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PREFACE.

THE existence and the importance of the present work have

long been known to all familiar with the works of Appayya
Diksita. While the present editor was making a study of it in
connection with the philosophy of Srlkaptha, its publication was
suggested to him by Vedanta Vidrada S. K. Padman&bha Sastrin
of Mylapore, who willingly contributed 1n a very able measure
the patience and scholarship required for the preparation of a
critical edition. The University of Madras, who generously
undertook to publish the work, required a translation to be pro-
vided. In this part of the task, the editor has had invaluable help
from the University Department of Samskrt, particularly from
the University Professor, Dr. C Kunhan Raja. The two Fellows
in Samskrt, Mimamsakiacarya S. K. Ramanatha Sastrin and
Mahopadhy®ya Pandit V. Venketramsa Sharma, have rendered
considerable assistance in going through various Manuscripts and
the press copy, in correcting proofs, and in various other ways.
The authorities who obliged with the loan of Manuscripts are
mentioned elsewhere. Among friends who by offering suggestions
and in other ways gave considerable encouragement to the
edifor, special mention must be raade of Mr. T. G. irivamuthan,

Advocate, Kilpauk, and Prof. P. P. 8. Sastri, Presidency College.
Madras.

The paragraphing of the Samskrt text has been made fo
approximate to that of the translation, with the result that the

former lopks artificial ir: some cases. It was the editor’s hope to
make the presentation of the argument look clearer by such an
arrangement. He will feel happy if that hope has not proved
sltogether illusery.
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INTRODUCTION,

1
LIFE OF APPAYYA DIK®ITA

Time and again 1o the history of a country, there rise up
figures of considerable 1nterest and 1nportance 1n respect of moral
sincerity or religious zeal or political sagacity or scholarly erudi.
tion. These are almost gigantic i1n their proportions, and are
not infrequently acclaimed asincarnations of an element of god-
head. Appayya DIksita was such an outstanding figure in the
history of South Indian scholarship. He was a marvel of learnr
ing, in wadth as well as depth, with remarkable powers of clear
thought and forcible expression, and an indefatigable worker in
the cause of fruth.

Appayya's place of birth 18 known to be Adayapalam, a village
near Conjeevaram. His works inform us that he enjoyed the
patronage of three royal masters—Cinna Bomma, Cinna Timma
and Venkatapati.! His descendants are still found flourishing in
various stations of hife, 1n moat of the Southern districts of the
Presidency. The period of his hife and work is known to be the
16th Century A. D. It was also generally thought on the strength
of a horoscope, that he was born1n 1552—1558 A D.and that he
died in 1624, But tho ravages of rcsearch have not spared us this
certainty. The horoscope given to the world by thvananda Yogin

1. See the introductory varses to ‘ Sivirkamamdipika’ and
the ‘Commentary on Yadavibhyudaya,” and the concluding verses

of 'Kuvalay@nanda.’
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(a 19th Century descendant and biographer of Appayya) has been
disputed by a 20th Century descendant of Appayya’s! who calls
n epigraphical aid from his ancestor’s native viliage of Adaya-
palam to support the suggestion that Appayya must have been
born some 30 years earlier, about 1520. For the view so pro-
pounded, corroboration 1s sought 1n the tag of a verse said to be
quoted by Mahamahopadhyiya RA&ju Sastriar of Mannarguds,
purporting o be from an ancient and lost biography of Appayya
Diksita. The arguments require to be elaborated and examined
much more fully than they have been, before being accepted or
rejected. That being no part of the prosent task, we shall pass on,
contenting ourselves with the knowledge that the latter half of
thie 16th century seems undoubtedly to have been the period of
Appayya’s literary activity.

Appayya’s father and grand-father were eminent teachers of
Advaita. The grand-father was known as Acarya Diksita or
move famiharly as Acan Diksita. He married twice, and the
second wife was Totr@mbi, a Vaigmava lady, daughter of Ranga
Raja, a Vammgavite. The son of this union was aleo called Ranga
Raja, afn:ar the maternal grand-father. T'his Ranga Raja, the
Advaita Acirya, reputed as a performer of the Vidvapnt sacrifice,
became the father and the spiritual preceptor of the remowned
Appayya. Appayya remains the most illustrious member of that
family, to this day. Next to him, but next only to him comes the
famous Nilakantha, poet and prime minister, who flourished at
Madura, during the days of Tirumala Niyak. Nilakantha was

1. See ‘The Date of Appayya Diksaita’ by ¥X. M.ah;’ihizga
Sastrl (ZThe Hindu, 20—8—28) and two articles on

1 , ‘ Appayya
Dikgita’s Age’ by the same author in the Journal of Oriental

Research, 11, 225. and 111, 140.



the grandson of Appayya’s brother, Acin Diksita.

1t is sa1d that Appayys married one Sumangala or Mangala-
niyaki, the daughter of Ratnakheta Diksita who, having rashly
undertaken to make Appayys prostrate before him, found no other
means of doing 8o, except by becoming his father-in-law.! There
geems to be also a bare tradition that the lady was of Vaigpava
birth. 'The dispute with Ratnakheta and 1ts sequel find men-
tion in the * Acan-Diksitendra-Vam$avali, a poetical genealogy
composed by Virarighava Kavi, a descendant of Acin Diksta.

Appayya 18 reputed to be the author of 104 works. Many of
these are lost, not even the names being known. Of those said
to be his, the authorship, ascribed often by vague tradition, is,
in many cases, doubtful. The confusion 15 increased :by the fact
that some of his descendants—the father of Raju Sastriir of
Mannargudi, and an anubhava—advaitin of recent days who died
in the early years of the present csntury—bore the same name
and were also write: s, more or less prolific. Among the 104, we
have to include commoantaries written by Appayys on works
composed 1n verse by himself. Thus, the ‘Ananda Lahar¥ and
the ‘Ananda Lehar Candrika,’ count as two works, though they
may be looked upon as constituting the verse and prose parts
of one work.

The greatest number of these works relate to Saiva religion
or Advaita philosophy. Our anther, however, was a redoubtable
authority on other subjects, such as rhetoric and poetics, while
his knowledee of MImamsa was unrivalled, as shown in his hand-
ling even of other subjects. The full extent of his grasp of
Mimamsa Sastra $1ay be gaunged by his discussion of some knotty

1. See ‘Appayya Dikata’s Age,’ Journal of Oriental Re-
search, I1, 236,
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topics in the ‘Plrvottara- {Imimss- Vada-Nakeatra-Mila.” His
‘Kuvalayananda’ and ‘Citra-MImamsa’ evince his knowledge of
poetics and rhatoric. His appreciation of hterature as such is
shown by his ¢ Commentary on Yadavibhyudaya’. True, msany
of these books were written to order, having been commissioned
by different royal patrons, but they ave none the lens thorough
and masterly, for that.

Appayya combined in himself the clear-sightedness of the
philosopher with the zeal of the devotee. This accounts at once
-for his thoroughness and his catholietsm He could sympathise
with all shades of thonght and belef, since to him was vouchsafed
the vision of their harmonious blending 1n the one ‘Resplendent
Qolourless Whole. He would yield to none in his passionate
dewotion to Siva; but he would not like sectarian devotees pull
dawn Vagnu to the level of a finite self (see commentary on verse
38 of the ‘Apanda Lahari’) As an advaitin, he held ‘that
Brahman was Nirgupa; but he also held that for' facitity of
~human comprehension, He appears ‘‘ as i1f possesing gunas, taking
on the form of the blue-throated, three-eyed Beingaccompanied by
Amba” (‘Siva tattvalviveka’, Verse 13). Though the bed=rock of
all the Vedas, Agamas and so on 18 bat Advaita, ‘‘ the fragrance of
Advaita breaths in man only by the Grace of Him whose crest
. jewel 18 the tender digit of the Moon * (* Siv &rkamanidipika, ’ n-
troductory verse 7 ; translation by Dr. V. V. Ramana Sastrin).
As an advaitin, release meant for him realisation of identity with
Brahman ; but this 18 not to be, so long as there continues 1n the
world evex a single unredeemed soul. Till the final release of all,
mndividual release 1s but the attainment of the being of Ifvaga.
“We thus find throughout a spirit ‘of sympathetic understanding

and reconciliation, very far removed from dogmatic sectariamsm
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And yet our author could wield his dialectical weapons force-
fully, sometimes pitilessly. The extended hand of reconciliation
not infrequently became the mailed fiss. He does not hold, for
instance, with the exaggerated claims of Madhv&carya to divinity,
and inveighs against him furiously in a notable passage in &he
commentary on verse 31 of the ‘Siva-tattva-viveka.’ Though, as
noted before, he had a profound regard for Vigpu, holding that
‘“‘only by reaching Him can that place be attained, which belongs
to the Immortal, primaeval blissful Being, who is Light, ete.”
(‘Ratna-traya-parikes,’ verse 5), yet he could not brook those self-
styled Vaignavas who reviled Siva or contemplated treason against
His supremacy.! Against these he directs his righteous 1ndigna-
tion, guoting passages condemnatory of them, from the ‘Bh&gavata,’
and commenting on them with great gusto (explaining “duar-
bhagih ” of the original as ‘ samkIrna keetra jit&8h ’). For error
as ignorance, he seems to have had comprehension and sympathy,
but none for error masquerading as the whole trath.

One of Appayya’s pupils was Bhattoji Diksita, famous as the
author of the ‘ Siddh&nta Kaumudi.’ Bhattoji was from Upper
India, where, among other things, he earned the opposition and
ill-will of Panditara)a Jagaunnatha, a favourite of the Emperor,
Shah Jehan. Bhatt>)i's preceptor, Appayya, aleo came in for a
share of Jagannitha’s eamity, ths pupil’s evil ways being sed
down: to the mastar’s evil influence. This Jaganniths wrote a
critaique of Appayya's ‘Citra-MImamea,” called ° Citra-MImamsa-

1. Jt must be noted that for Appayya, Siva is above and
beyond ihe tbree miirtis,—Brahma, Vissu and Rudra. He is not
to be identified with Rudra, who is the embodiment of Tamas,
and $he Liord of Destruction, as she other two are Lords of Crea-
tion and Bustsatation.
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Khandana’. 1t is thought that, about the period of this contro-
versy between Bhatboji and Jagannitha, Appayya himself was at
Benares. However that may be, he spent his last days in the
South, and died at Cidambaram. In his last moments, he is said
to have composed a verse and a half 1n praise of Cidambaram and
the Dancer in the Golden Hall. “ This city of Chidambaram is
well-known for its sacredness. Splendidly modest sons (bave
bsen born to me). Soume good works have also been writien.
My years are more than seventy. Longing for pleasurc I have
none. I want nothing. Only I am anxious to see my Lord’s
place. There flashes 1o my heart the rising Sun of she light of
the Liotus-feet of the Dancer of the Golden Hall >’ (translation by
A. V. Gopalachariar, ‘Yadavabhyudaya,” 1I. xvi1). He expired in
the middle of the second verse. One could wish for no more fit-
ting firale to such a great life.
[For further information, see ‘Appayya-Diksitendra-

Vijaya’ by Sivinanda Yogin, ‘Life of Sri Appayya Diksita’

by A. V. Gopalachariar, in Vol. 11 ot ‘Yadavabhyudaya’

(8. V. V. Press), ° Appayya Diksita’ in the Siddhinta

Dipika, IV, 261, and two articles on ‘Appayya Diksita’s

Age’ by Y. Mahalinga Sustri, Journal of Oriental

Research, 1, 225, and IIT, 140.]

The present work of Appayya’s—known ae the ‘Sivadvaita
Nirpaya’ or the ‘Sivadvaita Vimrnaya,’ sometimes as the ©Advaita
Nirnaya,’ has its merite and defects, from the view-point of the
l;vera.ge reader. It has the merit of being entirely in Jproge, and
directed to one central 1dea. It has the further merit of expound-
ing Appayya's conception not merely of Sivadvaita, but also of
Suddhadvaita, some of his -hstinotive conceptions in regard to the
latter, such as that about release finding expression here. Baut, in
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spite of fairly extensive quotations from the bhasya of Sﬂkanﬁba,
it is not pessible to appreciate the latter or assess it at 1ts true
worth, except in cenjunction with an independent study of the
bhagya. A study of the ‘Nirmaya’ by itself would be like reading
up the criticiam of a literary work, in the absence of direct ac-
quaintance with that work. The difficulty 18 increased by the
fact that certain Joctrines of the bhisyakara—such as the atomi-
city of the self are not mentioned or discussed by Appayya. But
the ‘ Nirpaya’ deserves to be studied, if for nothing else, at least
a8 & remarkable example of our author’s dialectical skill and
olearness of thought. One other reason why the work is valuable
to the students of Srikaptha 18 the reference to SudarSanicarya
otherwise known as Haradatta. With reference to a verse quoted
by the dialectical opponent from this author’s ‘ Sruti-8Tkti- Mila,
1t iz said that Stikamjha. came after Haradatta This, combined with
vory definite suggestions in the ‘Apanda Liahari’ to the effect that
Ramdanuja followed 1n the foot-steps of Srikantba, seems to be of
great help 1n fixing the period of Srikaptha, If the date .s still
uncertain, it 18 because Haradatta’s period 18 not known; for, the
obituary verse, whereon reliance used to be placed as giviag the
date of his death, proves to contain confliciing astronomical
details and 18 1naccurate or spu.ious.!

Appayya tries to be as clear 1n his exposition, as 1n his
thought. His attempts, however, axe not always smccessful. Hoe
frequently iabours his pomnts to the extent of being tiresome.
And, often enough, he leads us irto a labyrinth of words from
which he escapes, leaving us to find our way out, as best as we

can. A single sentence may contaln hali-a dozen cistanct points

1. Seefurther an article on ‘ Divine Omnipotence, by the
present writer, 1n the ‘Triveni’ for March 1928.



&,

and run:pearly to s whole page. The task of the tranelator,
who has ko steer clear of the Bcylla of unintelligible literalismn and
the . Charybdis of free paraphraee is not enviable.
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THE WORKS OF APPAYYA DIKSITA.

The following hist 18 based primarily on an article on Appayya
Dikmta 1n the Siddhanta DIpikd (Vol. IV). The writer of that
article would seem to have drawn principally from Aufrecht’s
Catalogus Catalagorum and Bhattaéri Balasaraswati Pandit Nar&-

yana Sudarfana’s introduction to the Advaita-majarf edition of

the ** Siddhanta-leda-sadgraha’. These sources have also been

consulted 1n the preparation of the present list. Prof. P. P. 8.
S&strl of the Presidency College, Madras, has prepared a list
mainly based on the maunuscripts mentioned in the Descriptive
and Triennial Gatalogues of the Government Oriental Manuscripe
Library, Madras ; he has also made use of the information avai-
lable from the Tanjore Palace Library. Mr. Y. Mahahiga Sastrl,
Advocate, Mylapore, a lineal descendant of Appayys Dikgita has
made out & list from material that was in the possession of his
great-grand-father, Brahmadri Raju Sastrin. These two lists have

also been availed of. Many of the works here enumerated find

mention in all the lists, while some are mentioned in only one

or other of the hists. The 1nitials given after the name of each

work indicate briefly the anthorities rehed on in each case. Thus,

A is Aufrecht, M is Mahalingsa Sastri, N 18 Nardyapa Sudarfana,

8 is P, P. 8. Sastr], and 8D is the Siddhanta DIpika. Works

wrongly listed by some of these are also mentioned, together with

a note indicating the error actual or probable. It is hoped that

the list here made out will provide a useful basis for further
research,
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1,

2.
3.

e

© ® =

L0.
i1,

18,
13,
L4,

Adhikarana-miala (SD; possibly identical with the
MIimamsavigaya-sapgraha-dIpika listed by 8).

Adhikarapa-saravali (M).

Adhikarana-kuiicika (S; M). This 1s probably the same
work as No. 2. Dr. Ramapa Sastrin mentions an
Admkarana-kaiicuka, which purports to be a eom-
mentary on the adlkarapa 8lokas of the Dakgipa-
mUrti brahma-stitravrtts. A Paper Ms. of this work
in Devanigar! characters 18 to be found 10 the Adyar
Enbrary. 1Itis so different 1n style and doctrine
from the general trend of Appayya’s works that its
attribution to him 1s strongly open to suspicion.
It is not kmown whether this 1g the same &8 the
Adhikaraga-kuficiks listed by S8 and M.

Apltakucimba-stava [S. V. V,]

Amaiakoa-vyakhyi (A; followed by SD. This is pos-
sibly 1dentical with Habda-prak@éam listed by S
swd M).

‘Artunicaledvara-stuti (SD ; M).

I&tma‘ﬁn’ana-stuﬁ (or Sivapaiicadikha) [B. V; 8. V.V.]

Aditya-stava-ratna (or Dvidaéaditya-stava) [B. V.]

A commentary on the above (B. V.]

Upakrama-parakrama (A; M; N; S; SD).

Ruvalayananda [Nirpayasigar].

Rafikarafijani, a cbmmentary on the Kuvalayidanda 'is
wrongly listed by Aufracht, as that work, sppbsrs o
have been by one Gangidhara Adhvarin.

Krenz-dhyana-paddhati {M; N; SD).

A commentary on the above (N; 8D).

Gangadhara-astakam (M; S).



15.
16.
17.
18.

19,
20.
21.

22.

28.

24,

25.
26.

27.
28.
29,
80.
81.
82,
88.
84.
35.
38.
37.

Durgicandrakali-stati {S V. V.].

A commentary on the above (M ; N; SD).

Citra-puta (M ; N ; 8; SD).

Citra-mImamsa [Nirnaysagar].

Jayollasanidhi (A; SD).

Tattva-muktival (A ; SD).

Taptamudri-khanpdana (or-vidravamam) (A; M; S; SD).

Taptamudrainkana-khandana (A ; probably identieal
with No. 21).

Tin-anta-8esa-sanigraha (A; SD)

Dafakumara-carifca-safigrahs (or samksepah) (A; M; S;
SD).

Dharma mnimamsii-paribhisi (8D ; possibly the same as
Tantrika-mImamsi listed by M alone).

Nayamaifijarl (M; SD).

Nayamanim3ild [ Nirpayasigar].

A commentary on the above (M; SD).

Nayamaylikha-miahka (A; M; N; SD).

A commentary on the above (SD).

Nama-sangraha-mal& (A; N; SD).

A commentary on the above (A; N; SD).

Nigrahastakam [By Sivinanda Yogin at Benares].

Nyaya-muktavali (M; N; SD).

A commentary on the above (N; SD).

Nyayaraksimam [8. V. V]

Nydya-ratna-mala (M; SD).

A commentary on the above (M ; SD).

Ny&ya-sangraha-m#la and a commentary thereon listed by
M alone are possibly identical with Nos. 86 and 87.
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88,
89.
40.
41.

42.
48.

44,
45,
46,

47.
48,
49.

50.

51.

52U

58.

Pa®ca-ratna-stava (or —stuti) [S. V. V.].

A commentary on the above [8. V. V.].

Pafica~svara=viviti (3D).

Parimali [Nirpayasigar].

Paificagranthi a Vedanta work, listed by A and SD, is
probably the same as No. 41, that being the fifth of
the five Advaita works—The Brahma Siitras, Sam-
kara’s Bhisya, The Bhamatl, the Kalpataru, and
the Parimal&—which belong to one line of Advaiia
tradition.

Paduka-sahasra-t)kd (A; M; SD).

Paniniya-naksatra-mila [or Panini-tantra-vada-nakeatra-
mild published by R V. Krspamacinn, Kumba-
konam].

Pirvottara-mImAamsa- vada-niksatra-mila [S. V. V.]

Prabodha-candrodaya-tika (A; SD),

Prakr ta-candrikd (N; SD: probably the same as Prakria-
mani-dIpa listed by 8).

Brahma-tarkas-stava [S. V. V]

A commentary on the above [8. v. v.j.

Bhakti-fataka (A; M; SD).

Bharata-sara-saiigraha [S. V.'V.]

Bharata-t@tparya-saigraha [S. V. V.; a commentary on
No, 50].

Manimalik& (N; SD doubts if it is dJdifferent from
No. 26).

Mata-sdrirtba-sanigraha (N ; 8D ; N says it is a work of
gseventy verses ; it should then be different from ihe
Catur-mata-sira-safigraha, which comprises the
Ny&yaemukt@vali; the Nayamaylikha-m&liké, the



54.
55.

56.
57,
58.
59.
60.
61.
62,

68.
84,

65.
86,
a7,

18

Naya-mani-m&lda and the Nayamafjary; this work
is possibly the same as Senrti-mata-sara listed by M
alone).
Madhva-tantra-mukha-mardana [B.V.]
Madhva-mata-vidhvamsana [B. V.; a commentary on
No. 64].
Madhva-mata-khandana is listed by A and SD: this
is probably the same as Nos. 84 and 65.
Maytkhivali (S).
Manasolldsa [S. V. V.).
Mairgasahaya-stotram (8).
Yadavabhyudaya-t1ka [S. V. V.
Ratna- traya-parikeg [B. V.].
A commentary on the above [B. V.}
Ramanuja-mata-khandana (or Rawanuja-$raga-bhanga)
(8; M ; SD).
Ramiayana-sara-sangraha [S. V. V.]
Ramaiayana-tdtparya-sangraha [8. V. V.; a commentary
on No. 68].
Ramayapa-tatparya-nirgaya (SD).
Rimiyanpa-bharata-sara-sangraha (A ; S8D).
Ramayana-sara (A ; SD).
Ramiyana-sara-stava (A ; SD); these four would seem to
be but repetitions of the titles of 58, 51. 63, and 64.
It 18 not likely that as many as eight books were
writien on the interpretation of the R&miayapa and
the Mahi&bhirata.
Laghu-vivaraga [B. V.]
Varadardja-stava [S. V. V.].
A commentary on the above [8. V. V.].
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68,

89.
70.

71.
72,
78,

74.
75.
76.

77.

78.
79.
80.
8l.
82.
83.

84.
85.
86.

Vasumatil-citraseni-vilasa-n&taka (A ; 8D).

Vidhi-rasiyana (A ; M ; N; 8; 8D),

Vidhi-rasdyama--sukhopajlvinl (or—sukhopayojank; Aj;
M; N; 8; 8SD).

Vignu.tattva-rahasya (A; SD).

Vira-éaivam (A; M; SD).

Vriti-vartikam (A; M; N; 8; SD).

Vairégya-fataka is erroneously listed by A and 8D rely-
ing on the authorship ascribed in K&vyamald I, 91.
The work printed there turas out to be NIlakantha
Diksita’s. See the latter’s Minor Poems, published
by 8. V. V.

Santi-stava (A; SD).

Sikharini-mala [Advaita-mafjart].

Siva-tattva-viveka [Advaita-mafijarl; a commentary on
No. 75].

Siva-karnamytam [S. V. V.]

A commentary on the above islisted by SD. This is
improbable, as the original itself 18 a short prose-
work, bardly needing any commentary.

Siva-dhying-paddhati [B. V.]

A commentary on the abeve .(N; S8D).

Siva-purana-tamasatva-khandana (A; SD).

Siva-plija-vidhi (8; M; SD).

Sivarmahima-kalika-stuti [B. V.]

A commentary on the above, known as the Mimamasa-
ny&ya-parimalollisa [B. Vi)

Sivadvaita-nirnaya [Madras Unavermityl.

Sivananda-lahari (or ,«Axmndwhhm);[s. V. V.]

Sivanands-lahasfoandrika [8. V. V.; a commentary on



817.

88.
89,
90.

91.
92.
98.
94,
95.
96.
o7,

18
No. 85].

Sivarka-mani-dlpika (or Sivaditya-mani-dfpika) [Nirpa-
yasigar]:

Sivarcana-candrikia [Devskotah].

Bala-candrika, a commentary on No. 88 (N; 8D).

Sivotkarga-mafijari (A; SD; 1618 doubtful 1f this 15 not
identical with NIakantha DiIksita’s work of the
same name).

Saiva-kalpadruma (A).

Siddhanta-ratnakara (A ; SD).

Siddhinta-lefa-satigraha [Advaita-mafjari].

Stotra-ratnakara (M),

Hamsa-sandesa-tika (A; SD).

Hari-hara-stuti (S; M).

Harivamsa-sara-caritra=vyakhya (A; S; SD; the Ms. is
in the Tanjore Palace Inbrary; see Descriptive
Catalogue of Sanskrit Manuscripts, Vol. VI. A
and 8D wrongly assign the original work itself fo
Appayya ; that work was composed by one Govinda-

mantrin, a minister of the Kondavidu chieftains).

Narayspa Sudardana quotes several verses which enumerate

many of the above works and mention 1n addition the Abhidha-

laksa pR-vridi, treating of the same topic as Vriti-vartikam, The

verses, he says, are of Appayya’s own composition, but we are not
informed of the authority for the statement or of the source of

the verses. If we count she Mimixpsi—vngaya-saﬁgraha-dipiki,

the Sabda-prakaa, the Tantrika-mimamsi, the Nyaya-sangraha-

mald and its commentarv, the Smrti-mata-sara and the Abhidhi-

laksapd-vrtéi as wndependent works, we shall have & hundred and

four on the whole. Information is now to hand from Tanjore 6f an
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alamkara work in Ms. called the Laksana-ratnivii-vyakhys.
Note: The initials in the square braskets refer to the name
of the publisher or the series, where the work has been published:

8. V. V. is the Scf Van! Vilas Press, Sritangam ;

B. V. is the Brahma Vidya Press, Chidambaram ;

Nirpayasigar is the press of that name in Bombay ;

Advaita-magpjari is the series of that name published at

Kumbakonam ;
Devakotah refers to the Saivagama-paripslana-fangam,
Devakotab.

It would appear from the DBritish Museum Catalogue that
the text of the ‘Sivadvaita Nirpaya’ was published at Benares in
1905 by one $rf Kantha Prasida Narayama Simha.l It did not
form part of any known series and copies seem to be very diffi-
culi to obtain.

1. This information was not available to the present editor
earlier than Januarv 1930



T
THE 8YSTE) OF SRIKANTHA.

Sr!kani_iha.,hke the $iwva Siddhantin, believes 1n three prin-
ciples—Pati (the Liord), Padu (the bound soul), and Pifa (the

bonds) The impurity of the bound soul 18 beginningless, like

the presence of verdigrms in copper. The impurity can be got

rid of only by getting the souls to engage in action and enjoy the
fruit. The creation of the world 1s for this purpose. The Lord
has no object of His own to gain by creating the world; He

does 1ty however, 1n the interest of the bound souls, in order to
purify and to redeem them.

The Liord 18 both the material and the efficient cause of the
world. The world 18, thus, the result of a transformation of
Brahman, But trapsiormmnation would nnply change, that 1s,
defect, 1n Brahman., Hence, Brahman’s parmiama (transforma-
tion) has to be understood as holding only of His Cit-Sakti (Intel-
lagence-Energy). This Cit-Sakt: 1s the material cause, which
takes on the form of the worlds, Intelligent and Non-intelligent?.
Brahman Himself (who Srilml;l[iha 1dentifies with Siva) is the
efficient cause. DBut these are distingmishable aspects of Brah-
man, not different entities ; for, between Knergy and the posses-
sor thereof, there 1s non-difference. Because of the relationship
to the Liord, through Cit-Sakti, the world partakes of the Exis-
tence, Intelligence and Bliss of the Lord. The existence of

particular things 18 a fraction of the existence of Brahman; in-

1. The first manifestation of Cit-Bakt: is Narayana, wha is
thus the material cause of the woild. He 18 of the form of the
universe (Vidvakara).

3
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dividual knowledge and bliss are fragments of the Knowledge and
Bliss of Siva. All this 1s taught by the Vedanta.

The Vedanta also appears to teach 1dentity of Brahman and
the finite self. This, however, 18 not to be taken literally. The
1dentity 18 only of the kind shat subsists between the body and the
embodied, the pervader and what 18 pervaded- When the faggot
18 pervaded by fire, we speak of 1t as 1tseli fire.

Release comes through meditation on the Liord, after the
acquisition of the necessary preliminaries of tranquibity, faith,
non-attachment to fruit whether in this world or the next, and so
on. The meditation should take on any one of the forms prescribed
by Upamigadic seers. The Liord may for instance, be contem-
plated as the small 8k&8a within the heart or as the One Existence
that evolved into all this, Tn all cases, the distinctive quahfies of
Siva will have to be understood, such as blissfulness, freedom
from sin etc., and blue-throatedness, companionship of Uméa and
so on ; for, the Liord is the abode of all auspicious qualities, and
the texts, which make Him out to be attributeless, intend to deny
only objectionable qualities.

In meditation, the Liord is 5 be thought of as the Self, for,
5o have contemplated sages of yore, saying, ‘[ am, verily, Thou,
O Lord, O Divimty, Thou, verily, art I”’. Release 18 the aban-
donment of the condition of bondage (Padutva) and the attain-
meunt of the state of bhss (Siwvatva). This cannot come about
until the bonds are destroyed in the torrent of continuous medi-
tation of 1dentity with the Supreme. It 18 thas identity that
ancient seers have taught their disciples through texts hke * That
Thou art”.

As the fruit of meditation, properly performed, one goes up to

Brahman, after death, along the path of the gods. For those, who



go along this path, thore i1s no return. Some say, however, that
there is no need for all to travel along this path, sinece for the
devotees of the Non related (presumably what the pure-non-dua-
hst ealls Nirguaa Brahman), there 13 attainment of release even
here, i.e.; with release from the physical body.* This exception
in favour of the devotees of the Non-related (miranvaya-upisakas)
18 made by Srika.qf_sha., as often as there 1s occasion to talk of the
path of the gods, for the others. Such statements naturally give
rise to speculations as to whether Srikantha’s system is really
qualified~-non-dualism (Vidistadvaita), though he chooses to call
it so. And once the question is raised, there appear to be a
number of indications which all tend to point to pure-non-dualism
(Juddhadvaita) as his ultimate doctrine. All these indications
have been examined and exploited fully by Appayya Diksita in his
¢ Ananda Laharl,’ as also in the present work. Though the

‘Sivadvaita Nirpaya' contains no explicit reference to the other
work, yet there seems to be no doubt that it 1s the later of the

two. While a number of passages—such as the discussion of
lpastamba.’s exaltation of the house-holder’s state, Samkara’s
conception of release as the attainment of the nature of Idvara,
and so on are common to both works (in words, as well as in
thought), there are certain elaborations of the argument, in the

‘Nirpaya,” which would definitely make it out to be later.® Further,

1. Or, possibly, ““ even while 1n this hfe”. Srlkan‘jha does
recogmss, in a half-hearted way, the possibility of jIvanmukt,
rolease while still 1n the world ; this recognition constitutes one
more bre;.ch between his system and qualified-non-dualism., See
B. M. 11T, 4,50

2. One or two of these may be noted here: (a)in the dis-

cassion of the view that the identity of the jiva and Brahman is
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referring to an argument about #ikada, in the sense of Cat-Salti,
being identical with Brahman, 10 his ° Ratna-traya-parfkss, ' Ap-
payya makes mention of the ¢ Sivarkamanidiprks ’ and the ‘Hva-
nanda Lahar? (what we know as the ‘Apanda LiaharY) but not to
‘Siviadvarta Nnpaya,” though the argument 18 commnon to thus
work also, which, thus, seems to be later even than the ‘ Ratna-
traya-parlkes.’ We shall next prozeed to study Appayya’s argu-
ments in brief, for, a detailed consideration will easily become

longer than the book itself.

but imagined, the ‘ Nirnaya ’ sets out both the view and the crif1-
cism in greater detail than the ‘ Liaharl’, (b) Sagunpa Brahman is
shown 1 the ‘ Nunpaya ’ to be not merely the avantara tatparva
of Vedanta texts, but the indispensable pre-supposition of the
synthesis of such texts as relate to Nuguna Brahman ; (¢) the
consideration of Apa.ata,mba,’s criticism of Samny&fsa is fuller,
further reasons being given for treating this as but arthavads :
there is also a reference to similar condemnation by Krspa and
some ancient sages; () there 1s an attempt to show, with refe-
rence to the Suvarcala-Svetaketu disccurse in the Mahiabharata,
that vivartavada 1s acceptable to Badariyana; (e) the srguments
in support of the final position of the * Laharf’ figure here also,
but certain objections theret.. are stated and met.



Iv.
APPAYYA’S ARGUMENTS.

The starting point of the discussion, as we have already noted,
is the staternent about miranvayopasakas, a statement which is
made not in oune place but 1a three—III, 3, 32; IV, 2,13; IV,

¢

8,1 The expression ‘ niranvaya” is far from clear; it means

‘“ non-related ’’, presumably non related to the universe, what
Appayya Diksita understands bv the repeated use of the word

‘“ nis-prapaiica

It seems to refer to Nirguna Brahman, as_
conceived by the advaitin, 1t being well-known that he postulates
the attaiment of release even 1n this life, and certainlv at death,
without travelling along any path or tarrying anywhere. Sri-
kan$ha, 1n such statements, apparently recognises the existence and
validity of the concept of Nirgupa Brahman. The reason for his
referring to 1t only casually 18 not that he attaches no value to its
but that his purpose for the moment 1s the creation of faith 1n
and devotion to Saguna Brahman , for, such devotion 1s a neces-
sary propaedeutic to tha aftainment of the mental steadiness and
concentration needed for the uninterrupted contemplation of Nir-
gums Brahman. The object he has primarily in wview can be
secured best by emphasising the Sagunpa aspect and concealing
(nay, even condemning) the Nirguma aspect, though the latter
be known to be the final truth, The procedure is paralleled by
the condemmnation of Samnyasa by the very sages who recognise
it as an emalted order of life and extol it elsewhere. These are
not moved by ignorance or error, but by the desire to save those of
dull-wit who may take to the higher path of renunciation, having
heard of the glories thereof, without having first acquired the re-

quisite degree of firmness. Srikantha’s procedure 1n suppressing and



condemning the Nirguna significance is similarly motived.! But
ginee the truth may not be whollv concealed, 1t 18 partially indicat-
ed in these statements of Srikantha, which eccur wherever there

is occasion to mention departure along the path of the gods.

1. It will be seen that Appayya’s interpretation is conceived
in the dominant epirit of Hindu philosophy and founded on the
notion of adhikdra bheda (differences of competency). For any
such notion, error 18 a degree of truth. The difficulty of such a
theory, (as realised by Bradley and others of his mode of thought)
lies 1n the elemant of positive opposition to truth. Frror clamms
to be the whole truth, not merely a degree of 1t, and opposes the
recogmition of the higher truth. The partiality of the part 1s
intelligible ; but 1ts opposition to completion and 1its claim $o be
complete, these seem hard to reconcile with the coherence-notion
of truth and with absolutist metaphysics, The analogy of lpas-
tamba’s condemnpation of Samnyasa applies just to this positive
aspect of error ; the sage 1s not merely praising the house-holder’s
state of life, (which 18 a partial good), but s setting 1t up as the
only good order, even runnming counter to Sruti. This, says
Appayya; 1s for the purpose of securing undisturbed concentration
on the grade of truth for which the subject is fit. =~ When perfec-
tion 1n that stage 19 attained, the higher truth will dawn of itself.
On such a bypothesis, one 13 led to speculate on the i1nfluence of
the horrors of the Inquisifion 1n the development of the Coper=
nican theory. The cases would, of courge, not be parallel, since
the Inquisitors, to the best of our knowledge, were 1gnorant of the
higher truth, and 1n this respect were unlike Apastamba or possi-
bly Srikantha . There would thus seem to be a difference bet-
ween the opposition set up 4y the lower grade of truth, and the
opposition set up /or 1t by those -cogmsant of the higher truth.
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Nor may it be thought that the words *some say®, with
which the remark about nmiranvayop@sakas is introduced in every
case, clearly shows that oprnion not to be Srikantha’s own; for,
elsewhere, Srikantha introduces an opinion acceptable t6 himself,
with the words “some say’”. Thizis in conneetion with the
view that the Self of Bhiss of the Taittirlyopanisad is Cit-Sakt,
and Brahman there spoken of as the tail, the support, is the
Supreme Brahman ; though mentioned as a secondary view, this
18 really what 18 acceptable to him, as seen from bis commentary
on Sutra 1,1, 2, The statement about non-departure for
niranvayopasakas should therefore be taken to be Srikantha’s
own opinton ; this view s further re-inforced by his apparently
supporting that posriion in his own person, 1n the commentary on

111, 8, 32, where he says that therein 1s no inconsistency.l

The latter 18 defensible, not the former This 18 probably the
reason why Appayya himselt loses temper with the seif-styled
Vammavas, though he considers Vignu to be an element of god-
head, one of the three gems, the worship cf whom leads to that
shining glory, which 18 the abode of the Immortal.

