cases. These works
are the same 1n their essential nature. Yet they are performed
with different views. Hence no contradiction arises.

35. Anabhibhavain ca darsayati

And scriptures declare knowledge not be ovet-
powered by works.

All evil works, that stand 1n the way of the rise of know-
ledge, are removed. This 1s stated in the text, * By works of
sacred duty, he drives away evil deeds’ (Ta:t. 11-50). Thus
the text shows that the works have to be performed so that
the knowledge is not over-powered, by evil deeds.

VIDHURADHIKARANA 9
36. Antara caps tu taddrsteh

But also in the case of those who are without
the Asrama life ; because this 1s seen,
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Those, who are connected wilh the Asramas, such as the
widowers, are without Asrama life. They also are qualified
to do the meditation. Because Raskva and others, who do
not follow any slage of Asrama hife, were seen to have been
qualified for the meditation upon the Brahman.

37. Aps smaryate
This is said in the Smyfzs also.

The Smyts text, ‘ through the silent recitation also a man
becomes successful ' (Manu. 11-87) proves that the knowledge
of the Brahmah could be had through the silent recitation etc.
by one who 1s not within the As'rama hife.

38. Visesanugrahas'ca

And the knowledge is benefited through some special
works.

The text, ‘ By penance, abstinence, faith, and knowledge,
one has to seek the Self’ (Pra. I-10) proves that the knowledge

is acquired through some special works not exclosively
connected with the Asramas alone.
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39. Atastvitarajjyayo lihgacca

But better than this 1s the other (z.e., the Asrama
hife) ; on account of an inferential reason also. !

The lLife of an Asramin 1s better than that of him, who
is not so; because the Asramin has been assigned more
duties. The Smrés text says, * A twice-born should not remain
without the Asrama life even for a minute.’

TADBHUTADHIKARANA 19
40. Tadbhutasyatu natadbhavo jaimineraps
myamat tadrupabhavebhyah
But of him, who has become that (Nassthika etc.)
there is no becoming not that, according to Jarmins
also; on acconnt of the scripture restraining {rom the
absence of the forms of that. ’

Those, who have entered once the life of Naisthika;
etc., must not live without that hife; because as a rule

1 AL * Srfimfgeer M 1.
<. Sgegae M1 - ‘agornde: A L
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men are prohibited from discontinuing the special duties of
those Asramas after they have once entered on the condi-
tion of Naisthika, etc. The relevant scriptural texts are—
* Completely surrendering himself to the service i the house
of the teacher’ (Chand. 2-23-1). ‘ He is to go to forest, and
should not return from thence’. ‘Having renounced the fire
be should not return’. Hence the persons, who have lapsed
from those conditions are not qualified for the knowledge.
This 1s the opinion of Jaimins also.

41. Na cadhikarikamapi patananumanat tadayogat

Nor the expiatory ceremonies described in the
chapter treating of qualifications; that being impossible
on account of the Smrtss referring to the apostasy.

The expiatory ceremonies, which are described 1n the
chapter treating of qualifications are not applicable in the case
of him, who 1s apostate by transgressing the rules of the
Nassthika etc. The relevant text is this—‘ Like that, the
sacrifice with Avakirmipagu (donkey) should be performed

Youla M 2., ! gsgfamm M 3. * Sifufacday M 3,
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in the ordinary fire’ (M7. Si#. VI-8-22). There are Smyts
texts to show that they are not entitled to perform the
explatory ceremonies. ‘The texts are—*‘If one having once
entered the duties of a Naisthika, lapses from them, etc, I do
not see any expiatory ceremony for him’ (Agni. Pur. 165-23).

42, Upapurvamapityeke bhavamasanavat taduktam

A minor offence: thus some think; and the exis-
tence of expiatory ceremonies, as in the case of eating.
This has been explained.

Some think that there are expiatory ceremonies for them ;
as the offences are minor. This is similar to the case of
performing expiatory ceremonies when forbidden food, such as
honey etc. is consumed by them. Hence 1t has been stated
thus—* This should be applied in the case of the others also
in so far as not opposed to their Asramas (Gau. Dh. 1-3-4).

43, Balustubhayathaps smyteracaracca

But 1n either case, such men stand outside, on
account of the Smyts text and custom.

! qrafaad® 1 2, Pr. Tet M2,
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They are excluded from performihg religious works, even
when these offences are considered minor or otherwise, The
Smrti text i support of this view 1s this: ‘I do not see the
expiatory ceremonies, by which the killers of the self can
purify themselves’ (Agn. Pur. 165-23). The good men reject
them from their society.

SVAMYADHIKARANA 11
44. Svamnah phalasruterityatreyah

Atreya thinks that the master of the sacrifice must
do the meditations ; because the fruits derived therefrom
go to him.

The master of the sacrifice must do the meditations on
the Udgitha, etc. ; because he gets the fruits viz., more power of
the sacrifices. Thus Atreya thinks.

45. Artvyjyamstyoudulomistasman he parikriyate

They are the Rivik’s (i.e., the priests) for the
works. Thus Audulomi thinks; since for that purpose
they have been engaged.
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The works related to the main as well as those that
are related to the integral parts, must be performed by the
priest z.e., Rtwk. Indeed the priest 1s engaged to perform
the works till they yield their results.

SAHAKARYANTARAVIDHYADHIKARANA 12

46. Sahakaryantaravidhih paksena trizyam tadvato
vidhyadwvat

There 1s 1njunction of the third auxiliary means
for him who possesses that, as in the case of injunctions
of other objects; the term, Munz 1s alternatively used
to donote the sound meditator.

* Therefore let the Brahmana, after obtaining the learning,
wish to stand in a child-like state and after obtaining the
child-like state and learning, he must be a Muns.’ (Brh. I11-5-1),
Here the text enjoins the Muni-hood as the third auxiliary the
other two being the child-hood and learning. This mnjunction

1 f3ared; omutted A 1,
46
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is like that of sacrifice etc. The word, Muni 15 used to
denote him who meditates exclusively and persistently upon
the Brahman. This kind of meditation which is 1n the form
of the repeated practice of the intuition is not something
previousely established.