1. A modern translator of Srlka.n§ha’s Bhasya into Tamil
doubts the genuineness of these passages and therefore jettisons
them wholesale. The wisdom of the procedure 1is, however,
doubtful; for, difficulties of reconciliation can at best lead to
susprcion of their genuineness, not to proof of forgery. It is worth
nothing that besides the Manuscripts and traditions of Appayya’s
time, about ten Manuscripts from different parts of Indiwa have
been consulted 1n bringing out two of the printed editions of
Sr!ka.b§ha.’s Bhagya— that of the Pandit (1872), and that of the
Government of Mysore. It 1s difficulé to discard as spurious

statements which evidently have such strong support. See,
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The next point of counsiderable importance is the mode of
meditation prescribed by Srikantha. The Liord 1s to be meditated
on as 1dentical with the self, not as standing thereto \n the rela-
tion of the embodied to the body. The latter relationship
expresses the Vidistadvaitin’s manner of understanding Scriptural
declarations of non-difterence ; and at one stage of his exposion
Srlkan§ha too leans to the same view. DBut this relationship 1s
intended to appeal only to those who betake themselves to the
path of service (dasa marga), look upon the Liord asa Master 1n
relation to servants, and can rise to no higher conception. For
these, release comes about only very much later, after they have
passed through the stage of servitude to Siva. Those who desire
release itself and are fit to seek 1t at least through Saguna medi-
tation, as on the #&k&8a within the heart and so on, should
contemplate Siva as 1dentical with themselves

The very text of the Jabalas quoted by Srikamtha supports
this view; for, 1t asserts i1dentity both ways: ‘‘I am Thou. and
Thou art [, The Vilistidvaitin too quotes this text, bnt
without realising 1ts implications. If, as he says, the finite self 1s
an attribute of the Liord, the Liord may be said to be the finmite
self, not vice versu ; for, the substantive may be i1dentical with the
adjective, but not the adjective with the substantive, The latier
18 more than any oane astribute or aggregate of attributes The
Srati declaration * I am Thou” becomes, in this case, meaningless.
The text, ** That Thou art ”’, also teaches real identity, for, we
are told that sages realise Siva to be 1dentical with their own Self
and pass on this realisation to their pupils through " texis like
“ That Thou art . This latter intexrpretation must be taken to

e

further, the relevant portions of Sentinathier, * Brahma Sitra
Avattavita Savapadiyam,’
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negative the earlier interpretation even of *“ Lat tvam as *’ 1n II,
8, 42, et . seq.; for, the two are contradictory and contradictories
cannot both be accepted, as Silkantia says in his commentary on
11, 1, 22. Even the Saguna upisaka has thus to contemplate the
Liord as identical with himself ; hence Srikantha. 's doctrine of non-
difference 18 more akin to Suddhadvaita than to Vidistadvaita.

The non-difference so indicated 1s confirmed on an exami-
nation of the relation-gship between Brahman and the universe.
Cit-Sakti 18 of the form of the universe and Brahman is of the
form of Cit-Sakti; hence, the universe is non-different from
Brahman. But the advaitia maintains the Non-intelligens
umverse to be an 1illusory manifestation. True, says Appayya,
and Srikantha 1s bound to eatertain th: same view ; for, how can
Cit-Bakt1 which 1s Intelligence evolve 1nto what is N on-intelligent?
Evolution must bs understood hterally in the case of the Intelli-
gent universe, and figuratively 1n the case of the Ncn-intelligent.
The latter being thus fictitious, there 1s no difficulty in compre=
hending the perfect 1dentity between Brahnan and the jiva which
has thus been rid of 1ts limiting conditions Nor can it be said
that the Intelligent world may be simlarly fictitious, that tco
being an evolute of Cit-Saktt, as 1o that case, there will be none
to experience release. Further, there 15 no need to declare 1t
fictitions, for 1t 13 not subject to wodifications like the material
world. 1In the latter case, real identity has to be deunied, as
otherwise Brahman would be subject to change ; but in the former
case, the jiva 13 eternal and from its identity with Brahman, no
evil consequence may be fore-seen.

This argument which establishes the non-difference of Brah-
man and the universe, through Cit-Sakt, is hable to attack at two

points. Non-difference may be denied as between Brahman and
4
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Cit-8akti or as between Cit-Sakt: and the universe. The latter
cannot be attempted, for the existence of existents like pot, cloth,
ete., is sa1d to be part of a larger, non-wariable HE=xistence, while
individual bliss 1s a fragment of a larger Bliss  This more um-
versal Existence and Bliss, it 1t 18 not Brabman, 1s at least Cit-
Sakt1. Buat for participation 1n some such universal Blies, the
gradations of Bhiss mentioned 1n the Ananda Valli would be wun-
intelligible , for, each grade would be, otherwise, distinet from the
rest, and there would be no sense 1n saying that the sage ‘ untor-
mented by desires * partakes of each giade. Nor could Cit-Saikti,
whieh is the Bliss of Brahman, make others happy, if it were
different from them, for ove man’s bliss cannot as suck cause the
‘happiness of another

Nor 18 the attempt to make out Brahinan to be different from
Cit-Bakti any more successful. Their non-difference 18 repeatedly
declared in Srikanha’s commentary, as when he says that the
Supreme akasa (not the elemental ether) is the cause of the world,
bacause 1t 18 non-different from Brahman or that both Brabman
and His Cit-Sakt1 are to be meditated on 1n the Dahara Vidya.

That Srikagtha looks upon Brabhman as 1n Himself unchang-
Ing is evident from his novel doctrine of transformation (aptirva
parnpama), a transformation through - Cit-Sakti, which leaves
Brabman unaffected. It 1s also seen from his making out that
Brahman 1n so far as He is distingmished from Cit-Saktr 1s only
the operative cause.

Nor have we to depend only on our inference for the wview
that for Srfkaptha the Noa-intelligent world 1s ilusory. The
difference between that and the Intelligent world 1s stressed by
himself 1n his commentary on II, 1,

23, where he shows that
while even the Intelligent world is

designated as other than
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Brahman, the Non-intelligent world, which has no kinship with
Brahman, cannot elaim to be non-different from Brahman.

It will aiso be noticed that the sGitras which seem to establish
difference between Brahman and the fimite seH, (such as that
about deep sleep and departure—1I, 3. 43) seek to prove only that
Brahman in his omniscience 1s superior to the finite self, as such,
11 his lhittle-knowingness. No doetrine of ubtter difference is
propounded here.

The advaitin, for his part, does not insist solely on the
illugsormess of the universe To a certain stage and for certain
purposes, he is prepared to admit that the universe evolves from
Brahman. This doctrine of evolution (parima@ma vada) 1s, indeed,
helpful to him 1n establishing his illusion-doctrine, the former is
the first step on which one rises to the latter, as the second. Sri-
kantha’s advocacy of paripima vada 18 nof, therefore, in-
consistent with his holding to vivarta viada, as the final truth.

Further, Samkara himself has shown that the Vedanta Siitras
are capable of being interpreted as referring to Saguna Brahman.
Very few of the siitras, as a watter of fact, teach the Nirgufa
doctrine. Even in establishing this, Samkara has to make use of
Brahman’s attributes, that being the only way to show that the
Vedidnta texts do not refer to the Non-intelligent pradhana or to
the finite self. He has also given an indication, in his commen-
tary on I, 1, 8, that the slitras 1in their entirety may be made to
bear a Saguna significance.

There is also another reason why Samkara has to make use
of the concept of ISvara. Until the final redemption of all,
release can take the form only of the attainment of the nature of
iﬁvara, not of merger 1n Brahman. That this is Hamkara’s

conception of release 1s evident from numerous passages 1 his
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commentary, Thus, while S:ikantha’s notion of creation as

parip&@ma is not opposed to Samkara’s vivarta vada, there is some
identity in respect of their notions of release.

1t is aleo evident from numerous indications that, for Sam-
kara, Sagupa Brahman is Siva, a Being other than Vispu or
Samhara Rudra, the lord of destrauction. One such indication is
the frequent use of the term Paramesvara which generally denotes
Siva ; another 18 the comparson of Brahwan’s presence in the
body to Hari’s presence in the salagrima stone. The subject and
object of a comparison cannot be identical ; hence, Saguna Brah-
man (who is spoken of there) must be other than Hari. But
such indications are extremely subtle and cannot appeal to the
hearts or heads of devotees. Hence 1t is that what has been con-
cisely indicated and provided for by Samkara 1s elaborated by
Srikantha Sivicarys in his Sivadvaita.

——
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EXAMINATION OF APPAYYA’S ARGUMENTS.

The thesis set forth above 1s exceedingly attractive to any
one who 18 not a confirmed Vifistadvartin, and is almost convin-
cing. Perhaps, the strongest of the points is that about the
1dentity of the univarse with Brahman, through Cit-Sakti. The
philosophical problem cf the One and the many, the permanent
and the changing is sought to be solved by the introduction of a
third factor, which is one-and-many, permanent-yet-changing,
viz.,, Oit-Sakti. If this1s not a mere name, we are entitled to
examine the concept closely to discover how, 1f at all, 1t can be
intelligible. The only possibility of taking it as intelligible lies,
aceording to Appayya, in treating the Non-intelligent world as an
illusory manifestation, not as an evolute of the same grade of
reality as the alleged cause. If thus central position 1s onece con-
ceded, the rest of Appayya’s argument and his conclusion may
well be admatted.

Now, what the inherent logic of an argument demands is
not always realised by those who urge the argument. Srikantha’s
position may logically oculminate in vivarta vada; but this of
itself ig no proof of his awareness or acceptance of the culmina-
tion. Appayya seeks to build on s statement in the commentary
on II, 1, 28 (the aSmadivacea sitra). The statement in question,
runs thus : ““ thus, even of the Intelligent, there is non-appropri-
ateness of the being of I&vara, because of their difference in
respect of excess of attributes ; what then of the Non-intelligent,
which 18 essentially of a different character ? This is the sense.”

Now it 18 not Appavya’s case that stones etc., are different from
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Brahman in the same way in which Intelligent beings are Nor
would he admit that the difference between the two 18 one of
degree. And yet 1n the absence of community of nature, to some
extent, the comparison of the two 1s unintelligible. On the
hypothesis that both are of the form of Cit Sakt1 (which is non-
different from Brahman), this difficulty does not arise, but the
onginal difficulty continues. Further, there s no point in the
comparison at all, except on the basis of the difference of the
fimite self from Brabhman. Comparmson with the finite self is
resorted to, as 1f the finite self were an intermediate hink between
the Non-intelligent world and Brahman. If that link proves to
be not other than Brahman, 1t ean be no hnk at all and the object
of the comparison is frustrated. There 18 no such difficulty in
taking the sUtvas, as they stand, The jiva, they seem to say, is
different from Brahman, and the material world is still more
different. The former conclusion 1s based on the latter, which
requires no proof beyond the bare statement What Srikantha is
driving a$ in his commentary 15 the view that the Supreme Being
is other and higher than the world of both Intelligent and Non-
intelligent beings. It cannot, therefore, be said on the strength
of the commentary on II, 1, 28, that erkamsha i8 prepared o
view the Non-intethgent world as vivarta.

The explanatien of the slitras which teach difference between
the finite self and Brahman is also very thin. It 18 said that
I, 3, 43, teaches not absolute difference between the two,
but a difference of degree 1n respeet of their knowledge, Brah-
man being omniseient and the j¥va little-knowing. But shen
the Visisbadvartin does not maintain absolute difference between
the two. He supports identity of a sort, as between body and
the embodied, pervader and what 18 pervaded. He too speiks of
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the expansion and contraction of ths intellect of the finite self,
implying the difference in knowledge to be a difference of degree.
1t may well be that, in the last resort, such conceptions are un-
intelligible, except as synthesised in a theory of pure-non-dualism.
To say, this, however, is not to aimit that Srikamtha recognised
the need for or the possibility of sueh a synthesis.

It would, 1ndeed, appear from his treatment of the fimife self
a8 atomic that he was far from conceiving of a synthesis of the
kind. He maintains the doctrine of anutya {atomiorty) of the jiva,
(B. M. 1I, 3, 20-26), adopting in this the same view as the VaisBava
Visigtadvaita, and departing strangely emough from the couclu-
stions of the Saiva Siddh&nta.l And 1618 shill more strange that 1n
Appayya’s extensive analysis of grlkal;tha.’s Bhiaaya, this doctrine
alone has come 1n for neither mention nor comment. It may be
that the dasa marga requires the text * That Thouart’’ to be
interpreted on the basis of master and servant. Does it also
require that the servant should be considered atormc ? 1f so, the
poinsk 18 ab least worth the trouble of statement and support. And
one is all the more surprised at seeing no support for the atomic
view from Agamas hke the Kamika which recognise the diasa
mirga {as evideneed by Appayya’s own quotation therefrom 1n the
present work). This much at least seems certain that there is a
very real difference 1n Srikantha’s system between Brahman and

the jIva. The diference 18 as great as that between the apu and

1. For the Siddhantin’s criticism of the doctrine of atomi-
city of the finite self, see ‘ Sivajfana Siddhidr,” IV, 2, and Um&-
pati’s ‘ Pauskara Bhasya’ pp. 274, 275. The latter says that the
texts about departure etc., (whereon the view of atomic.ty 18
based) refer to the puryagtaka,—the subtls body composed of the
internal organs and the subtie elements.
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the vibhu. To say that 1t is a difference of degree cannot serve
to explain it away. And the difficulty is all the more eignificant,
if we remember that the Vidisbadvaitin is always prepared to admit
some community of nature of between the two.

It 18 said that shough the text ““That Thou art’”’ 18 mentioned
in 1ntroducing the s@itra I, 8, 48 (about deep sleep and departure),
no dualistic interpretation is offered of it in the commentary on
that sitra. But no duslistic 1nterpretation 1s necessary for the
purpose of that stitra A doubt is created by such texts as ** That
Thou art ¥ as to the identity of Brahman and the jiva. That
doubt 18 set at rest by appeal to other texts which make clear the
difference between this self and another Self which mounts it,
embraces 16 and so on. The difference between the two selves
being thus established, a dualistic interpretation of the other iext
does not become necessary, though 1t may not be inappropriate.
The need, such ag it 18, is certainly met later by the interpretation
given 1n the amsa section (I, 8, 42, ¢t seg).

If now, we turn to Srilkantha’s conception of release, we do
not find Appayya’s case any stronger. We may, for our purpose,
admit that the passages about miranvaya-upasakas are genuine ;
even then, they would seem to admit of being interpreted other-
wise than as referring to knowers of Nirguna Brahman. Before
considering this aspect of the question, however, 1t will be inte-
resting to examine Appayya’s exposition of the simtlarity between
Samkara and Srikantba as to the concept of release and the kind
of meditation necessary therefor. 1t is contended that for Sam-
kara too, release is but the attainment of the nature of I4vara,
until final release comes about for all. This argument 1s deve-
loped with some elaboration and with reference to various state-~

ments made by Samkara throughout his Bhasya. Admitting the
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cunclusion to be correct, one has still to remember that his cen-
ception is not identical with that of Srikaptha; for, as Appayya
himself points out in his ¢ Siddhianta-leSa-samgraha’ (pp. 4560-451),
I4varatva attained by meditation on Saguna Brahman is not the
same as ISvaratva attained through knowledge of Nirgupa Brah-
man, as preliminary to the final release of all. In the latter case,
there ig intmition of the One, Impartible Being that 1s Brahman, not
in the former Saguna Vidya (in the sense of meditation) does not
bring about the final destruction of 1gnorance or egoity ; and as1s
but natural in the circumstances, equality with the Liord extends
not to all aspects. In respect of creatorship etec., of the worlds,
the souls released by Sagunpa Vidya are not equal to the ILiord.
No such hmmtations are known to release through Nirgupa Vidya.
It is not evident from any indication given by Srikantha that he
contemplated release 10 this sense, involving absolute equabiy
with the Liord, without any reservations  His released souls can
craeate not worlds, but only such objects as they desire for their
enjoywment and blias. It 1s evident, then, that there is a ditference
of considerable mignificance between the Sivadvaitin’s conception
of release and that of the advaitin. Nor 18 the difference one
merely of degree; the difference of degree is so great that it in-
volves a diference of kind, the difference between the wisdom of
the fully released soul and the ignurance of the partially released
soul.

In elaborating the advaitin’s conception of release, however,
Appayyas seaks primarily to show not the 1dentity of that coneept
with that wnich 18 the goal if Sagumpa Vidya, but the necessity for
the advaitin to entertain and expound a concept of the Saguna
Brahman. OQur author cannot, therefore, be suspected of sup-

pressing the truth or bising an argument on an nsualficienf
.9
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analogy. But it must be said that 1f he had developed the
contrast between the Saguna and Nirguna ¢onceptions of release,
in the present work, as in the ‘Siddhanta-leSa-samgraha,’ his other
arguments in favour of his general position about Srikantha would
have lost some part of their weight.

As for the mode of meditation, there can be no doubt that
Srikaptha’s“words are clear and emphatic on the need for contem-
plating the Tuord as identical with the self. Appayya’s interpreta-
ition is eminently sound, while his refutation of the Ramianujlyas,
‘who'seek to bolster up their 'Sarira-sariri-bhava with the Jabila
*text, is brilhant. ‘The dual statement with the change in the
forms’of the subject and the corresponding predicate (I am Thou,
Thot art 1) is unintelhigible, except on' the basis of full identity.
“'Buat it may stillvbe contended that the 1dentity between Brahman

ramd thesj¥va is-only imagined for the purpose of contemplation.
+-And 16718 1n meeting this suggestion that Appayya’s case appears
ircomparatively: weak. He points out truly enough that the con-
s-8ciousmess of identity—what Srikantha calls perfect-self-aon-
ugciousness ''—persists in release, even when the soul goes about
! ;inging a8 he pleases, 1 am the food, I amn the food, I am
thé food; I am she eater of the food, ete.” The world, 1t is sa1d, is
realmwed as of one texture with Brahman, not as the body of Brah-
man. Sueh arguments, it must be confessed, are very interesting
and all but conclusive. The difficulty, such as 1t 18, is due to the
fact that even an imagined rdentity 15 {raiatful of certain results,
-'and there seems to'be no means of asserting  that the very results
contemplated may not follow therefrom.

The example usually given.of imagined identity 1s the Garuda
‘bhavand, wherein the magician by contemplation of ‘Garuda,
‘sequires the distinctive property of Garuda, w:., pullifying the
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effact of snake-poison. In 8> far as there is this practical success,
the identification, though imagined, must be taken to have been
eomplete. May not the imagined 1dentity of the jiva and Brah-
man have similar practieal results * It seems mere dogmatism to
deny the possibility of any practical results or of such results. as
the perception of the world as of one texture with Brahman; for,
he who makes the assertion about such matters must claim some-
thing of omniscience. But it may ba contended that the magician
never becomes Garuda, the objeet of his contemplation, while
in contemplation of Rrahman, the object 1s to become Brahman.
Such a contention would ba 1rrelevant ; for, the Sagupa-Brahma-
vadin looks forward to the attaininent of I§varatva, not to becom-
ing Ifivara ; and the magician certainly attaing Gairudatva. It
is true he does not become the bird Garuda, but the bird 18 not
what he contemplates  He medidates on the presiding deity of
the bird, and in so far as he succeeds in nulhifyiug the effect of
snake-poison, thereis no reason to suppose that he does nof
become the deity.! The jiva may be oaly a part (améa), may be
external to the Liord, as 1t were, and yet through contemplation
of 1magined 1dentity may acquire release, and the powers of the
Lord 1n respect of wisdom and enjoyment. The identity is but
partial, but that may well serve for the perfection aimed at, which
is also partial.

In saying all this, one need not hold the notion of imagined
identity to be intelligible in 1tself. One may indeed go further
and say that identity 1s capable of being imagined in par§ only
because of"the perfect 1dentity of the self with all thaf 1s, i.e.
with Brahman. 'I'o say that the 1deptity contemplated 18 not

between the magician and a bird, but between im and a deity is

1. See further ‘Draivida Mapadiyam,” p 3156



not to solve the problem, but to make it more mysterious. We
do know he does not become the bird, but we do not know and
cannot say whether he has or has not become the deity, for, we
know little of the deity. There is also the difficulty that while
the Sa1va Siddhanta notion of the self will permit of such i1magi-
nary identification, Srikantha’s conception offers many difficulties.
According to the foimer, the soul 1n 1itself is pervasive, not atomie.
It is also sat-asat capable of identifying 1itself either with the
Liord who 18 sat or with the material universe which is asaf,
according as one or the other is contemplated. For Srikantha the
soul 18 atomic ; and so far as we know, any such notion as sat-
asat would have been scouted by him as self-contradictory and
unintelligible, That he took those attributes to be contradictory
is evident from what he says in the commentary on II, 2,31 (n
discussing Jainism),

It must, however, be confessed that while all this reasoning
and much more may have been self-evident to Appayya, there is
not sufficient indication to impute the same knowledge to Sri-
kaptha. Except as culminating 1n pure-non-dualism, Sivadvaita
may be riddled with inconsistencies, but this of itself is no proof
that Srikantha was either aware of or deeired that calmination.

Again, though by released souls, the world is perceived as one
weth Brahman, not as the body of Brahman, it must be remembered
that the very same passage (from the commentary on the vikara-
varti slitra) goes on to speak of Brahman as the harmony of Siva
and Jakti ; and as Sakti 1s spoken of as the seat of Siva, the body
of Siva and so on, all reference to the notion of a body cannot be
taken to have been excluded. Further, the intelligence of Brah-
man and the released souls is said to be such as perceives diversity

ip the upiverse. In ccmmenting on the Taittirfya text (II, 1)
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“ He enjoys all desires along with Brahman, the vipascit ”’, Sri-
kantha explains ‘' vipaécit ** to mean ‘‘ he, whose intelligence
perceives diverse kinds of things” (Commentary on III, 2, 16).
The commentator thus seems to postulate a richness and a diver-
sity in the intelligence of Brahman and the released souls, a
divermity alien to the contemplation or the realisation of him who
knows Nirguna Brahman.

As for the statements about nirunvaya-upasakas, the very
word “updsaka’ would seem to be a stumbling-block to Appayya’s
interpretation. The word wvidya signifies either knowledge or
meditation, according to the context. No such variable meaning
seems to attach to upisan&. The Non-related (miranvays) too
would seem to be an object of meditation. Hence, one would be
justified 1n seeking to understand that term in some sense other
than Nirguna Brahman, And such a reference seems not im-
possible to trace, especially, if we turn to the iga.maa for
guidance.

The Sarva-jianottara Agama, is, as its name implies, the
culmination of all wisdon. The doctrine expounded herein is
taught by %iva not to other sages. as in the rest of the Agamas,
but to his own son, Subrahmanya ; this is faken to be a mark of
the higher grade of the wisdom inculcated. Unlike the main
body of Saiva doctrine, it distinguishes four principles 1nstead of
three, Biva the fourth being other than Pati (the Liord), Padu (the
bound soul) and Pada (the bonds). Pati is the Liord who engages
in the five-fold activity of creation, sustentation, destruection, con-
cealment and the bestowal of grace, in relation to the world.
Siva is unconnected with the world. In the language of advaita,

Pati is Sagupa Brahman or T4vara, while Siva is nigprapasca
Brahman. The descriptien of Siva approximates to that of
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Nirgugas Brahman, for, He is 8aid to be stainless, (niranjanah,
niramayah), free from colour (class ?) and form (varpa rilps
vivarjitahy and soon. But He 18 not to be identified with
Nirguga Brahman, for, there 18 soma positiva characterisation too
of Siva, as omniscient (sarvajiah), omnipresent (sarvagah), peace-
tul (§intah), the Self of all (sarvitni) and so on. Thas, though
He is higher than Pati, who 18 tise Being that brings about crea-
¢ion .and destruction (srsti-samhara-karakah) and is otherwise
known as Sidifiva, Hnis not identical with the characterleas
Brahman .of ths advaitin, And ths doctrine propounded cannot
be,1dentified with purs advaita eithsr, for, so far as one can judge,
this seems to be spacifically mentioned and coudemued. “ Som e,
with confused minds” 1t is said, * declaye the doctrine of mere
non-difference.”’?

The medutation preseribed in this Agams 18 that of non-diffe-
rence (advaita bhivana). “He who.thinks ‘I am the self ; Siva, the
Supreme Self 18, verily, different ’ or he who, because of delusion,
meditates thus does not attain Sivatva. Abandon the thought of
difference, ¢ Siva is other than myself ’; contemplate (them) always
ag not two, (but) in the form °7I alone am that which.is Shva™’.

We haye not, 1n this paiticular verse, a dual statement, as in the

1. See verse 24 of the U'ripadartha patala ; and on the Whol;
of thus topic, ses pp. 8 and 4 of Muthiah Pillai’s edition of this
Agam@m Some of the negative characterisations are striking in
theimreasmblance tp the advautin’s conception of Nirguma Brah-
man, Sivaisthus said to be above sppech, thought and name
(vAkaaano nAma vatjitah) the knowledge that 18 devoid of charac-
teristic marks (alingam), impershable. (aksaram), above sense-
objacksctvigay Atftam) unattainable (agocaram), indubitable (asame
dehywm), and so-on. SeedBivinanyasaiitkira patala’.
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Jabala'Srut1; but what'1s here smd is identical ‘with that part of
the Jibila'statement—ithe part, I am, verily, Thou’—which 18
sigmficant for pure-non dwahsm.! Neither the Agamic: nor the
Vedanta statement 18 reconcilable with the conception of the finite
and the Supreme Self being related as the body and the embodied.

The eonception of Siva who is unrelated to the creation ete.,
of the world (sretisamhara-varjitah), who is to be attained by medi-
tation of perfect identity, would thus seem to have been enter-
tained by a non-advaitic system such as that propounded by the

- Sarva-jiignottara. It may be that the claims of logical eonsistency

-

or metaphysical intelhigibihity do not allow one to rest -for long in

‘this half-way house, but force one on 1newitably to pure-non-dua-

hsm. 'But thettraveller taay be too tired to go om or may not
even realise that his resting place 18 only a half-way house. In

such a case, 1t is highly speculative to impute either a knowledge
or the attainment of a higher goal. If Srikaptha 18 really res-

ponsible for the passages about niranvaya-upasakis, he need noé

-have meant a reference to any others except the devotees of Siva,

- a8 distingmshed from Pati or Sadadiva. The devotees of the latter

attain release through the path of the gods; the devotees-of Siva,
who is mgher' than :{’att, must necessarily have some distiget fruit;
since the atbaimment of release 18 eommon to both classes of
devotees, the distinction can be only in respect of the path,
Those who contemplate identity with Siva have no need to ge
-along the path of the gods. Nor does 1t require much thought to

1. Verses 12 and 18 . of the Sivinanya-sakegatkara patala.
The Tamil translation published by Mr, P. Muthiah Pillar declares
the mon-ditference from' the aspeets of both:Biva ‘and the self :
“SasQer we sir- 61 Bew Havew, Biva alone is myself, I alone am Siva”;
see p. 48 of his edition.
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realise that Siikantha—the pupil of Svetacirya who taught the
harmonious sense of the various Agamas (ndn&gama vidihayin),—
must have been familiar with an Lgama. of such importance as the
Sarvajiifinottara,

But the suggestion has to face at least one difficulty with
i\ndiﬁerent success. For him who knows Nirgapa Brahman, it
may be shown by the sheer weight of logic that departure is
neither possible nor necessary; whereas, in the case of the
devotee of Siva, recourse has to be had to conjectural arguments.}
We thus seem to be reduced to the nacessity of choosing between
two possibilities, neither of which has clear advantages over the
other, 1n respect of consistency with the position expounded by
St!ka.!,\gha, while one of them, however, has the merit of being in
itself more consistent logically, And Appayya has labonred, mnot
without success, to show that this logical self-consistency does
not demand failure to harmonise with positions like Srikaptha’s
apparent Visigkddvaita, that the latter is, indeed, the first step on
which one rises to the former, as the second step. But when all
this is admitted, one has yet to beware of confounding logical
with actual perfection. The vision of the critic may be fuller and
mors perfect than that of the philosopher who propouaded the

1. The Kga.mas do distinguish between release immediately
on the dissolution of the physical body, and release which comes
only at the close of all the enjoyment that has been earned. The
former 18 the privilege of preceptcrs (acaryas), and those purified
by the ceremouny of dikead (dizmtas). See particularly ‘ Moksa
Kariks,” v, 117. It would thus appear that even on an Zgamic
basis, and without any thought of Nfrgupa Brahman, one may

speak of a mode of release, which does not involve departure on
the path of the gods.
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system ; and the fact that the latter has here and there made
statements that may possibly bear a deeper sigmficance is no#
adequate proof of that significance having been intended. Though,
a8 Appayya shows, our author hasintroduced, at least 1n one place,
a view acceptable to himself, with the words “ Some say ”’, it does
not follow that 1n every case, the view sc introduced 18 really
$iTkaptha’s own. And though Appayya does not demand the
latter of us, his arguments. demand very little less. For, between
the passsge about the Self of Bligs being understood as Cit-Sakta,
and. the passages about ° niranvaya-upasakas ’ there is this signi-
cant difference : while the 1dentification of Cit-Sakt1 and the
i#nandamaysa self 18 explicitly afirmed in the commentary on I, 1,
2, there 18 no such affirmation in the present case. We have
indications scattered throughout the exposition without a doubt,
but scattered in such a fashion that one realises their significance
only when they are strung together, as they are by Appayya.
When; added to this, there is the explicit condemnation of
Advaita along with Bhedibheda vada in the section 11, 3, 42 ¢ seq,
1t seems exceedingly mmprobable that Srikantha intended pure-
non-dushsm as the culmination of his system. But itis also
evwadent that such a culmination may be worked up to with the
materials derived almost entirely from Srikangha’s exposition.
To have exhibited this successfully 18 the great merit of Appayya’s
work.

A brisf mention has to be made of a school of thought which
atbempts to reverse the relation of Saguna and Nirguna Vidyas,
a8 understood by Appayya. Deavotion to Sagupa Brahman, it 1s
ordinanly thought, brings about mental purity, firmness, and the
capacity te concentrate on Nirguna Brahman Saguna Vidya is

the preparation for Nirguna Vidya. According to the Saiva
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Siddhanta, however, Nirguna Vidys is a preparation for Saguma
Vidya. The outlook of the average man is materiahistic. He
identifies himeelf with the presentaiions and experiences of the
external world ; he wrongly 1magines himself as enjoying and
sorrowing. Hie knowledge at this stage 1s called p#fa-}iiana.
When this stage 1s passed, and the Self 1s realised as free from
these extraneous qualities, as ditterent from Mattor to which alone
both enjoyment and suffering belong, we have the Nuguna Vidya,
the Knowledge that the Self is above and other than whsat has the
gumas (1.8, Matter). With this, however, we have but pasu-jadna,
which 1s not the goal of knowledge. Purusa (Spirit) 1s above and
other than the twenty-four principles of Matter (Prakyt: tattva and
guberdinate tattvas). Bat above the Purusa there are other catego-
ries, and above them all, there 18 Siva. The advaitin does not recog-
nige these categories nor the Supreme Being who is above them.
If the materialist erroneously identifies Spirit with Matter, the
advaitin no less erroneously 1dentifies 1t with himself, forgetting
the possibility of higher truths and reaches of experience. Both
views are partial, though the advaitin’s view marks a distinct
advance 1n the progress to truth. The materialist identifies Reahty
with what is seen, the advaitin idemtifies it with the seer, but
above both and including both these is the revealer, but for whom
neither would be, He who 1s neither subject nor object, but in
whom subject and object ive and move and have their being.
This is Siva, the Supreme Being, the Resplendent Abode of all
auspicious qualities, the ever-gracious, ever-merciful Liord, who
engages in creation as a sport so that souls wmay be r;d of thew

beginningless taint of impurity, through the accumlation of merit

and demerit and the enjoyinent thereof. This knowledge is the

Saguna Vidya of the Siddbanta and the Agamaénta, a knowledge
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which is not opposed to, but israther the fulfilment of the Vedanta.

The view thus pressented is based on the triple distinction of
the revealer, the seer, and what 1s seen (dardayitd, drk and
dpéya), a distinction at least as old as the Siva-jn@na-bodha (See
sttra XI). It obtains further support from the distinction between
Vedas and Agamas, (as general and special doctrine), a distinction
known at least to Tirumwlar. i1f not to earhier writers., This dis-
tinotion of doctrine is analogous 1n some ways to that between
the Old and the New Testament (as pointed out by Dr. V.
V. Ramana Sastrin). Umapatl, writing in the beginning of the
14th century, says that the Agamas are for perfected souls, the
Vedas for the rest ; the distinction 18 thus allied to that between
‘pakva’ and ‘apakva adhikara.,” These suggestions which exhibit
the Siddhanta as a fulfilment of the Advaita Veddnta, have been
specially stressed by some present-day writers.!

Attractive as such a hypothesis 18, to the theist, 1t has to face
insaperable difficulties. For one thing, the Nirguna Brahma-
Vadin declares the world to be illusory. 1In passing beyond that

1, See, in particular, Sentinathier, * Maha Ugra Virabhadr&-
stram,’ and Ambalava Navala Paraflakti, Introduction to his
edition of Umapati’s ‘Pausgkara Bhasya;” also Schomerus, pp.
322-825, 332, 887. The first of these errs egregiously in’claiming
Appayyas as an adherent of this school of thought, in the face of
the plain drift of the Ananda Lahar], the Sividvaita Nirpaya and
repeated statements in the Siva-tattvaviveks, the!Sivarkamani-
dIpika and so on, to the effect that reality ultimately is Nirguna.
Sensinathier makes short work of all such passages, declaring them
to be interpolations, one and all ; this method of escaps, however,
hardly commends itself to tne conscientions student of any
system,
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stage of knowledge, it is not conceivable that we shall arrive at a
stage of knowledge, where the world ceases to be illusory.  The
pevceiving self may possibly be declared to be also illusory from
a higher point of view, but from no higher point of view can the
partial or defective ceass to be us sueh partial or defective. If the
Biddh&nta 1s a fulfilment of the Advaita Vedanta, we may expeet
40 find in the former the doctrine of the dllusoriness of the world;
but we do not ind any such doctrine. The world, it1s frue, 18
said to be an evolute not of Cit-Sakt;, but of m&Eya-Sakts, but
mays does not mean illusion for the siddh&ntin, as it does for the
advaitin ; and though, 1n releasze, the world ay such counis for not-
hing, 1t can hardly be said to {¢ nothing.

Further, the advaitin maintains that an his eoncept of
Nirguna Brahman, all distinetions ave transcended. It issuperior
to the differences of ths seer and the seen;it 15 itself seer and seen
as alsc what reveals. Tt is, therefore, unjustifiable in the first place
to identify that Brahman with the seer, the bare subject, and thewe-
upon, in the second place, to seek to re-introduce distinectiens
slready franscended. The attemps is due to a failure to compre-
fiend the Nirguma Vidya. @Lgam'ﬁata, thus presented, would seem
to fall short .of the Adwarfa Vedaata, which appears to have a
legitimate claim to be the fulfilment of the former,

I et as——
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in the case of the jiva, the distinction being made
clear by texts frony the antaryimi brihmana, the
Atharva$irast and the Svetadvatara.

Confarmity with other texts may not be purchased
by swerificing the truth: of any. Texts abouit the
formiegsriess of Brahman should be understood as
comparing Him to what is formless. 1.e., akasa.

Thé analogy of the governor of a prison does not
hold since suffering is dwe to control by karma,
and not to the intrinsie nature of things.

The subjects of injun@tions and prohibitions are the
various 1individuals conmected with their respective
bodies; the denotative funcbion of terms like
Brahmin etc¢., being thus fulfilled, they have no
further reference to I$vara whose immanence 1s
known only frora Srut1.

The text ‘Satyam Ji@nam’ etc., does not delimit
the conceps of Brahman to pure intelligence, any
more than the words ‘“golden crown” rule out
the possibility of 1ts being set with stones. Texts
which deelare omniscience, omnipotence, etc.,
have algo to be respected as authoritative. These

texts are abundant and are further supported by
Upabrihmanas.
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2°333

2'3331

2*3332

2'3883
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The noua-attachment of defects to Brahman, though
immanent 1n the nniverse, is shown by Sruti
through two illustrations.

111, 2, 21 et seq establishes Brahman’s possession of
the two-fold characteristics, with special reference
to the Brhadaranyaka text, ‘‘ret?, net?’’.

Prima jacie view that the negation relates to both
the sensible and super-sensible worlds, previously
declared to be modes of Brahman.

Refutation of the above: These modes, being known
only from Sruti, their declaration would be pur-
portless, if the negation be taken to apply to them
in entirety. Hence, the negation 18 only of the
declared this-muchness.

Conclusion supported by consideration of the suc-
ceeding passages of the Sruti concerned.

Attempt to harmonise the residual sentences with
the negation of both the modes.

Refutation of the above. Brahman 18 not an object
of perception like the thisness of the rope, where-
on snake, garland etec., are super-imposed.

Devout meditation on Brahman which 1s said to
confer equality with Brahman brings about not
only knowledge of Him, but also distinctive lordly
powers, as in the case of Krapa, Agastya, Vidva-
mitra, etc. Hence, in view of the text about
equality, Brahman’s lordship of the world must
also be admitted.

The world may be urderstood to be of the form of
Brahman in other ways than ‘adhyasa’.
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2:8841 Relation of a substance etc., to its states.
2'8342 Or of a genus to its species.
2:3848 Or of substance to attribute, the soul to the body.
2°34 The texts which deny defects consequent on em-
bodiment would be purportless, if Brahman were
not embodied.

2'4 III, 8, 89 shows that the physical attributes of
fiva, the SBupreme Brahman, are true and eternal,
not fictitious and impermanent.

2:'41  Pruma tacie view that the only form of Siva is that
of Bliss.

2'42 The siddh@nta that the physical form and other
attributes are true because of purportful repetition
by Sruta.

2'421 Objection: repetition 1n different 8akhas cannot serve
as a mark of significance.

2422 Reply: since ‘gunopasamhiara’ secures contemplation
of all qualities woerever mentioned, their repeti-
tion even in different 8ikh&s cannot but be
purportful.

2'48 Texts declaring absence of qualities 1indicate absence
only of undesirable qualities.

25 1II, 8, 40 shows that Brahman 1s Saguna, Sapra-
paiica, ete., and that there 18 no higher Nirgupa
Brahman.

2'51 Pruna facic view based on texts like “Braimarvid
Bralonaree bhavat:

262 Refutation of the above. gualities are declared of
the faultless one who attains equality with
Brahman ; hence, negation can apply only to
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2:82
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objectionable qualities. And er¢ 1 Brahmarva
bhavati must be taken to mean va,

The view that departure on the acciradimarga is
unnecessary for niranvayop@sakas, being intro-
duced by the words * Some say”, does not re-
present Srikantha’s own final position.

The 1dentity with the Supreme indicated in the
Sastradrst sfitra (I, 1, 81) is but imagined, as
that between Garuda and him who incants the
Garuda spelil.

Difficulties due to statements in I, 1, 2 and 11, 1, 15
about Brahman heing the objeci of perception in
‘san ghatah’ etc. The relationship imphed can
only be super-mmposition.

Support for the above view from the interpretation
of the Yada tama hymn n I, 2, 9 et seq.

Further support for that view 1in declarations as to
finite 1ntelligence and happiness being fragments
of Brahman’s Intelligence and Bhss.

Refutation of the above view : Brahman is not the
object of perception—I1I, 2, 22. The statements
m I, 1, 2 and I, 1, 15, relate to the attributive
agpect of Brahman,ie, Cit-Sakt1.

Objection: IV, 4, 10 et seq declares the bliss of the
liberated one to be the unlimited Bliss of Brah-
man, not a mere fragment thereof.  This is not
consistent with difference between Brahman and

the jiva.

2:'822 Reply . There 1s no inconsistency since Cit-Baktr

which 18 the Supreme FEnergy and Transcendent
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31

311

312
83121

3'122

31221

8-1222

3123

8124

Blhiss of Siva 18 of the form of the entire world,
intelligent and non-intelligent, and is non-different
therefrom.

The view of identitv between Brahman and the jIva
has been explicitly refuted 1n 11, 3,42 et seq.

Statement of the Siddh&nta: Pure Non-dualism is
Srikantha’s final view.

Support for the above from the amiyama section
(111, 8, 32).

Further support from IV, 2, 8 ef seq.

Preliminary view in that section—that for the
enlightened one there is no departure  Texts
about departure &c., relate fo those knowers of
Brahman, who seek liberation by degrees.

Refutation of that view: the attainment even of the
ever-present Brahman can come about only by
stages ; nor1s there any difficulty in respect of
this going, since a subtle body continues o
exist. The text ‘mna tasya prand utkramanti’

- really means ‘na tasmat’ etfc.

Objection; the ground of departure 18 the body: not
the finite self, as implied in ‘na tasmat’ etc.

The finmite self, not the body, 18 mentioned as related

to praga; \ a ground of departure has to be under-

stood; the former 18 preferable. The interpreta-

tion 1s supported by the Madhyandina reading.
But rising and departure do not apply to those who
know Brahman without attributes.
The text ‘na tasya prand’ efc., 1s intended to state

some special feature of the enlightened soul and
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18 hence inconsistent with rising and deparbture
from the body, which hold of the unenlightened.
Nor do principles of interpretation demand a
difterent sense, the sense being determined by the
wpakrama, as m the story of Pra)apati’s gift of

horses.

3:125 The Brhadaranyaka text IV, 4, 6, also supports this

3126

8127

8:127%1

view Attainment (apyett) does not necessarily
imply distinetion, since it meaas identification
like the word ‘gamaya’in ‘Tamaso ma jyotir
gamaya’ etc,

The Brhadaranyaka text IV, 4, 7 also supports this

view,

The Madhyandina text shonld be interpreted in the

light of the K&nva, not »ee versa ; for, non-depar-
ture of the vital airs 18 made cleax by the words
*“ they remain even here *’, uttered in reply to
Arhabhiga.’s question.

Objection: thabhsga’s third question relates to

the unenlightened one, as seen from his fourth

and fifth questions,

8'1272 Reply: Mere proximty of questions relating to

the avidvAan cannot counter-act the clear indica-
tion of characteristic marks pertaining to the
vidvan., Nor is there unity of contexf, as seen
from the diversity and indirectness of the ques-
tions, which were designed to perplex and humble
Yajtavalkya.

8183 Support for the view of Pure Non-dualism from

IV, 3, 1.
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8188

3+187

3:188

314

315

81561

3152
8158

8154

3-185

The prime facie view of that section set out.
The conclusion of that section : the path of light
atc., applies to all modes of meditation..
The paths described in the various vidyas are
identical.
The S8man verses lead up to Brahman, as acces-
sories to meditation, not as coustituting a path.
The text “by the very same rays he goes up
{Ch, VIII, 6, 5)” does not exclude other stages of
the path.
Nor does the tvard wvacana (Ch., VIII, 6, 5) exclude
earlier stages on the path,
But the path of light is not for ° niranvayopisakas’.
Even views acceptable to the bhisyakara are intro-
duced with the words “ Some say ” asin I, 1
18 et seq.
I, 1, 29 et seq accepts non-difference in meditation,
between Brahman and the jiva.
IV, 1, 3 also establishes that non-difference.
Prima facte view in the above gection.
Final view.
The two-fold statement of the Jabala Sruti that is
cited here ‘I'vam va ahamasmi, aham vai tvamasi’

cannot be justified except on the basws of identity.
So also of the Aitareya text Fosau so’ham ete.

Interpretation of Tat twam as: compatible only with
wdentity, not the ‘$arfra-SarIti-bhiva.

Nor is the non-difference barely imagined as seen
from 1, 1, 81; 1V, 1, 3; and IV, 4, 19. The con-

sciousness of 1dentity persists even when the soul
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in release sings ak he pleases aliamannam, aha-
mannam ete,

3'16 The commentary on I, 4, 6 shows indirectly that
non-difference 1s acceptable to the bhRsyakara.
The Samkhya cannot claim that Katha, III, 15

declares of the unevolved that it 18 to be known,
since that verse relates to Priajiia as seen from
Katha, ITI, 18. But Prajia in Katha, III, 13
refers to the jiva; and its citation would be in-
appropriate except on the basis of 1dentity of the
1Iva and Paramefvara.

3'161 Objection : even on the hypothests of identity there
is a recognition of distinction of topice as relating
to the finite or the Absolute. Hence, the refe-
rence to the jIva, 1n any case, is 1nappropriate.

8162 Reply: Sruti has examples of a reply being given
about Brahman, when the question 1s about the
jiva, e.g., Yama’s answer to the third question of
Naciketas, which certainly relates to the departed
jIva. It is equally certain that the reply relates
to Brahman. There would be lack of congruity
between question and answer, but for the non-
difference of Brahman and the jiva.

81621 Objection: the question does not relate to the finite
self, since Naciketas bas already faith i1n 158 exis-
tence. Hven on the basis of non-difference, the
reply should not go beyond the terms of the ques-
taon, In truth, the question relates to the releagsed
souls, that being the sense of preta.

3-1622 The difficulty about a question being ‘barred by prior



knowledge applies even to the released souls, of
whose existence and nature Naciketas has know-
ledge, as seen from his question about the fires.
If partial knowledge alone be admitted, that may
holl in the case of the mrta jIva too. The reply
goes beyond the question on either interpretation
of preta.

317 The commentary on I, 1, 1 rests on non-difference,
i1t being said that in view of the many apparent
differences between the two, their identity 18 a
matter for legitimate mnquiry, but not to be dis-
eredited.

818 The jiva is admitted to be non-different from Cit-
Sakti and Cit-Sakti to be non-different from
Brahman.

8'181 Objection: Cit-Sakt: 18 non-different even from the
inert world, but Brahman 18 not non-different
from the latter. Hence, non-difference from Cit-
Sakt1 can establish not pure, but only qualified-
non-duslism. Further, Brahman’s non-difference
from Cit-8akti is only figurative, the two being
really different, as support and what is supported,
abode and what abides, stc.

3'162 Reply: The doctrine of attributeless Brahman is
not opposed to the doctrine of transformafion.
The Iatter 18 helpful to the doctrine of 1llusion, as
18 seen from the Samkara Bhasya and also the
Samksepa Sarfrak.. Srikaptha too makes judg-
ments like  san ghatah ’ rest on the reality not of
the world, but of Brahman.
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3'1838

318331

318382

8'183338

8°18384
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F'urther, the non-difference of Cit-8akti from Brah-
man 18 declared in many places, e.g., I, 1, 28; I,
3, 16:; 1, 2, 1; 117, 3, 11—14.

Prima facie view 1n 111, 8, 14, that the sheaths of
anna, prana etc., should i1n all cases be contem-
plated.

Refutation: their contemplation serves no purpose :
they are mentioned only to indieate Brahman’s
superiority to all else.

The sheaths of food etc, are net to the thought of
as the cave wherein Brahman is present, because
each of them is spoken of as a self , and no other
self but Siva is to be contemplated for release.

Objection. the exclusion enjoined in *‘‘abandon-
ing all else >’ applies to Uma also, the expression
“gelf ” 1n the *‘ Self of Bliss ” being common #o
the selves of food etc., as wall.

Reply: the Self of Bliss 18 the Supreme Self, the
expression being used in thaf sense slgewhere even
1n the Ananda Valll, in the statement * From the
Self, ether originates.”

Further Objection : Cit-Sakt being identical with
the entire world—cetana and acetanu—, the other
intelligent beings, like Brahma etc.. are also non-
different from Brahman, and should be so
contemplafed.

Reply : not so, since then the exclusion enjoined by
Sruti would have no application at all, 1ts logical
reference being to such intelligent beings as are

mentioned in the contfext, viz., Brahm&, Vispu,
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Rudra and Indra.

8'18335 Objection: the Self of Bliss 1s Siva, according to
Srikantha, not Cit-Sakti. Reply: that Self is Cit-
Sakt1, according to the second of the interpreta-
tions given ; and that this 1s the one acceptable to
him appears from I, 1, 2. Further, the former
identity being evident from the first chapter, there
is no need to reiterate it in Chapter III.

8'1884 Non-difference of Cit-Saktr and Siva is estabhished
m I, 8, 12. Prmma facie view thas the world led
up to by the Saman verses 1s Visnu -loka, and that
the person seen is Visnu,

3'1835 Refutation of the pruna fawe view  between Vispu
and Siva, there is a difference not of substance,
but of state.

8'18851 Objection: the refutation goes beyond the doubt
which 1s about the worlds of Viemu and Siva.
Fuarther, Vsnu is directly identical not with Siva
but with Cit-8akt1, being a mode thereof.
3°18352 Re-~nterpretation of the commentary : the ‘“‘supre-
me abode of Vienu’’ is Siva-Cit-Saks:, and it 1s
the identity of this with Siva that 1s asserted.
8'18868 Another 1nterpretation: expressions lhke * the
supreme abode of Vignu ete.,” refer to Siva, pro-
ceeding on the basis of non-difference between
Vignu and Siva. Even thus, non-difference of
Cit-Sakt1 from Siva 15 secured.
8184 Cit-Sakt: as non-different from Brahman recognised
by the Samksgepa Sariraka and the Pancapadika.
3185 Justification of the treatment of them as different
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in the dahara vidys, G&rgi Brahmana etc., also of
the statement in I, 1, 2 as to the Self of Bliss
being figuratively spoken of as Brahman.

8'19 The above arguments indicate the conclusion fhat
for Srikantha, Brahman is nirgumam, nirupam,
nigprapaficam ebc.

8'191 There is not in Srikantha’s system anything analo-
gous to the ViSesa of the Madhvas; nor would
such a principle help, for, if 1t did the work of
Difference, 1t would be Difference itself, and
Dafference 1s unacceptable to Srikantha.

8'192 From non-difference follows the illusory nature of
the non-infelhigent world.

8'1921 Nor 15 empirical difference irreconcilable with this
doctrine of illusory manifestation.

3'1922., Nor does it follow that the cetana-prapaiica is
also vivarta, as, then, there would be no experi-
ence of release.

3-1928 The statement in section I, 4, 28 et seq that Cit-Sakti
transforms itself into beings intelligent and non-
intelligent signifies not that intelhgent beings are
not eternal, but that there is transformation for
them in the way of contraction and expansion of
knowledge and happiness.

8.2 Reason for a fresh commentary though subscribing
to pure non-dualism: intuition of the non-specific
Brahman can be gained only through concen-
trated meditation ; and concentration is gained
by the Grace of God, through worship.

8'21 Objection: inculcation of devotion and worship does



not justify condemnation of the Supreme truth.
Reply: such condemnation is justifiable as seen
from the procedure of sages like Apastamba.

3211 Apastamba’s condemnation of Samnoyaésa in the
Kalpa Sutras.

3212 Untenability of Apa.stamba.’s condemnation in the
light of his own statements. Object of that con-
demnation 15 to secure dull-witted people in the
practice of kouse-hold virtues, so that they may
thereby acquire the strength of mind necessary
for renunciation.

8218 Similar condemnation inspired by a like purpose in
Chapter X VIII of the Sant1 Parva.

3'214 Condemnation of early renunciation in the Mann
Smrti should be similary explained.

3215 Hrikantha’s Saguns interpretation of Vedanta texts
and the concealment of their Nirguna bearing are
conceived in the hke spirit. His interpretation
has the merit of not going against the truth, but

expounding ‘an intermediate aspect of the final
truth.

822 Objection: if Srikantha acknowledged Nirgums
Brahman, he should have recognised that alone
to be the purport of the S@itras, as shown by
Samkara. Reply: Samkara himself has shown the
existence of a reference in the Sitras to Sagupa
Brahman, e.g., nslitras 1, 2, 3, 4, 10 and 11 of
Chapter I, pada 1, and also in the introduction to
to I, 1, 12: §. 8o also in the rest of the Sidtras,
synthesis 18 exhibited of some with Nirguma and
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32356

61

gsome others with Sagunpa Brahman.

Objection: if Somkara too has exhibited the
Saguna bearing of the S@tras, where was the
necessity for Srikaptha’s commentary ? Reply:
the fresh commentary goes further than Sam-
kara’s 1n determining the form and nature of
Saguna Brahman.

Samkara hamself gives clear indications of his own
view that Saguna Brahman is Siva, s being other
than Visaa (I, 3, 14: )

Or Samhiara Rudra (II1, 8, 32: 8).

Vacaspati Mifra who knew what the Bhagavatpida
bhad at heart, identified Saguna Brahman with
Siva, in his preliminary invoecation.

All such 1indications are far too subtle for the average
devotee. The specific nature of Saguna Brahman
should be determined by examining and dis-
counting references to deities other than Siva; this
is what Srikantha does.

Objection: the need for a fresh commentary shows
Samkara’s discussion of the Saguna interpretasion
to have been in vain. Reply: not so, for these
implications had necessarily to be recognised in
demonstrating that Sruti references were to
Brahman, not to the finite self or pradh&na, and
in exhibitlng the nature of the fruit of Brahma-
knowledge. This fruit is the attainment of the
nature of ISvara i.e., Sagupa Brahman.

3'3851 That Samkara holds release to be of the above

nature, until the final liberation of all, is seen
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3-2852
3'2353
8:2354
82856
3'2856

from 1,8, 19: §;
1, 4, 16;
11, 8, 48, et seq: 8;
111, 2, 8: §;
1V, 4, 7: 8,

Objection: if the enquiry into Saguna 1mplications
is necessarily involved 1n the other inquiry, why
promise it, as it were, by framing the definition
of Brahman mn I, 1, 2: 8, so as to apply to both
forms? TReply: the object of the promissory state=-
ment is to show that there is a Saguna interpre-
tation for the SUtras, in their entirety. This 18
indicated clearly 1n I, 1, 8: S alone, on the Sthi-
Hipuliks ny&ya, a principle followed by the author
of the Kailpatarau in commenting on IV, 1, 16: 8.

8241 Objection: Srikantha for his Saguna interpretation

relies not only on the Sagumna contexts, but draws

ou Nirguna contexts also, making it appeasr that
the Nirguna doctrine has no basis at all. Hence,

his commentary is opposed to the doctrine of

Nirgunas Brahman.

3'242 TReply: even Samkara has to speak of Brahman’s

characteristic marks in establishing his doctrine
of the chartacterless Brahman. The texts about
the latter have an intermediate reference to the

former.

3'2421 Objectaon: but Srikantha twists even Nirgunas,

texts with much effort, to suif his doctrines.

8'24211 Interpretatiopns of the Vacarambhama Sruti—first

interpretation.
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The same--second interpretation.

Docftrine of difference expounded 1n I1I, 2, 11 e seq,
and also 1n I, 8, +4; 1Y, 1, 22; and III, 4, 8.

Declarations of non-difference are explained as
referring to non-otherness, as between the per-
vader and the pervaded.

Explanation of the above as not nconsistent with
pure non-dualism. II, 1, 22 implies that the bonds
of agency etc., are illusory. II, 1, 28 only remo-
ves the erroneous notion engendered by 11,1, 15
that even the inert world 18 non-different from
Brahman. 1, 3, 43 and 44 rafer to the superionri-
ty of Brahman, not to His difference from the
fimite self.

The inferpretation set out in I1I, 8, 42 ¢f seq favou-
ring difference 1s negatived by the interpretation
favouring non-difference in IV, 1, 8.

Objection: such negation, being self-contradictory,
is inconeeivable. Non-difference must be only
imagined for purposes of meditation.

Reply: the interpretation offered in II, 8, 42, et seq
is opposed to the Jabala Sruti cited 1n IV, 1, 8, to
the dmft of the commentary on IV, 1, 8, and to
the commentary on III, 8, 14. Nor scan both
interpretations be accepted, they bemng con-
tradictory.

Non-difference is not merely 1magined; the exeperi-
ence thereof persists even in release, as shown by
the commentary on IV, 4, 19,

Objection . the notion of the relatronship of body
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and the embodied is of no walae either in the
knowledge of Nirguna Brahman or in meditation
on Saguna Brahman. Why then should it have
been propounded ?
8'242225 TReply: that notann is for those of least capacity
who are qualified only for the disa marga.
324223 The interpretation of the Vacirambhana druti ser-
ves only to strengthen faith in Saguma Brah-
man. Further, the admadi slitra (II, 1, 28) makes
it elear that in the view of the commentator, the
inert world is not non-different from Brahman,
and that, consequently, it is to be wunderstood as
fistitiously imposed on Brahman.
4. Vivarta vida is the view of the SUtrakiara too, as
seen from Savarcalai—Svetakeiu Upakhyana in

the Moksa Dharma Parva of the Mah&bharata.
4'1 Support for the above view from another context
in the Moksa Dharma and the Visnu Purina.

5 The qualified-non=dualism of others is not susceptible
of being interpreted as favourable to pure non-
dualism. Srikamtha alone has provided a commen-
tary suitable to all three grades of capacity.
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SIVADVAITA NIRNAYA

AUM

Srixantha Sivacirya has expounded the doctrine of Sivadvaita;
we consider here whether it is qualified- or non-qualified- non-
dualism that 18 there upheld One 1sled to believe that the first posi-
tion 1s what 1s accepted from the statements of qualified-non-dualism
and 80 on 1n the &rambhana (I1, 1, 13, ¢t seq) and other sections,’
and that thec second position i1s what 1s accepted from statements
like ¢ for the devotees of the Non-related, there is release even
heve,” 1n the commentary on the aniyama section (III, 8, 82).

Both of these positions cannot claim $o be considered final; hence

1. 'The word “adhikarana’ has been throughout renderedby its
nearest eqivalent ‘“Ssection '’ An adhikarana comprises one or mmore
stras directed to the elucidation of a particular topic. It 1s divisi-
ble into five heads . the subject matter, the doubt, the pruna sucie
view, the refutation thereof and the final conclusion. Thig is the
order in which they are enumerated by Srikantha in his commen-
tary on I, 1, 1. The Veda@nta Sutras are cited throughout the
present text and translation merely by numbers When other
works a1e quoted frown, the name 1n full or in abbrewiated form
18 alwass given along with the number of the page, verse, or
glitra. The Arambhana adhkarana is directed to showing the non-
otherness of eifect from cause, the world from Brabman, with
special reference to the Sruii “Viacarambhanam wikaro nsmadhe-
yam, mritiketyeva satyam (Ch. VII, 1, 4)”. Two interpretations
of this text are offered by Srikantha. A discussion of them will
be found later on, 1n the text.
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one of these two must be determined to be conclusive. The pres-

ent inquiry is undertaken for that purpose.

This 185 what appears bhere at first sight. It 18 seen that
wherever Sividvaita is dealt with or referred to by the Gcdrya in
his commentary on the Brahma Mimamsa, mn all those places,

(the position) is stated only as qualified-non-dualism.

Thus, for instance, in the &rambhana section (it is sa1d): “We
are not (among) those who maintain absolute difference between
Brabhman and the world, as between a jar and a cloth, that being
opposed to the texts which declare their non-distinctness; and we
are not (of) those who maintain their absolute non-difference, nor
do we declare the iliusoriness of one of them, as in the case of
silver and mother-of-pearl, that being opposed to the texts which
declare difference between their natural qualities. Nor are we (of)
those who posit both difference and non-difference, that (relation-
ship) being opposed to fact. We are, however, of those who
maintain qualified-non-dualism, as exists between body and the
embodied or between a qaality and the gaahfied”. So too (s
sa1d) 1n the bhoktr&patti section (II, 1. 14): “‘what has been set
out already as to Siva alone, without a second—the Self qualified
by the universe both intelligent and non-intelligent—becoming
both cause and effect, that constitutes (the doctrine of) the quali-
fied-non-dualism of Siva.”

The position of pure non-daalismx 1s refuted through the
statement of objection and reply 1n the “ikaatyadhxkarana.” (the
section beginning with Iksaternaabdam, I, 1, 5). Now,
from (the words) ‘Existence alone this was in the beginning,
one only without a second’ and so on, i1t 15 understood that
the substance which 1s (but) of the nature of existence is free
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from qualification, because of the exclusion (implied by elone
in ewistence alone). How may that causal condition be said to be
quaslified by the universe in a subtle form? * Such is the state-
ment of the objection. ‘‘By the exclusion (implied) in ewistence
alone, what 1s excluded 1s not quahfication, but the causality of

what 1s non-existent; for, there is possibility of confusion as to the
causality of the non-existent, because of the declaration, ‘Non-

existence this was in the beginning; from that existence was born’
(Taitt. II, 7) Further, how does Brahman’s freedom from
qualification result from (the text) ‘Existence alone this was in the
beginning, one only without a second ’'? ‘Was' (refers to) a
qualifying act; ‘in the beginning’ 1s a temporal gualification; the
limitation ‘one only without a second’ excludes the existence of
any other contreller; the words ‘without a second’ declare the pro-
perty of being the material cause of the world, and consequently,
omniscience and omnipotence. How can Brahman become the
cause of the world 1n both senses, in the absence of omniscience
and omnipotence?”. This i1s the statement of the reply.

Qualified-non-duahism is established in the very same section,
in the consideration of the primary sigmficance of the word *‘Sat’’
applied to Brahman. ‘It is not proper tc take ‘Sat’ which is of
the form of both stem and suffix to indicate only one object; for
through its stem and through its suffix 1t denotes two objects.
Thus the dictum of the learned: ‘the word Sat indicates Sakti
and Siva by means of the stem and suffix; they both are Brah-
man; through (their) harmony, they ensoul all the worlds.’ It
is Paramefvara alone, as quahfied by Sakti of the form of the
world subtle and gross, intelligent and non-intelligent, that is the
object denoted by the word ‘Sat’.’” The use of “Brahman’ in the

singualar in that context 18 for the purpose of reminding (one) that
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Sakts and Hiva should not be understood separately, but Siva
alone as qualified by Sakts; just as the singular (s used) 1o the
Nyaya Sitra “ The meaning of a word is the individual, form, and
genus (N. 8, II, 2, 65)” to remund (one) that the individual, the
form, and the genus are not distinctly signified (as being other
than) the nature of theindividual as quabified by the genus and
the form, The quahification ‘“‘vhey ensoul all the worlds” dispels
the doubt that qualified-non-dualism does not 1esult merely from
the fact that the word *“Sat” meaning Brahman denotes Siva
qualified by Sakty, since there exists the 1nert world composed of
ether etc ; (and thereby) 1t serves to show the inseparability of that
(world) from Saktr and Siva, through the element of Sukti
The same 18 made clear in the later portion of the commentary
(beginning with) the words “gross, subtle,” etc. The meamng
of the word “Sat” as explained there applies equally to the word
“Brahman.” Since the determination of the meaning of *“Sat”

is under discussion, that alone 15 taken.

Hence 1t 18 that in the section about bhlima, (I, 8, 8 and 9)
in’ explaining the word “Brabman’’ along with “bh@m&,” all the
worlds are showu to enter therein, Now, by the definition of
bhiim& as “That wherein nothing else is seen, nothing else heard,
nothing else kuown,” how can 1t be declaved that where the
bhlima 15 experienced, there i1s absence of all other perception?
For, af the world exists, 1t 1s not poseible to prevent the percep-
tion efc, thereof. (This objection) 15 raised 1n the words *° when
the world exists, how is 18 possible to prevent the perception by
the released souls, of that which does not serve the goal of man?’;
and the reply is shown by establishing that though the world 18
real:if becomes the object of perception only as entering 1nto what

is signified hy the word bhiima, and not as separate therefrom.
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“This material world is not indeed what is perceived by the
released souls. Brahman Himself, of the nature of unsurpassed
Bliss, comes within the range of (their) perception, in the form of
the world.” Thereupon is cifed with approval a text which
declares that the world becomes an object of perception to hbera=
ted ones, only a8 enter:ng into what 1s denoted by the word Brah-
man which is of the same significance as the word bhiima, “So,
indeed, the Sruti (says) ‘then he becomes that, Brahman embo-
died in &ka8a;’ to released ones, after their attainment of release,
the variegated universe, the object of perception, becomes Brah-
man qualified by Energy (Sakt1) of the form of Supreme Laght
(paramikasa), and comes within the range of (theiwr) perception
only in the form of Brahman * This sense 15 explained later in
the commentary, on an elucidation of what goes before in the
context (of the Srut1):' “The released soul 1s praised in such
words as ‘he attains independence, he attains lordship of the
mind (manas)’ and so on By (the words) ‘lord of speech’ and so
on, is declared his possession of speech and other senses, pure,
under his control and untainted by matter. On his attaining such
a state, this wisible variegated universe becomes Brahman Himself
embodied 1n Light (8ka8a); this s the inner-significance (of the
text)’’

Agsin, in the fourth chapter, in commenting on the sttra
“Bhave jagradvat, (if there s a body, then as 1n the waking
state)”’ (IV, 4, 14), this sense 18 elaborated (1) by the (following)

statement of objection and reply: ‘“Now, if 1t be gaid that when

1. The text of the Srufs is, “&pnot1 svari)yam, &pnoth mana=
saspatim, vakpatiécaksuspatih, érotrapatir vijnadnapatib, ebat tato
bhavati, zkasa Sarfram DBrahma, satydtma prénardmam, msana
anandam?” (Taitt. I, 6).

2:222
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(there is) enjoyment in the nature of perception of the things of
this world by released ones, then by their experience of what does
not gerve the goal of man, the absence of the tramn of bondage
and suffering cannot be secured, no, (we reply), sinee there 1s no
perception of the world by liberated ones in the form in which 1t
does not serve the goal of man. This universe 1s indeed perceived
a8 of the form of Brahman, by released ones’; (2) by his later
citation of the text, “So, indeed, the Sruti, ‘then he becomes

that’ >’ and 20 on; and (3) by his explanation thereof.

The answer to the objection “since the inert world exists, how
can qualified-non-dualism result {rom the mere fact that werds hike
Sat denote Siva as qualified by Sakt1”, is indicated in the verse
(cited as) authoritative, 1n the words ‘‘they ensoul all the worlds”.
This has been made clear by 1ts being established 1n the Prakyty-
adbikarana (I, 4, 23 ¢t seg) and the following seetions, that the
entire universe is the transformation of Sakti. Qualified-non-duali-
sm alone being thus expounded everywhere, how does the doubt

arige as to the acceptability of pure non-dualism?

Further, the section “Na sth&nato’'p1” and the following one
set out omly to estabhsh that the form of Brahman is charact-
erigsed by stainleszs auspiciousness and exists in relation to the
world, and that 1t is not devoid of qualities. Thus i(proceeds) the
first of these sections: the imitial doubt is whether Brahman 18
endowed with attributes or not. For that purpose, (there arises)
the doubt whether, in the case of Brahman revealed by texts hke
“He who stands within the earth etc.,” the predicates of (1) resi-
dence 1n the earth and so on, (2) the possession of thege as his
body, and (3) the controllership of these are true or untrue. For

tha$, the (further) doubt (arses) ‘“if the predicates are true, will
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the consequent defects {of such residence stc.,) affect Brahman or
not ? "’

Thig being the position, the primu facie view (1s as follows):
If residence in the earth etc., embodiment therein and so on were
true of Brahman, then just as for man there are defects bound up
with the subtle and gross bodily conditions 1n the states of waking,
dreaming, deep sleep, swoon and death, similarly would they
{(attach) to Brahman also; for, there 1s no difference (between the
two) 1n respect of embodiment; because, (further) it 1s declared 1n
the slitra “Deha yogadva so’pi (or it, the concealment, may be due
to conjunction with the body)” (II1, 2, 5) that the ewils of trans-
migration are dependent on connection with the body; and (also)
because, it 18 admitted by all that residence 1n bodies made filthy
by (the presence of) faeces, urine, flesh etc, is as mghly .distasteful

as residence 1n Raurava and other (hells).

Nor may it be said that while pleasure and pain are experien-
ced by hrm who resides in a city belonging to a King, as a cons-
eqence of the King’s orders, to the King himself, though resident
therein, that does not ocecur, and that the same (difference) may
hold here also. The cause of the suffering consequent on the
operation of the King’s orders, 1s not, indeed, mere residence in the
King’s city; rather 18 1t a special (consequence) of being subject to
the King’s orders. The King 1adeed 15 not subject to his own
orders. Henece, 1t stands to reason that the King though resident
in his own city 1s untainted by the suffering consequent on the
operation of his own orders. In the case, however, of evils expe-
rienced 1n the body, residence in the body is itself the cause.
Hence, just as of the suffering connected with an evil-smelling
prison, the presence in the prison 1s itself the cause, affecting him

231
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who resides there, of his own will, as the governor thereof, in the
same way as him who1s cast 1o the prison cell, similarly the suffe-
ring consequent on the body will surely occur to him who 1s
present therein as the controller, in the same way as to him who

18 bound therein.

Nor may it be urged that since suffering is controlled by
karma, though Brahman may reside 1mn the body, for Hum who 18
free from karma, suffering consequent on bodily residence cannof
come about. Hven karmas only endow (different kinds of) bodies
sach as those of gods, men, cattle, birds, etc.,, suitable to the
special varieties of suffering and cause the souls that enter therein
to suffer. If for the Liord, embodiment 1n varitous bodies may
come about 1rrespective of the switable karmas, then, from the
statement of the non-existence of karma, what (indeed) can be
gained ? It cannot, verily, be said that the suffering catused by
evil smell etc, that may come to him who 1s cast 1n jail for trans-
gressing the King’s orders does not occur to the person in autho-
rity that enters the jail as 1ts governor, merely on the ground of
his not having displeased the King.

Further, experience of suffering will certainly come to Brah-
man, since, as present in all - bodies, He becomes the object of
denotation of such terms as Brahwmin and so on, which enter into
injunetive and prohibitory statemnents; and being, therefore, un-
avoidably affected by the sins resulting from the disregard of 1n-
juanctions, He becomes subject to karma. If it be said that
because of the text about freedom from sin ete., (apahata papmatva
ete.,) there 18 no possibility of Brahman being subject to karma,
(we ask) how can that text .prevail against the conclusions that

Brahman is the subject of denotation of terms hke Brahmin eto..
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entering into injunctive and prohibitory statments and that He i
subject to karma, (conclusions) that result if we accept as true
the presence of Brahman 1n all bodies? Henece, because of oppo-
sition to texts which are purportful only as enjoining and prohi-
biting {action), that (other) text may be (declared to be) mere
arthavada, whose object is praise of Brahman; desiring to conserve
its truthful character, in order to maintain it, one can only show
that statements 1n the Antars&mi Brahmans (Brh. 111, 7, 1, e seq)
about residence in the earth, embodiment theremn ete., are not
true, but are figuratively made for the purpose of praise This
being done, there results consistency with the Brahmana state-
ment “neither gross nor small, neither short mor tall” (Brh. 11IL,
8, 8) ete., and of the Svetadvatara hymn “What 1s higher than
" what s higher than the world, that 1s without form and without
pain (Svet. IXI, 10),” (texts) which predicate flawlessness only in
the absence of the body. Therefore, Brahman’s residence in the
earth etc., His embodiment theirein, His confrol thereof, the
omniseience, omnnipotence etc, needed for that control, all these
are imagined. Brabman is {ree from qualifications; because of
the text “Truth, knowledge, (Taitt II, 1) eic., only the form of
Intelligence is to be admitted.

Here 1s the siddha@nta. to Brahman in Himseli flawless,
even though present in the =sarth and so on, defects do not attach.
The dual chaacteristics of the absence of the tamnt of any
defect and the presence of unsurpassed auspicious quahties are
well known to belong to Braliman, from all texts, both Srut1 and
Smrti, such as the following  “This Self, free from sin, old age
death, grief, hunger and thirst, whose desires come true, whose
purposes cowe true’’; ‘‘the absolutely, inuately pure Self 1s called
Siva, because of the non-existence of tne beginningless taint of

2
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impurity”’; “toere is a certain abode of illimitable quahties, (who is)
the controller of all the worlds, distinct from both the bound soul
(pa$u) and the bonds (p&8a) ” No defect can thus result here (for
Brahman), since we hear of the absence of sin, old age, death, grief,
and so on, consequent on conuection with a body, as also of the
presence of a host of qualities, v1z., the entertainment of purposes
which come true and so on, which are opposed to those defects.

If 1t be sa1d that even here, though naturally endowed hke
the finite self (jiva) with freedom from sin etc, the consequent
defects may attach to Brahman, 1n the state of connection with
a body, (we reply) not so. It 1s only to cure that (doubt), that in
each hymn of the Autaryam: Brdhmamna, (Brh. III, 7, 1, et seq),
beginning with ‘‘He who stands within the earth”, absence of
defects 1s declared by the term *“Immortal’’ in the statement
“This Self, the internal ruler, immortal,”’, 1n the Atharvasiras:,
after the description of the entry of Siva 1nto all things as their
internal ruler, in the words ‘“‘He entered within that which 1s
within”, by the gods who thereby understood the self-hood (of
Siva) 1n all things, the tollowing words of praise are offered: ‘“He
who 18 Rudra and Brabmi, He 1s the Liord, to Him, verily, we
bow”, ‘“‘He (who 1s Rudra) and Vigpu”’, and so on (A. Sirasm, II,
1-32); in each hymn thereof, 1t 1s only t0 remedy the defects that
may follow from connection with the respective bodies (of Brahma,
Vigpu, MaheSvara etc,) that the entire host of lordly and other
qualities, opposed to those defscts, 1s predscated by the term Liord
(bhagavan). Further, though Brahman and the jiva are connected
with the same body, the difference in the enjoyment and non-
enjoyment of the frmt of that (connection) s declared in the hymn

“Two birds of beautiful plumage, 1nseparable friends” ete.,
(Svet. 1V, 6).
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If it be asked “how 1s it possible, even then, to avert the 2:322

distinctionlessness resulting {rom statements of formlessness and
8o on ?”, (we reply) thus: 1f two texts conflict, it 18 not meet to
deny the sigmficance of one of these by making 1t out to have an
untrue purport. Rather 1s 1t proper to uphold both on the prinei-
ple that ‘“(all) traditional doctrine 1s equal (n authority)’, by
endowing both with true purport. Thus, the very texts which
predicate Brahman’s connection with bodies declare his non-con-
nection with the defects resulting therefrom. In the text ‘“What
18 known as &kisa 1s, verily, the dispenser of names and forms;
what 18 within that, that 18 Brahman, that 13 immortal, that 18 the
Self, (Ch. VII1, 14, 1), after declaring of the Supreme akasa, 1ts
controllership of name and {orm, because of its identity therewith
as transforming itself into them, 1t i1s made out that, though
immanence 1n name and form 1s mentioned of Brahman, yet by
the statement of non-contact therewith 1n (the text) “What 13 with-
in,”” (1t follows that) for Brahman there 1s no identity with them,
a8 1n the case of &kdda, but rather the relationship only of body
and the embodied; if, indeed, there were identity, there would be
occasion to suspect (the presence of) the defects thereof; that,
however, does not exist; there 18 no cccasion for the presence of
defects of the body in the embodied; thus 1s the meaning (of the
text) explained. Following this, 1t 158 proper to understand the
text about formlessness also in some such manner as that Brah-
man i8 comparable to what 1s formless, that just as 8kasa etc.,
which are bodiless are not affected by flaws due to presence in the
body, so also Brahman (1s unaffected) and so on.