47. Krisnabhavatiu grhinopasamharah

But on account of the existence of knowledge
in all; the scriptural texts wind up with the house-
holder.

The knowledge belongs to the members of all the
Asramas. But the following text winds up with the duties of
the house-holder—‘ He, living in this way, throughout his
life, (Chand. VIII-15-1). This must be taken as an illustra-
tion. Here the word, ‘but’ 1s used to refute the notion
that this applies to the house-holder only.

48. Maunavaditaresamapyupadesal

On account of the others also being tanght, in the
same way as the condition of Muni.

b M 3,
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“I'hen Muni’, * He lives the life of ascetics’ (By. III-5-1).
Here the text closes with the life of ascetics as an illustration ;
because there 1s the teaching of the sacrifices, etc. that have
to be performed mn other Asramas, as in the case of the
Maunag and asceticism.

ANAVISKARADHIKARANA 13

49. Anavigkurvannanvayai

Not manifesting his nature; on account of the
propriety.

¢ After obtaining the learning, let him wish to stand by a
child-like state’ (Brh. 111-5-1). The clause, ‘ ¢hild-like state’
though means in general the action of a child, it should be
taken to mean, the injunction that he should remain, with-
out manifesting his greatness, because this meaning only 1s
suitable for the context of the meditation.

! siigeyEEl A L
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AIHIKADHIKARANA 14
50. Akamaprastutapratibandhe taddarsanat

What belongs to this world, there being no obstruc-
tion at hand, as this 1s seen 1n the scriptures.

There 1s no rule that meditations, that grant worldly
pleasures, take place immediately after the performance of
meritorious deeds, that are capable of yielding those results,
They take place immediately, provided there are no powerful
works that stand in the way. But when there 1s obstruction.
they take place after the disappearance of such obstruction,
This is stated in the scriptural text—° That only becomes
more powerful’ (Chind. 1-1-10).

MUKTIPHALIDHIKARANA 15
51. Evarm muktiphalansyamastadavasthavadhytes-
tadavasthavadhrieh

In the same way there is no rule with regard to

 gfywarard Pr.
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what has the final Rélease for its result ; that condition
being ascertained, that condition being ascertained.

Likewise there 1s no definite rule regarding the medita-
tions, that result in Mukii. This means that those medita-
tions take place depending upon the existence of obstruction
or the absence of the same. It 1s determined that the fruits
are obtained, only when there 1s no obstruction.

THUS ENDS THE 4TH PiDA OF THE 3RD ADHYIYA.

! afeemaRaniudiaa Added A 1.
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AVRTTYADHIKARANA 1
1. Avrtterasakrdupadesat

Repetition again and again; on account of the
teaching.

¢ The knower of the Brahman attains the Highest '’ (Tait.
I-2-1). Here the knowledge, (z.e., Vedana) that is mentioned as
useful for the attainment of the final release, means the
knowledge repeated again and again; because there 1s the
interchange of words, ‘ Knowing’' and ‘ Meditating ’ in the
beginning and the end of the text.

2. Lwngacca

And on account of the inferential mark.
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¢ Inferential mark ’ means Smati texts. ‘- Who, with uninter-
rupted thought, meditate upon me. I lift themup’ (Bhag. Gi.

XII-7). *The meditation is the peerless and continued repre-

sentation of that Form without least desire in anything else *
(VumWﬂl). —

ATMATVOPASANADHIKARANA 2

3. Aimetitupagacchants grahayanti ca

But as the Self; thus the wise approach Him
and the texts make them apprehend 1n that way.

In the S#wiras 11-1-22 & I11I-4-8 is explaned that the
Brahman, 1s other than the individual Self. Even then the
person, engaged in the meditation should meditate upon Him
as, ‘I am the Brahman'. Because the wise of olden times ack-
nowledged thus—* Then I am, indeed, thon, holy divinity and
thou art me’. Thus the devotees acknowledged Him as their
Self. The Brahman is no doubt other than the individual
selves, But the scriptures reveal Him as being the Self



1&¢ e [wfar.

q g “g g REAmENsSa AT 9 38 qw
g 7 NAETIQ F9afd @ a o g | g
‘pgefse S ATSITNRET EAIFRAFANETAT SR
@AM AFATSE AGH TAIEE, F1 @IATISR GATH-
TEIT RIGREMEARTEISAGEA: RARAT daamfify
“ o am " gRANEEmfa’ |

qePITRERON, 3
sadfmaREuv

of the meditating individual selves. ‘ Remaining within the
self. He 1s different from the self, whom the self does not know,
of whom the self 1s the body, who rules the self from within,
he 1s thy Self’ (Br. III 7-22. Madhy.) In the usage, ‘I
am the man’ the word ‘man’ which naturally indicates the
human body refers to the self and the thought arrived at
from the word finally takes the self as the object, because the
body 1s always an adjunct to the self. In a similar way the
word, ‘I’ refers to the Highest self, and the thought arrived
at from the word, finally takes the Highest Self as the object
who has as His body the individual selves. Therefore the
form of the meditation 1s only as ‘I am the Brahman’.

PRATIKADHIKARANA 3

4. Na pratike na hs sah

In the symbol, there 1s no apprehension as the
self ; for the Highest self 1s not meditated upon there.

1oé wseed M 2 P, ! sardidfs M 1,
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‘Let one meditate® on the mind as Brahman’® (Chand.
I11-18-1). Here the symbol (i.e. mind) 1s not to be meditated
as the Self of the meditator. In that meditation the Highest
Self 1s not to be meditated upon. But the mind, etc. have to
be viewed as the Highest Self and meditated.