Nor may 1t be objected that the texts which declare form
should be re-interpreted 1n some fashion because of their opposi-

t10n to the declarations of formlessness, which are smportant, on tne
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ground that, as in the example of the governor who enters a prison,
for Brahman present in the body, even if 1t be as controller, conse-
quent sutfering 18 bound to result; for, the productlon of suffering
by things is due o control bv karma, not to the nature of things. as
18 seen from wife and children, cold and heat, refuse and urine caus-
ing joy and sorrow, according to the differences in the time (of the
experience) or the class of the object Smrt: too says “That which
was pleasant, later becomes painful; what was agreeable becomes
disagreeable; hence, nothing is essentially painful or pleasant.”

As for the argument that, 1f Brahman be present in all bodies,
because of His being denoted by terms entering into injunctive
and prohibitory statements, there may be experience of suffering
for Him also, as a consequence of sins due to the disregard of
injunctions and prohibitions, necessarily attaching themselves to
Him, that is futile. The understanding of the meaning of s
sentence comes about quickly by relating terms like Brahmin ete.,
only to what is primarily known thereby, 1e. the finite selves
related to the respective bodies, in accordance with the preponder-
ance of well-established usage common to both Vadic and worldly
parlance ; their function being thus fulfilled, there does not result
a fresh understanding of the sense of the sentence through the
relation of the purport of that very sentence indirectly to Ifvara,
who is (only) remotely understocod by having regard to what is
derived from such doctrines of Srut: as those about Iévara being the
internal ruler of all, the controlled serving as bodies to the internal
ruler, and terms denoting bodies having an extended application
also to what is embodied. Hence, it 18 that in (the njunction)
“the first is to be chanted thrice, the last thrice®, in understanding
the sentence, the terms /irst and lest relate only to what 18 soonest

understood, viz., the first and last places, not to what are under-
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stood later, as connected with the first or last places (in the parti-
cular sacrifice which is the model-~the Prakrti rite—), i.e., the
Rks beginning with “Pravo V&;a" and “Ajuhoti."

Nor does 1t follow from the text abont “Truth, Knowledge®
(Taitt. 11, 1) and so on, that the form of Brahman 1s Knowledge
alone ; for, as the form of Knowledge (is accepted) to safe-guard
the non-futility of that text. the attribntes of omniscience ete.,
should also be admittad 10 the interests of the non-futibity of such
texte as “He who knows all, he who understands all (Mu. I, 1, 9),”,
“the Liord of all, Sambhu, 1n the middle of akaéa (A. Sikha, I11)”,
and so on, since there 1s no difference 1n the revealed character
of both kinds of texts And there being no conflict between the
form of Knowledge and the other attributes, there 18 no need to
diseriminate between the two If the text “Truth, Knowledge’
ete., (Taitt. I1, 1), declared that Brahman is of the form of
Knowledge alone, then, indeed, there would be opposition (between
that and other attributes). But that 1s not what it says, but only
this much, that Brahman 1s of the form of Knowledge; that, how-
ever, does not conflict with attiibutes known from other texts.
The attribute of “being golden” known from the statement “‘a
golden crown” does not indeed conflict with the attribute of
“being set with gems’ known by perception. Further, the state-
ment that few Ved&nta texts predicate the attributes of omnisca-
ence etc., of Brahman, 18 too tmfling ; the entire host of Ved&nta
texts about Brahman shows His possession of attributes. There
1s not, indeed, any expression about Brahman in the Ved&nta
from the use of which does not result the absence of some defect
or the presence of some auspicious attribute. It 15 well-known
that the two-fold cheracteristics of Brahman are also established
by sages who produced the Upabrahmanas of the Vedanta,
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The non-attachment of defects to Brahman, though present
in the earth etc., 1s established on the strength mnot only of the
declarations of His two-fold charaecteristics by Sruti and Smrt
but also of the illustrations cited by Sruti. Thus (run) the 1llus-
trations cited by Sruti: “Just as the one akaa becomes manifold
in jars ete., so alsc the one Self is present in the many, as the Sun
in sheets of water.”’ By the first of the similes 1s taught imman-
ence 1n all (things) as derived from texts hke “He who stands
within the earth’ ete. Thereby 18 answered the cbjection as to
how one super-sensible Being (can be) present in many, either
option, the presence of the whole or of a part, having to be
rejected. By the second simile 1t 18 taught that, though present
therein, just as 1n the case of 8k&Sa so present, there 18 no taint of
defects resulting therefrom  Through that 1s the objection
answered as how to for that which has (the many) for s body,
there can be no experience of defects consequent thereon. It is
the opinion of Sruti that there 1s dilference in respect of subjection
to karma and the absence thereof. Nor can the (following)
objection be raised : the Sun while not present in the water 1
understood as present there; since, however, the Supreme Self,
18 not 1n the same way understood as present, while not really
present in the earth etc., but is admitted to be really present in
the earth and so on, non-contact with defects consequent on the
Lhimiting adjuncts cannot hold good of Brahman, as of the Sun.
The example “as the Sun 1n sheets of water” 18 (cited) only to
show the non-existence of the experience of resultant merit or
defoct, that just as the experience of increase and decrease conse-
quent on the homiting adjunct, water, does not really occur to
the Sun in the water, so too experience of ment or defect conse-

quent on presence within the earth etc., does not oceur to
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Brahman. This results from the harmonious understanding of the
two illustrations By explicating the scope of (the simile) to the
extent (of making out) the non-piesence of Brahman 1n the earth
etc., as of the Sun 1n water, the first mentioned simile would indeed,
be nulhfied. Nor 18 there a rule that the illustration and what
18 illustrated should be simuiar 1n all respects; for, comparisons
are made both 1n the Vedas and in worldly parlance only on the
basis of sumilarity 1n respect of the particular quality intended.
Thus, a section consisting of ten slitras beginn'ng with “Na
sth@nata’ efc., 1s devoted to establish that Brahman 1s endowed
with attributes, that He 1s the abode of faultless auspicious qua-
hities. After that, the same s confirned by (the process of) ob-
jection and answer. A further section 1s made up of nine siitras
commencing with ‘‘Prakrtaitvattvam hi pratisedhati tato bra-
viti ca bhiiyak (1t 1s the this-muchness of the context that the text
denies ; and 1t declares more)’ (I11, 2, 21) The doubt thers 18
whether the possession of two-fold characteristics, estabhished by
the previous section, holds good of Brahman or not. In that
connection arises this doubt: 1n the Brhadaranyaka, after stating
of Brahman the form of the universe. sensible and supersensible,
1.e., of earth, water, fire, air and ether, in the words “Two, verily,
are the forms of Brahman, sensible and super-sensible” (Brh. 1L,
8, 1), there 18 the negation ‘‘then follows the teaching, not thus,
not thus”’. Does the negation so made have {or 18 object the sen-
aible and super-sensible forms declared of Brahman, so that what
was sald to be the form of Brahman, viz., the universe, sensible
and super-sensible, 18 really not so ? Or does 1t refer to the declared
this-muchness so that the declared form, of the nature of the uni-
verse, sensible and super-sensible, does not alone become the form

of Brahman, there being a host of other attributes as well ?
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This 18 the prima fecie view: 16 is undisputed that by the nega-
tive prefix (najii) in (the sentence) ‘“‘not thus, not thus,” (there is)
denial of what 18 signified by the world ‘“at1”’ (thus); thus far, there
18 no dispute. The term “1ti”’ (thus) which denotes a mode, relates
to the mode already mentioned. And what are declared earher
are the two modes of Brahman, of the form of the worlds, sensible
and super-seusible. Hence 1t is proper (to hold) that the denial
18 of that, The repetition for the sake of comprehension, in *‘not
thus, not thus,” 1s for the purpose of demonstrating the denial in
enfirety of the two previously mentioned forms. Or else, the
two-fold statement may have the purport that by one the sensible
world 18 negated, and by the other, the super-sensible world.
That the declared this-muchness 1z denied, 18 not (a) suitable (in-
terpretation); for, that does not enter into the context, like the
two forins; further, the two-fold stateinent 1s not purportful in
that negation as 1n the denial of the two forms.

The siddhinta, however, 18 thus: (the knowledge of) Brah-
man’s being qualified by the form of the worlds, sensible and super-
sensible, being conveyed by Srut: itself in the earlier statment,
and not being attaimable by any other means of knowledge, can-
not be negated by the succeeding statement, ag contradiction will
result between the earlier and the later, option not being possible
in the case of facts, as (1t 18) 1n the use or rejection of the godadin
cup. Hence, 15 15 proper to conclude that the mode of the nature of
the declared this-muchness, which 18 entertained m the intellect
because of the earlier statment about being qualified by forms, sen-
sible and super-sensible, is here denied.

Immedately afterwards, (the Sruty) predxca{es again a host of
attributes 1n the residual sentemces ““there 1s verily nothing else

higher than this ‘it is not so.”” Then (comes) the name, “the truth
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of the frue. The senses are the true, He 1s the truth theresof™
(Brh. 11, 8, 6). By the first statement ‘‘li1s not 20,”" it 1s said
that a being, higher greater than this Brabman said to be within
the range of the declarad this-muchness, does not exist, thereby
being asserted the quality of having none superior to Him.,
‘LThough there may be none higner than Brahman, yet there are
His equals, 1u respect of embodiment in ihe sensible and super-
sensible world, and the control of both of shem. There are
indeed, among tae inhabituns ot ttis planet, adepts in Yoga, and
released persons, 1n whom is (found) as much as in Brahman the
capacity o coutrol both (the fo:sms), as embodied therein. To
remosve this doubs, the sentence beginning with “I'hen the name®
ete., after menticning the nawme “‘the truth of the $rue’’. gives the
dervation thereof By the term “prina’’ the individual souls who
control the senses are therc 11dicated ‘Thev are of the nature
of the true; thev are unchanging, as there 1s no origmation of
their form from another form, as in the case of ether and so on.
Superior even to these, 1s Brahman, the truth, since (for Him)
there 1s no origination even in the sense of the contraction and
expansion of knowledge, as i the individual soul. Hence, though
in Yogins and in released sculs, there way be, aiter the blossoming
oat of knowledge, the powes to control the world at that time,
that di1d not exist previously when knowledge was in a state
of contraction. Hence it is held that Brahman alone 1s the
sternal consroller of all the worlds, that there 1s no finite self equal
to Him. Or else, by thie entire residual sentence only the absence
of equals 18 tanght, the absence of superior (beings) resulis by the
srgument ¢ forfrorr.  In this position, this 18 the construction of
the first seutence. “X¥t 18 not so”—Brahman alone is higher,

greater than the sensible and snper-sensible worlds, \which are) the
3
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correlate of the this-muchness that 1s negated; superior to this
world, as controller (thereof), there 18 none other than He. Or
else, this {other) construction (1s possible): ‘it is not so’—other
than this Brahman, who 18 within the range of the negation of the
declared this-muchness, there 18 no great being. superior to the
world as its controller. In both of these constructions, there
is the merit that the word ‘“other” in the text cannot be
thought to be purportless.

Now-. this residual sentence harmonises also with the position
which negates both the forins (sensible and super-sensible). How?
This is the meaning of the fiist sentence: “it 1s not so’’—there 18
no bemng higher than the two forms negated, which appears
to be other than this Brahman. The second sentence 18 for the
purpose of confirming that. By the term ‘‘préna’’ signifying the
genses, sense-objects are indicated. Of the objects of know-
ledge, 1n the statements, “the lump of clay exists, the pot exists,
the potsherd exists, dust exists’’ ete., the lump of clay, the
potsherd etc., are varable reals, whereas Brahman 1s the real that
18 constant along with whatever 1s known by the predication of
existence in all those judgments. The varying (forms) are seen to
be imposed on the constant (real), as garland, snake, a fissure in
the ground ete., (are 1mposed) on the “thisness’ of the rope.
Hence, the variable pot etc , merely appear 1o be real; Brabhman
ig superior to them, the final truth; tnis 1s the sense of that
(text).

If 1t be sa1d that, since 1t is possible thus to interpret the
residual sentences 1o conformity with the understanding of “thus’’
as referring to the two declared forms, any other mode of inter-
pretation is unsuitable, {we reply) that 1t would be so, if Brahman

could be an object of perception in the form of existence, like the
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“thisness” of the rope. That, however, 18 not possible. Texts
hke “His form does not stand within the reach of vision, no one
sees (Him) with the eye' etc, (Katha, V, 1, 9) declare that
Brahman, verily, is unmamfest, beyond the reach of perception
and other (means of knowledge). The nature of Brahman 1s
revealed by Himself to His worshippers, 1f pleased with the
worship through the sacrifice that 18 meditation, based on firm
devotion This 1s understood from the following statements of
Srut: and Smrti.  “This Self is nos to be attarned by discourse,
by intelligence or by a multitude of texts ; Him alone whom He
has chosen, by him 15 (He) attained ; to him this Self reveals
His form’ (Katha, I, 2, 28). “This (Being) 18 to be seen by
supreme devotion, by no other means whatever, Har, and I,
and Rudra and sunilarly other Gods and Asuras with fierce
austerities are to this day desirous to get a sight of Him.” Thus,
devout contemplation (samrddhana) 1s declared to be the means of
the intuition of Brahman.

(The realisation of) even the lordship of the world is not
diffarent from the attributes of knowledge and bliss, in being the
effect (of such meditation). Just as there 1s no difference between
their knowledge and bliss and those of Brahman, so there comes
to be no difference between their lordship over the world, and
Brahman’s lordship over the world  Hence 1t 1s that Lord
Krena by the repeated practice of meditation, by uninterrupted
concentration for a long period, attaining through intuition of
Brahman, lordship similar to His over the world, is seen to reveal
that to Arjuna 1o the Git& The exlibition by Agastya and
Visvamitra of their capacity to drink up the ocean and to create
another heaven, 1s seen from the Purinas. Nor is this improbable ;

even 1n our experience, 1t 18 seen that those who contemplate the
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“Garuda Mantra”, aftain throngh the meditation of Garuds,
the distinctive property of Garuda, that of counter-acting poison
by mere presence Hence, 1t 18 but proper that some distinctive
attribute of Brahman’s 1s realised by ieditation on Brahman,
It being thus settled that devous mediation 1s the cause of
knowledge of Brahman, that 1ts result 1s the attainment of His
lordship and so on, 1t follows that because of the settled cause
and effect not being seen 1n percepiions hike “the pot exists
etc, the statement “not thus, not thus” demies the declared
this-muchness. not the dectared two-fold forms. How? The
lordship manifested 1 those who have intuited Brahman may be
said to be ot a nature similar to Brahiman’s, because of the text
“the stainless one atbains absolute equality (with the Supreme).”
(Mu. 1iI. 1, 8), Hence, just as it has to be accepted that
Brahman’s nature of knowledge and bliss appears 1o them, so His
lordship too has to be accepted (as appearing :n them), as, other-
wise, absolute equality does not result, Verily absolute equality 1s
equality of all qualities 1n every detail, not inerely some amount
of simularty in respect of some one quality. Hence, since even
in devotees of Brahman 1s seen the manifestation of the distinctive
attributes—knowledge, bliss, lordship and endless other auspici-
ous qualities, there i1s no room to dispute the conjunction of
an infinitude of auspicious qaalities with Brahman. Tnerefore,
Brahman 1s certainly of two-fold character.

Now, 1f it be said that declavation of the world as of the form
of Brabhman, 1n “Two, verily, are the forms of Brahman® can
be mamtained on the (basis of the) relation of super-imposition
between Brahman and the world, any other mode of mamtaining
1t being impossible, and that, therefore,

the statement ‘‘not
thus, not thus” 13 suitably understood only as negating ithe
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super-imposed world, no (we replv), since 1t is possible to
maintain that the world 18 of the form of Brahman in other
ways than by the relation of super-imposition.

That, indeed, 1s as follows: the term ‘riipa’ 18 1ndicative of
state, not of quality. As both uniby and multiplicity are predi-
cated 1n “Rudra is one onlv,” “All, venly, 18 Rudra,’”” 1t stands to
reason to understand that what 1s declared of Brahman in state-
ments iitke “Two are the forms of Brahman” 13 a multipheity of
states, like the multipheity of postures of a single serpent such as
being coiled, struight or crooked

Or else, let there be but difference between Brahman and
the world; even then, (the treatment of the world) as of the
form of Brahman—in the woirds ‘“forms of Brahman''—is vahd,
since from the text “All this, verily, 18 Brahman® everything is
related to the form of Brahman as one genus. Though there is
ditference between luminosity and what 1s luminous, yet since
they are related to the same genus, brightness (Tejastva), the
usage “All this 1s of the form of brightness™ 13, verily, observed.

Or else, let neither of these two positions be accepted; on
the first view, indeed, two defects—transformation and inert-
ness—may attach to Brahman; on the second view too, that
may happen, since the world, dependent on the genus
Brahman, 1s also admitted to be Brahman. Hence, on both
views, there will be conflict with all texts predicating of Brah-
man freedom from faults. Lherefore, (thc relation) 18 te be
taught here, as on an earlier occasion. Harher, indeed, in
the section ‘“‘Améo nanavyapadefat” (LI, 3, 42, et seq), 1b1s
declared of the clasgs of intelligent beings, that 1t 18 an amsa
(element) of Brahman, as a particular mode of what 13 qualified,

being,of the same nature as inseparable attributes like light,
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genus, quahty, and the body. ILiet this be (true) of the class of
non-intelligent beings as well; 1t1s that which 1s said to be a
form of Brahman ; (hence) there 1s no flaw. In this way, the
Purame statement about things intelligent and non-intelligent
constitubing the body of Brahman (as stated 1n the verse), “The
whole world of the nature of intelligence and non-intelhigence 1is
without a doubt the form of the all-pervasive Teacher of the Uni-
verse, for the reason that the Universe is under His control,”
comes to have the same meaning as the text ‘“He of whom the
earth 18 the body' and so on (Brh. I1I, 7, 8).

From the negation of old age esc., of Brahman in such texts
as “By the ageing of this, that does not age,”” {Cb. VIII, 1, 5),
“Not gross, not minute, not amall, ete,” (Brh, III, 8, 8), the
inference as to embodiment in the world is mnecessitated. Only
if present therein, can we explain the deciaration of the denial of
the consequent defects, when there 1s a possibihiy of their being
in Brahman. Hence, Brahman 15 flawless, possessed of attributes,
related to the world. Alter having thusin two sections esbablished
of Brahman that He1s endowed with qualities and connected
with the world, 1n the section beginning with “Param atassetlin-
mana-sambandha-bheda-vyapadeSebhyah (becausge of the mention
of bridge, measure, connection, difierence, there is a higher
Being)” (I11, 2, 30), 1t is shown by statement of prima facie view
and conclusion that there is no other real, higher, greater than
this Brahman.

Further. the section ““Adaridalopah (Non-omission, because
of emphagis)” (111, 8, 39) 1s set forth in the third chapter to prove
that the attributes, physical form ete., of Siva are true and
eternal, not fictitious and 1mpermanent. This 18 how (it is done).

In the doubt whether Siva’s physical form characterised by blue
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throat:dness ete, and His hosts of gnalitiag liks haviag purposes
which come true, ars but imaginary or the reveise, whether
(consequently) any of them are to be dropped (in contemplation)
or not, the prima facie view 13 (as follows).

It 18 acknowledged, because of texts like “Brahma 18 em-
bodied in &k&éa,” ‘“He who shines in the form of Bliss, immortal”
and 50 on, that Siva’s physica! form 1s of the form of Bhss. Nor
does stoutness or thinness result for Bliss through the (the
existence of) sides, throat, hands, fingers and s2 on  If that were
admtted to happen, the possessisn of Jov as the head etc, as
declared of Brahman that is abundance of Bliss, in the Taittiriya
Upanigad, in the words “‘of hun, joy 13 the head, satisfaction is
the right wing, supreme satisfaction 1s the left wing, Bliss 18 the
body, Brahman is the tail, the support” would also be true.
In that case, what 1s concluded carlier in the slitra * Priyadira-
stvadyapraptirupacayapacayau h1 bhede (having joy as the head
efe , do not apply ; with difference there would be increase and
decrease)” (II1, 3 12) would be contradicted Therefore, the
pbysical form 18 1magined ; and the collection of attributes meon-
tioned therewith 1s also imaginary, that being opposed to texts
(teaching) absence of attributes.

As for the siddh&nta, (it 18 as follows). From the emphass
secured by repetition of (the gualities of) blue-throatedress, lordship
of Um3, having purposes which come true and so on, the truth of
the physical form and of the collection of attributes nec‘essarily
resalts. Since Srut 1s authoritative, only as stated 1 the Sruti
may (anything) be admitted, by those who take refuge therein.
For the Supreme #&kada of the nature of Bliss. change 1n the
nature of increase and decrease is admussible; not so however,

the possession of joy as the head and so on, It follows thaf they
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are imaginary, since there 1s no means of ascertaining therr
significance, and farther, they are mentioned along with the
(clearly) imaginary wings, tail ete., of the (selves) of food and so
on. Tf it be asked, what then 13 the purportful repetition here,
we reply thus: 1n ths meditation of (the Being within) the solar
orb, 1n the words ‘‘obeisance to the goldeu-armed, golden-coloured,
Him of the form of gold, the lord of goid"’, there 1s repetition of the
(1dea of) lordship of Uma 1n different terms. Tn the Sri Rudropa
nigad, there 1s repetition of blue-throatedness mn the words “obei-
sance to the blue-necked one and the blue-throated one.” In the
Daharavidyd, (as) in the Kaivalyopanigad, the companmonship of
Uma and the possession of three . ' es are mentloned together,
in the words “The companion of Umi, Paramesvara, the noble
one, the three-eyed, blue-throated, gracious one”’ (Kaivalyopanigad
1, 7). In the same Daharavidyd, (as) in the Taittirija Upa-
mgad, there 18 repetition (of the 1deas), through the words “dark
and tawny”, “‘diverse-eyed’’, in the statement ‘“the person who 1s
dark and tawny, whose virility 1s the (upward-rising) fire, who is
diverse-eyed”” (MN, X1I, 1). So, also, the re-statement 1n the Sandi-
lyavidyaé of the qualities mentioned 1n the Daharavidvd, .uch us
having purposes which come true and so on, 1s repetition.

How can re-statment due to differences of $akha (branches of

the Veda) amount to (purporiful) repetition? Where there are

1. The word abhy&sa has been used 1n the present context

to refer to such repetition as may convey significance, serve, in
other words, as ta&tparya higa. Other repetition is but re-statement
(punar-amné&nam). In the iransiation, the wearisome re-itera-
tion of the word “purportful” 1s avoided, 1t being understood
wherever ‘‘repetition” 1s used, and not any other synonymous

word.
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differences of $5kha, re-statement is for the purpose of ther being
known by those who study the respective branches; re-statement
where meditations are different, 15 for the purpose of having a
knowledge of the various gqualities (to be contemplated), since the
qualities of one form of meditation cannot be understood 1n
another, except by combination (upasamhira). The re-iteration
of certain qualities even 1n the same $8kha and meditation, 18 for
the purpose of reminding (one) of the identity of meditation
(which 18) serviceable to the eombination with one another of the
qualities mentioned. If 1t be sa1d that re-statements which have
thus other purposes, should not be considered as repetition, where-
by significance may be ascertained, (the answer) 18 (as follows):
This 18 the sense of the section beginning with “Anandadayah
pradhé@nasya (Bliss and so on as belonging to the subject, have to
be understood everywhere)’’ (I11, 3, 11): the qualties of Truth,
Knowledge, Bliss etc , the distinctive physical form of the nature
of Bliss, qualified by blue-throatedness, companionship of Umai
and 80 on, since all these are included in the definition of the
essential nature of Siva, the Supreme Brahman, they are to be
combined in every meditation on the Supreme, since they are
required for the purpose of attaining to Him 1o experience, as
distinct from all other deities such are Brahma, Vigou, etc. It 1s
also established in the Puyadirastvadi section, which succeeds the
above, that even the qualities of having purposes «hich come true
and 80 on, attained by released ones, these too are to be combined
in all meditations on tne Supreme, since they are required there,
on the principle that the fruit 1s of the same nature as the medita-
tion. In both these, the cardinal principle of combination (of
qualities) even where meditations are different, 1s only the need
for the same. It 1s only on the same principle that, though (the
4
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performance) of sacrifices, (the acquisition) of calmness etc., the
wearing of sacred ashes, the repetition of meditations, the cessa-
tion and non-attachment of past and future karma as the resulf
of the observance of meditation throughout life, and the distinc-
tions of path and seasons, such as those of light and so on, all
these are mentioned only in some one meditation or other, their
being understood 1n all meditations on the Supreme is established
in the Sarvapeksa (111, 4, 26) and other sections, by the removal
of the special objections that arise i1n each case. Thus, since
qualities like having purposes which come true, though mentioned
1n one place are understood 1n all meditations on the Supreme,
their re-statment in other meditations, serving no other purpose,
remains only as repetition capable of 1mparting significance.
Hence, since by repetition emphasis 18 secured, physical form and
the host of qualities are not to be omitted.

As for the texts predicating absence of qualties, (they), correc-
ted by texts predicating qualities, continue (authoritative) as denot-
ing the absence of objectionable qualities; for, on the principle of
the pad&havaniya, it 18 desirable to postulate that mode of settle-
ment which would secure authoritativeness for both texts.

The next section “Upasthite’tastadvacanat (Of him who has
approached Brahman; because of that being declared)” (111, 3, 40)
is set out for the purpose of proving that Brahman attained by the
released ones is of the nature of Siva alone, endowed with physi-
cal form and quahfied by eternal faultless attributes, that there is
no Brahman, free from qualities, (and) transcending that (other),
which is attained by the released ones. This 18 how (it s done): the
doubt is whether Brahman attained by the released ones is other
than Siva or is Siva Himself. For that, there 1s the doubt whether

release i the attainment of the condition of Brahman without
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qualities or the attainment of similarity to Brahman with
qualities.

(Thisg is) the prima facie view: hundreds of texts proclaim the
position that the Supreme Brahman 1s formless and attributeless
and that the attainment of that condition is liberation. The text
declares with emphasis that “being Brahman alone, he attains
Brahman (Brh. 1V, 4, 6)”, “he, who knows that Supreme, Brah-
man, verily, becomes Brabman Himself, (Mu. III, 2, 9).”” There-
fore, Siva, endowed with form and qualities is not the Supreme
Brahman; nor 1s the attainment of equality with Him, ultimate
release.

But the siddhanta (s as follows): only Siva of the form
above declared, 1s the Supreme Brahman; only the attainment of
equality with Him is supreme release. Because, atter the devotee
has attained (Him) through meditation, as present within the
small lotus (dahara pundarlka) and so on, there comes about the
manifestation of his own form, only as a consequence of which,
there are his enjoyments, such as laughing ete., which are describ-
ed 1n the texts ‘“This serene being rising above the body, having
reached the Supreme Liught appears in his true form; he moves
about there laughing, playing and enjoying, with women or vehi-
cles or relatives (Ch 8, 12, 8)"” and so on; and further because,
in the text‘‘(the) stainless (one) attains supreme equality (Mu. III,
1, 3)”, the attainment of supreme equality is declared of the
stainless one.! The manifestation of one’s own form or the des-
truction of the impurity called anjana does not indeed exist except
in the condition of final release. The texts that deny qualifies

1. The expression nirafjana, free from afjana, i, e,, the 1mpu-
rity known by that name, for convenience, is translated here ag

“(the) stainless (one)”’.

2:51
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like those whick declare them of Siva, the Supreme Brahman,
have the purpose of negating objectionable qualities. The parfi-
cle “eva’ :n the texts ‘“‘becorning Brahman alone, he attains
Brahman®’, “he who knows Brahman becomes Brahman alone”
(though apparently meaning alone), 1n conformity with texts
about equality here mean= *““iva (like)"’; for, the ‘‘eva’’ particle 1is
seen t0 be used in the sense of “iva’’ in the text about sleep ‘‘(he)
becomes bhnd, sheds tears as it were, reaches annihilation as it
were,” whete vinasameva meaning annihilation alone, 1s used in
the sense of anmihilation as it were. Or else, this i1s the meaning
of the two texts: ‘“‘he attains Brahman only after obtaining Brah-
man’s nature through the expansion ot knowledge, he who knows
the Supreme Brahman becomes himself capable of expansion
through the expansion of knowledge Thus, Brahman 18 only
(that Being that 18) endowed with attributes, possessed of physical
form, connected with the world and with qualifications, not
devoid of quahfications; in the system of Srikanthacérya who has
established qualified-non-dualism as the final conclusion, by him-
self establishing (the above conclusion as to Brahman) 1n many
places, and by expounding that sense through the slitras in several
sections, where 18 the roowm for 1magining that pure-non-duahsm
is his final view?

For those who take their stand on Brahman without quali-

ties, release without any need of departure (on the path of light
ete.,) is declared 1n the words of the aniyama and other sections,
“for devotees of what 18 non-related. there 1s iberation even here®’;
since, (however) that declaration begins with the words “Some
sqy”, 1t 18 clear 1n every case that it 1s a statement of opinion

other than (the author’s),.

And as for the conclusion 1n the sitra “Sﬁsbradrgbyitﬁp&deﬁo
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Vamadevavst (The instruction 18 due to the insight based on
Scripture; as 1n the case of Viamadeva)’’ (1f, 1, 81) and other such
sdtras, that the cause of release 1s the devotee’s contemplation of
non-difference with Siva, that relates to 1magined non-difference.
Hence, it 13 that 1n the commentary on ‘the slitra “Prakaszdivaced
‘vaiSegyam prakidadca karmanyabhyasit (And there is non-diffe-
rence as 1n the case of light; and the light 18 intuited by repeated
meditation)”” (III, 2, 24), occurring 1n the Prakrtaitavattva
section, 1t 18 shown that the basis of the contemplation of 1dentity
with Siva 1s imaginary, by means of the illustration of the contem-
plation of 1dentity with Garuda, the basis of which is 1maginary;
(thegse are the words of the commentary); “The ma.nifes‘ta.tlon by
Krsna and others of His (Brahman’s) lordly qualities by contem-
plation of 1dentity with Him, 1s seen in the words ‘I give thee
celestial vision; look at my lordly Yoga (my 1dentification with
I&varay. By the repeated contemplation of (1dentity with) Brah-
man, in Vidvimitra and Agastya (are seen) the capacity to create
another heaven and to swallow the ocean; 1n (our) experience too
(there 1s) the attainment of the distainetive qualities of Garuda
by magicians, through contemplation of Garuda.” Xven by
Sudardandcarya in the “Tdtparva-Samgraha,’’? only this illustration
of contemplation of 1dentity with Brahman 18 cited; ‘“‘Padmangbha
is sa1d to be the Sapreme Brahman, and the Supreme Real, the
Supreme Liight, and the Supreme Liord, since dehghting only in
contemplation of Thee, he 18 non-different from Thee, as the
magician by contemplation of Garuda, i1s non different from
Garuda’ (“‘Sruti-SGkti-Mals,” verse, 42). It 1s reasonable to hold

that that is the opimon of Srikanth@carya too, who follows him.

1. 'This is the ‘“‘Catur-Veda-Llatparya-Samgraha,” known as
the “Sruti-Stkti-Mila,”” The author had another name~Haradatta.
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Now, if the commentator’s vision 1s directed to gualified-non=
dualism and the diffe rence of the finite self from Brahman, then
what 18 sa1d 1n the janmad: section (I, 1, 2) and the &rambhagpa
gection (1T, 1, 15, e seq) about Brahman of the form of existence
being the object of such perception as the *“pot exists”, fails to fit
m (to the system): (those statements are as follows): “Material
causality of all results for Brahman, the persistent existential
element 1n all things, (as seen from the judgments) ‘the pot exists’,
‘the cloth exists’. It is of pots etc., of the nature of clay, that
clay is regarded as the material cause” (I, 1, 2); “if it be said that
just as the presence of clay 1s seen in (the judgement), ‘the pot is
clay,” the presence of Brahman is not similarly seen in (the judg-
ment) ‘this world 18 Brahman’, (we reply that) the presence of
Brahman of the form of existence is certainly seen in all, (as 1n the
judgments) ‘the pot exists’, ‘the cloth exists’ ”* (11, 1, 16). This
statement (1s made) for the purpose of giving room for the inferen-
tial conclusion as to the illusoriness of the world (on the ground)
that the variable pot, cloth and so on are imagined in the con-
tinuous existent Brahman, like snakes etc , imagined 1n the thusness
of the rope. Nor may 1t be objected that the statement is for the
purpose of exhibiting the matemal causality of Brahman, that
(purpose) alone being explicitly mentioned. 1f, of Brahman,
material causality of the variety that transforms itself into the
effect, as non-different therefrom, were acceptable, then indeed,
for the purpose of explaining 1t, perceptions hike “mud pot”, “mud
jar” which make one understand the non-difference of the effect
from the material cause, would have to be cited in 1illustration.
And Brahman being the material cause of the world in that fashion,
18 not acceptable to Srikanthacirya, that (view) being refuted in
the Prakrti section (I, 4, 28 ¢t seq.), Hence, 1t is proper to take
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this as an 1llustration of another mode of presenting the perception
of imagined identity, analogous to the perception “this 18 a serpent”
or “this is a fissure 1n the ground’’ n the rope.

Thus, in the AtT section (I, 2, 9 ef seq), while commenting on
the first half of the “Yada tama’ hymn (Svet IV, 11) the word
“tamas’’, darkness, 18 explained by the (following) objection and
reply, as referring to the i1gnorance prevalent among fimte selves
at the time of the deluge: ‘‘Now, if it be asked how can the
world be of the nature of darkness, if the eternally luminous Siva,
the Supreme Brahman exists, no, (we reply), for, what defect can
there be in the self-luminous Siva, the witness of all? For the
fimte selves lacking bodies and sense-organs capable of apprehend-
ing objects, which as devoid of name and form are incomprehen-
gible, there is no apprehension of the world, through thewr own
cognitive faculty, enveloped in 1mpurity; even for the self-lumi-
nous Siva, there is no apprehension as before (the deluge). Hence,
the final state, of the nature of Supreme sleep, marked by the ab-
sence of all diversity of effects, is called tamas (darkness)’; then
in commenting on the latter half of the same hymn, in the Pra-
krti section (I, 4, 23 ¢t seq) in the words “the dispeller of the dark-
ness of that period, the Supreme Pra}iis, the energy of Knowledge,
of the form of the great manifester, came forth”, there are predi-
cated of the Intelligence-Energy (Cit-Sakt1) of Siva, the function
of dispelling the darkness, of the nature of 1gnorance,—(which is)
declared 1n the first half (of the hymn), (to be) of the nature of
ignorance among the fimte gelves—and the function of manifesting
objects like pot, cloth, etc., to finite selves, (as seen from the
name) the great mamfester.

In the drambhana section, 1t 18 shown that the manifestation

experienced 1n finite intellects, as “the pot appears to me’ 1s of

2 811
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the nature of Brahman’s Intelligence, 1n the words, ““If the world
were not pervaded by Siva of the nature of existence and intelh-
gence, then, deprived of existence and manifestation, how could
1t be seen to exist or to appear? It would be but unreal” (II, 1,
1/). Of the happiness experienced by the fimite self when he
says “I am happy”, it is said 1n the following works of the &nanda-~
maya (I, 1, 13 ¢t seq) and the abhavam Badar: (IV, 4, 10 et seq)
sections, that it 1s of the nature of a fragment of the supreme
Energy that 1s of the form of Brahman’s Bliss: “Of the self of
Bhss, it is declared in the text ‘This, verily, causes delight’, that
He 18 the cause of the bliss of finite selves. Only he who 1s full of
Bliss himself can cause delight to others’ (I, 1, 15); ‘“Who 1ndeed
could breathe, who could live, if this &kasa that is Bliss, were non-
existent? This, verily, causes delighs., He is the essence; bhaving
obtained this essence, one becomes blissful;’ 1n these words, itis
declarad of that (Cit-Sakti) that 1t is the object of all enjoyment;
thus 1t is that the gradations 1n the manifestation of Bliss, up to
Brahman, dne to obscuration by limiting adjuncts, are declared 1n
the text commencing with ‘This i1s one bliss of a human being’ up
to ‘This is one bliss of Brahman’” (IV, 4, 14); all this fails fo
harmonise (With the view of difference between Brahman and the
finite self). This is10deed (baught) for the purpose of expounding the
non-difference of finite selves from Brahman, for, it 1s inconsistent
with the view of difference, since one’s knowledge does not result
from another’s nor one’s bliss from another’s bliss.

If such an objection be raised, 16 will be sa1d that it is not the
view of the &ciirya that the perception “the pot exists” etc., has
for its object Brahman that 18 the Vifegya element (1. e, the
subject of qualities). For, in the Prakrtaitavattva section (111, 2,

21 et seq) directed to1nquire into the correlate of the negation in
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the text, ¢ then the teaching ‘not thus, not thus’, '’ this doubt
18 raised . “‘ now, Brahman of the form of existence that persists
in (such perceptions as) ‘the pot exists’, ‘the cloth exists,’ etc,
1s real ; other variable objects lhike pot etc., are negated by the
text 1n the statement ‘not thus’”’; then, 1ntroducing by way of reply
the stra “Tadavyaktam3ihahi (the Srut1 says indeed, that 1t 1s mani-
fest)” (111, 2, 22), the pnrport of that slitra 1s explained by himselt
1in the words . ““ Brahman®s foim 15 not manifesied by other means

of knowledge, such as perception  For

the reason stated by
Sruti,

‘ His form does not stand within reach of vision, it 18 not
perceived by the eyes’ and so on, 1t follows that the existence
cognised through perception 1s not Brahman ” Therefore, the
the two texts cited above from the janmiad:1 (I, 1, 2) and the
grambhana (11, 1, 15, ¢/ s¢q) cections should be related to the
attributive element of Brahman (1 e., that aspect which is made up
of attributes, 1n other words, Cit-Sakti) For, by accepting the
transformation of that into the form of all the woilds, the suit-
ahnlity results of explaiming by the 1llustration from perception
of non-difference. Nor may 1t be urged that since in the Tksat
seetion (I, 1, 5, ¢f seq) Brahhman is himself said to be existence,
1t 15 not propes to predicate of Hun the experience of existence.
For, 1t 1s just as reasonable to predicate sxistentiality of Brahman,
though He 1s Hunself existence, as to predicate Knowledge and
Bhss of Him, who i1s himself the knower and the enjoyer  As
Vfor what 15 sa1d of inlividual knowledge and enjoyment of objects
being fragments of Brahman’s Knowledge and Bliss, that bolds
even 1f Brahman and the finite self are different. For, just as
the distinet hearing of various individuals belongs to the ether as
delimited by the hellow space 1n (different) ears or to space as

detnmited by the cardinal points, the distinetively 1ndividual
8
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cogmiions and enjoyments may be recognised to be elements of
Brahman'’s Knowledge and Bliss, as particularised by theiwr
respective internal organs (antabkarana).

Now, 1n the abh&vam Badari section (1V, 4, 10 ¢ s¢q), 1t 18
said without reference to delimitation due to the functioning of
the internal organs, that the form of the supreme goal enjoyed
by hiberated ones, 1s but the replete, unlunited Bliss of Brahman.
Then, after praising 1t 1n the words “ It 18 the Supreme Energy
of the form of the Supreme Primal Being, the Highest HExistence,
the Harmony of Resplendent Bligs, that, as the form of Brahman,
18 called the Supreme #kdfa, which s the means of attainment
of the goal directly for Drahman and the released souls, 1in-
directly for the vest” (IV, 4, 14), after expanding the sense of
“ indirectly for the reat,” in the passage beginning with the words
“Thus, indeed; ‘who, verily, can breathe, who can Live’”’, and so
on, and ending with the words ‘“the wmanifestationof Bliss is
declared as of (varying) grades”, the sense of the passage, * that
which is the means of attainmenst of the goal directly for Brahman
and released souls”’ is explained, through the statement * That
Bliss 18 present in full in Brahman and the released ones, without
limitations, because of the text ‘and of the sage untormented by
desires’.” Then rawsing the objection as to how, 1f the sage
untormented by desires 18 a released soul, there can be a decla-
ration of the experience by the sage untormented by desires of
the bliss of human beings and so on, ending up with the bliss of
Prajapati,—which are (but) fragments of the Bliss of Brahman,
manifested 1 varying degrees, bacause of the distinctive nature
of hmiting adjuncts—it 1s said 1o reply, ‘ The wise one, the
sage untormented by desires, 1s he who performs agnihotra and
other rites, without desires and with 1nteltect dedicated to

Brahman. Of that liberated one, and of Brabman, the bliss s
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equal. In the case of him, who, Ly the excellence of his medi-
tation (Yoga), transcends each stage, realising that What 18 gained
at each prior stage is little, the bliss manifested to him at each
stage may be compared to the bliss of human beings and so on ;
thus there 18 no contradiction.”” How 1s this consistent with the
view of difference between Brahman and the finite selves ® To
the happiness of another, not appropriated as distanctly one’s own,
by some special act, the character of being the Supreme human
goal to be experienced cannot surely attach.

If this (objection) be urged, 1t does harmomwse (we reply),
for, 1t 18 the Supreme Fnergy of the form of the Transcendent
Bliss of Siva, the Supieme Brahman, thatis acknowledged by
the commentator to be of the form of the whole world, intelligent
and non-ntelligent. Hence, from the non-difference thereof in
essence from the finite selves, there results blissfulness in essence;
and from non-dilference 1n respect of their qualities, of the nature
of their respective 1ntelligence-energies, (there results) blissful-
ness 1n respect of attributes, But to those, who, enveloped in
impurity. are bound 1n the wmigratory cycle, that (Supreme
HEnergy) does not shine either in 1tself or as non-different from
them 1n respect of essence or attribute ; therefore, 1t becomes an
object of human endeavour, (only) as a fraginent admitting of
gradations, due to the limtations 1mposed by the special activities
ot the respecfive internal orgins. As for liberated ones, it shines
in all these three ways (1.e., 1n 1itself, and as non-different from
them, both 1 essence and in attribute), hence, 1mpartibly and
fully ; this s the difference (between the two experiences). It
(Cit-Sakti) becomes the goal of man, in the form of Bhss, which
is an attribute of Brahman and the liberated ones alike; this is

made plain even in the present commentary, in the words * This
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bliss is present in {ull, without taint or hmmtations, in both
Brahman and the teleased souls ** (1V, 4, 14) Therefore, even if
the finite self be diffevent fromn Brahman, the Bliss of Brahman
may appropriately be the goal 1n respect of finite selves, in con-
tormity with this, there 18 no need to suspect any flaw 1n the view
exphicitly declared by the comientator as to the difference bet-
ween Brahman and the finite selves.

This has, indeed, been declared clearly even 1n the amsa sec-
tion (11, 8, 49, et seq). There, the pruna juce view being stated that
Brahman Hunself, because of the intluence of hmiting adjuncts,
real or fictitious, attains the form of the finite self, as a conse-
quence of the refutation thereof, 1t 1s estabhished of the finite self,
that 1t 1s an element of Brahman, being of the nature of a parti-
cular attribute of the qualified Brahman  Four of the siitras of
that section— AbhAsa eva ca (they are bnt fallacious arguments)’”,
“Adysatd’ mvamit (since the unseen prineipie exercises no regulative
influence)”’, ‘“ Abhisandhyadisvapt caivam (so alsc of the desires
and so on)*’ and “‘ Prade8iditi cenna, antarbhavit (if 1t be said,
because of difference of placs, no, since they are all included
in Brahman)” (I1. 8, 49—52)—are directed to the refutation of
prima facie view that Brahman Himself attains the nature of the
finite self by either the limitation of ignorance or 1eal lLimaiting
adjunets.  Therefore, the finil conclusion of the &cirya is the
position of quahfiei-nsn-dnalism—that Brahmin s quahfled by
Energy of the torm of the worlds. 1ntelligent and non-intelhgent,
not the pomtidon of prire~non dualism —that Brahman 1s attribute-
less, formless, and unrelated to the world

Though this 15 what appears from beginning to end, yet on
a careful examination of the implications of the commentary,

pure-non-duahsm alone 1s (seen to be) the final conciusion
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Thus the sltra “ Aniyamassarvesiin avirodhah $abdanumani- g 11
bhydam (No restriction, there being no opposition to any text
revealed or mnferred)” (III, 8, 32) (fivours this view) The com -
mentary 1s first directed to the relutation of the pruna facie view
that departure on the path of hight ete., are to be understood only
in those meditations like the Upakodals Vidya where they are
mentioned, not 1n other meditations, since they are not heard of
(there) There is no restrictive principle that departure on the
path of light et~., are (confined) only to those places where they
are mentioned, They ccme in, rather, 1n all meditations on
Brahman. Only then 1s there no contradiction of the following
Srut: and Smrt: texts, ¢ Those who know this, and those who in
the forest meditate upon Faith and Truth, ete,” (Ch. V. 10, 1);
“ Fire, light, day, the bright half of the month’* and so on (Bh.
G.. VIII, 24) Then comes this commentary* ¢ Some say, ¢ No
restriction’, there 18 no restriction as to departnre along the path
of light etc., 1n the case of all devotses. THven i1f that be S0,
there 18 no contradiction of Sruti and Smrt * Though this
appears to be the statement of an opinion other than his own,
yet he says later, ‘ Hven to that (interpretation) there is no
objection, since, {or devotees of that which 1s Non-related, there 1s
no need of thab {travel along the path of light)”, explaining thus
the non objectionable nature of the other interpretation, on the
ground of the needlessness of the departure on the path of light
for devotees of Nirgupa Brahman, as 1if by a reason acceptable to
himself ; hence, 1t has to be inferred that both interpretations 1n

the form of two varmakas! are recognised as expressing his own

1. A varpaka is one of several interpretations of the same
slitra, where the interpretations are fundamentally different, not

different ways of expressing the same conclusion.
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position, the first of these for the purpose (of showing that the
path of hght etc., 18) commeon to all meditaticns on the qualified
Brahman, the second for the purpose of negating its appheabihity
to meditation on Brahman without qualifications.

Simularly, the other opinion 18 expressed even at the close of
the Tadapiteh section (IV, 2, 8, ¢f seq). This 15 how that section
(goes)

The doubt 18 whether the departure taught in the prior
section “ Sam&ndca asttyupakramidamrtatvam ca (equal up to the
commencement of the departure and immortahty)” IV, 2, 7) and
the subsequent departure apply to the enlightened one or not.
They do not apply ; for, attainment of Brahman even here is
declared by Sruti in the case of the enlightened ones, in the words
““ when released of all desires that entered the heart, then does
the mortal become immortal, then does he attain Brahman ”’
(Brh, IV, 4, 7). (Further), modes of departure ete., in the case
of the nnenlightened are declared in the statements relating to the
mode of departure, the attamment of another body, enjoyment of
the fruit of karma (while) in that body so long as the karma
lasts, and the return to this world, having acquired fresh karma,
(in the words) beginning with “‘ the tip of his heart glows, by that
glow, this self goes up 7’ (Brh. IV, 4, 2), and ending with * 8o
much for him who desires,” (Brh. IV, 4, 6) ; departure of the
enhghtened one 1s then denied in the words, “he who does not
desire, who 1s desireless, free from desires, desiring the Self, with
desires satisfied, of him the wvital airs do not depart; being Brah-
man, he attains Brahman’’ (Brh. IV, 4, 6) Nor may it be
objected that 1t 15 of the enlightened person that departure and
travel along the path of hight ete , are predicated in the following
texts—‘‘ Those who know this’? ete., (Ch. V, 10, 1), and ** going
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up thereby he attains inmortahty *’ (Katha., VI, 16), For, since
at the death of the enlightened person, the merger of all subtle
elements, viz., speech, mind, wital air in the Supreme Divinity,
Brahman, 1s declared in the text, * Of this person, dear one,
speech 18 merged 1n mind, mind 1n the wvital air, the vital sir in
fire, fire in the Supreme Divimity” (Ch. VI, 8, 8), for him there
can be neither departure nor going, dependent or the (possession
of) the subtle elements—the senses, mind and vital air. (Again),
since the Supreme Brahman 1s everywhere, there 18 no need for
departure or going  Thus, the texts asserting attainment of
Brabman even here, and denying departure, (prove) stronger by
showing (their own) consistency and avoiding the inconsistency (of
the contrary position) In conformity with this, the texts about
departnre and going should be said to relate to that knower of
Brahman, whose object 1s hberation by degrees Nor may 1t be
said that in the text, ‘* of this person, dear cne > efc, i1anerger of
speech and the rest, 1n the Divinity, 1s declared in respect of
function only, not of their essence, since, on the latter interpre-
tation, the departure common to both enlightened and unenhght-
ened persons being described, merger of being 1in Brahman would
result (even) of the speech etc., of the unenlightened, and 1t would
not be proper to adopt a fresh 1interpretation of the expression
“ merges ”’ 1n that case (alone) Since the text cited occurs in
the context of the Sad Vidya (the teaching of Leality as Exis-
tence), (Ch. VI, 2), and the Rpa Vidya (the teaching about the
colours of elemental fire, water and the earth, as constitutive of
the visible fire, Sun, Moon and Laghtning, Ch. VI, 4), the depar-
sure deseribed therein relates only to the enlightened person;
turther, even though of the sxpression ‘‘inerges’’ as related to

the merger in mind and the rest, the meaning 18 werger of
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function alone, yet on the principle adopted 1n the slitra ““ Syéc-
caikasya Brahma $abdavat (diifeient senses may hold good of the
same word, as of the word Brahman)® (II, 3, 4), the sense of

merger of being 1s preferable, as switable in relation to the
Supreme Divinity. The above 1s the pramna fucee view.

Now for the sitddh@nta. Though Brabman 1s present every-
where, only on the attainment thereof at a particular place, 1s
there release from the bhonds of the body; the bodily bonds
continue until the stage of attainment ; for, from the declaration
of the destruction of the bonds of karmna only on reaching the
abode of the Supreme Brahman, after crossing the river Vira)a,
it follows that the subtle body caused by (those bonds) econtinues
to exigt. Hence, the mention of the path of light ete , in various
places, 18 only for the puipose of the attainment of the fruit of
release, since their mention 18 1n connection with meditations
whose frmt 18 release, and since there 1s reed of that (path). As
for what 18 said about the 1nappropriateness of going, 1n the case
of the enlightened, since speech and the rest are merged in their
being in the Supreme Divinmity, that 1s not (true), for the reason
that even after the falling away of the (gross) body, a subtle body
continues for the enlightened one, that being seen on the autho-
rity of the text about discussion with the Moon and so on. In the
Paryanka Vidya 1s declared the enlightened one’s discussion with
the Moon, on the path of the Gods; beginning with the words,
“ thoge, verily, who depart from this world, they all go up only to
the Moon”, 1t goes on thus. * this Moon 1s the door-way to the
world of Heaven. Him who answers, he (the Moon) sefs free.
He who does not answer, (the Moon) showers him down here as
rain. He 18 born here as & worm or a wmoth or a bird or a tiger

or a fish or a bull or a man or anything clse, 1n varioug places,
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according to his deeds and his knowledge. Him arriving, one
agks, * Who art thon?” T'o him he should reply * etc., (Kausitaki,
I, 2). Hence, 1n conformity with this, the text “then the mortal
becomes immortal >’ should be interpreted to declare only im-
minence of the aitainment of 1mmortality, not to declare
immortality even on the cessation of connection with the body.
It cannot be caid that on the destruction thereof, immortahty 1s
declared, since the subtle body may be known to exist in some
place ; even 1n enlightened ‘ones about to depart, somewhere; a
quality of the subtle body 1s, verily, seen, viz , heat ; that is not
a quahity of the gross body, not being perceived elsewhere (as in
corpses, etc). .

As for what 18 said about the departare of the vital airs of
the enlightenad one being denied by the text ¢ of hun, the wital
airs do not depart ”’, that 1s not (true). What 1s denied there 1s
the departure of the prinas froin the embodied one, not from the
body, since the words *‘ of him * relate to the finite self of the
context, spoken of as one who has no desires.

Now, by the possessive *‘ of him », the finite self 18 1ndicated
as that which is related to the pranas, nut as the basis of ablation
(apadana)l. The apadana is certainly the body. There being no
question of the departure of the priamas from the finite self, the
demal thereof 18 1nappropriate.

If 1t be objected thus, no (we reply). I‘f a basis of abia-
tion be needed (to cowplcte the sense)‘, in prefe‘renge to
the body that 1is not mentioned, the finite self which 18
mentioned as related (to the préanas) should be understood ;

further, since of the priamas understood to be 1n relation to the

1 The basis of ablation (ap&déna) 1s that from which sbme-
thing departs.
8
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finite self, the statement of their relatedness would be unfruitful,
the possessive which mentions bare relationship should be pre-
ferably 1nterpreted to connote the specific relationship of ablation,
as 1n “ He hstens to (the singing) of the actor’ and so on,
(where the bare possessive ‘‘of '’ means * proceeding from ™).
That the finite self alone is the apad&na 1s clear 1n the recension
of one branch, the Madhyandinas; their reading is: *‘ Na
tasmat prand utkramanti, (from him, the pr&nas do not depart)”’.
Nor 18 there the fault of denying what there 1s no possibilify of ;
for, there 18 the possibility of the pr&nas leaving the enhghtened
soul, even at the very moment (of death), because of texts which
speak of the attainment of Brahman even here, as 1n ** He attains
Brahman here” (Brh.1V,4,7) and the rest. The departure
even of the enlightened one through the (101st) artery 1n the head
has also the support of Swrti; “Of those, there 1s one
(artery) that goes up sphitting the solar orb; by that (artery)
passing beyond the world of Brahm&, one reaches one’s
Supreme destination”  (Yajnavalkya Smrti). Thusig this sec-
tion set out 1n the six sUtras (IV, 2, 8 to 13), *° Tadapiteh samsara
vyapade#at (since the state of bondage 1s taught, until the attain-
ment of that)”, “ SGksmarma pramanatad ca tathopalabdheh (of
subtle form, that being seen),” * Nopa mardenstah (hence, not
at destruction),” *‘ Asyaivacopapatterligmi (heat 18 consistent only
with that),” ¢ Pratigedadit1 cenna $arIrat spasto hyekesam (if 1t
be objected on the ground of demial, no, from the embodied one;
it 18 1ndeed clear 1n the reading of some),” ¢ Smavyateca (this is
also supported by Smrt).”

By having thus estabhshed departure and going in the case
of those who meditate on Brahman, the attainment of Brahman

here, by those who know Brahman without attributes, may be
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taken to have been denmied ; it 18 to remove this doubt, that the
othe opinion  mentioned at  the close of the aniyama section
(111, 3, 32), is mentioned again at the close ot the present section
also, in the words, “ Some say that for devotees of what is Non=
related, there 1 liberation here, even with the falling off of the
(gross) body, passing along the path of light ete., not being
obligatory (on all)” (IV, 2, 18).

This 18 the opinion of the &carya who holds the above view:
the statement “ of him, the vital airs,” etc., is made after finish-
ing with the nunenlightened one in the words ““ So much for him
who desires > and undertaking to say something different about
the enlightened one, in the words ‘“ Now, as for him who does
not deswre ” and so on ; it would appear that in consistency with
the impheation of that undertaking to declare something special
about the cnlightened one, that sentence should deny the depar-
ture of the vital airs from the very apadana from which they are
declared to depart previously in the case of the unenlightened one.
The departure of the vital airs of the unenlightened one has been
declared previously, as (taking place) only from the body s * that
departing, the vital air departs therewith ; the vital air departing,
the senses depart therewith 7 (Brh.IV. 4. 2). The departure of
the vital airs and the senses 18 sa1d to occur from the very place
whence the finite self 18 sa1d to depart; thus ends the description of
departure along with the finite self. There 18 no dispute about the
departure of the finite self being said to be from the body alone.
Since, thus, the text “of him, the vital airs’?® etc., 1s most smitably
understood as denying departure from the body as apadana, for what
reason should this be abandoned? It cannot be said that while 1n
conformity with the principles (of interpretation), the fimte self

alone which 18 mentioned in connection with the vital aivs may be
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understond as the apidins, the postulation of some other apadins,
nof present to the mind, 1s unwarranted ; for. of the body men-
tioned 1n the prior context as the apidana, there 18 presence (to
the mund).  Prajapati gave s horse, to (the god) Varuma; he
then obtained that deity (1.e., he caught the disease of that name);
he suffered much ; he thought of a sacrifice to Varuma, on four
potsherds ; he performed that sacrifice ; thereby, he was reheved
of the suffering caused by the bonds of Varups (the disease).”
From the drift of this introductory passage, it would appear to
one that the performance of a sacrifice to Vaiuna on four pot-
sherds is about to be enjoined on him who makes a gift of a
horge. What follows, however, 18 “ He who accepts a horse,
catches hold ol the disease,—Varuna, as many horses as he
accepts, so many sacrifices should he offer to Varuma on four
potsherds (for each sacrifice).” In this 1injunctive text, directly
prescribing the sacrificer, though there 18 the expression “ he who
accepts a horse,”’ 1t 18 not thought that the duty to sacrifice
belongs to him who accepts. What more should be said to show
that here, in the absence (even) of;a text mentionming the finite
sglg,as the apadana, the postulation of. that as the basis, merely
on principles (of interpretation) 1s not to be thought of? Nor . (is
the postnlation necessary) 1n view of the later context. For,
what we hear later is only this much: ¢ Being but Brahman
he attains Brahman., On this there 1s the verse: when all the
desires that entered the heart are resolved, then, the mortal
becomes immortal ; {evea) here he attains Brahman; “ Just ag
the slough of a serpent lies dead and cast-off on the ant-hill, so
also the body lies, Then, this bodiless immortal spirit 18 nothing
but Brahman Himself, nothing but hight 7  (Brh. IV, 4, 6 & 7).

Since the first of these texts teaches the manifestation of the
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aver present Brahman’s being in the enlightened one, since, (conse-
quextly) there is no need of his going (along a path) n order to
reach a special place, the departure of the wital air, helpful in
such going, 18 not needed; hence, the adoption only of that
interpretation denying 1ts departure from the body as aps-
dana 18 safisfactory, not the acceptance of the meaning of the
gon-sepsration of the senses from the finite self, Nor
may it be said that since the text *‘‘ He attains Brahman ”
teaches distinction between Brahman and the enhightened one, as
between what 1s attained and him who attains, the text cannot
mean manifestation of Brahman, that, therefore, [the particle eve
(meaning alone) should be construed in the sense of ive (meaning
hke), and that this iz the sense to be taken-—that (the enlightened
one) by the. expansion of knowledge, becoming lise Brahman,
reacheg Brahman. (For), of the word ‘“apyeta ” the sense is not
reaching, but merger. Merger 18 but the manifestation of the
1dentity 1n the pure subtle form, after abandoning the gross form
qualified by vital air, the senses and the mind. Tven where there
may be the sense of attainment, what 18 meant thereby turns out
to be but the manifestation of identity. In the Brhad&ranyaka
itself, after the following hymns are given out, “Liead me from
the unreal to the real: lead me- from the darkness to light:
lead me from death to imuwmortahity:’’, there is this Brahmana
commenting on the three hymmns: “ When he says, ‘lead me
from the real to the unreal: the unreal verily is death, the real
18 immortality ; ‘lead me from death to immortality, make me
mmmortal’ is verily what he says ; (when he says) ©lead me from
darkness to light’, darknessverily is death, light 18 immortality, ‘lead
me from death to immortality, make me 1mmortal,’ 1s veorily what

he says ;(when he says), ‘lead me from death to immortality’, there
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is nothing in it, hidden ss it were ” (Brh, T, 3, 27). 1In this com-
mentary,. the word gamaya (lead) signifying attainment, is inter-
preted in the sense of the attainment of 1dentity. It is determined
therefrom that words signifying attainmentn texts of similar
mmport connote the manifestation of 1dentity.

Similarlv, it is quite clear fthat the second text too in the
form of a verse is best understood as negating that departure
which has the body as the ap&dana. Nor, on the principle that
the present tense may be used in the close proximty of what is
to happen, may the word “here ”’ 1n ‘‘ he attains Brahman here *’
be interpreted as merely eulogistic, indicating the early attain-
ment of Brahman , for, the acceptance of the primary sense alone
18 preferable. The understanding of the same sense 18 favoured
by the third text too which compares the body abandoned by the
enlightened one to the slough on the ant-hll, cast off by the serpent
that has not left the ant-hill. The fourth text which predicates
of the enlightened liberated one who has abandoned the body, the
nature of Brahman, the cause of all life, and to show its suita-
bility, declares (of him) the form of pure knowledge, 1n the words
“ nothing but light,” 18 favourable only to that sense. Hence, 16
18 not proper to give up the natural sense of the text ‘“ of him,
the vital airs do not depart ”’, even 1n conformmty with the rest of
the context.

Now, 1n the M&dhyandina recension, in the place of the text
cited, the reading ‘‘ from him the prénas do not depart ” is seen.
Hence, 1n conformity therewith, it is reasonable to eonstrue the
gemtive “‘of him’ in the Kamva reading, which expresses relation-
ship 1 general, as terminating in a special relationship
of the form of ablation. Thus, though in the first texs,
there is not gained for the enlightened one, on the death of the
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(gross) body, the mention of anything special, as compared with
the unenhghtened one, yet by the later declaration of the attain-
ment of Brahman, there 1s obtained the mention of a special
feature ; hence, the promise to declare something distinctive must
be understood to relate only to this. If this be urged, not so
(we reply), for, after the text “from him the pramas do not
depart ”’, 1t 18 said of them, in the wcrd, * they remain even here”
that they are merged even here, so as to accord with the sense of
the verse ‘“ he attains Brahman here” : 1n conformity with this,
the expression “from him’’ should be construed as referring to the
body, figuratively on account of the non-difference of the body
and the embodied. Hence 1t 18 that 1n the questions of Artabhags,
to the question ¢ when the person dies, do the vital airs depart
from him or not 2,” there 18 the reply, *“‘No’, said Ya)iavalkya,
¢ they remain even here. He swells, he 1s filled with wind ; being
filled with the wind, he lies dead,””’ (Brh. III, 2, 11); 1t 18 seen there
that of the apadana of the vital aiwrs, there 1s mention of the
physical characteristic of being bloated like a pair of bellows
distended with air.

Now, Artabhiga,’a question and the answer (thereto) do not
relate to the enlightened one, since that would conflict with the
(tenour of the) later context. In that context, indeed, to this
fresh guestion of Arta.bhiga.’s, “ when of the dead person, speech
merges in fire, the vital air 1n air, the eyes in the Sun, the ears
in the cardinal directions, the body in the earth, the soul 1n the
ether, the hairs on the body in medicinal herbs, the hairs on the
head in the trees, blood and semen 1n water, where then is the
person?” through the secret discourse of Artaphaga and Yijia-
valkva, 1t 18 declarad that Karma, of the nature of merit and

demerit, 18 deter nined on as the abods (of the person), as the later
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text itself proclaims to that effect It 1s there declared: ¢ They
two going out discussed it. What they said, it is but Kdrma that
they said. What they praised, it 1s but Karma that they praised.
By meritorious deeds one beco nes meritorious, sinfal by sinful
deeds”. Nor may it be said that 1n earher statements “he 1in
turn conquers death ” (Brh. I11, 2, 10), the crossing of samsara
(bondage) is declared, and that therefrom 1t 18 ascertained that
the demal of departure applies to the enlightened one.  For, 1t is
after the menfion, in the words ¢ fire, verily, 1s death, that i1s the
food of the waters”, of the meditation on fire as the food of the
waters, that 1t 18 declared as the fruit thereof *‘ (he) in turn wards
off untimely death”. Hence, as a c¢vcasequence of (the medita-
‘tron on) the conque:t of fire, there ic the conquest of untimely
death, not the crossing of bondage Hence, since of that text
too the subject is the unenlightened one. and since for the umen-
lightened one, the departure of the vital airs from the body must
tiecessarily happen, the denial of departure from the finite wmelf
afome should be understood as the sense of that (text). For this
reagon oo, 1t is 80 : in the earlier text '* when this person dies’’,
by the general name ‘‘person® the finite self alone is referred to as
that from which the vital airs depart. Nor may 1t be objected that
the reference of the term ¢ person’ 1s to the body; for, in the
later portion (beginning with) ‘‘when of this person speech merges
in fire”’ and so on, there1s a separate ention of the body, as
related to the person of the context, in the words  the body
{merges) in the earth ” (Brh. III, 1, 13), Nor may 1t be sad
that the meif too is separately mentioned, in the words “ the self
(merges) 1t the ether’’; fok, thete, ag in * &nanda &tma, Bliss s the

central portion” (Tuaitt. II, 5), there i scope for the expression
‘&g ”, to refer to the heart, as the contral organ,
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Thus, if it be sa1d that by figurative use, (based on) non diffe- 3'1272
rence of the body and the embodied, the third personal pronoun
in “ He swells ” should be construed as referring to the body, not
80 ; for, because of the lack of occasion for the separation of
prémas from the finite self, 1n the case of the unenlightened one,
the demal there becomes improper ; 1t must (hence) be necessarily
said that the question and answer relate to the enhghtened one.

Now, since {rom the earhier and later questions and answers 3:1273
referring to the unenlightened one, 1t must necessarily be said
that similar questions and answers also refer o the unenhghtened
one, the occasion for the separation of the pragas from the
finite self must somehow be understood ; 1f (this) be sa1d, no (we
reply), since by the mere proximity of question and answer relat-
ing to the unenlightened one, 1518 not possible to counteract the
characteristic marks (ndicating) the subject (to be) the enlight-
ened one. In the series of Artabhﬁga’s questions, the first ques-
tion is ¢ What is graha ?» What 18 atigraha?”’ The second is “ It 1s
a fact that all this 1s food to Death; which 1s the deity whose food
18 Death ?°. ““ When this person dies, do his pranas depart
from him, or do they not?” 1s the third. ‘‘ When this person dies;
what 18 1t that does not leave him ? *’ 1s the fourth. The fifth 18
“ When of this dead person, speech merges 1n firc  and so on.
These questions not relating to the same topic, there does not
result any unity of context. KEven so, since the questions from
the third onwards have one topic, as ranging round the history of
the dead person, of the third question too, as of the fourth and
fifth, because of the strength of then proximity, it may vahdly be
sald that the topic 1s the unenlightened one. If this be said, 1t 18
answered (thus) : by Afvala and others, filled with envy and en-

gaging n a disputation with Y&jiavalkya with a desire to defeat
7
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him, veilled questions are put, for the most part, witha view to
humble him, as not sufficiently quick-witted. For instance, the
first question put by Arbabhaga “ What 1s graha? What is
atigraha?’ seems to relate to a sacrificial matter ; stace 1t occurs
however, in the midst of a discussion concerning the goul, the
reply, taking cognisance of the crookedness of the questioner, states
that the breath, speech, the tongue, the eye, the ear, the miand,
the arms and the skin are grahas, and that the down-going vital
air (ap&na), name, taste, form, sound, desire, action and touch are
atigrahas. Similarly by Liahy&yan: is put the question ‘“ Where
did the Pariksitas go ?”’, making ase of the lLttle understood word
¢ Panksta ’. The reply given by Yajnavalkya, ‘‘where the horse-
sacrificers went”, 1s but exphecatory of the sense of that word.
So too, envy is plainly expressed in the very tone of these words of
Gargl, “Just as a warrior of the Kasis or the Vaidehas may stand,
having strung his unstrung bow, and with two foe-ternfying
shafts in hand, even so do I present myself before thee with two
questions , do thou answer them ” (Brh. III, 8, 2) Thus, the
proximity of the third question to the fourth and fifth which treag
of the unenlightened one, being capable of explanation as serving
to generate the confusion that all three relate to the same topie,
cannot serve to conclude the sense (of the question); much less
(can it s0 serve), since a different construction may be et up (for
the third) in the light of the first and second questions, which
refer to entirely different topics, v1z,, graha, and atigraha, and the
deity who feeds on Death ; least of all (15 this possible) 1n view of
(the proximity) being over-ruled by the characteristic mark (iga)
in the third question, imdicative of the topic referring to the en-
hightened one ; this 1s the hne (of eriticism), Hence, travelling

on the path of light etc., preceded by departure, estabhished only
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in the case of devotion to Saguna Brahman, is not common also
to the knowledge of the pure Brahman. In the interpretation of
the slitras 1n this view, 1t will be seen that it 1s the method shown
1n the Samkara Bhasya that 1s acceptable to the &carya.

So, too, at the close of the section *“ Arciradin& tatprathiteh
(On the path of light etc., that being well-known)” (IV, 8, 1)
this other opinion is set out. That section (runs) thus: to the
enlightened one, who has departed by the artery in the head, does
the attainment of Brahman (come about) only by the path of light
or by any other path ?

In this doubt, this is the prema facie view : thare is attainment
of Brahman even by other paths. The stages of the path, such
as the palates, the organ hanging down between them, the root of
the hair, and the halves of the skull, mentioned in the (following)
words of the Vyahrt:1 Vidya, “ That which hangs down between
the two palates in the form of a nipple, that 1s the birth-place of
Indra, where the root of the hair sphits up, dividing the two halves
of the skull”” (Taitt. 1, 6), these do not indeed find mention in
the path of light etc. In the Saibya-pradna in the words “ He is
led up to the world of Brahman by the simans’’ (Prasns, V, b),
the property of conveying to the world of Brahman is declared of
the simans studied 1n the S&ma Veda. In the words of the Dahara
Vidya, ¢ when the (person) departs from this body, then by the
very rays he goes up (Ch. VIIL 6, 5),”’ the property of conveying
18 declared of the Sun’s rays alone, to the exclusion. of all elge.
Similarly, from the text (indicative) of speed, “ when his mind is
failing, (even then) does he reach the Sum *’ (Ch. VIII, 6. 5), there
is absence of mention of prior stages like light ete., for the attain-
ment of the Sun. Hence, the attainment of Brahman (is) by the

respective paths established according to differences of topic and
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the mode of meditation, not the path of ight etc., alone.
Now for the siddh@inta : 1t 18 well known that the path of light
ete., is common to all modes of meditation. (It is sard) in the

Chandogya *‘ Those who know thus, and those who 1n the forest

‘meditate witb faith and austerity ” (Ch., V, 10, 1); so too 1n

the Brhadaranyaka, “ And they who in the forest meditate with
faith and truth ” (Brh VI, 2, 15).

Now, 1t may be said that the reference to devotees here, as
“ those who meditate’’, may relate to those modes of meditation,
where no path whatever 1s mentioned. This would be so, if the
1dentity of the paths could not be established; but that can be
shown, That which 1s described 1o the Vyshrts Vidya as riging
above the halves of the skull, the region of the root of the hair,
passing up through the mipple-shaped organ, the seat of Indra,—
who is either the finite self or Paramesvara—that 18 but departure
through the artery in the head. What are referred to later as
Fire etc.. *“ 1n Fire, as Bhiih, he rests, 1n Air, as Bhuvah, in the
Sun as Suvah”, are but the stages on the path of hght ete. The
statement of resting 1n Fire and so on, 1s 1n the view that there is
rest in (each of) these for some time. In the Vyahrt: Vidya, since
there 15 meditation of the three vyihrtis, Agni and the rest,. as of
the'fourth (vyshrt1) Brahman, called Mahab. the statement of rest
in their worlds, on the strength of ths, 18 proper.

In the statement, ‘“ He 15 led up by the siman verses to the
Brahma world ” (Prana V, b), 1t 1s proclaimed of the siman
verses constitufing the third of the three moments of the three-
fold pranava, an accessory to meditation, that as accessories $o
meditation they possess the capacity to lead up to Brahman, not
as constituting a path ; for, meditation with the pranava of three

moments 18 prescribed in the words, ¢ Again, he who meditates on
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this syllable 4L"M of three moments, on the Highest person etc.,”

(Prafna. V, 5); after the mention of the meditation effected with-

Pranava of one and two moments; and the three moments are
tanght to be of the nature of the Rk, Yajus and Saman.

The exclusion, in the statement ‘ Then, by the very same
rays "’ etec, mentions the exclusion of the non-comjunction of
attainment with that for (the attainment of) which the rays are
prescribed (as paths), not the exclusion of light etc., for, of the
game gentence, there cannot be the sense both of leading up by
the rays, and the excluston of all other (paths).

The statement (1ndicative) of speed which is justifiable, in com-
parison with the (long and tortuous) path of the Fathers, does
not exclude the earlier stages. Nor1s there mtended any other
path for the enlightened ones, having this (the Sun) as the final
stage. Thus from the exposition of the one-ness of all paths, it
follows that it 1s not proper to over-ride the general statement of
the Pancigm Vidys, which 1s supported by the principle of
parsimony.