5. Brahmadystirutkaysat

The view of the Brahman (1n the mind, etc.); is
on account of superiority.

The Brahman is superior to mind, etc. The meditation
on the mind, etc. viewed as the Brahman 1s for the good of
the meditator.

ADITYADIMATYADHIKARANA 4
6. Adityadvmatayascanga upapatteh

And the auxiliaries have to be viewed as Adstya
etc. on account of this being rational.

1 rwifky st M 3, *ggdifa M 1.
? sewdatar M 1. * & omitted M 1,
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‘Let a man meditate upon the Udgitha, as the sun who
shines up ' (Chand. 1-3-1); Because Adiiya etc. are the beings
of an higher status, the Udgitha, etc., have to be viewed as

Aditya etc.
ASINADHIKARANA 5

7. Astnab sambhavat

Meditation is to be made in a sitting posture ; on
account of possibility.

The meditation 1s to be made m a sitting posture ; because
in that state only it is possible for a man to concentrate
his mind on single object.

8. Dhyanacca
And because of 1ts being 1n the form of deep thinking.

The meditation 1s to be made in a sitting posture; because
the meditation 1s of the form of deep thinking. This is

stated 1n the text, ‘The self 1s to be thought of deeply’,
(Brh. VI-5-6).

1 Qﬂm Pr,
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9. Aecalatvam capekgya
And as there 1s the reference to for immobility.

The mind could be steady only 1n a sitting posture;
because the steadiness of mind can be acqired only by
immobility ; this stated in the text ‘ The earth meditates as it
were’ (Chind. VII-6-1).

10. Smarant: ca

And smrts texts teach the same.

‘One should practise meditation -sitting on a seat’
(Bhag. G. V1-12) and so on.

11. Yatrarkagrata tatravisesat

Where concentration of mind 1s possible, there the
meditation has to be made without regard to any place
or time.

Suppose the concentration of mind is possible. Then
meditation 1s to be made at that time and i that place;

lganfz M L *gqidfRfa M 1 Pr.
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because there are no texts to show that meditation, should be
made at fixed time and fixed places.

APRAYANADHIKARANA 6
12. Aprayapat tatrapihi dygiam

Meditation has to be done till death; for there
also it is seen.

The meditation has to be done every day till death;
because it 1s so seen in the text, ‘ He indeed, who lives thus
throughout his life’ (Chind. VIII-15-1).

TADADHIGAMADHIKARANA 7

13. Tadadhigama utiaraparvaghayoraslesavindsa
tadvyapadesal

On the attainment of that, there result the nons
clinging and the destruction of the future and past
sins respectively ; this being so declared.

Ty M L
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When the meditation on the Brahman 1s begun, the
past sins become destroyed and the future sins do not cling
to him; because the meditations have such a power. The
texts that support this are these—* Thus, indeed, all his sins
are burnt ’ (Chand. V-24-3). *No evil deed clings to him who
knows this’ (Chand. 1V-14.3).

ITARADHIKARANA 8
14. Itarasyapyevamasamslesah patetu

Of the other also (z.e., the good deeds) there is thus
non-clinging and destruction; but after death they do
not grant any results.

As regards the wise, the good deeds also are obstructive to
the attainment of Final Release and they grant undesir-
able fruits. They either do not cling to the selves or become
destroyed. The works that have to give the results of rain,
food, life and health etc. for the help of Vidyd, do not yield
any result after death.

Yy M 1.
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ANARABDHAKARYADHIKARANA 9
15. Anarabdhakarye evatu parve tadavadheh

But only those former works, the effects of which
are not yet begun (become destroyed) ; on account of
that being the limit.

Only those good and evil deeds performed before the
acquisition of knowledge perish, the effects of which have not
begun to operate; because of the texts—‘For him there is
delay only as long as he 1s not delivered from the body’
(Chand. V1-14-2) say that they last till death.

AGNIHOTRADYADHIKARANA 10

16. Agmhotradi tu tatkaryayaiva taddarsanat

But the Agnihotra, etc. are for that effect only (s.e.,
the production of knowledge); this being seen in the
scriptural texts.

Agnihotra, etc. that are prescribed with reference of
Agramas, have to be performed till death, as they produce

.
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the effect, namely, the preduction of knowledge. ¢ Brihmanas
seek to know Him by the study of the Vedas’ (Brh. 1V-4-22).
From this it 1s understood tbat the works prescribed with
reference to the Asramas are intended for the production of
knowledge.

17. Atonyaps hyekesamubhayoh

According to some, a class of good works, other
than these of both kinds.

Consider the texts—* His sons get a share of properties’.
‘His evil deeds cling to his enemy. His good-deeds attach
themselves to his friends’. Some good works, other than
the Agnihotra etc. are performed from time immemorial They
are obstructed from granting fruits by other works of greater
strength. The strong works obstruct also the grant of fruits,
such as rain, food, life and health etc.,, of the subsequent
works. Hence the scriptural texts mentioned above refer to
these both kinds of deeds.

18. Yadeva vidyayets hs

For there 1s the text, ‘ Whatever he does with
knowledge ' (Chand. 1-1-10).
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For there is the text, ¢ whatever he does with knowledge’
(Chand. 1-1-10).

ITARAKSAPANADHIKARANA 11
19. Bhogenatvitare ksapayitvatha sampadyate

But having destroyed the two kinds of deeds, by
the enjoyment of their fruits he reaches the Brakman.

Some good and bad deeds begin to yield fruits. These
fruits have to be enjoyed in one life or in many lives. Then
he attains the Brghman.

THUS ENDS THE 1ST PiDA OF THE 4TH ADHYAYA.
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VAGADHIKARANA 1
1. Van manas: darsanacchabdacca

Speech reaches the mind, on account of this being
seen and of scriptural statement.