In order to remove the doubt that because of this demonstra-
tion of the path of hight ete., being applicable to all meditations of
Brahman, there may follow the denial of the attainment of Brah-

man, even for those who know Brahman without attributes, the-

contrary opinion is expresssd even at the close of the present
gection, in the words, ¢ Some (say) that for the devotees of the
Non-related there 1s no (path of) hght ete,” (IV, 8, 1). © On this
view, because of the expression, “ well-known,” in the sttra “On
the path of light etc., because 1t is well-known *’, the slitra has to
be understood (as expressing) a sense valid generally. It must
necessarily be admitted by all that the sense (of the slitra) is
(valid) ‘only generally, for, the path of light etc., does not apply to
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those deities up to Hirapya-garbha, who are releagred even from
the respective worlds they are in. Nov may it be said that the
prescription of this as the only path 1s intended (to apply) exclu-
gively to human beings, who are released through the practice of
meditation on the earth; for, in the case of those released after
attaining the status of Vasu, Rudra, Adlt"a, and Marut hosts, (a
status) which belongs to the devotees of Madhu Vidys, there must
necessarily be another path comprising the status of Vasus etc., as
the earhier stages; this 18 the view of the &carya. 1hus, in whatever
section rising or departure 1s established of the knower of Brahman,
in all those places, this opinion 1s expressed, 1n order to remove
the doubt about the applicability of the respective sections to all
knowers of Brahman; further, in the aniyam&dhikarana, that
(opinion) 1s justified by (the author) himself ; from these follows
the excellence of the &cirya’s view. Nor may non acceptability be
suspected from the inroduction of the word *‘some” 1n every case.
These may be explained away for the purpose of showing that
he himself here takes his stand on meditation of DBrahman
with attributes, not on the kncwledge of Brahman with-
out attributes, (but) thereby it will not he possible to conceal the
excellence of his view, as understood from his exposition through
demonstration and repetition, In the &nandamayidhikarana, the
body of the section is interpreted in this way: the (Self) of Bliss
18 the Supreme Brahman ; the Brahman that 1s the tail, the sup-
port thereof is the Word—Brahman, called pranava, which denotes
that (other). Then is introdaced, as a different wview, with the
words ‘ Some say ”’, the position that the Self of Bliss is the In-
telligence-Energy (Cit-Sakti), while Brahman that 18 the tail, the
support is the Sapreme Brahman; (this position) 18 expounded

as his own, in the words of the janmadi stra (I, 1, 2): “ That
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indeed, whieh, being praised in the words, ‘within that 18 the Self
composed of Bliss,” 18 demonstrated to be characteristic of the
Supreme Brahman 1n the words ‘that 1s one Bliss of;Brahman,’
because of the unsurpassable supremacy resulting from the
repetifion beginning with ‘this 1s the inquiry into Bhss’, that
itself, because of abundance, 18 spoken of figuratively as Brahman,
1n the words ‘Bliss 1s Brahman’. Revelling in the enjoyment of
guch Bliss 18 sa1d to be the eternal contentment of Brahman ;
thereby 1s shown the &cdrya’s method of introducing a view ac-
ceptable to him, with the word *‘ some *.

Again, the acceptance of non-difference i1n meditation bet-
ween Brahman and the finmite self, whica 15 favourable to the re-
cogmtion of the knowledge of Brahman without attributes s seen
in the section * Pranastathanugamat ™’ (I, 1, 29, e¢ seq). There, 1t
is determined that the vital air which 1s tanght by Indra to be the
object of meditation for release, 1n the words “I am the vital air,
meditate on me as the Intelligent Self, as Life, as the Immortal ”
(Kaugitaki III, 2), 18 the Supreme Self, not Indra. The slitra “Sas-
tradrstyatdpadedo Vamadevavat (the teaching is due to scriptural
1nsight, as 1n the case of Vamadeva)” (I, 1, 31) which has for its
object the removal of the doubt “ how then does Indra say ‘1 am
the vital air, meditate on me’? > 18 then explained in one way:
the teaching of Indra ‘‘I am the vital air’’ 1s que to the realisa-
tion of the internal rulership of the Supreme Self because of the
texts, “ He who stands within the Self”’ etc., and of the fact that

2

the denotation of words like ‘I~ extends up to the Supreme Self,
the internal ruler, because of the texts ¢ That manifested names
and forms” etc. Then another ninterpretation—{viz.,) that the
teaching 18 due, 1n the alternative, to 1nsight arising from such

texts as “ That thou art,” which have for their object the non-
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difference of the Supreme Self froma one’s own Self—is given, in
the following words: “ Or else, 1t1s determined that Indra’s
statement is of the same nabure as the declaration about being
Manu and the Sun, made ia the realisation of his own all-pervasi-
veness by Vamadeva, who by 1nmight into Vedantic lore, by medi-
tation on the harmony of Brahman and the Self, had attained the
nature of Brahman, got r1d of the contrastion (of intellect) due to
self-consciousness centering round human and other bodies and
sense-objects, and obtained Supreme Self-consciousness of the
form of the whole Universe.”

Then comes the section * Atmetitu upagacchant: graha-
yantica (But as the Self, they understand and teach)” (IV, 1, 8),
which, raising the doubt whether the contemplation of non-
difference occurring in knowledge of the atiributeless, (yet) does
not occur 1n meditation with attributes, because of the difference
between Paramefvara with qualities and the finite self, due to their
connection with contrary qualifies, such as all-knowingness and
httle-knowing-ness, seeks to show that, though there 18 empirical
difference, yet their non-difference 18 to be contemplated, through
insight 1nto their essential non-difference.

This 18 how (it proceeds): 1n the doubt as to whether Brah-
man 18 to be contemplated as different from one’s own self, or as
non-different therefrom, this 1s the pruma fucie view. The medita-
tion on Brahman should be performed as different from one’s self,
because of the demonstiation of the Liord (Pati), the Supreme
Brahman, as an entity other than the inner self, the bound soul

(Padu), the finite self, 1n texts and sUtras, such as ‘‘Rudra, the

.Supreme Sage, transcending the Universe” (Svet. 111, 4), and

“But higher, because of the mention of difference” (II, 1, 22),
and further, because of the irreconcilability of the nature of Brah-
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man Wwith (that of) the fimite self 1n zespect of such qulities as
ommniscience and 8o on.

But (this 18) the siddhanta Though the Supreme Brahman
called Siva is certainly higher than the finite self, yet the devotee
meditates thereon, 1o the form “I am Brahman”; for contempla-
tors of old, have understood that as but their Self, 1n the words I
am verily Thou, O Lord, O Divinity, Thou verily art I” (Jabala
Sruty).

Nor 1s this co-ordinate with the relationship of the body and
the embodied. In that case, the statement “T'hou, verily, art I’
would alone be appropriate, since in respect of ParameSvara, des-
ignated by the word “Thou” there 18 the applicability of the word
“I” hmrted 1n denotation to His own body. But the statement “T
am, verily, Thou” 1s not appropriate; for, 1t does not stand to reason
that the word *Thou” denoting Parame$vara should apply to
one’s own self which 1s of the nature of the body of Paramefivara
(and 18) designated by the word “I”. It 1sindeed of words de-
noting the body that a capacity t0 exfend to the embodied (also)
results, not capacity to signify the body in the case of those
(words) denoting the embodied. Nor may 1t be said that both
sentences have the same kind of sense, the words “ Thou” in
both sentences denoting Parame$vara as qnalified by the abtri-
butes mentioned; while the words “I1’ signify the same Bemng
qualified by the presence 1n one’s bodv. 1In that case, there re-
sults the futihity of the difference between the two statements,
constituted by the use of the pronouns of the First and Second
Person—*“1” and “ Thou "’—placed earher and later, along with
the corresponding verbal forms, “ asm1 (am)’’ and “as1 (art) ”’, in
“Tvam vaham asmi, aham vai tvam asi, (I am, verily, Thou; Thou,

verily, art I)”’. Since, even through one statement, the non-
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difterence of the internal ruler of one-self from Paramesvara re-
gults, there also follows the futihty of the other (statement). Nor
do the two sentences serve the purpose of confirming the cogni-
tion of non-differeuce ; for, there being no erroneous notion of
difference between the interual ruler and Paramefvara, as (there
18) between the fimite solf and Parames$vara, there 18 no need for
bringing about that confirmation. Hence, 1t 18 concluded that
(the meditation) 18 enjoined here for the purpose of confirming the
(sense of) non-difference by removing the doubt as to difference
or non-difference, through the 1nterchange of objects (of contem-
plation), 1.e., of the non-differsnce of Paramesvara from ene-self,
and the non-difference of one-self from Paramesvara. Similarly
of the Aitareya text also “ What 18 I, that 1s He, what 18 He, that
18 1"

To the devotees who understand thus, the Supreme Brahman
though different from them, bestows His grace by granting His
own form. “Ihey 1n turn, teach their pupils, through (texts hke)
¢ That Thou art,’ that, though different, (Brahman 1s) of their
own form.” O1 the text “That Thou art’”’, the co-ordinate relation
18 not that of the body and the embodied. From the use of the
wozrd “art ”, 1t follows that therein i1s taught the non-difference
of Parames#vara designated by the word ‘* That”, and previously
described and dehmed as the cause of the world and 80 on, from
what 18 designated by the word “ Thou ”’; T'he word * Thou ’*
refers but to the finite Self that 1s addressed, ar.d does not extend
%o the 1nternal ruler thereof , for, referencs to one’s 1nternal ruler,
a8 what 18 addressed, not being so well-known from one’s own
expemence or the teaching of the ancients, as the reference &0
one’s self, the term (Thou) 15 not capable of denoting that (the

internal ruler). As for establishing that Parumesvara, the Sai of
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the present context, has been taught earlier to be somehow one’s
own internal ruler, there arising no doubt as to their difference,
the repeated teaching of that (their non-difference) is not needed.
Nor may it be obpected that what is acceptable to the commen- 3155

tary in the meditation of non-difference with Brahman is not real
non-difference, but only imagined non-difference, as in the con-
templation of non-difference with Garuda, that being cited as an
illustration of the meditation of non-difference with Brahman, in
the commentary on the prakrtaitvattva adhikarama (III, 2, 21
et s¢q). For, the reahty of non-difference 1s understood from the
(following) statement 1n the sﬁstradrgﬁ stra (I, 1, 81) “ Of him
who had attained Brahman-hood by the contemplation of the
harmony of Brahman and the finite self’’, and the statement in
the &tmet1 tlpagacchanti section: * Though the being contem-
plated 1s a different entity (from the devotees, yet) the Supreme
Brahman bestows His grace on the devotee conferring on them
His own form’” (IV, 1, 8). If non-difference were not real, the de-
claration of an actual attainment thereof would not be appropriate.
The clause “though the being contemplated 18 a different entity”
means “though empirical difference does exist”’ ; nor is there any
contradiction 1n taking 1t to have the purpose of refuting even a
possible ground of objection. Hence, 1t is that in the following
words of the commentary on the wikaravarti dttra (IV, 4, 19), it
has been proclaimed that the contemplation of one-self as Siva
continues even 1n him who, 1n the world of Parama-Siva has
attained union with Him, after the complete extinction of merit
and demerit, the cause of all delusion etc. “ Wandering about
freely in the worlds of the (celestial) rulers from Sadadiva up to
Brahma, eating what he desires, taking on what forms he desires,

rid of the desire of for human and other bodies, " functioning with
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the three energies (icch®, ji&na and kriyd) uncontracted, (he)
enjoys the splendour of perfect self-consciousness, immersed in
the world, which 1s of one texture with the nature of Brahman,
the harmony of Siva with Salkt:, which abounds in Snpreme Bhss,
light and power Thus 1t 1s that bhis perfect self-consciousness,
as ensouling the entire world of enjoyer and enjoyment, 1& derived
from the text I am the food, I am the food, I am the food,
T am the eater of the food, I am the eater of the food, I am
the eater of the food’ (Tawtt. IIT, 10).” (It may be said
that) identification 1n consciousness with the Supreme Being
which, as present 1n all bodies, directs all enjoyment and
enjoyers as (His) body, may come about of 1tself without standing
in need of the contemplation of non-difference with Siva ; for, by
the expansion of the Intelligence of him who has attained union
with Siva, the capacity to direct the world, present in the Reing
that pervades the Universe, 18 not aroused ; (further), in the com-
mentary on “ Asantatedcivyatirekah (And non-diflerence because
of non-pervasiveness) *’ (11, 3, 48) and other stitras, there 18 shown
in him the existence only of thig kind of perfect relf-consciousness.
Though (this be so), yet 1t 1s not what is intended 1in the commen-
fary on (this) sltra, the perfect self-consciousness is rather of
Brahman alone, as determined by the force of the qualification
apphed to that self-counsciousness, viz., “immersed 1n the world
which is of one texture with the nature of the Supreme Brahman.”
What 18 stated there of the world 1s but 1ts inclusion 1n the nature
of Brahman, not its being His bods. Of the liberated one, con-
firmed in the contemplation of identity with Siva, the continuance
of that (consciousness) 18 declared t1ll the falling off of the body,
even at the time when he sings as he pleases, (I am the food,
I am the fooed. ete.).
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The non-difference of Brahman from the finite self thas
shown to be acceptable to hiin, through the commentaries which
elucidate the contemplation of non-difference, 1s also shown in a
somewhat indirect way 1n the commentary on the stitra “ Vadatit
cenna, prijio h1 prakaranat (1f 1t be said that 1t is declared, no; for
the topic verily is of the Self)” (I, 4, 5), occurring 1in the &nu-
manikddhikarana (I, 4, 1—7), The prema facie view in that section
is that the unmanifest menticned 1n the Kathavalli text * The
Unmanifest is bigher than the great one, the Person is higher
than the Unmanifest *’ (Katha 111, 11) being the pradh&na accept-
able to the S8imkhyas, the S&mkhya system 18 based on the text
cited. In “Jneyatvivacanidcca (and on account of non-mention of
being known)” (I, 4. 4), which 1s the secondary slitra directed to
the refutation (of the above view), there 18 a further reason given
in sapport of the final view. If this same text were the basis of
the Samkhya doctrine, then the pruperty of being a neeessary
object of knowledge to him who seeks release should have been
declared of the pradhdna, which 18 acceptable to the Samkhya,
which declares release to result from discriminative knowledge of
the Self, (Purusa), from Primordial Matter (Prakrt:). That 18 not
here stated. Hence, 1t is to be noted that the S&mkhya doctrine
is not based on that (tex$). For, 1t is not reasonable that in that
which 18 the basis of a branch of knowledge, there should be no
mention of what 1s described 1n that branch of krowledge.

Now, it does not happen that there 18 no mention of the
property of having to be known ; for the Kafha Vallh Srut1, venly,
in the hymn “ Soundless, touchless, formiess, etc.”” (Kabha, III,
18) declares of the Unmanifest (Avyakta) which is higher than the
category of the Great One (Mahat) devoid of sound ete., that 1t is
to be known. The stitra ¢ Vadatiti cenns” ete., (I, 4, 5) refers to

2-16
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this fresh Samkhva doubt and serves to refuts it. In that hymn
(Katha, I1), 15) Paramesdvara is declared, not the pradhi&na, the
context being of Paramedvara alone. In the commentary, where,
to show the mode of refutation, based on the context relating to
Paramefvara a text from the context relating to ParamesSvara
should be eited, there 1s cited the bymn “ The wise one should
suppress speech in the mind, sink that icto sentient intellect ;
sentience he should suppress in the Great Self and that (agamn) n
the peaceful Self”’ (Katha, 111, 13). This 18 how the commentary on
that stitra (proceeds); “If it be said that being known is declared
in the later hymn ° Soundless, touchless, formless, undecaying,
tasteless, eternal, odourless, beginningless, endless, higher than
the Great One, and constant, realising that, one escapes the jaws
of Death’ (Katha, ITI, 15), no, (we reply), since the earlier dis-
course is about the Prajiia alone, as seen from ‘Yacced ving manass
prijiia, the wise one should suppress speech in the mind ste.”
(Kabha, IIT, 1%)”. From the use of the word “ Prijiia ” in that
slitra, it appears as fhe natural sense of the words of the com-
mentary that the present context relates to him who 18 referred to
by the word “Prajiia’’ in that hymn. The finite self desirous of
release is referred to in that hymn by the word * Prajia ”, for, the
injunctions as to the control of speech, mind, etc , are purportful
only in regard to him. The context may also relate to the Supreme
Self, since that is what is prinsipally intended to be i1ndicated in
(the hymn) * The Unmanifest is greater than the Great One, the
Person 1s greater than the Unmanifest; than the Person there 1s
nothing higher, He is the goal, He (1s) the final destination®
(Ratha, I1I, 11). This being the case, if the commentator had
not at heart the non-difference of the finite self and Paramebvara,

his citation of a word indicating the finite self, where a word



belonging to the context (and) referring to the Supreme Self ought
to have been cited, would be certainly unsuitable.

Now, even thus, bhow can there be absence of unsuitability,
when even by those who accept the non-difference of the finite self
from Paramefivara, there 1s accepted, because of the empuirical
distinction between the two, a division among the Vedanta texts
into those which concern the finite self and those which concern the
Supreme Self ? If (such an objection) be rased, 1t1s met (as
follows).

In the Katha Valh, to the question put by Naciketas about
the departed finite self,—in the words, * There 15 this doubt, of a
man, who is dead, some (saying) he 1s, others he1s not; this, 1
would know, being taught by thee. Let this be the third of the
boons ”* (Katha, I, 20),— a reply relating to the Supreme Self 1s
given by Vaivasvata, 1n the words, ““ Realising through self-con-
templation that resplendent Being. difficult to see, deeply hidden,
located in the cave (of the heart), dwelling 1n the abyss, that
ancient one, the wise one abandons joy and grief ” (Katha, 11, 12).
It 18 quite certain that the question 1elates to the departed finite
self, that being the conventional sense of the word * preta”.
That the question relates to the departed finite self 18 alsc made
clear by the words of Vaivasvata “ These damsels with theiwr
chariots and their lutes— such ones are not obtained by mortals.
Be waited on by these, given by me. Do not question about
death, O Naciketas’’ (Katha, I, 25). (There are aiso the following
grounds to support that conclusion) . Naciketas 1n the words “ In
rebpect of which there 13 this doubt, tell us what that 1s 10 the
great hereafter ” {Katha, I, 29), again asks for the answer to the
very question of his, which had beea condemned by Vaivasvata

a® lnauspicious, vecause of 1ts relating to death; subsequensly,
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Vaivasvata begins s teaching only after criticising the position
of “some (who say) he is not (atter death)”, in the words ‘ The
other world appeais not to the puerile fool, dazed by the delusion
of the wealth ; believing that there is no world other than this,
he repeatedly falls into my ctutches ” (Katha, II, 6); and later on
is seen a reply relating to the incidents directly connected with
the departed finite self, 1n the verse: * Behold'1 teach thee, O,
Gautams, the mystersous Brahman, the oonstant one, as also
what becomes of the self after death. According to their deeds
and according to their knowledge, some enter into wombs and
are embndied, (while) others become immovable objects” (Katha,
V., 8 and 7).

Similarly, 1t 18 also cerlain that the reply beginning with,
“ That, difficult to behold * etc., relates to the Supreme Self ; for,
after the question, 1t is said by Vaivasvata in the words “ Even
the gods have had doubts about this, of yore ; subtle 18 this topic,
not easy to know. Choose some other boon, O Naciketas, press
me not, (but) set me free (from granting this boon)”’ (Katha, T,
21), that the reply to the questinn relates to a very difhcult inatter,
such as cannot easily be stated. Therenpon Nactketas prays that
only what he as%ed for should be explained to him, (saying), “O!
Liord of Death, thou sayest that even the gods, verily, have had
doubts about this, and that 1t 18 not easy to know. Another
teacher of 1t cannot be foand equal to thee; nor 18 there any other
boon equal to this”’ (Katha, I, 22). Desiring to test the firmness
of his capactty (for the knowledge prayed for), Vaivasvata, in the
words beginning with ““ Choose sons and grandsons, who will hive
to be a hundred, plenty of cattle, elephants, gold and horses; ask
for a wide extent of earfh, and live thyself as long as thou desirest”,

and ending with “O! Naciketas, question not about Death
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declares the gain of sons etc., to be objects of human desire worth-~
ter than what was questioned about. In spite of this, Naciketas,
in words beginnming with “ Fleeting (are these), O! Lord of Death,
they wear out the vigour of the senses of man. All hfe is but
brief. Thine alone be the chariots, trine the song and the dance’,
(Katha I, 26) and ending with ¢ Understanding the pleasure of
song and love (to be thus ephemeral), who would delight to live
long?” (Katha, I, 28), condemns these pleasures as of doubtful
(permanence), though praised by (Yama) himself, and asleading to
the diminution of the vigour of the senses, under-rates the lfe of
all beings even {rom long-hved Brahma down to n small 1nsect, as
(lasting) but for a brief period, and prays that what was questioned
about should be expounded. Seeing the firmness of his capacity
(for the inquiry), Vaivasvata distinguishes the two kinds of frmit
attaching to the goal of human endeavour, viz., beatitude and the
accomphshment of desired objects, as the good and the pleasant ;
then, diseriminating between those two and saying that the wise one
chooses the good, the fool the pleasant, and so on, he praises the
boou chosen by Naciketas; he (further) praises Naciketas, in res-
pect of the desire for knowledge and the strength ¢f renuncration
helpful thereto, 1n the words I hold Naciketas to be desirous of
knowledge ; desires manifold conld not shake thee ” (Katha, 11, 4);
then, after refuting the doctrine that the body 1s the self, through
the words ¢ No hereafter *’ ete, he daclares the difficulty of realis-
ing the Self that 1s to be taught, 1n the words “ Him even to hear
of whom 18 not gained by many, Hum, whom many, esven though
they hear, know not, he who teaches (Him) 1s a marvel ; he who
attains Him 1s skilful ; he who knows (Him, when) instructed by
the able, 1s (also) a wonder *’ (Katha, 1T, 7). Then follow the words
“ That, difficult to behold ” and so on. (The above analysis pro-
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vides a further ground for holding that the reply relates to the
Supreme Self). Thus, it being seen that to a question about the
finite self, a reply is given about the Supreme Self, it 18 1nferred
that the non-difference of the finite self and Brahman is the view
of the Sruti, as otherwise, there would result lack of congruity
between question and answer.

Now, let it be that the reply relates to the Supreme Self. Tt
does not stand to reason that the question relates to the existence
or non-existence of the departed finite self ; for, Naciketas has
already faith in 1its existence. Otherwise, s query ¢ Father, to
whom wilt thou give me?”’ prompted by the object of remedying
the fault of deficiency in the father’s sacrifice, his departure of his
own will to the world of Yama, in order to prevent the evil of
falsehood from attaching to his father, who had said “ I give thee
unto the Liord of Death ”, his own words *‘‘like cereals the mortal
decays, like cereals he 18 born again,” (Katha, I, 6), his asking as a
boon for the knowledge of the fires whose fiait 18 heaven, these do
not harmonise. Further, even 1f there be really non-difference
between the fimite and the Supreme Self, to the question about the
existence or non-existence of the departed finite self, the reply should
confine itself to that,—the teaching about the Supreme 8elf and the
means of attaining Him being irrelevant; for, 1t 18 admitted even in
the systems of those who maintain the non-difference of the finite
self and the Bupreme Self, that, to the questions relating to the
incidents conneeted with the finite self, which occur 1n the question

of Artabhr‘iga, the Paficign: Vidyi, and so on, the answers (00)

relate only to that topic. Therefore abandoning the illegitimate

desire to establish the non-difference of the finite self and Brahman,
because of the principle of congruity of question and answer, the

question andsnswer should be understood to relate to the exis-
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tence or non-existence of the releasad soul; for, the word “pretya’’
is sgeen t0 be used of the released ome in the text “na pretya
samjiiaétl, when he 1s liberated, there is no more consciousness’
(Brh, I1, 4, 12) ; further, the word * preta’ may well have the
force of “ the releaced one ”,i e, he, who by being drawn away
from here (prakarsena 1tah) has attained the destination from
which there 18 no return. Thus, liberation being of the nature of
the attainment of the world of the Supreme Self, called the
Supreme Abode, the demonstration of the Supreme Self, of the
attainment of His Supreme Abode, 1n the woxds, ‘ he attains the
end of the patbs, that 18 the Supreme Abode of Vignu” (Katha
111, 9), and of the means for (that attainment) all these fit in with
that object (of liberation).

1f this be urged, not go, (we reply) ; for, even if the question
be 1magined to relate to the incidents connected with the hiberated
one, the unsuitability of asking for a knowledge of the fires,
belpful 1n procuring heaven, (remains) common (to both of us).
What 18 meant there by the word “,heaven’ is but the world
which is attained through the path of light etc.,, on the extinection
of merit and dement, and which 1s said to be the Supreme Abode
attained by the released one, (whose existence is) in doubt. For,
the glories of the heavenly world are thus described: ‘‘In the
heavenly world, there 18 no fear whatever; Thou art not there ;
nor does one fear old age. Rising above both hunger and thirst,
transcending sorrow, one enjoys in heaven’’ (Katha I,12); then
the teaching of the knowledge of the fires, helpful in attaining
(that world) 1s prayed for thus: * And Thou knowest Agm, the
means to heaven, O Lord of Death; teach that to me full of faith,
(The Knowledge whereby) those whose abode will be heaven,
attain immortahty, that I ask as my second boon’ (Katha I, 18) ;
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and Vaivasvata at the close of the teaching, in dJescribing and
praising the frmit (bhereof), specifies the fruit—the attainment of
heaven—as coming after the eessation of all the bonds of sams&ra
(the migratory cycle). “ He having first thrown off the shackles of
Death, rising above Sorrow, enjoys in Heaven » (Katha I, 18).
If a justification of the question (about the existence of the
released soul) be attempted, on the ground that its object is to
strengthen the faith in the existence of released souls, originally
ganed through the words of well-wishers, and to know further
details (about them), then, even so may the question about the
existence of the departed soul be justified ; hence, it 18 not right to
abandon the reference to the existence or non existence of the
departed finite self, this being arrived at both by the conventional
sense of the word ‘‘preta’ and the natural sense of (the words)
“ question not about death *’, which occur latex. Hver here, (in
our experience) are seen persons who, settled 1n the observance of
duties pertaining to the (attainment of the) other world, because
of therr faith 1n the words of well-wishers, still 1nqumire as to what
is the basis for the view that the self 1s but the body, and how 1t
is to be refuted. In the Sastras studied by those who perform
Vedic rites, after a dae study of the Vedas, there is seen the view
of the self being but the body as also the basis of 1ts refutation.
If 1t be sa1d that, even so, the question being about the existence
or non-existence of the departed finite self, the existence thereof
alone should be stated 1n the reply, and shat the demounstration of
the nature of the Supreme Self and of the means of attaining Him,
do not fit 1n, no (we reply), for, 1f the question be abeout the exis-
tence or non-existence of the veleased ome, his existence alone,
should be mentioned ; the irrelevance of the demonstration (of the

Supreme Self) 18 common, therefore, even to the other view ; (for
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there is not, indeed, seen 1n the description of the path of the
Fathers and so on, relating fo incidents connected with the de-
parted fimte self, any description of the Moon attained thereby, or
the means of attaining thereto If, on the ground of there being,
in the answer, a description of the Supreme Self and the means of
attaining to Him, 1t be postulated that the significance of the
question about the existence or non-existence of the released one,
extends up to that (attainment), then since, in the answer 18 geen
the demonstration of the non-difference of the finmite and the
Supreme Self, it may be postulated, in conformity with the natural
sense of the word “ preta,” that the significance of the question
about the existence or non-existence of the departed finite self
extends up to that non-difference. There is, indeed, the demons-
tration of that non-difference in such places as the following:
“ What 18 here, the same 15 there, what 15 there, the same is here.
From death to death he goes, who sees any difference here
(Katha. IV, 10). Nor can it be said that difference 18 denied only
a8 between Parameévara as known here 1in the body and as known
there in the solar orb etc., and not as between the finite self known
in the body and Paramefvara that exists in the solar orb etc., for,
there 18 no occasion for difference in Parame$vara, on the ground of
difference 1n place. 8o also after teaching the 1dentity of the finite
gelf and Brabhman, through the hymn “ The person of the size of
the thumb?®’ etc., (Katha. IV, 13), the error of the doubt ‘ how
can there be identity of those possessed of contrary attributes ?”
18 declared by the hymn ¢ As certainly as water rained down on a
lofty place flows down the slopes, even so does one who sees things
as distinet run after them alone” (Katha. IV, 14); to those who
perceive that there are 1n the finite self and Brahman distinct

attributes opposed to their non-difference, samséra, characterised
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by that same distinctness, continues. Thus, though a word belong-
ing to the context and referring to the Supreme Self should have
been cited in order to indicate 1n the above manmner that the con-
text is one which relates to the non-difference of the finite self and
the Supreme (Self), not one relating to the finite self alone or to
the Supreme (Self) alone, (and) though the citation of other hymns
bearing on the (present) topic1s possible, the hymn containing
the word Prajfia, n conformity with the words of the sltra
‘“ Pra)iio hi prakaranat (the Self because of the topic) ™ (T, 4, 8)
18 cited by the commentator, 1n the behef that the composer of the
slitras, though he ought to have illustrated the subject of the topic
by a word referring to the Supreme Self, has (actually) illustrated
it by means of a word referring to that from which the subject of
the context 18 to be desired to be expounded as non-different. The
acceptabihity of the non-difference of the finite self and the
Supreme (Self) is thus shown by an indirect statement, at the close
of the explanation of what 18 acceptable to the text and the siitra.
317 So, too, 1n the first adhikarapa (tis said as follows). The
text “ This Self 1s Brahman ™ (Brh. 11, 5, 19), through the particle
“ this ’ teaches the very self, which 18 known fo perception, to be
Brahman. Therefore, where 18 the doubt here ? This 18 the prima
facie view as to the non-commencement (of the study) of the
science, set up through showing the absence of any doubt in res-
pect of Brahman, which 18 accepted as the object of the Sastra.
In the refutation (of this view), instead of establishing the differ~
ence between the finite self and Brahman, like other commentatros
intent on the difference between the two, he (thus) explains the
doubt as finding an objectin the doubt as to the sigmificance of
the texts (which declare the existence) of difference and of non-

difference : “ When the text * This Self 13 Brabman’ and soc on



7l

declares this same migratory being bound in self-consciousness to
be Brahman, even from that, (there arises) the doubt. Brahman-
hood, verily, 1s the possession, 1in excess, of the grandeur of un-
excelled knowledge, Bliss and Power, free from all disturbance by
any evil ; while finite gelf-hood 1s the condition of putting up with
boundless suffering, 1n bondage to the function of entering and
leaving various bodies suitable to the enjoyment of the fruit of the
variegated Karma, which, resting on the impressions of beginning-
less ignorance, has (since) expanded. Why should there not be
this doubt ¢ How do the texts declare one-ness of these two entities
with mutually repellent characteristics?””’. Thereby is manifested
his intention not to deny the non-difference of the finite self and
Brahman,

Why elaborate ? In the commentary, 1t 1s loudly proclarmed
1n almost all places, that the Cit-8aktr of Brahman 18 non-different
from the worlds, being of the form of all the worlds. So, too, the
non-difference of Cit-Sakti from Brahman, is loudly proclaimed
everywhere. How is 1t possible to avoid the final conclusion thus
resulting, as o tha non-difference of the finite self and Brahman ?

Let this be so. What 15 sa1d of Cit-Bakti being of the form
of all the worlds, that 18 favourable only to quahfied non-dualism ;
for, through that is reached the truth of the non-difference there-
from even of the non-intelligent world of ether etc., as of the in-
teligent world. If being of the nature of all the worlds were
declared to be of the nature of non-difference from Cit-Sakti, in
the case of intelhigent beings, and illusory appearance thereof in
the case of non-intelhigent beings, then, indeed, would pure non-
dualism result. It has not been so declared. TIts being of the
form of all the worlds has been established in the prakityadhi-

karapa (I, 4, 23, ¢t seq) etc., only as transforming 1tself into the

3:18

3181



72

world. Nor is there declared the non-difference of Cit-Sakt1 from
Brahman , even if stated anywhere, 1t 1s (only) figurative. Hence
1t is that in the janmad: section (I, 1, 2), 1t 18 said, (in the follow-
ing words), that the co-ordination of Bhiss and Brahman in the
Bhrgu Vall is figurative. * That, indeed, which being praised 1n
the words © within that 1s the Self composed of Blss’, 18
demonstrated to be characteristic of Supreme Brahmn, in
the words, ‘that is one Bliss of Brahman’, because of the
ungurpassable supremacy resulting from the repefition begin-
ning with ¢ this 1s the inquiry 1nto Bhiss’,—that 1tself, because of
abundance, 18 spoken of figuratively as Brahman, in the words
¢ Blise is Brahman’.” As for the difference between Brahman and
Cit-Sakt, that is exhibited m many places. For instance, in the
akgara section (I, 3, 9), 1n commenting on the inferential ground
provided by the slitra, viz, supporting (everything) up to (and
inclusive of) @kdda, difference as between support and what 1s
supported 1s shown (to exist) between Brahman and Cit-Sakti,
this Qatter) being referred to by the word &ka##a in the words of
the Gargi Brahmana, “‘In this aksara, O Gargl, ak&da 18 woven
as warp and woof ¥ (Brh. II1, 8, 11). In the dahara section (I, 8,
13, e seq) 1n the words “ the ether within that 18 small; what is
within that is to be sought’® (Ch. VIII, 1, 1), the difference
between Cit-Sakt1 and the Supreme Brahman—which are spoken
of as the small ether and what resides therein,—i1s exh:bited by
their being designated as the seat and what 18 seated. Though 1n
the section “ AkaSo arthantaratvad: vyapadesat (Akasa 1s Brahman,
on account of the mention as another entity and so on)”’ (I, 3, 42,
et seq), 16 18 not made clear that the term &k&a occurring 1n the
Chiandogya text ‘“ What 18 called &kada, verily, is the sustainer of
name and formn ; what 18 within that 18 Brahman, the Immortal,
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the Self 7 (Ch. VIII, 14, 1), refers to Cit-Salkti, vet that reference
18 made clear by the following sentence (occurring) 1n the jan-
madi sttra (I, 1, 2), while commenting on the text ¢ Brahman
embodied 1in &kada*’ (Taitt. I, 6): “ The Supreme material causa-
lity of th> resplendent expanse of Intelligence (Cidika8a) results
from such texts as ‘all these beings verily originate from the
akada alone’ (Ch. 1, 9, 1), ‘what 1s called &kasda verily, is the
sustainer of name and form’ (Ch, VIIT, 14, 1) and so on ’’. There,
the difference between Cit-Sakti and the Supreme Brahman,—
referred to by the words dkasa and Br;a,hma.n—-is manifested by
the mention of the (different) qualities of sustaining name and

form, and being untainted by them. In the prakrtyadhikaranpa
too (I, 4, 23 et seq), while commenting on the slitra ‘ Parinamit

{because of transformation) ”’ (I, 4, 27) 1introduced to answer the
doubt ** how can the Supreme Siva, undisturbed by even a trace
of any evil, the boundless ocean of auspicious gualities, endowed
with powers uncontracted and ever-realised, transcending the
world, function as the material cause of the world, which is to be
condemned as the abode of ignorance and change ?”, he exhibits
as follows the literal sense of that sentence 1n the sUtra which
mentions the inferential ground  “ The taking on of the form of
the world, as 1ts material cause, 13 consistent 1in the case of Para-
meSvara, the efficient cause, thougn He 18 possessed of eternally
pure Bhiss and an unsurpassable auspicious nature ; for He trans-
forms Himseif into the form of what 18 intelhigent and non-intelli-
gent’’; he then raises the doubt ** Alas! transformation, verily, is
of the nature of a causal change; the abandonment of a prior
form and the obtaining of another constitute transformation. If 1t
be asked how Paramefivara 1s reserved from this detrimental charac-

seristic ete.,” and gives the mysterious reply “ transfermation takes
10
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place in such a way that there is no taint of change in the efficient
cause, though (functioning as) the material cause ”’ thereby again
creating the desire (thus expressed): “ What 1s this wonderful
transformation? We are eager to hear of 1t; pray expound ”;
then, after promising the reply with the words ‘* Listen, we shall
expound ”, and explaining the ¢ Yada tama ’’ hymn (Svet. 1V, 18),
he makes out that the transformation of the Supreme Biahman
being opposed to (His) mmmutability takes place though His Cit-
Sakti of the form of Prajad, and not 1n his own nature; by the
distinotion thereby established between transformability and non-
transformability, their difference 18 exhibited. If their non-diffe-
rence be recogmsed, the changeability accepted in the case of
Cit-Sa.ktl, should be acknowledged even of Brahman; hence an
incurable contradiction of the conclusion about his unchangeability.
Therefore, the non-difference of the finite self and Brahman does
not result from the mention everywhere of Cit-Sakit (taking on)
the form of the world. To say that that results because of some
few characteristic marks cited 1n the aniyama and other sections
18 but (evidence of) an illegitimate desire. For, 1t 18 not possible in
the case of an interpretation condemned with the authority of the,
gUtras 1n many places, to support (it) merely by showing a few
characteristic marks. If it be thus objected, it 1s said (in reply,
as follows).