The scriptural statement 1s this: ¢ O dear, when a man
departs from hence, his speech is combined with mind’
(Chand. VI-8-6). Suppose a person departs from this world.
In his case the organ of speech stops working even before his
mind ceases to function. Hence it 1s right to say that speech
reaches the with mind.

2. Ata eva sarvanyanu
And for the same reason all follow after it.

1 dgaga gy omitted, M 1, 2 Pr.
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The clause * For the same reason’ means because there
15 the text—* All sense-organs are combined with mind,’ and
because also they stop working before the mind ceases to
function. Subsequent to the organ of speech, all the sense-
organs are combined with the mind.
MANODHIKARANA 2

3. Tanmanah prana uittarat

That mind combines with Prage (ie., breath)
owing to the subsequent statement.

There 1s a subsequent statement in the scripture namely,
‘ Mind combines with breath’ (Chdnd. VI-8-6). The mind
together with all the sense-organs reaches the breath.

ADHYAKSADHIKARANA 3
4. Sodhyakse tadupagamadibhyah
That breath is united with the chief on account
of going to it etc,

1 g4 omitted M 3, Pr. * 3 added after Pr.
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That breath then reaches the individual self. This is

stated 1n the scriptural text—* At the end all the breaths go
to the self * (Brh. IV-3-38).

BHUTADHIKARANA 4
5. Bhutesu tacchrutech

The Prana joins with elements, this being stated.

In the scriptural text—*The Prana jomns with fire’
(Chand. VI1-8-6) the word fire denotes the fire combined with
other elements. Therefore the Prana joins with elements.

6. Naikasmin darsayato hi

Not with one element ; for both statements declare
this.

 The Prana combines with fire’ (Chand. VI-8-6). Here
the word, ‘fire’ does not refer to the fire only; because

1 g g €399 M 2, Pr.
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fire cannot remain lonely, as there are scriptural and Smyés
texts to show that there 1s trimity of the elements.

ISRTYUPAKRAMADHIKARANA 5
7. Samana casytyupakramadamyiatvam canupogya

It is common before the beginning of the way; and
the immortality (is that which is obtained) without
having burned.

Both the knower and the other follow the common
route till the path begins with light, etc. because the scripture
says that the knower reaches the Brahman by traversing
the path of light etc. 'When all desires, which once dwelt
in his heart are undone, then the mortal becomes immortal,
then he obtains the Brahman’ (Kath. 11-3-14). Here the
statements, such as the immortality and the attainment of
the Brakman refer to the starting of meditation without
breaking the connmection, that the self bears to the body and
the sense organs.
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8. Tadapiteh samsaravyapadesat

It is so; since upto the union with that Brahman
1s stated the continuance of Samsara.

The self is connected with the body until he reaches the
Brahman by traversing the path of light, etc. Therefore the
statements on immortality etc. should be explained in the
way mentioned above.

9. Smkgmawm pramapatasca tathopalabdheh

And the subtle body persists, on account of it be-
ing so obsetved in the scriptures.

A subtle body persists even after his departure from the
gross body; otherwise he cannot traverse by the path. A
subtle body is accepted not only by this reason but also because
the other proofs, are observed in the scriptures such as the
conversation with the moon etc. that establish the ex-
istence of a subtle body after departure. The scriptural text
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15 this:—‘He should reply to him,'(Kaus. I-13). Speak as
the truth’ (Kaus. 1-56).

10. Nopamardenaiah

Therefore not in the way of the destruction of
bondage.

For the above reason, the statement of immortality,
such as ‘Then he becomes immortal’ (Kath. 1I-3-14) does.
not mean the destruction of the connection of the self with the_
body.

o

11. Asyaiva copapatierigma

And to that very subtle body there belongs the
warmth, this only being reasonable.

There is reason to hold that the subtle body persists even
at the time of the departure of the self, as the warmth is
apprehended in certain part as the quality of the subtle body,

! whagear qEaRET:, 7 WU | NNNGISeET: | HAY REE
graaioiesafy | M 2.
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when he departs leaving .the gross body. As the warmth 1s
not apprehended in other parts of the body, 1t 1s not the
quality of the gross body.

12. Pratisedhadits cenna sarirat spagto hyekesam

If it be said that 1t 1s not so on account of the
denial of his going up, we deny this for 1t is meant
there the departure of the breath from the soul.
This is clear according to some.

*He, who has no desire, his Prinas do not pass forth’
(Brh. 1V-4-6). That means the Pranas do not leave the wise.
Hence the wise attain the Brahman here alone. This is not
so. The wise, that leave the gross body, pass through the
path of light, etc. and for that purpose the Prinas do not
leave him. Hence it 1s stated thus ‘ His Prdnas do not pass
forth’ (Brh, 1V-4-6). This fact has been clearly stated mn
the version of the Madyandinas thus: ‘ But of him, who
has no desire, who is free from desire, whose desire is
satisfied, whose desire 1s the self only, the Prinas do not pass
forth.’ (Brh, IV-4-6).
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13. Smaryate ca
Smytis also declare this.

The Smyti texts also show that the wise depart by means
of an artery of the head. *Of those arteries one is situated
above; by which the soul reaches the Highest goal piercing
the disk of the sun and passing beyond the world of the
Brahman (Hiranyagarbha) *  (Ydjn. Smy. 111-167).

PARASAVIPATTYADHIKARANA 6
14. Tam pare tatha hyaha

They unite with the Highest ; for thus the scripture
says.

The scripture says— The fire unites with the Highest
God' (Chand. VI-8-6). That means those, that leave the

1 &ify omitted M 3. * Py, M 3,
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body, have their place of rest in the Highest God with the
elements associated with them.

AVIBHAGADHIKARANA 7
15. Avibhago vacanat

Non-division according to the statement.

The statement of their attaining the Highest Self, means
that they aie not divisible from the Highest Self, because
there is no reason to hold a meaning different from that
accepted 1n previous passage of the text—* The speech reaches
the mind’ (Chand. VI-8-6). The speach etc. do not merge
m the mind and disappear completely. Hence 1t is stated
that they are not divisible from the Highest.

TADOKODHIKARANA 8

16. Tadokograjvalanam tatprakasitadvaro vidya-
samarthyat tacchesagatyanusmytiyogacca
hardanugrhitah satadhikaya

The point of the abode of that Self, (i.e., the heart)

! Aryaty Pr.
49
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becomes illuminated and the path of exit becomes
clear by the grace of the Lord, ‘who abides within the
heart and who 1s pleased with the knowledge and the
application of the remembrance of the way, which is an
auxiliary element of that (knowledge). Then the soul
passes out by the way of the hundred and first artery.

The self possesses the knowledge (meditation) that acts
the worship of the Highest Self cncased in the heart. He
1eceives the blessings of the Highest Self through the power
of the knowledge and thinking the way of the departure, an
auxiliary element of the knowledge. Through the Lord’s grace
the door of the path becomes clear to him. Then he passes
out by the way of the hundred and first artery. By His grace
the point of the heart becomes illuminated. Here the Person
said to have lived in the heart is the Highest Person, Thus
say the scriptural and Smrti texts—' The Highest Self
is seated n the centre of the flame’ (Tast. 11-11-26), ‘I am
placed m the hearts of all’ (Bhag. Gi. XV-15).

RASMYANUSARADHIKARANA 9
17. Rasmyanusar:

Following the rays (he goes).
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‘He goes upwards following these rays only’ (Chand.
VIII-6-5). Here 1t 1s said that the wise go through the rays
only. The rays are at night also as their warmth 1s apprehended
there 1n the summer etc. But the warmth 1s not apprehended
1n dewy season ; because 1t has been overpowered by snow.

NISADHIKARANA 10

18. Nus's nete cenna saimbandhasya yavaddeha-
bhavitvad dars'ayats ca

Should 1t be said, not 1n the night, we say no;
because the connection persists only as long as the body
does. Scripture also declares this,

Death at night has been treated contemptuously in the
text, beginning with, ‘ The day and the bright half of the
month etc.’” and ending with ‘ The contrary is condemned ’.
Therefore the wise who die at night do not reach the
Brahman. 1t 1s not so. The works have the connection with

1R M 2.
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him, only as long as he 1s connected with the body. Even
those works, which have begun to produce the results, are with
him, only as long as he 1s connected with the final body. Hence
they do not stand in the way of the attainment of the
Brahman. The scriptural text shows thus—' For him there is
delay only as long as he is not freed from the body, then he will
be united’ (Chand. VI-14-2). The contemptuous treatment
about the death at night refers only to other persons (i.e.
persons other than the wise).

DAKSINAYANADHIKARANA 11
19. Atascayanepi dakgine

For the same reason, also the death during the
southern progress of the sun.

For the same reason i.e., because there is nothing to keep
the self any longer in the bondage of Sansira, the wise reach

the Brahman even if they die during the southern progress of
the sun.

! qesnifsar Pr. * ¥a: added after M 2.
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20. Yoginah prate smaryete smarte caste

And these two paths are, with reference to the
Yogins, mentioned 1n the Smyiss as to be remembered.

*Oh! Arjuna, I shall tell you (now) the Kala, by which
after departing from this life, Yogins do not come back,
or do come back’ (Bhkag. Gi. VIII-23). This passage does
not mention the time of death. But 1t mentions the two paths
one beginning with light etc, and the other 1n contrary, for the
sake of thinking by the Yogins. The Smyti text 1s this—* Oh!
Arjuna, on knowing these two paths, no wise become
deluded’ (Bhag. Gi. VIII-27).

THUS ENDS THE 2ND PiDA OF THE 4TH ADHYIVA.
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ADHYAYA 1V, PADA 111

ARCIRADYADHIKARANA 1
1. Arciradina tatprathitel

On the path beginning with light, that being known.

The wise traverse on one and the same path of light etc. ;
because this path is referred to in all the texts with the same

mark. -
VAYVADHIKARANA 2

2. Vayumabdadavisesavisegabhyam

From the year to Vayu (s.¢., the wind) ; on account
of non-specification and specification.

‘ From the montbs into the year, from the year into the
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sun’ (Chind. IV-15-5). In one text, the Devaloka (world of
the gods) is mentioned between the year and the sun. In
another text Vayu (i.e., the wind) 1s introduced between the
year and the sun. The word Devaloka (the world of the gods)
refers to Vayu (i.e., the wind) without any specification.
The word Vayu (i.e., the wind) refers to the same with
specification. Therefore Vayu (i.e., the wind) alone 1s referred
to by the words, Devaloka (the world of gods) and ‘ Viayu ",
Therefore Viyu 1s to be placed after ‘ the year’ and before

‘ the sun.’
VARUNADHIKARANA 3

3. Tatitodhi varunah sambhandhat

Beyond lightning, there 1s Varupa ; on account of
connection.

After lightning comes Varupa. The lightning 1s within
the clouds. Varuna 1s the presiding divinity of water contained

1 qigasa: Pr. ' a3 RadwweaIshy A 1, Pr.
*Rfgs: AL, Pr.  ddgaafoeaa M 1, 2 Pr.
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in the clouds. Hence 1t has been-apprehended in the world
and S'ruti that Varuna is connected with lightning. Then
Indra and Prajipaii occur in the order as stated in the
scripture. There are no other powerful special reasons for

changing this order.
ATIVAHIKADHIKARANA 4

4. Atwahskastallingat
They are conductors, this being indicated.

It is understood that the presiding deities of light, etc.,
are directed by the Highest Person, as the conductors of the
wise. There are indications to show that they direct the
selves to the Brahman because one of them is seen to be the
conductor as per the scriptural text. ‘He takes them to the
Brahman ' (Chand. 1V-15-5),

5. Vaidyutenaiva tatastacchruteh

By lightning alone the wise conducted, because
the text states that.