If, by the acceptance of the doctrine of the attributeless
Brahman mentioned in the aniyama and other sections, there
resulted contradiction of the proof of the doctrine of transforma-
tion, then, 1ndeed, would the former have to be discarded, by some
such postulate as that 1t refers to an opinion other than his own.
But there 1s no such contradiction (resulting) thereby. Indeed,
the establishment of transformation 1s but helpful to the doctrine
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of illusion. Only from connecting the world with Brahman as the
transformation of the latter and from the denial of that (i.e. the
transformation) does 1t follow that 1t (the world) is an illusory
manifestation of Brahman. Hence it is that in the text “ That
desired ‘ may I become many’ *’, there is first shown the evolution
of the world fromBrahman. In Samkara’s commentary too, after
first showing 1n the bhoktrapatti section (II, 1, 13; S) that the
world 18 a transformation of Brahman, by the denial (thereof) 1n
the later srambhana section (II, 1, 14 et seq; S), 1ts being an illugory
mamfestation of Brahman 1s taught. Again, in the upasamhéra
(11, 1, 24; S) and the krtsna prasaktr (1I, 1, 26 ; §) sections, he
brings abont intellectual assent to the doctrine only of the world

being a transformation of Brahman, by anawering the objections

that occur (thereto). In the following verses of the Samksepa

Sariraka too, 1n conformity with the commentary (of Snmkara), it
is elaborately shown of the doctrine of transformation that it is

helpful to the doctrine of 1llusion. * The disputants argue, basing

themselves only on the doctrine of origination (Tarkika), colloca-
tion (Buddhist), transformation and illusion. Refuting the views
of origination and collocation, the Great Sage takes up the two
(other) views as acceptable. Of these, taking up, at first, the
doctrine of transformation, introducing the bhoktripatti sltra
(L, 1, 12; S) 1n order to answer the objections thereto, he proceeds
to preserve the empirical world, 1n as much as it 18 (a necessary)
auxiliary to the injunctions ranging about duty and the rest.
(Then) arriving at the doctrine of illusion which is directly accept-
able to him, he holds to 1t, (but only) with an eye to the former
(doctrine). The doctrine of illusion may be based on texts like
‘yacirambhapam * etc., (Ch, VI, 1, 4) only when the doctrine of
transformation first arises (from them); only by getting up on the
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fiFsb sbep is it possible to rise to a higher one;so too, the Sastra,
in respect of the notion of cause and effect. Having first declared
transformation, now 1t denies thab, to secure the unreality of
change. In the Ved&nta, the prior ground of the doctrime of
illusion is the dostrine of transformation  (While) résting thus
on the doctrine of transformation, the doctrine of illusion arrives
of itself. Just as people having acquired the means, obtain what
the means lead to (ie, what they desire), so, too, do the Great
Sage and the texts declare the doctrine of transformation, in order
to reach to the doctrine of illusion ” (Samkeepa Sariraka, Chap-
ter IT, versas 57—3582)"". “ Having declared (the doctrine of) trans-
formation, fhrow gh texts like may I be many, may I grow forth’
(Ch. V7, 2, 8), the Srut: then leads on to the doctrine of illusion, in
order to dsclare the unreality of change.” (Ibid, Ch. I1, verse 67).
In the commentaryof the Acitya. (SrIkantha) too, of the pareeption
“the pot exists *’ efc., it 18 shown through the exclusion of the
reality of the world ag its basis, that if has another basis of the
nature of identity with the material cause ; (this 1s) for the purpose
of reminding (one) of the fact that the elaboration of the doctrine
of traisformation 1s in order to help towards the acceptance of
the doéitine of illusion. Hen'ce, 1t is but proper (to hold) that the
proof of transformation is undertaken only as an aid to the accep-
tance of the doctrine of illusion.

As for what 18 said of the non-declaration of the non-difference
of Cit-gaki;i from Brabman, that does not follow ; for, the state-
ment thereof 18 seen in many places. Thus, indeed, 1n the &k&sas-
i;al'lu"igﬁt section (J, 1, 28), after mentioning the texft * What is
the essence of this word ? He said &kada '’ (and so on) the con-
clasion is estabhisned that &kida 15 not elemensal ether, but

j?ééarbeﬁam; fhen is raised the doubt as to what 18 the object of
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using the word *“ elemental”, in his own statemént about « ele-
mental ether ”’; and the purpose of that (word)1s stated thus :
“ gince creatorship of all beings is true of the Supreme akasa, the
supreme material cause, (the use of the word ¢ elemental’ in the
other case)1s purposeful”’; then, the further doubt being rased
a8 fo how, if creatorship of all beings could hold even of the
Supreme &kasa, this &kasa could be determined to be Parame$-
vara, the reply 18 given “ because (it) 18 non-different from that
(Paramesvara) . In the dahara section (I, 8, 13, et seq), after proof
of the conclusion that the small ether-—mentioned in the Chan-
dogya text, “ Therein 1s the small akasa; what 1s within that is to
be sought after * (Ch. VIIL, 1, 1) —is Parameévara, this doubt is
raised : “according to another text ‘He who rests within this &k&sa
in the heart, controller of all, lord of all’ (Brh. IV, 4, 22) and so
on, (only) He who 18 to be meditated on as within the small
akada, can be ParameSvara. How then can the small &kada, be
said to be ParameSvara ?”’; and the solution 1s given thus: “even
here, in the case of the Brhadaramyaka text) Paramefvara, He
who resides in the middle of the small &kida is to be contemplated;
further, sinca of the qualities of ParameSvara, such as freedom
from sin etc , connsction with the small &kada is declared, even
the small akads (is to be contemplatéd), as His form of the efful-
gent expanse of Intelhigence (Cidambara)’ (I, 8, 16). In the
gsection ° Sarvatraprasiddhopadesat ” (I, 2, 1) while explaining
Brahman’s (property of) being signified by all terms, the proper-
ties of being of the essence of Brahman and being His attribute
ad of the form of all His qualities are declared ot Cit-Sakti, in the
following words : “‘ It follows from th'e authority of Srati, SmTti,
Itih#&sas, Purdpas and the maxims of the leafned that the self-
éotitained Supreme Enérgy, of the form of Supreme Power in all
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the worlds, intelligent and non-intelligent, possessing existence of
the form of supreme wisdom and bliss, devoid of the limitations
of space and time, becomes both the essence and the attribute of
fiva, the Supreme Brahmn. Apart from that, there does not
come about for Brahman the possession of the properties of om-
niscience, omnipotence, originating all, controlling all; being
contemplated by all, bestowing grace on all, and being the cause
of the (attainment of the) spiritual goal by all. Further, even the
property of being designated by names indicative of supremacy
such ag, Mahe§vara, Siva, Mahadeva, Rudra and so on does not
come about.” Similarly in the &dhy&nadhikarana (I11, 8, 14) too,
there is established the non-difference of Cit-Sakt: from Brahman
1n essence. S0 too, in the section * Anandiadayah pradhanasya
(Blisss and so on, as belonging to the subject, have to be under-
stood everywhere)’’ (111, 8, 11), 1t 18 made clear (1) that the host
of qualities such as unexcelled knowledge, bliss and the rest, and
the possession of a distinctive form qualified by blue-throatedness
etc., (which constitute) the essential differentia of Brahman, are
all of them to be understood in every meditation on Brahman,
in spite of difference of topic, (2) that thereby Brahman, distinct
from all others such as Brahm&, Vignu etc., enters into experience,
as if grasped by the horns, like the lunar orb which is different
from all other planets, asterisms and stars by its superior bright-
ness, and that consequently, like the continuance of that luminous
brightness 1n all perception of the Moon, the continuance of
qualities like knowledge, bliss and the rest and of the distinctive
form 18 (but) proper in all meditations of Brahman. After
this, in the section * PriyaSirastvidyapraptirupacay&pacayau hi
bhede : having joy for its head and so on are not established,

because of increase and decrease consequent on difference (LII, 8,
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12),” the doubt 18 raised whether 1n the understanding of the
unsurpassable knowledge well-known to be characterstic of
Brahman, from such texts as “along with the Intelligent Brah-
man >’ (Tatt. 11, 1,) and ' He who knows all, he who understands
all” (Mu. II, 2, 7), there should be urderstood the secondary
quahities of having joy for the head etc, (which are) well-known
from the text “ within that there 18 another Self, the Self of Bliss;
joy is its head and soon”  (Taitt. IT, 5), 1n the same way as
there is understanding of the secoudary qualities of having
purposes which come true and so on; and it is mads clear (1) that
though joy etec. are specific modes of Bliss, their being the head
etc. is (but) 1magined in the meditation for facility of compre-
hension of the unsurpassability of Brahman’s Bliss, and is not
real, (2) that 1f Brahman’s Bliss really possessed a head and so on,
then to His form of Blhiss, there would result increase and decrease
(of the nature of) occasional stoutness and occasional thinness, (8)
that if such modes of existence as support and what 18 supported
were real, difference would result, and (4) that consequently, those
characteristics of knowledge and bliss, like omniscience, having
purposes which come true, having desires which are satisfied etc.,
which, through (their) imperishability are equal to Brahman’s
nature, and are also of the form of the fruit obtained by released
ones, a8 possessing forms equal to Brahman, those alone should be
understood in all meditation on Brahman, not the property of
having joy for the head and so on.

After that, 1n the section “Adhyé’.niya prayojanabhavat (for
meditation, there being no other purpose)” (I1I, 8, 14), the pruma
facie view 1s stated that thongh 1n the understanding of the un-
surpassable Bliss characteristic of Brahman, 1n all meditations of
the Supreme, as stated in the expression “¢he Self of Bliss,” 1ts
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having joy as the head etc.,is not understood, being (but) 1magined
for the comprehengion of 1ts unsupassability, yet, being within the
four other sheaths consisting of food etc., should certaanly be
understood, (they being not 1maginary).

This is refuted thus. The sheaths of food ete., are not ta be
understood, there being no purpose (served). They are not useful
for liberation, that being secured by meditation on Siva, after
abandoning all else. What 18 the object, then, of the mention of
the sheaths of food etc.? For the purpose of meditation (&dhyana);
a@dhyana is direct, reverent meditation, and reverence comes from
comprehension of superiority to all ; the mention of the sheaths of
food efc., is for the comprehension of that (superiomty). Hence,
for the purpose of comprehending superiority to all (which 1s)
helpful in attaining excess of devotion, the sheaths of food etc.,
should be thought of as the determinants of superiority, even prior
to the practice of meditation, (which) should follow the excess of

firm devotion.

31833 Now, the sheaths of food ete., being spoken of as the caves,

are to be thought of not as the determinants merely of superiority,
but also as the determinants of the quality of being within, which
.is,thought of at-the time of meditation. If 1t be sa1d, therefaqre, that
like,the medatation of the Brahman-city and the heart lotus in the
Dahara vidya for.the purpose of meditating on Brahman as within
.the heart-lotus situated 1n the middle of the Brahman-city (1.e., the
body), the thought of the sheath of food ete. 18 (also) constant on
all occasions of meditation, no (we reply), because of the mention
of the word “self ” in the words ““ another self within” in every
one of those hympns. Jf the sheaths of food ete. were non-intell-
gent entifies of the nature of the body, the vital air, the mind snd
.the intelleet, thon would they have to bethought of, like the Brah-
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man-city etc., at the time of meditation ; that, however, is not =0 ;
they, verily, are presiding (deriies) of food etc., differentiations of
intelligence and are of the nature of Brahma, Visnu, Rndra and
I8vara, the beings who, in the words of the Atharvadikha “Brabm,
Vignu, Rudra, Indra, originate from Him >’ are declared to have
been created by Siva; they, again, are those who,—because of
(the words), which, after enjoining meditation on Siva thus, ¢ The
cause 18 tc be meditated upcn, the Being endcwed with all lordly
powers, the Tiord of all, %.mbu, in the middle of the akada,” say
“ Hiva alone, the doer of what 1s auspieious, is to be meditated on,
abandoning all else’, are eaid to be excluded, because they have to
be left out of the meditation, in the nature of an ummnterrupted
flow of thought about Siva, which 15 to be performed by him who
desires release. Whence (this conclusion)? From the (use of the)
word ‘“ Self ”’ “in another self within ” 1n every hymn, and from
the teaching 1n texts hke ‘* he 1eaches this self consisting of food”
and so on, about the special deities attained to, stage by stage,
prior to the attainment of Brahman Thus, in order to reach
to the contemplation of the presence in the cave mentioned
1n the text * he who knows the one hidden in the cave’ (Taitt.
I1, 1), and for the comprehensicn of the superiority resulting from
the description of the cave, and what 1s within that (cave), their
conternplation 1s necessary , for that ireason alone, 1n texts like
‘*‘ this self consisting of food '’ etc., it 1s declared of those who
attain the fruit mentioned 1n the text ““ he who knows Brabman

attains the highest?’, that, as the fruit of meditation on them

(Brahma etc,) there 1s attainment of them (Brahma etc.,); though
thig be so, the superiority resulting from the description of the

cave and what 1s within the cive,! like the superiority resulting

1 The Samskrt expression ‘‘ guhid tadvat bhiava varanam
i1
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from stories of the destruetion of the Tripura and so on, should
be understood only prior to the commencement of the meditation.
Though the contemplation of these, which are helpful in the con-
templation of the presence witiun the cave, should be performed
every day, yet that contemplation should be performed even prior
to the commencement of the contemplation of Siva, each earher
stage being abandored stop by step 1n the order of 1ts attainment ;
(this is so) because of the injunction to abandon in ‘“ abandoning
all elge 7, because the absorption of each earlier stage step by step
in the later one is well-known 1n the Sa va Agamas, and because 1n
the chapter on meditation in the Yoga Yajiavalkya, after pres-
cribing meditation step by step on Brahma and the rest, it is said
in the same tenour, *“ O Garg:, thisi1s said by the excellent ones
among those who know Brahman ; absorbing the various effected
forms such as Brahm# and the 1est 1n their respective causes, with
mind concentred, the self 18 to be united to Paramesvara.” Thus,

at the time of commencement of the moeditation on Siva, only that

has been translated as ‘‘ the description of the cave and what 18
within the cave’. The expression tadvat, 1e., gubdvat, may
mean either what possesses the cave, 1.e., what 18 withinit (as
here understood) or what 18 Zzie the cave; 1n the latter case the
reference would be to the sheaths of foed, breath, mind, and
knowledge which are the cave as 1t were, within which s the
supreme #kasfa, the seat of Brahman; on the former interpretation
the veference would be to the Suprome Being. The reason for
preferring this interpretation 1s the comparison of the description
of the cave ete., to the story of the destruction of Tripura. Here
Tripura samharaam 1s comparable to the guha , the samharavin
is thre Supreme Being ; a similar interpretasion for guhdvat seems,

therefore, more suitable.



88

meditation 18 to be performed (which 18) of the form of a stream
of consciousness having $iva alone for its object; this should be
preceded by meditation step by step on what are described as of
the form of the cave and are referred to as the sheaths of feod,
wital a1r, mind, knowledge, 1. , Brahma, Visnu, Rudra, lévara for
Brahm#, Vignn, Rudra, T4vara and Sadadiva, interpreting what is
understood by the term ‘‘sheath of knowledge® and the ferm
“Indra’’ of the Atharvasikhd passage ‘‘ Brahmi, Vispu, Rudra,
Indra > etc., as referring to two—lévara and Sadabiva—in
conformity with the Siva f&gamas, the Yoga Yajiavalkya etc.] ;
and i‘here should have been contemplation of the absorption of
each earlier one in the later, and of Sadasiva in the Supreme
akada, (which 18) of the natare of the seat of Siva. At the time
of meditation on Siva, His being 1n the sheath of food etc., is nob
to be meditated on.

Now, 1f this be so, even the companionship of Um& may not s-18ssl
be meditated on, that being opposed to the injunction to abandon
all else. In the text, ‘ abandoning all elge”, Brahmi, Vigpu,
Rudra and Indra of the context being understood even by the
expression ¢ else’. the superfluous word “ all 7 has the significance
resulting 1n the abandonment of all deities (whatsoever) except
Siva. Nor may 1t be said that because of the non-difference from
Siva of Uma, (who 13) of the nature of Cit-Saké: referred to by the
expression ‘‘ Self of Bliss”, there can be no possibility of that
berng the object of the injunction as o abandonment. For, from
the expression ‘“ self ”’ heard 1n the case of the sheath of food ete.,
being common even 6> the Self of Bliss, it is preferable to under-
stand finite sel’-hood of the Self of Bliss, as of those (others).

If (such an objection) be urged, not so. The “self *’ under- 3 18332

stood in the Self of Bliss refers to the Supreme Self, not to the
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finite self as in the self of food ete, for, from the non-mention
later of something else to be attained by him who has attained
the Self of Bliss, ag (there 13) 11 the case of him who has attained
the self of food etc , 1t follows that the attainment (of the Self of
Bliss) is liberation. 8o, too, of the word ¢ self” which 18 taught
to be common to the finite self and the Supreme (self), 1n the
words ¢ ¢ Self’ (1s used 1n the sense of) the finite self. strength,
the body, nature and the Supreme Self”, 1t is proper to adopt
whatever sense 1s suitable (to the context) Nor may it be
thought, that since 1n the Anandavaili the word “self ”1s 1avan-
ably seen to refer to the finite self, the sense of the context (should
prevail here too). 'I'he reference to the finite self being incom-
patible with the referenc: to the cause of the world 1n ‘‘ from the
gelf, ether originates ’’ (Taits. 11, 1), a reference to the Supreme
Self has necessarily to be declared; 1n the case of the Self of
Bhiss too, a similar reference to the Supreme Self 1s 1ntelligible,
there being no difference (between the two), in respect of the
characteristic marks or the contradiction of the sense of the
context, Hence, Umma being non different from Siva, the con-
templation of the former 1s not contradicted, at the time of the
meditation of the latter.

3:18333 Now, 1f Sakti, referred to by the expression, ‘* Self of Bliss”,
and admitted to be of the form of all the world—Intelligent and
Non-ntelligent—Dbe toa-diffurent fron. Siva, then of all Intelligent
beings non-distinet from that (Fncryv) non-difference frem Siva
being inevitable, of Brahmi and the others too, referred to by the
words *“ self of food ” etc., non-difference from Siva should be
declared, because of their connection with the word ¢ self ’, which
in the previous and succeeding sentences has been determined to

refer to the Supreme Self : of them too, as of Umi, contemplation
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at the time of the meditation of Hiva shonld not be contradicted.
If this be said, no (we reply), because in (the text), “ fiva 3.18334
alone is to be meditatad on, the door of what is aunspicious, aban-
doning all else” (Atharvadikhs), the property of being contemplated
is hmited to Siva alone. If Brahma and others are not the objects
of that exclusion, what can be 1ts object > Not the Non-intelligent
world, nor the Inteligent world other than Brahmia etc., under
reference, because of the natural denotative power of the general
name “ else (anya)’’ (For, the term) refers to other Intelligent
beings, hke Slva, the correlate (of the exclusion), just as in the
statement * 1n the rest there is ~tmilarity to the Syena rite” which
is made after prescribing certain epecial rites as the elements of
the Isu sacrifice, the reference of the expression “ the rest’ 18 to
the (other) special rites because of similarity to the Isu special
rites which are the correlates (of that expression) ; (hence), there
must necessarily be a refsience to Brahma etc , the other intelli-
gent beings who are thus in our thoughts. Though, in conso-
pange With proximity to the term ‘‘all,”’ (the term * else ")
is common to the other intelligent beings as well, the refe-
rence to Brahmi and other intelligent beings that have entered
our thoughts cannot be got rid of ; further, even in the case of
other intelligent beings, the inappropriateness of (the exclusion)

referring to themn is common, they too being non-different from
Siva, like Brahma and the rest. Therefore, the abandonment of
what is really different from fiva is not here enjoned, but of what
appears to be different from Siva. Hence, too, one’s own self,
(which), in meditation on Brahman, (s contemplated) as non-
different from Siva, 1n the form “Iam Siva”, is not to be
abandoned; (and) because of the appearance of the difference of the

gelves of food etc., both from Siva and among themselves, (as
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seen) from the declaration ¢ another self within’ in each hymn,
their exclusion cannot be helped. As for Um&A, though
spoken of in the wvelationship of abode and what abides, as the
Supreme &kafa, and in the relationship of Attribute and Substance,
in (the text) “ It 1s one Bliss of Brahman ”, yet difference is men-
tioned (onlvy) of the form of abode and of the form of unsurpassed
Blisg, not of the intelligent Being of the nature of Ambika; of
that form, non-difference alone 1s declared. For, (1n) the anandi-
dhikarapa (III, 3, 11) 1s established the understanding of the
“ Person, dark and tawny,” in all meditation ; from the expression
*“dark and tawny » (there are declared) of Siva alone dark celour
in respect of the form of Ambika, and tawny colour 1n respect of
the male form ; thereby (the section) 1s pregnant with the non-
difference of Sivs and Sakti. Hence, (b follows) that the selves
of food etc., are not to be contemplated 1n the same manner as
Uma, at the time of the meditation on Siva. Thus (8) this sec-
tion set out in the four sHtras Adhyinﬁ,ya prayojanibhivat (for
meditation, there being no other purpose)”’, “ Atmafabdicca (be-
cause of the expression ¢self ’)”’, « Atma,grhmmta.rava.duhtmt (the
understanding of ‘self ’, as in other places, because of what fol-
lows)”, and “ Anvayadit1 cet syRdavadbara®it (f it be said ‘on
account of connection’, it may be s0, on account of ascertainment)”,
(7111, 8, 14—17),

8:18335 It is shown in the commentary inquiring into the sense of
the third -of these slitras, that Cit-Sakti, of the form of the Self of
Bliss, w but Siva, the Supreme Self, and not different therefrom.
Nor may it be sa1d that the commentary seeks to establish the
Supreme Self-hood of the Self of Bhiss—following the first of the
positions set ont in the 8nandamavya sectien (viz.,) that the Self of
Bliss 48 Siva, the Supreme Self, and not, indeed, to establish the
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non-difference of Cit-Sakt1 from the Supreme Self, basing (itself)
on the second interpretation set out iun that section, viz., that the
Self of Bhss 1s Cit-8aktr. For, on the basis of the first position,
since 1t follows even from the &nandamaya section that the Self of
Bliss 18 18 the Supreme Self, the establishment of that (view) here
is unnecessary ; and 1t 18 also understood clearly from the janmadi
stitra (I, 1, 2) that 1t 18 only the seecord of the positions set out in
the 8nandamaya section that 15 acceptable to the commentator.
Hence, 15 18 quite consistent (t0 hold) that the non-difference of
Sakti from Siva is made clear by the commentator in the &dhyana
section (I11, 8, 14-17).

Similarly, its non difference from Siva 18 described in the
section  Ikgat: karma vyapadesat sah (He, being designated as the
object of sight)” (I, 3, 12) ‘I'nere, wimle saying 1n reply to the
question of Satyakima, “ The syHable AUM 1s verily the higher
and the lower Brahman® (Praéna, V, 2), aiter mentioning the
fruit of the meditation on the pranava with one mmoment, v1z., the
attainmont of the world of human beings reached by the Bk
verses, which are of the nature of the first moment, and the fruit
of the meditation on the prajava of two moments, viz., the
attainment of the iniddle space reached by the Yajus verses, which
are of the nature of the seeond moment, 1t18 said, "* He, agaiu,
who meditates on this Supreme Self with the syllable ‘AUM’
of three moments, being relieved of sins, even as the serpent of its
slough, is led up by the Samran verses, to the world of Brabma ;
he perceives there the Supreme Person, the dweller in the ey,
who 18 higher (even) than the collective form of all these hving
beings ' (Pradna, V, 5). Tce position that 13 acceptable finally is
that “the world of Brahma'’ there 1s the world of Siva, the

Supreme Brahman, and the person seen inthat (world) ie Siva.

3:1834
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To that end is set forth the (following) prima facze view : * The
world of Brabhma is the world of Vignu. for, 1n the later hymn ‘ by
Rks this world, by Yajus the middle space, by the S&mans that
which the eclightered ones know’ {(Praéna, V, 7), whish sum-
marises the sense declared (earlier), one is reminded, 1n connee-
tion with the world ¢of Brahma, of the property of being experi-
enced by enbghtened ones, which (in another context) 1s under-
stood of the world of Vigpu, through the hymn ‘the enlightened
ones constantly perceive that Supreme Abode of Visgu’ (T, §-I,
8, 2a). Hence, the person seen therein is but Vispu.”

This is how that (proma facie view) is refuted 1n the conclu-
gion, through the explanation of that (text): * As for the reference
to the ‘ Supreme Abode of Visnu', there 13 no contradiction 1n
(holding) that that which 18 other than the form of the world, of
the nature of Bliss unexcelled, of the form of the Supreme Abode
of Visnu, that 1tself 1s the Supreme Brahman, called Siva, for the
reason that Dbetween Visnu and ﬂwa, there 18 no essential
difference other than a difference of state,

material and efficient cause .

a8 between the

Here, 1n order to reconcile with Sivaloka the sense recalled
by the hymn * tho Supreme Abode of Vugmu’ ete., it should be
shown of that hymn only that 1t refers to Sivaloka, not that 16
refers to Siva. Hence it is that 1n the commentary on the section
“Karyam Badarir asya gatyupapatteh (To the caused, opines
Badar, gomng being appropriate 1n that case)” (IV, 3, 6, et seq),
the Katha Valli hymn °‘ he reaches the end of the path, that1s
the Supreme Abode of Visnu’’ (Katha ITI, 9) 1s shown to refer to
the world of Siva. It 18 not possible to show that the hymn * the
Supreme Abode of Vispu  etc., refers to Siva, holding to the

present commentary (on I, 8, 12) It1s not indeed the commen-
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tator’s conclusion that S.va 1s directly of the nature of Vignu
who 1s of the form of the universe It 1s shown, rather, in the
commentary on the prakrtyadhikarana (I, 4, 28 et seg) and else-
where, that he 18 but a mode of Siva Sakti, Supreme Bliss of the
form of Siva Sakt1, being his essential nature.

Hence, the sense of that commentary should be understood 3:183852
in the following way by the words “ that which 1s other than the
form of the world, of the nature of Bliss unexcelled, of the form
of the Supreme Abode of Vignu,” Cit-Sakt:i the material cause of
the mode Viepu, who transforms himself into the form of the
world, 18 referred to, 1t 1s that that functions even as the world of
Parama Siva; in this way 1s shown the reference of the hymn
about ¢ the Supreme Abode of Visnu* to the world of Siva By
the words “ That 1tself 1s the Supreme Brahman called Siva” 18
declaredithe non-ditference of that (Cit-Sakt1) from the nature of
Siva. Now, 1n order to exhibit the absence of conflict with what
18 re-calied, 1t should be said of the hymn about *the Supreme
Abode of Vignu”, only that it refers to Cit-Sakti, which takes on
the form of the world of Siva, the statement of the non-diff erence
of Cit-Saktt from the nature of Siva does not there fit in,  There
being this objection, 1n order to show the utility of that (state-
ment), by removing the objection, there 1s the sentence beginning
with ¢ for the reason that between Vigna and Siva ” ete. This 18
the objection that arisss hare . 1t cannot be that the supreme form
of Vigna 18 Siva-Sakt, Vispu being spoken of repeatedly in Puragas
and Ttih@sas, as noa-diuferent only from Siva. The reply is
indicated through the following statements. For the very
reason that there 1s no difference of nature of Vienu from Siva,
even of Sakt: that 1s of the form of the material cause of the mode
Vispu, there 1s non-difference of nature from Siva; further, the

12
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identity of Siva’s Sakti and Visou 1s taught 10 the Kirma Puripa
and elsewhere.

3 18363 Or else, this is the seuse of the statement 1o the commentary,
“ That 1tself 15 the Supreme Brahman, called Siva”. Here and
there 1n Purinas and Itih&sas, the Supreme Brahman taught by
the entire Ved&nta, the cause of all, He who 13 attained by the
released ones, 1s designated as but the form of Visnu, the Supreme
Abode of Vignu and the Supremes Abole called Vigna, as 13 seen
from the (following) narrative of Narada 1a the Moksas Dharma
Parva of the Mahabharata (ch. 200) having seen, on the slopes of
the Him&layas, a certain virgin, and the persons with limbs studded
with gems, with forms like that of the Sun, wearing jewels on
thewr heads, who coming out of her mouth when she yawned,
circamambulated her and re-entered her, N&rada prostrated and
asked her reverently * Who art Thou? Who are those three
persons? What are the gems in their bodies? What 18 the
radiance on their heads’  Being told (by her) “I am Sawatri:
those three persons are the Vedas ; the gems are of the form of
gacrifices and their fruit, the sense of the Vedas; the radiance on
the heads, the Great Shining Splendour taught by the Vedadta,
that 1s not knowable even by me ", he worshipped the Liord Vignu
for a hundred years to find out what the radiance was. Then
looking at the Liord, who, pleased, appeared in front of him, and
prostrating before Hin with gratification, he asked Him ¢ O Liord
of the world, explain to me what isknown by thee, O Acyuta, show
me that Grace, Hrslke$s ; I desire to hear that, O Har1”. He was
then 1ustructed by the Liord, thus* * What thou sawest on the
heads-of the Vedas, that 1s my form  Ascetics free fromn dualifies
and egotism, endowed with pure vision, they perceive me cons-

tantly. Ask them What thou desirest . There, by the words
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“my form ”, the form of $iva alone 1s mentioned, in the realisa-
tion of non-difference. Hence it 1s that though 1t is declared to
be “ my form ”, it 15 also said ‘““ ask them ” in the view that there
is some element of mystery (yet) to be questioned about. Therefore
it is that of the form shown by the Liord as His own, the qualifica-
tion of delonging to the Lord 1s mentioned even by himself, in the
words of the Gita, ‘“ Liook at my umon with the Liord ”*, and “ the
Supreme form of the Lord” (Bh. G, XI,8 and ). Thus, the
declarations in the Bhirata of “the Supreme Abode of Visnu”
and ‘“‘the Supreme Abode called Vismu ”, which proceed
on the realisation of the non-difference of Visnu and Siva,
are also seen to refer to Siva. On this view, the non.
difference of Cit-Sakti from Siva must be taken to be described
by the statements 1n the Tksatyadhikarana ; for, Visnpu, a special
mode of Cit-Sakti, being non-different from Siva, the difference of
Cit-Sakt1 therefrom is irreconcilable (therewith).

The existence of the Cit-Sakti of ParameSvara in this wise,
its non-difference from ParameSvara, its being even then His at-
tribute, all these are established even in the Sastras which are
primarily non-dualistic (in their conclusion). Thus, indeed, in
the Samksepa Sariraka, (1t 13 sa1d as follows): The true stainless
energy of Parame$vara 1s called Cit-Sakty; the other 1nert energy
is called Nescience (Avidyi) The world originates from the
mutual intercourse of these two energies of the Liord. The Liord’s
Cit-Saktl, is transformed (as it were) by the unreal changing
energy. Thus say some. Others, again, with some faith (in the
Scriptural declaration of creation) say that this1s acceptable to
enlightened ones, i1n one sphere, but 18 not acknowledged in
another. In the sphere of injunctions as to astion and meditation,

as enjoining them, 1t 18 acceptable; 1t 1s not recognised in the

3:184



3188

3-19

sphere of the Aftributeless Real or in the consideration of Vedie
texts relating thereto’” (Chapter 111, verses 228 and 229). The
same sense is indicated in the PagcapAdikd by the statement
*‘Bliss, Experience of Things, and Eternity are attributes Though
non-different fron Intelligence, they appear as if different”
(Vizianagaram Samaskrt Series Edition, page 4)

Thus, because of the existence 1 Cit-Sakti of the property of
being an attribute, from the empirical peint of view, though (1t is)
non-different in essence, the teaching of difference as between
Substance and Attribute and so on 1n the G&rgl Brahmana, Dahara
Vidyd ete., 1s quite consistent  As for the statement in the jan-
madi-slitra (I, 1, 2) “That 18 1tself figuratively spoken of as Brah-
man, because of abundance’’, that 13 1n the view that 1n a context
pertaining to the statement of its being an attribute from the
empirical point of view—as seen from 1ts being referred to
to as Attribute in the adjacent texts of the Anandavalli, “that s
one Bliss of Brahman ’—the relation of co-ordination should
be interpreted figuratively, not 1n the view that there 1s difference
from all points of view Hven thus should be understood the state-
ment made as to the figurative apphication of the word denoting
knowledge—as an attribute~ to the Substance (itself), 1n the
glitra “ Tadguna saratvattu tadvyapadesah prajiiavat (But the self
is so designated because of that being 1ts essential qnality ; as in

the case of the intelligent Self)’’ (II, 3, 29)

Thus, she four-i»ld result,—viz., Brahman’s Cit-Sakti being
of the form of all the worlds, intelligent and non-intelligent, its
being of 1tself of the essential nature of Brahman, 1ts being of the
form of the host of qualities pertaining to Him, and the unchang-
ing nature of Brahman—is acceptable to the &carya (Srikantha).

That result does firmly indicate his ultimate view to be that
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Brahman is attributeless, unconnected with the world, non-
different from the fimte self, and of the nature of pure non duality.
If, verly, Cit-Saktt is non-different from Brahman, and that 1s
itself of the nature of all His attributes, there are not any attri-
butes of Brahman different from Him T4 15 rather He Himself that
appears as attribute, because of an i1magined difference It thus
follows that Brahman 1s 1n reality attributeless, The genuine
relationship of Attribute and Substance 1s not indeed consistent
with non-difference  Nor can 1t be said that like non-difference,
difference also snch as 1s consistent with genuine relationship of
Attribute and Substance, 13 accepted by the acirya (Srikantha) ;
for, 1n the commentary on the &tambhana section (11, 1, 15, et seq)
he discards the doctrine of difference and non-difference (bheda-
bheda), as self-contradictory.

Nor is there in the system of the &cBrya, as in that of
Madhva, the aceceptance of Videsa (specificity), which, though there
is no difference between Attribute and Substance, takes the place
of Difference. Nor even thereby can the relationship of Attribute
and Substance be maintained to be genmine; for, since even by
Madhvas it 18 admitted only as discharging the functions of Diffe-
rence, there follows of 1t {ViSega) only (the properties of) appearing
and being spoken of as Difference. If ViSesa could do everything
that Difference does, then, under the name Videsa, Difference
alone would have been acknowledged (1n the system). Hence, it
is that in a work of Madhva’s, known as Anuvyakhya, 1n the words
“In destruction, there 1s difference also,” ! (1t 18) conceded
(thaf) in the real threads, there 18 of the destructible cloth, etec.,
difference from the threads. In the commentary thereon, the

Nyaya Sudha, the following doubt is raised: “ Just as the diffe-

1 Anuvyikhya, p. 25, Sarvamila Rdition.
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rences which enter into our discourse and which would help (to
establish the reality of) Difference, are said to be otherwise derived
from the ground of Videsa, even =0 it may be possible to bring abont
through Visesa, non-existence in what exists; why then should diffe-
rence and non-difference be admitted (in that case) "’ ; and if is
answered thus: “Through the capaeity of Videsa to ereate empirical
diwigtinetions alone, it 18 not possible to bring about non-existence ;
if 1t did everything which Difference does, ViSesa would be Diffe-
rence itself, not s deputy.” ! Hence 1t is confirmed that in res-
pect of Attributes, only the position of the Paficapadika, thaj
“ though non different from Intelligence, they appear asif diffe-

rent '’ 18 acceptable (to the commentator).

8o, too, through the acceptance of non-difference from Brah-
man of Cit-Sakti which 18 of the form of the entire umverse, it
follows of the world of ether ete., that it is an illusory manifesta~
tion of that (Cit-Sakti). Or else, 1if it be admitted of the fleeting
(world of) sther ete , that 1t is a transformation (of Cit-Saktr), there
would result a contradiction of the unchanging nature of Brahman,
who 1s non-different there-from (i.e., from Cit-Saktr).

Now, though Cit-Sakti and Brahman are really non-different,
yet to support the relationship of Attribute and Substance, abode
and that which abides, obtained from the G&rg: Brahmana,
Dahara Vidya, Ananda Valli, etec, empirical difference should
necessarily be admitted ; only then is there consistency of the
distinction which 1s made between Brahman and Cit-Saktias non-
changing and changing, 1n spite of the property of transformation
admitted of Cit-Sakti, Though the fimte self and Brahman are non-
different, there 1s distinction between agency, enjoyment, etc., and
the.absence thereof. If it be sa1d that so, t00, (a distinction must be

1 Nyiya Sudba, Vol, 11, p. 135.
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admitted here, (we reply) even thus, in the stage of final release
through the cessation of empirieal difference, the cessation must
be declared of the world of ether ete., as of the agency, enjoyment
etc.s of the finite self ; (hane?), the conelusion that 1t 18 an illusory
manifestation of Brahman cannot ba helpzd. Therefore, 1 the
manner stated in the Samkgepa Sariraka, the holding on to the
doctrine of transformation in the commentary i1s 1n order to sup-
potrt action, meditation, etc , from the empirical view-poins$, and in
order to provide an occasion for refating it, that refutation being
needed from the view-point of truth; hence, 1t 18 firmly established
that only the view of DBrahman’s being unconnected with the
world 18 acceptable (to Srikantha).

Though Cit-Sakti 1s sa1d o be of the form of the entire world
of Intelligence, as of the form of the whole'Non-1intzlligent world,
1t does not follow of the world of Iatelligence that it 1s an illusory
mamfestation like ether efic, for, 1f that were so, that (world)
ceasing through realisation of the trath, there would result -nen-
exisbence of the experience of the f{rumit of release; further, from
the non difference of that eternal (world) from Brahman, there
would result a coatradiction of the unchanging nature of

Brahman.!

1 The text here 1s rather obscure Following the not-too-
clear text of dnanda Lahar, the present text reads : “‘mityasya tasya
Brahm#bhede Brahma nirvikaratva virodha prasaigicea; * but at
least two texts (A and O) read ‘‘virodh8prasangicca’. On this read-
1ng, the sense would be “‘since from the non-difference of that eter-
nal world from Brahman, there would 20t result any contradiction
of the unchanging nature of Brahman . Pruma facwe, 1t is clear
that from 1dentity with what is eternal, there cannot result any

conflict of the kind suggestad. Identity in the case of material
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Now, the stitra “ Parinamiat (becausze of transformation)” in
the prakrtyadhikarana (I, 4, 28, et se¢) is explained to mean “because
of transformation 1nto the form of the Intellgent and the Non-
intelhgent”. It is also said that from the statement of the doc-
trine of transformation, the dostrine of 1llusion follows of itself.
This is brue. But yet the mention of Brahman’s transformation
1n respact of the elment of Intelligence either refers only to the
oternal existence of Intelligent Bewugs as modes of Brahman’s
Ci1t-Sakti ox 1s made 1n the view that even 1a respect of Intelligent
beings, through the medium of their own Git-Sakti, there is trans-
formation in the form of contraction and expansion of knowledge
and happiness. The eternity of Intelligent beings in their own
nature has been established 1n the section * Natma éruteh, mitya-
tvacca tabhyah (the Salf 13 not originated, on account of the state-
ment of Sruti, and the eternity resulfing therefrom)” (II, 3, 18).
It 1s therefore firmly established that 1t 15 acceptable to the &carya
(Snik&m_iha.) that Brahman 1s astributeless, unconnected with the
world, non-different from the finite self, and of the form of pure
non-duality.