The scripture states thus—* From moon they proceed to
lightning. That person is non-human. He takes them to the
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Brahman’ (Chand. 1V-15-5). Therefore after reaching the
person of hightning the wise are taken by him alone. Varuna,
Indra and Prajapatr take part in the work so far only as they
may assist the person of lightning 1n his task.

KARYADHIKARANA 5
6. Karyas Badarwrasya gatywpapatteh

They conduct him who meditates upon the effected
Brahman (s.e., Hirapyagarbha) ; thus Badar: thinks,
because for him alone going is reasonable.

Him, who meditates upon the effected Brahman (i.e.,
Hiranyagarbha) lead the light, etc.; because in his case only
the journey is reasonable. The journey 1s not reasonable for
those who meditate on the Highest Brahman, because He is
everywhere.

7. Visegitatvacca
And on account of that being specified.

lqgg: M 1.
50
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*The person born from His mind comes there and leads
him to the Brakman-worlds’ (Brh. VI. 2-15). ‘I go to the
residential hall of Prajapati’ (Chand. VIII-14-1). On account
of these specifications, they lead the wise who meditate upon
Hiranyagarbha alone.

8. Samipyattu tadvyapadesal.

But on account of the nearness, there is such
designation.

On account of nearness, there is the designation of the
Brahman 1n the text * He leads them to the Brahman’ (Chand
IV-15-5). There is nearness as stated in the text. ‘ He who
creates Brakman (Hiranyagarbha) first’ (S'v. VI-18).

9. Karyatyaye tadadhyaksena sahatah paramabhs-
dhanat

On passing away of the effected world together
with its ruler, they go to what is higher than that ; on
account of scriptural declaration.

* % omitted A 1.
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No contradiction arises 1n the text that establishes the
non-return of the self, though he reaches Hiranyagarbha.
When the world of Hiranyagarbha passes away, then the souls
with 1ts ruler go to what 1s higher than that. ‘ After living in
the world of Brahman (Hiranyagarbha), at the time of deluge
they reach the indestructible One and are released from the
bondage’ (Tast. 11-10-22).

10. Smyptesca

And on account of the Smyriz text.

Accordingly the Smris begins with, “All these along with
Brahman® and ends with ‘ They enter the Highest Heaven’.
(Karm. 1-12-269).

11. Param Jaimimrmukhyatvat

They lead those who meditate upon the Highest
on account primariness ; thus Jaimini thinks.

On account of the primariness of the meaning of the
1 yfufedafy omitted Pr. * agrassEy omitted Pr.
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word Brahman, Jaimim thinks that the light etc., lead only
those who meditate upon the Highest Self. The word
Brahman n the text ‘ He leads to the Brahman' (Chénd.
IV-15-6) 1s used 1n the primary sense.

12. Dars'anacca
And it is seen declared in the scripture.

The scripture declares thus : ¢ Having risen from the body,
and having reached the Highest Light’ (Chdnd. VIII-3-4),

13. Na ca karye pratyabhisarndhih
There 1s no aiming at the effected Brahman.

The aim meant in the text ‘I go to the residential hall
of the Prajipati’ is not the reaching the effected Brahman,
The word, Prajapati, according to the text ‘ The lord of the
worlds’ (Tait. 11-11-3) refers to the Highest Self only in the
primary sense. The word, Brahmaloka tefers to the Brahman-
world, by considering 1t as a compound of Kaermadarya
variety. The scriptural text ‘They in the Brahman-world’
refers to the Supreme Brahman only. The Smyti text * All

! sgod omitted Pr.
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they along with the Brahman’ (Kirm. 1-12-269) refers to
those who are the residents of the world of effected Brahman
and resort to the meditation on the Highest as taught in the
Brahmasiitra 1-3-25.

14. Apratikalambananr nayatits Badarayanra
ubhayatha ca dogat tatkratusca

They lead them whose objects of meditation are
not symbols, thus Badarayapa thinks, because there 1s
defect in both cases; and on conformity with the law
of Tatkratu.

The clause ‘The meditation on the symbols’ means the
meditation upon. all the sentient and non-sentient beings
mentioned with the series of terms beginning from name and
ending with Prana that means the self, viewing them as the
Brahman or in their essential nature. The clause ‘The
meditation upon things other than the symbols’ means the

1 gorefiafasar M 1
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meditation on other than those said akove. Bddarayana thinks,
that the light etc., lead them who know the five-fold fires and
meditate upon the Highest Self following the latter class of
the meditations said above. The contradiction with the
statements made 1n all the Upanishadic passages arise, when
the object of meditation 1s taken to be the effected Brahman
or the Highest Self alone. If the object of meditation is taken
to be the effected Brahman then the scriptural texts, * They
lead to the Brahman’. (Chdnd. 1V-15-6). and *Having
reached the Highest Light ’ (Chand. VIII-3-4) will oppose this
view. If the Highest Self alone is held to be the object of
meditation, then the text, * Those, who know this (i.e., asstated
in the Paficignividyd) and those too who in the forest medi-
tate with faith upon the Truth, go to light * (Bra. V1-2-15) will
oppose the view. If the object of meditation is held to be the
effected Brahman then the law of Tatkratu will also be contra-
dicted. It is stated in the scriptures that those, who traverse
through the path of light, etc., reach the Brahman and do not
come back. The knowers of the five fires meditate on the self
bereft of the Prakrti, and having for his Self the Brahman as
stated in the text, ‘ He, who remains in the self’ (Byh, 111-7-22
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Mdhy.). Hence they do.not meditate on the symbols. There
is no contradiction with law of Tatkratu. Both of them
meditate upon the Brahman in different ways. Some meditate
upon the Brahman who has themselves for His body. Others
meditate upon themselves having the Brahman for their Soul.

15. Vislesarn ca darsayats
And scripture declares the difference.

The meditation on the effected Brahman grants fruits in
limited places and limited times, that are different from the
attainment of the Brahman This 1s stated in the text, ‘ He,
who meditates upon name as Brahman, for him there is

movement as he wishes as far as name extends’ (Chand.
VII-1-5).

THUS ENDS THE 3RD PADA OF THE 4TH ADHYZYA,
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ADHYAYA IV, PADA IV

SAMPADYAVIRBHAVADHIKARANA 1
1. Sampadyavirbhavah svenasabdal

On the self, on reaching the Highest Self, there is
manifestation; as we infer from the word, ‘own’.

‘Thus that serene self, having risen from the body and
having reached the Highest Light, becomes manifest in his
own form® (Chand. VIII-12-2). This scriptural text states
that the self has been already in possession of his essential
nature and it has been concealed by the beginningless Karman.
‘When he reaches the Highest Light, it manifests itself ; because
thus has been stated in the scriptural text by the specific
words, ‘ With his own form’,
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2. Muktah pratynanat

The released one, on account of the promise.

The essential nature of the self has been already in him.
But this nature 10cluding ‘ unlimited knowledge ’ etc., manifests
itself only 10 Mukts because he 1s freed from bondage of Karman
at that stage. The promise made 1n the text. ‘I will explain
further to you’ (Chand. VIII-9-3) 1s to explain that, whose
concealment in the waking state etc has been removed.

3. Atma prakaranat
The self ; on account of the subject matter.

It 1s understood from the context that the scriptural text
‘T will explain this further to you’ (Chand. VI1II-9-3) refers
to the self as endowed with good qualities such as freedom
from evil. The text mentioned above begins to describe thus

! ygaraga M 1 Pr.
51
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* The self 1s free from evil’ and goes on to say, ‘ His desires
are true. His Will 1s true. He should be searched for’
(Chand. VIII-7-1).

AVIBHAGENADRSTATVADIKARANA 2
4. Avibhagena drstatvat

(The released self is conscious of himself) as being
non-separate (from the Highest self); because this is
seen.

The essential nature of this released self has manifested
itself. Then he experiences the Highest Brahman, who is his
Self, as non-separate from himself in the manner ‘I am the
Brahman. By meditating upon Him in the way mentioned
in the Brahma-Sitrds 1V-1-3 His essential nature is to be ex-
perienced only in that form. The object of meditation is only
what is established by the scriptures—* He who dwells within

the self, of whom the self 1s the body’ ‘That thou art’
(Chand. V1-8-7) etc.

gmearEET M 2, Pr,
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BRAHMADHIKARANA 3
, 5. Brahmena javmmrupanyasadibhyah

Jaimini thinks that a nature like that of the
Brahman, manifests 1itself on the self; on account of
the declaration etc.

A npature like that of the Brahman, consisting of the
qualities such as ¢ Freedom from evils’ manifests itself in the
individual self. These are the qualities of the Brahman ; Yet
they belong to the individual self also. This has been under-
stood from the declaration found in the text, ¢ The self is free
from evils etc.’ (Chand. VIII-7-1). Same thing has been
stated 1n the text, ‘ He 1s eating, playing, rejoicing ’ (Chand.
VIII-12-3). This 1s the view of Jarmana.

6. Cititanmairena tadatmakatvadityoudulomih

The ntelligence alone manifests, as the self is of
that nature. Thus Audulom: thinks.

It is apprehended in the scriptures that he 1s only a mass
1 qus omitted M 3.
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of knowledge, Therefore Audulomz thinks that he is of the
nature of intelligence alone.

7. Evamapyupanyasat purvabhavadavirodharn
Buadarayanah

Even 1t 1s thus, on account of the declaration of
the existence of former qualities, Badarzyana holds
absence of contradiction.

It has been understood that the mass of knowledge is the
nature of the individual self. Yet the former qualities, such
as ‘ Freedom from evils’ etc. are apprehended 1n him. This is
stated in the text, ‘ The self is free from evils.’” (Chand. VIII-
7-1). The two groups of natures apprehended in the two texts
are not contradictory each other. Therefore of these two forms
one does not exclude the other. Therefore the illustrious Bada-
rayana thinks there is a collection of both the natures in
the self.

SAMKALPADHIKARANA 4

8. Samkalpadeva tacchruteh
By the mere will ; the scriptures declare that.
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The ancestors etc., that are mentioned 1n the scriptural
text ‘should he desires to be with his ancestors’ (Chand.
VIII-2-1) are present at his mere will according to the text
*By his mere will’ (Chand. VIII-2-1). The Highest Person,
while in a sportive mood 1s born as the son of Dasaratha
etc. Vasudeva, by His mere will; In the same manner the
released self, that 1s included 1 the sportive action of the
Highest Person can have his ancestors in this world through
his own will.

9. Ata eva cananyadhipatil

For the same reason he has no other ruler.

The clause ‘ For the same reason ’ means by the scriptural
authorities viz., ‘Freedom from sin, true will etc.’ (Chand.
VIII-7-1). The released self 1s not subject to Karman at any
time.
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ABHAVADHIKARANA 5
10. Abhavar: Badarraha hyevam

The absence of body, etc. Badar: opined ; for thus
scripture says.

Bidari opined that the Released souls do not have the
instruments, such as body and sense-organs It 1s because
the text ‘ Verily there 1s no frecdom from pleasure and pain
for him while he 1s incorporate’ (Chand. VI1I-12-1) declares
thus.

11. Bhavam Jaimwmrvikalpamananat

The presence of body etc. jaimins opines, because
the text declares manifoldness.

There are texts, such as, * He is one-fold * (Chand. VII-
26-2) that prove that he becomes manifold with the help of
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the body and the sense-organs. Jaimin: opines that the

nstruments, such as, body etc, are present in the Released
soul.

12. Dvadasahavadubhayavidhawn Badarayanotiah

For the same reason, Badarayana holds that he 1s

of both kinds; as n the case of the twelve-days’
sacrifice.

There are texts to show that, as and when he desires, he
can have body or not. The analogous case 15 the twelve-days’
sacrifice, which according to the texts, belongs either to the
Sattra or the Ahna class of sacrifices.

13. Tanvabhave samdhyavadupapaiteh

In the absence of the body, the Released soul ex-
periences pleasure etc. as in the state of dream ; that
being possible.

The Released soul does not possess body that 1s his own
creation. In that case he enjoys the sport, with the instru-
ments created by the Highest Person. This 1s analogous

lggmaa A 1, M 3,
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to the creation effected in dreams by the Highest Person.
This is stated in the text, ‘ Then He creates chariots, horses,
roads’ (Brh. 1V-3-10).

t

14. Bhave jagradval

When there is the body, he experiences as in the
state of waking.

Suppose he creates the instruments, such as body etc.
Then he enjoys the pleasures with them as one does in his
-waking state.

15. Pradipavadavesastathahi darsayats

His entering is as in the case of a lamp ; for thus
the scripture declares.

The self remains in one place. But it is proved that be
experiences everything through the pervasion of his knowledge,
that acts as his brilliance. The scriptures state thus : ‘ That
_elf is to be known as a portion of the hundredth part of a
ot of a hair divided into hundred parts, and yet he is
 capable of infinity * (S've. V-9). :
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16. Svapyayasawmpatiyoranyatarapeksamaviskrtarn hi

It refers either to the sound sleep or to union
(Sampatts) ; for this 1s declared.

‘The self being embraced by the Intelligent Self does not
experience either the exterior or the interior.” (Brh. I1V-3-21).
It 1s stated that this statement of non-experience refers to
either to the state of sound sleep or death. °Alas!in fact
now, he does not know himself, that ‘I am he’ (Chdand. VIII-
11-1). Thus 1t is seen that in the state of sound sleep, etc. he
knows nothing.

JAGADVYAPARAVARJADHIKARANA 6
17. Jagdvyaparavarjain prakaranadasamnihitatvacca

With the exception of the activity for the sake of
the world, he possesses the other qualities ; on account
of the context and ot non-proximity.

The Released self possesses all the qualities mentioned in

the texts beginning from ‘freedom from sin’ and ending with
52
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* True will’. He does not possess the character of being the
cause in the creation etc., of the V\ioﬂd. From the context,
it 1s apprehended that the Highest Brahman alone possesses
the power of the creation etc., of the world. The text begins
with ‘From Him are born all these beings’ and concludes
*That 1s the Brahman' (Tait. 1-2-1). Moreover in texts
dealing with creation, etc., the Released self does not find a
place. The Released self possesses greatness, that has not
been concealed by anything. He experiences the Brak-
man in His complete nature, possessed of unsurpassed bliss,
The creation etc., conducted by the Brahman are only
the sport for Him. This has been stated in the Brahma-
sitra 11-1-33.

18. Pratyaksopadesaditi cennadhikarika-
mandalasthokteh

If it be said that this is not so; on account of the
scriptual text; not so, because it refers to the state of

him who resides within the spheres of those entrusted
with special duties,

1gfy omitted M 2, M 3,
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This is the teaching of the text: ‘He moves thiough
these worlds, eating what he desires, and assuming any shape
what he desires’ (Tast. 1-10-5). Hence the Released self
creates the worlds. It 15 not so; because they are the
pleasures of those who are in the region of Hiranyagarbha
etc., who are entrusted with special duties. Indeed the text
does not say that he controls those worlds.

19. Vikaravarti ca tathah: sthitimaha

The Released self experiences the Unchangeable
one; the scriptures state his condition thus.

His pleasure consists of only the enjoyment of the
Brahman in His real and entire nature, that does not undergo
any changes. His condition has been stated 1n the text thus:
‘ Bliss indeed 1s He; having obtained that Bliss, he becomes
blissful * (Taut. 1-7-1).

20. Dars’ayatés’cawam pratyksanumane

And thus perception and inference show,
lauify AL
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This fact bas been stated in the texts of S'ruti and Smrti
‘From this Self mentioned above, vernly, the spatial ether
came into existence’ (Tait. 1-2-2), ‘Oh! Gargil verily,
under the ruling of this Imperishable One’ (8rh. 111-8 9).
There is also the Smyti. ‘I am the source of all ; everything
proceeds from Me' (Bhag. Gi. X-8).

21. Bhogamatrasamyalifigacca
And on account of the indication, namely, ‘equality
in enjoyment only .
‘He enjoys all desires and the omniscient Brahman'’
(Tait. 1-2-2). ‘This scriptural text says that the Released self

is equal to the Highest Self, only in so far as enjoyment of the
true nature of the Brahman.

22. Anavyitih sabdat anavyiih sabdat

No returning; according to the scriptures. No
returning ;-according to the scriptures.

Consider the scriptural text ‘ He, who lives thus all the
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Ife through, reaches the world of the Brahman and he does
not return’ (Chind. VIII-15-1). The Released self becomes
free from all, that has concealed his true nature. The host
of qualities such as, ¢ Freedom from sin ’ manifests themselves
in him. He experiences the Highest Brahman, who 1s
unsurpassable Bliss. He does not return again to this world.
This has been so determined. Thus the entire truth of the
doctrine 1s perfect and faultless.

THUS ENDS THE 474 PiDA OF THE 4TH ADHYIYA.

1 M 3 reads the following verse after the colophon :
¢ gfgegar: gnedin UARFFFART 1
FA=3 SARA €& wanfes @A 1"
M 1 reads the following verse after the colophon.
“ gadimafy @ fae a@rew adt aq 1
qEs yagvale aa: @pgntE 0
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