Now, 1if, both from the empirical standpoint and that of re-
lease, there be no distinction of the &caérya’s svstem from the
doctrine of him who upholds (pure) non-dualism, why should a

separate coinmentary be undertaken ? If (this question) 1s asked,

creation caunot be taken literally, just because of the non-eternal
character of that world, There 1s no such dithiculty in the case
of the eternal world of Intelligence. Hence, there 13 no need here
to explain 1dentity as that of illusory manifestations with their
sabstrate. This interpretation and the text suited thereto, seem

more logical  The reading adopted 1n the textis less easily in-
telligable.
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it is answered (as follows). The attainment of the nature of
Brahman rvesults, verily, from the intuition of.the nonsspecifie
Brahman. That intuition 15 gained by the meditation thereon.
By those who haye not gainel the firmness of 1ntellect. enabling
them to medifate on that extre.nely subtle being, intellectaal firms
negs 18 gained through the grace of tha, Being who 1s worshipped
with firm devotion unintermitteufly for a long time, and- who.is
endowed with endless auspicions quilitics and a shining form;
for, Srut1 says *“let him unite our 1ntellects with auspicious Smrti
(,e. Enowledge)” (Svet. IT1, 1, 4) and Smrt: declares “ seek know-
ledge of Iévara”. Hence it is that the Ebhandanakara (Sr1- Harga)
says: *Thig Jesire for (knowlelige »f) non-duality which resgues
one from the mighty fear (of migration) arvises in two or three
men, if at all, only by the grace of the Liord ” {Khandana-Khanda-
Khadya, para 168, verse 25) The grace of God is obtained by
meditation on Him, (as secn) from the Paurime stalement: “Just as
a man is pleased with women threugh intimate service, so through
intimate meditation 15 Mahedvara pleased” Hence, in order
to attain the excess of devotion requisite for concentration on
Him for a long time, (1t has to be taught) that He alone s the
Supreme Brahman, and that there 1s no true form of His, other
than, this; a fresh commentary 1s un lertaken by the dcirya who
teaches this, in order to exhibit that reconcihation of. the Vedanta
texts and the Brahma Sltras which 1s suitable thereto.

Now, in order to secure excess ol devotion thereto, 1t would
be proper only to proclaim His distinetive glory, as understcod
from Sruti, Smrt, and Pardnas, and not to condemn His other
form, which 1s real and has to be expounded as the senge of the
Vedinta, conforming to Liogic, in order to attain what 18 acceptable

(eyen) to himself as the supreme go)d of the soul. If (tus objec-~
13
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tion) be stated, it is answered thus: this method (of exposifion) 18
geen even in ancient sages. In order to secure strength of capa-
oity for those prior observances by the practice of which fitness
for a later stage 18 attained, there 13 confirmation (secured) in
those observances, through exhibiting the condemnation of that
(later stage) as contrary to texts and reason,—though (such con-
demnation 18) really unacceptable,—~and through restraining
persons from prumarily engaging thereia.

In this way, 1n the Kalpa Siitra, confirmation in that state
(of the house-holder) 1s secured through condemning renunciation
by showing its opposition to Srut1 and Swrti, through restraining
people from taking to it in the first instance, and through praising
the state of the house-holder, wherein are observed sacrifices and
other such rites for the purpose of obtaining purity of the inter-
nal organ,—(a quality) auxiliary to the excess of devotion charac-
teristic of those fitted for renunciation. Thus, indeed, 1s 1t said
by the &CArya, Apastamba . “Then they quote (the following) two
verses from a Purana. ‘Those eighty-thousand sages who desired
offspring passed along the southern course of the Sun and reached
the cremation ground. Those eighty-thousand sages who did not
desire offspring passed aling the northern course of the Sun
and obtained immortality.” Thus are praised those who keep the
vow of chastity. Then they become also capable of realising their
desires by the mere wish; for instance, (the production of) rain,
the bestowal of children, vision of objects at a (considerable) dis-
tance, transporting oneself with the speed of thought, and other
(powers) of this description Therefors, on account of the texts
and on account of the visible results, some declare these orders
(of ascetics to be) the most excellent. But, it 1& the firm opinion

of those who are well-versed 1n the three-fold learning that the
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Vedas are of (supreme) authority. They consider that what are
there ordered to be performed with rice, barley, animals, ghee,
potsherds, (in the company of) a wife, (to the accompaniment of)
loud or muttered (hymns) should be performed and that any rule
of conduct opposad thereto is unauthoritative. As for what is said
of the cremation-ground, it ordains (as the fitting finale) at the end
of many sacrifices, the sacrificial offering of the body.l It is
declared that thereupon (results) a reward without end, designated
a8 ‘ heaven’.

Fuarther, of him, the Veda declares the offspring to be im-
mortality ; ‘in thy offspring thou art born again ; that indeed is
thy immortality, O ! mortal’. Further, he (the father) himself is
perceived by the senses, to be reproduced here, (as a) distinct
(being); the likeness (between the two) can be even seen, the bodies
alone (being) differeant Those (sons) who observe the duties en-
joined increase th- fame and (enjoyment of) heaven of the an-
cestors in the other world. 1In this manner, each succeeding
(generation increases the fame and enjoyment of heaven) of the
preceding one. They (the ancestors) live in heaven, until the
destruction of the (primal) elements. In the Bhavigyat Pur@pa
(it 18 said) that, at the new creation, they become disseminators of
seed. Then, too, (there is) the saying of Prajipati, ¢ those dwell
with us who practise these—the study of the three Vedas, the
(duties of the) student’s career, the creation of progeny, faith,
austerities, sacrifices and the bestowal of gifts. He who praises
other (orders of life) becomes dust and perishes’. Of those (sons),

those who commut sin, they alone perish; as of a tree, the leaf

1. As the commeontator, Haradatta, explains, it does not
mean that dead house-holders become demons and haunt crema-

tion-grounds.
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(atfacked by worms, falls itself alone, nét affecting the branch or
the 'tree).! ‘They do not injure others. (As) in this world, no
conneétion is known of him (the ancestor) with the aets (of his
song).’so too in the next (no connection exists) with the fruat of
the acts, (The truth of) that may be known from the following
(reason): This oreation 18 the woik 6f Praj@pati and the sages.
The bodies of those {sages) who have done what 18 meriborious,
appear in heaven with superior resplendence (13 of the constell-
ation of the seven Rais, 1.e , the Great Bear). Hven if it be that
soime (ascetic) 'by a residue of works or by austerities attains
heaven while embodied, or realises his desires with the mere wish,
that can be no ground for the superiority of one order over
agnother **.2  Thus, (1) through showing by (the statement of) the
fitit and final views, the unnadthoritativeness of renunciation, as
beihg opposed to all Scriptures which enjoin the performance of
sacrifices etfc., (2) tbrough refuting with texts and reasoning the
donidemnaticn of the house holder’s state, as leading to the cre-
matién-ground, as not bringing about immortality, and (conse-
duéntly) inferior, (3) through condemning 22 toto other orders of
lifé, by the citatisn of the saying of Prajdpati, (4) through remov-
ing by argument the doubt that 1f good deeds done by sons, grand-
soms etc., constitute heaven for the ancestors, the evil deeds of the
former may constitute a-hell for the latter, (8) through demolish-
ing the superiority claimed for the other order (of renunciation)
oh the ground of special attainments, by showing that the power

-of realising oro’s desires by the mete wish and so on are achiev-

1. The words.in brackets constitute Haradatta’s explanation.

2. lpasf.um ba Dharma S@tras, II, 9, Khandas 28 and 24.
Dr. Buhler’s translation in the Sacred Books of the East, Vol. 2,
bas been followed for the most part.
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able-through deeds'and austerities aud may be acqiired by any
one whether i1n the house-holder's or 1n any other order (of life),
and (6) through the praise of the house-holder’s order, (which ig)
connected with the observance of sacrifices and other rites, there
18'brought aboit with great effort, for the man of low capacity,
Whose non-attachment is unsteady, confirmation in the house-hold-
ér’s order, in order that through purification of the internal organ
there may be gradual attainment of steadiness of non-attachment.
In the siitras, ath8pr means and also; amrtatvam hi kalpate
nieans they become immortal. In anantyam svargysm, the
additional letter ‘y’ 1s metrical. Dahatvameva anyat means the
bodies alone being different. Te svargajitah punassarge bljartha
bha¥ants means that dwelling 1n heaven till the deluge, asa resulf
of the other-worldly good deeds performed by sons, grandsons ete.,
they, at the commencement of a fresh creation, become Prajapatis
concerned with the creation of the world. Tairitsahasmahb, with
them alone do we dwell; it means that only for those possessed
of the wealth of the the three Vedas etc, is there attainment of
our world. In Nisy&smin loke, the singular asya (hig) is used in
the plural significance ; 1t means that for those ancestors there is
Do connection iu the other world with the evil deeds committed
by their sons etc., in this world, and with their results.!

Here, the statement ““any rule of conduct opposed ‘thereto is
uhatthoritative,”’ 'denying‘the basic authority for the order ‘of
renunciation, 1s not vahd, that (suthority) being obtained directly
ffom the JEbala 8ruti,? and other (fexts). The existence of other

1. This commentary, is, for the most part, taken by our

author from Haradatta’s Ujjvala.
2. The declaration of that Sruti is “yadabareva virajet

tadahareva pravrajet”, “The day on which there is non-attachmeirt

3 212
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orders of life is acknowledged by the dedrya, Apastamba. himself,
earher, in the words, ‘‘There are four orders of Ihfe—that of the
house-holder, of dwelling with the teacher, of silence, and of
forest-dwelling ; practising these steadily, whichever of these is
suitable, according to the teaching, one attains welfare’’ (Dharmsa
Sttras, 11,9, 21, 1 & 2). By the statement “according to the
teaching”’, the basis for all (orders) is acknowledged. Since four-
foldness results even by the enumeration of the house-holder’s
order and so on, the statement * there are four ”* is for refuting the
view that there is (but) one order (which counts). Thus, to say
that “ any rule of conduct opposed thereto is unauthoritative ” is
to contradict his own statement. As for the statement * It ig
declared that thereupon (results) a reward without end, designated
as ‘heaven’’’, that 1s to leanon a reed. If there are such revealed
texts, they are but eulogistic, like * the merit of those who have
performed the four-m.onthly sacrifice, is, verily, 1nexhaustible.”
The other texts cited such as “in thy offspring thou art born
again’’ are also thus explained. The argument and example based
on the identity of father and son are very puerile. The similarity
of two bodies is not, 1nde~d, invariably connected with non-diffe-
rence of soul. So, too, the statement as to the non-attainment of
hell by the ancestors throngh the ew1l deeds of sons efc., is ques-
tionable, because of opposition to such texts as that ‘ They (the
evil-doers) perish along with their ancestors”. As for the argu-
ment ““(creation 18 of) Prajapati and the sages ' etc., that 1s shown
to be worthless, by the acirya Apastamba himself, earlier, in the
words, ‘‘ Because of their distinctive splendour, there 18 known of
them no sin” (Dharma SUtra, 11, 6, 18, 8). All this has been

said by Apastamba neither 1n ignorance nor in error; but dull

(established), renounce even on that day” (J&bala, 4).
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witted people, who, pleased merely at hearing the fruits of renun-
ciation, by suddenly starting on it, though there 1s not (in them)
the strength of non-attachment suitable shereto, might fall, not
being able to keep up that hife; it is, rather, in order to show grace
to such people, 1n the desire that they should not so fall, that the
sense of the (following) text 1s elaborated (by ]Lpastamba) 1n the
realisation of its daft: *“Of what(good) 1s the impure (intercourse
of the house-holder’s state) ? The deer-skin, the unshaven whis-
kers, austerities, of what {good are they)? O' Brahmins. desire
a son ; he, verily, 18 the blameless source of enjoyment *'*

S0 t00, 1n the $ant1 Parva of the Mahabharata, to Yudhigbhira
who contemplates renunciation and prays for permission to re-
nounce, in the words ‘“ Or, living alone and observing the vow of
silence, with my head shaven clean, I shall support my body beg-
ging each day of only one tree’’ (Chapter, IX, Verse 12), there 18
addressed at length by Ky$9a, both 1n his own words and through

1. Astareya Brahmana, Ch. 383, i, 7a (Ana.ndiérama Bdn.,
Vol. I, p. 886). The translation follows the commentary of
Sayapa, particularly in the interpretation of the expressions, im-
purity, goat-skin etc. Prof. Keith considers the commentator’s
interpretations groundless, 1n the present case, and prefers to
translate thus:

“ What is the use of dirt, what of the goat-skin ?

‘What of long hair, and what of fervour?
Seek a son, O ! Brahmin!
This 18 the world’s advice”
(Harvard Ornental Series, Vol. 25, page, 300).

Unfortunately, Prof. Keith does uot tell us what other inter~

pretation 1s suitable, or how the literal sense he adopts fits into

the context.
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sages and others, a condemnation of-renunciations (this is, done)
because through the prayer to the brothers for permission to re-
nonnee, lack of steadiness of non-attachment s understood (by
Krsma), (and, it is, therefore) desived to engage him (Yudhigthira) in
sacrifices etc., to purify the 1internal argan. for the purpose of
(securing) that firmness. Again, through, the qualification
“ purifying *’ (applied to the path) in the verse ‘ Having abapdon:
ed the purifying path Janaka shaved off his head:; his dear. wife
saw him penniless, practising the life of mendicancy”
(Sant1, XVIII, 4b 5a—cdition used by M. N. Dutt) which occurs
1o the tale. of Janaka,—it 18 shown thaf it 18 not proper to abandon
the path of duty auxiliary to the (securing of) steady purity of
the 1nternal organ, and take suddenly to the order of renunciation.

80, 1n the Manusm7t: too, only with reference to these persons
not steady i1n their non-attachment is 1t said that “ One should
direct one’s mind to renu~ciation after discharging the three debts ;
he, who, without wd:—scha.rgmg (them), practises renunciation, goes
below ”’ (Manuemrh, VI, #) as if in disregard and suppression of
the sense of the explicit texts, “ The day on which there 1§ non-
attachment (established), renounce even on that day, whether
from the housg (;holderls state) or the forest (-dweller's)”’, and
‘“renounce even from the order of student-ship” (Jabalopanigad, 4.

It is only thus that the reconciliation of Vedadnta texts with
the dectrine of (Brahman) with.attributes has been shown by the
#cirya (Srikaptha) in order to bestow grace on the dull-witted
person by turning hin away from the pursmit. of what 18 atjribute-
less, and making him pursue with firm devotion the meditation
(of Brahman) with attributes lest, (the fool), pleased with the
mere hearing of the excellent frait, namely, the attainment of the
pure Brahman, but devoid of the mental concentration that can
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bring about the meditation and intwtion necessary for that atéain-
ment, should abandon the pursuit of meditation on Brahman with
attributes, take forcibly to the pursuit of hearing, reflection and
meditation pertalning to Brahman without atiributes, and, not
reaching to the concentration of mind necassary therefor, fall
between both. Nor does the exhibition of thms synthesis amount
to showing that to be intand2d which was never intended, like, the
demonstration 1n the Kalpa Sititra ‘“ In thy son thou art born
again ”’, that immortality for the house-holder is the pro-creation
of sons. For, of such texts as ‘' By the command of the Imperi-
shable One, O G&rgi, the Sun and the Moon are held apart’
(Brh. ITL, 8, 9)’'. “ He 1s the controller of all, ruler of all, the
master of all”” (Brh. 1V, 4, 22) and so on, though oceurring  in
toprcs relating to (Brahman) withoat attributes, there is an inter-
mediate sen=e relating to (Brahman) with attributes. understood as
a means to the comprehension of the attributeless (one). As for
the (statement) that there 1s no other pure reality higher than
that, the concealment thereof (1 e, of the higher real), like that of
renunciation in the Kalpa Sttca, 18 for the purpose of (creating)
faith 1n that kind of dull-witted 1nquirer, through teaching him
thus by arguments comprehensible by his intellect.

Now, if the construction of a separate system bse necessary
for dull-witted 1nquirers, that work should be done independently,
and not based on the Brahma Siitras, as the Brahma Siltras have
the object of 1nguiring 1nto Pure Brahman ; fcr, 1f 1t be admitted
that the Pare Brahman 1s recognised by the dcarya (Srlkaptha), it
should also be acknowledged that that (the Pare Brahman) is the
object of inquiry (of the Sltras), as shown by HSamkara Bhagavat-
pada. If this be urged, $rue (we reply) ; but by Samkara Bhaga-

watpida himself 1t has been shown in the case of the SiUiras that
i4
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they have Brahman with attributes as an object of inquiry, on the
ground that many-sidedness ¥ an ernament that follows from
the defimition of a sltra. Thus, in the commentary even on
the first sdtra (1t is saxd) * Brahman does exist, of the nature of
eternal purity, intelhgence, and freedom, ommniscient and endowed
with all powers. The properties of eternal purity etc., are, indeed,
predicated, 1n view of the etymology of the word Brahma » (Sam-
kara Bhisya, M. Ed. p. 8); thus, by showing the etymological
significance of Brahma (as holding good) of both the Pure
Brahman and Brahman with =ttributes, 1t 1s indicated that the
word Brahma, about which there 1s 1nquiry, refers to both of them.
Thereby 18 manifested his intention that ke the Pure Brahman,
Brahman with attributes t0o 1s to be 1nquired 1nto, along with the
source of knowledge, the form, the means and the fruit. As help-
ful thereto, 1n the janmadi sitra (I, 1, 2: g), the natuce (of Brah-
map) has been determned through the definition of both (Brah-
mans) in the view that the property of being the cause of the
world, both as efficient and material cause, non-different from the
world, 1s characteristic of Brahman with astributes, as proprium,

and of the Pare Brahman, as an accidens. One interpretation

having been given of the $istra yon: siitra (I, 1, 8; 8), as confirm-
ing the possession of omniscience 1nvolved in the Saguna Brah-
man'’s creatorship of the world, there 1s shown another interpreta-
tion for the purpose of establishing that the Fstra is the source
of knowledge of Brahman 1n general, Saguna as well as Nirguna.
In the samanvaya sfitra (I, 1, 4: 8) 1n order to show the authori-
tativeness of the S&stra 1n respect of Brahman mentioned in the
prior slitra, the connection of that which i1s of the form of the
Vedanta with the reference therste (1.e , to Brahman) 18 exhibited

only as common to (both) Sagupa and Nirguga (forms). Aad thaé
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results in distinguishing hetwesn the synthesis of all Ved&nta
texts with Nirguna (form) as their supreme sigmficance, and with
the Saguna (form) as their intermediate significance, in the man-
ner indicated by the (following) words of the Samksepa Safraka :
“The synthesis of texts declaring attributes with the attributeless
subsfance 18 always possible ; it 18 not as 1f the synthesis of what
is with :attributes cannot bear synthesis with the attributeless
substance. The form of Saguna Brahman is (a combination of)
truth and falsehood ; the meditation (thereon) 18 also so; the Vedic
texts referring thereto are like that; heace, the intermediate sense
of these Vedic texts 1s of a different kind (1.e., other than the final
one) ; the other attritbufeless Substance, the true object (of the
Hastra) is proclaimed to be different *’ (Samksepa Sirfraka, I, 468
& 464). Bven of the texts, read in the topic relating to the Nirguna
form, an intermediate reference to a Saguna form qualified by the
attributes, resulting from the sigmificance of words occurring 1n
such texts, is quite legitimate. R

In the Tksatyadhikarana (I, 1, 5, et seq: &) refuting the refe-
rence of the Vedanta to the caunsality of the pradh@na acceptable
to the SAmkhyas, the reference to the causality of Brahman is
made clear, only in common to (both) the Saguma and Nirguna
forms. Hence 1t 1s that up to the slitra ‘‘ Svapyayat (because of
attainment of Self in sleep) ” (I, 1, 9:9), texts are cited from
topics connected with the Nirguna form, such as the Sad Vidya
and 8o on, and in the commentary on the slitra ‘ Gat1 si@manyat
(because of 1dentity of purport (I, 1, 10; g) *? there 1s exhibited the
harmonious declaration of all Vedanta texts in respect of the
causahity of Intelhgence, as common to the Saguma and Nirguna
forms : but 1n the commentary on the slitra * Srutatvacea (and

because of i'ts being declared)” (I, 1, 11 8) there is cited the fol-
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lowing hymn read in'the Svetadvatara Upanisad which sets out to
demonstrate the glory of Para nedvara, the Saguna (Brahman):
* Therxe is of Him, in the world, no Li:rd nor controller nor any
characteristic mark. He is the cause, the master of the masters
of the senses; of Him thers is neither Creator nor Master ” (Svet.
VI, 9). 1In introducing the &nandamaya section that follows
(thereon), the whele of the rest of the chapter is shown to arise
as referring to both the Signni ani ths Nirgnnu (forms), in the
words beginning with * Two forms, indead, are understood of
Brahman, (one) with the limitations of name, form and change,
and (another) different therefrom, devoid of all limitations '’ and
ending with “Thus, Brahman, though one, is taught in the Vedanta
a8 connected with limitations and devoid of limitations, as an
object to be meditated on and an object to be known; hence
18 commenced the rest of the work >, Later, through the
sltras ‘‘The Self consisting of Bliss is the highest Self,
on account of repetition (I, 1, 12; ), ““ The bhiiman 1s
Brahman, as the instruction about 1t 1s additional to that
about sleep (I, 8, 8; 8)”, “ The Imperishable 1s Brahman, asit
supports everything up to akada (1, 3,10;S)’, *“That which
possesses the attributes of invisibility etc, 18 Brahman, because of
the declaration of attributes (I, 2, 21:8)”, “The person of the
measure of a thumb 1s Brahman, on account of the vary term used
(I83na) (I, 8,24. 8, “On account of the mention of the
highest Self as different 1n the states of deep sleep and departure
(1, 38,42; 9), the synthesis of Vedints texts 18 shown with
Brahman that 18 of the nature of Truth, Knowledge, Infinite Im-
perishable Bhiss, devoid of all astributes like grossness etc., and is
non-different from the 1nner Self. Sumilarly their synthesis 1n a

suitible' manner with even (that forin of) Brahman which is en-
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dowed with attributes, united to a resplendent auspicious form for
the purpose bestowing grace on devotees, possessed of infinite
auspicious qualities like having desires which come true, purposes
which come true, etc., is exhibited, in the slitras, ‘ The one with-
in is Brahman on account of His qualities being declared (I, 1,
20;8) ”; ¢ That which consists of mind 1s Brahman, because
what is known everywhere 18 taught (I, 2, 1: 9)”  “ The small
&k@fa 18 Brahman, because of what is said later, (1, 8, 14: §)”°, and
so on. In the chapter devoted to showing absence of contradie-
tion (in the Veddnta doctrine, 1e., the second chapter of the
Sttras), just as there 13 shown the refutation of objections to the
synthesis with the attributeless (Brahman) in the sitra ‘ Their
non-difference results from such terms as origin and the hke (II,
1, 14: S)”, (the same refutation 1s shown) even 1n the case of Brah-
man with attributes, possessed of the properties of being the
material cause of the world, creating the world, bestowing grace
on all beings etc, through the (following) sttras ; “ Brahman can-
not be the cause of the world, because of differsnce of nature ;
this difference is knowa from Seripture (II, 1, 4 9)”, “ Brahman
is not the Creator of the world, as beings engaging 1n action have
a motive (II, 1, 82: §)”, “ There is no inequality or cruelty in the
Liord, on account of his regarding merit or demerit ; for, so Scrip-
ture declares (IT, 1, 34: 8) ”’, and the rest In the (third) chapter
teaching the means of attainment, the understanding of qualities
like the possession of desires which came true 1s described for the
purpose of meditation in the case of Brahman with attributes, in
many s@tras hke ‘“Possession of true desires and so on have to be
underatood here and there, on account of abode and so on (IJI, 8,
89: $)"’; (this 18 done) 1n the same way as the qualties of Bhss ete.,

non-grossness stc., (are described) for the comprehension of Brah-
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‘man without attributes, in the stitras * Bliss and 8o on, a8 belong-
ing to the subject, have to be understood everywhere (III, 8,
11: §)”, and “ But the negative concepbions concerning the Im-
perighable are to be understnod 1n all meditations, because of the
equality, and of the object being the same, asin the case of the
upasad ; this has been explaned (111, 3, 83: 8)’.  In the (fourth)
chapter about the fruit, 1n the first pida, 1n the sGfras “Repetition
is required, because of the text 1nstructing more than once (IV, 1,
1: §)”; < But, as the Self, Srut1 acknowledges and makes us
understand Brahman (LV, 1, 8: §)’"; * Sitting (& man 18 to medi~
tate) on account of possibihity (IV, 1, 7: §)” ; ¢ Where there 18
concentration, there meditation may be performed, there being no
difference (1V, 1, 11 §) ’; “On the attainment of this, there 18
non-clinging and destruction of later and earlier sins; thie being
declared (IV, 1, 18: $”,—the repetition to be performed of hearing
etc., 1n the case of the Nirguma (form), and of meditation sete., in
the case of the Saguma form and some such other matters are
shown by double 1nterpretation! to govern both the Sagupa and
Nirguna forms. In the second pada are described the mode of
departure of the enhightened oune for the purpose of attaining the
fruit of meditation on the Sagupa (form) and the absence of
necessity for departure for the attainment of the fruit of Know-
ledge of the Nirguna (form). In the third pida, 1t 18 shown that
the path of light etc., is followed by those who know the Sagunps
Brahman, that what 18 attained by means of that path is the
Saguna Brahman. In the fourth pada are determined the nature

of the fruit attained by the knower of Nirgunpa Brahman, in three

1. Zantrais a mode of interpreting a slitra in more than one
way, for different purposes ; according to the dictionary, it 1s “a

means which leads to two or more results ’’ (Monier-Williams).
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gections beginning with ‘“ Having entered the highest light, there
is manifestation of his own uature, as seen from the word ‘own’
(IV, 4, 1: 9)”, and also the nature of the frmt attained by him
who meditates on the Saguna (form), in the sections beginning
with ¢ But by the mere wish, the releaged effect their desires, that
being declared (IV, 4, 8:5).”

Now, if, in the manner stated, aven by the #cirya Samkara
himself, who showed that for the Siitras there 1s also a sense in-
quiring into the Saguma Brahman, there had been an inquiry into
the nature, source of knowledge, means and the fruit 1n the case
of Saguna Brahman too, for what purpose was another commmen-
tary written by the Sc&rya Srikanthy with reference to the Saguna
(form)? If 1t be sa:d that 1t was for the purpose of securing
excess of devotion tothe Saguma (form) by interpreting the
Sttras, in their entirety, as referring to the Sagupa (form),
why did - not the &cérya Samkara interpret them as
referring 1n entirety to the Nirguna (form), 1n orde.r to

secure 1ncreased faith in the Nirguna. If this be asked, we reply
here (as follows). Only the existence of the Saguwa Brahman
was established by Samkara &carya; He was not demonstrated to be
Parama Shva, by the removal of doubts about His being any other

deity hke Vignu.

In the dahr&dhikarana, (I, 8, 14: S), after making an imtal
statement of the conclusion that ParameSvara alone can be the
small &kdSa, not the elemental ether or the fimite self, there is
introduced the answer to the following objection. “In the prior
gsentence ‘ that which 1n this Brahma City ’ etc., the fimte self 1s
referred to by the word Brahma, since that is the Liord of the city
in the form of the body; hence, he alone, who was mentioned

earher, can be the small akada '’ ; therein, occur the words “ Or

3:23

3+2381



3-232

112

else, it 18 1n connection with the body of the finite self alone that
there is taught the proximity of Brahman, like the proximity of
Vienu 1n the sdlagrama ", which mentions as between VisBu and
Saguna Brahman that is to be determined to be the small kada, a
relationship as of object of comparison with the subject ; hence, it
18 indicated that the Saguna Brahman herc to be de nonstrated is
not of the form of Vigpu For, in the daharddhikarans itself, both
before and after (the present context) occur the words * though
elemental ether 18 the conventional sense of the word akafa, yet
the comparison of that with itself 1s not proper,” and “ though
the word akasa 18 well-known to signify elemental ether, that is
not to be anderstood, because of the absence of the relationship
a8 between object and subject of c>nparis)n”; thereby is esba-
blished the d-fference of the small akada from the slemental ether,
because of the two being designated as subject and object of com-
parison, in the words ““ As big as 18 this ether, so big 1s that dkada
within the heart” (Ca. VIIL L, 8). The application of this
principle 18 unbroken even 1n the case of what occurs in the
middle (between those two statements of the commentary).

8o, 1n the commentary of yavadadmkara section (111, 8, 82: g)
(16 is said), “ An ancient sage, a teacher of the Vedas, Apantarata-
pas by name, at the direction of Vigu, was born on the earth as
Krma Dvaipiyana, at the time of the conjunction of the Kal
and Dvipara Yugas. Sanatkumira also, a son of Brahma’s mind,
was born as Skanda, because of the boon granted by himself to
Rudra”. By this indirect statement 1t 13 i1ndicated through the
argument a fortzor: that 8amhara Rudra (the Liord of Destruction,
one of the three forms of the Deity) thus shown to be inferior
even to Viepu can much less be Saguna Brahman, (whose nature is)

to be ascertammed. Yt 18 well-known from the Purigpas that
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Samhara Rudra, verily, praying to Brahma (thus) “ I desire thee
alone as a son or one lhike to thee, O Pervasive One *’ was granted
the boon, and the consequent birth 15 the subject of the story of
the birth of Kumara, That Saguna Brahman thus indicated to
be different from Visnu and Rudra 1s Parama Siva, higher than
the three forms of the Deity, is shown by the use of the expression
Patamefivara, generally sigmfying Parama Siva, 1o the case of the
Saguna Brahman, (whose 1dentity is) desired to be determined in
the sections about (the being) within the Sun (I, 1, 20 :§), and
g0 om.

Vacaspati Mifra, who knew what the Bhagavatp@da had at
heart, says at the commencement of his work (Bhamati) “ To the
eternal being endowed with six limbs and manifold members, to
the Veda and to Bhava, we bow *’. Here by the terms *“ Veda’ and
“Bhava” are suitably understood what are related as source and
object of knowledge, and designated as worthy ot adoration; it 1s
(thus) indicated that Saguna Brahman, (whose nature 18) adcertain-
ed 1n that work, 18 but Parama Siva, (who 18) well-known fo be
denoted by the word “ Bhava ", and qualified by a host of auspiei-
ous attributes in the form of six hmbs and ten members.

Though (there are such indications 1n Samkara’s system), yet
this 1s not established by reluting in the case of the relevant texts
in each section, (their possible) reference to other deities, Ex-
tremely subtle suggestions cannot of themselves be evidence
appealing to the hearts of the hearers ; hence, for that purpose, a
separate commentary 18 begun by the carya (Srikat)@ha) in order
to demonstrate the harmony of the Vedanta texts with the posi-
tion that the Sagupa Brahman taught in this Sastra 18 but Parsma
Siva, that He alone 1s to be meditated on as conjoined with Uma,

1n accordance with the injunctions in the Dahara, S&qdilya, Upa-

3-438
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kobala, Vaifvénara and other Vidyas, and that the &bode attained
through the path of light etc., by the devoteesi.of the Saguna (form)
is but His resplendent world.

The advantage of demonstrating that (i.e., Saguna Brahman)
is thus declared in the following verse of the Kalpataru: “The
demonstration (of Brahman) as with attributes is out of compas-
sion for those dull-witted ones who have not the capacity to intuite
the Supreme Brahman without attributes; having thereby directed
their minds to the pursuit of the Saguna Brahman, it (Nirguna
Brahman), devoid of all figments of duvahty, directly manifests
itself ” (Kalpataru, p. 192)1. Now, if, for gaining this advantage,
another commentary (ike that of Srikal;d_sha) has necessarily to be
undertaken, the demonstration of S8aguna Brahman in Samkars’s
commentary 18 in vain  Jf this be said, listen to (our account of)
the purposefulness even of that, The comwmentary 18 begun by
Samkara Bhagavatpada only with the object of demonstrating
Nirgupa Brahman. That demonstration has to be effected in
each section by refuting the doubts and pruma facie wiews arising
out of the possible reference of the relevant texts 1n each section
to what is other (than Brahman), such as the finite self and so on.
That refutation has to be effected by means of such characteristics
a8 the properties of creating all, protecting all, controlling all,
destroying all, and so on. There 1s room for this doubt: of
Brahman that 15 demonstrated here, of which all atinibutes
are denied, (and) which 1s of the nature of Intelligence alone,
whence these attributes by the acceptance of which as charao-
teristic of Brahman, the prima jfacie references to the finite
self etc., are refuted ? This 1s the statement of the answer:

though really devoid of attributes, yet from the empirical stand-

1. Anantakrspa Sastrin’s edition.
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point there are of Brahman many characteristics of the nature of
auspicious gquahties. As endowad with these, that same Brahman
without attributes, 1s also figuratively called Brahman wth
attributes.! The attributes of that quahfied (Brahman) meditated
on in the Dahara, Sandilya, Vaidvinara and other modes of con-
templation are also taught 1n the topic concerning the non-quah-
fied (Brahman), as a means of comprehending it and for the
purpose of remembering it ; by these are refuted the prima facie re-
ferences to the finite self and so on; in order that they may be
comprehended as useful for that purpose (of refutation), they
have to be demonstrated by citation of the texts relatmz; thereto

The demonstration is also needed for the comprehension of
the frmit. This 18 how it 1s needed : though from the view-point
of truth, the first fruit of the knowledge of the truth 1s the attain-
ment of Brahman’s Being, yet the same non-qualified Brahman,
takes on and continues in the forin of I8vara with attributes, until
the (final) hiberation of all ; hence, from the empirical view-points
the fruit (of knowledge) turns out to be of the form of the attain-
ment of the nature of Paramedvara, characterised by the possession
of desires which coime true and =oon. Hence 1t 18 that in the
first chapter, in the section relating to the small akasa, 1t is (first)
made clear through the qualities like possession of desires which
come true, etc., mentioned i1n the residual sentences, that the
small akdsa is ParameS$vara ; then is raised the doubt that these
are not characteristic of Paramesvara, since the qualities are men-
tioned of the finite self too, in the words * That self free from sin
old age, death, sorrow, hunger, and thirst, possessing desires which

come true”, occurring in the Prajapat1 Vidys (Ch. VIIL, 7, 1); in

1. he reading upacaryate seems to be more significant than

ucyate, and consequently preferable.

3.2351
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the siitra  Uttarfccedavirbhiita svarlipastu (f 1t be said that as
geen from s later context, the finite self 18 meant, there is that
reference to the finite self only 1n so far as its true nature has
become manifest)” (I, 8, 19.8), wnich sets out to remove that
objection), it 1s sa1d (in the following words) that the mamifesta-
tion of qualities, hke the possession of desires which come true, 1n
the released soul is only on the attainment of the nature of Para-
mesvara, not in the state of difference therefrom. and that there
is thus no inappropriateness 1n their being charactenstic of
Brahman: ‘ Hence, that nou-ultimate form of the finite self
established 1n ignorancze, sullied by the faults of agency anden-
joyment, attachment and aversion and the rest, united to mamfold
evil, by the dissolution of that (form), what 1s opposed thereto,
viz., the trae natire of Paramesvara, possessed of the qualities of
freedom from sin etc., 15 attained throuvgh knowledge ”’ (8 Bh. M.
Ed. p. 1795).
¢  Evenin the first chapter, in the jagadvacitva section (I, 4,
16, ¢t seq: 8) while leading up to the establishment of the reference
to the Supreme Brahman bv the introductory and the concluding
portions of the discussions between Balakl and Ajatadatru, 1t is
said ‘‘ the reference even of the concluding portien to Brahman is
seen from the statement of unshrpassed fruit in the text ‘keeping
off all sin, he who knows thus attains pre-em.nence over all beings,
independence, and mastery ’ "’ ; thereby, 1t is shown that the fruit
of release is of the form of attainment of the ntaure of Ifvara with
attributes ; for, mastery of all beings does not exist elsewhers
than in Paramefivara,

In the second chapter too, in the améidhikarana (II, 8, 48
et seq : 8), the attainment of the nature of Paramesvara by the

released one 18 made clear by the following statement of objection,
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“1If the finite gelf be admitted to be an element of l&vara, then
from his experience of the sortows of bondage, there would be
experience of misery for I§vara also ; just as in ordinary experience,
by the pain occurring 1n the hand, foot or some other part, there
is experience of pain for Devadatta, of whom that 15 a part. And
hence, those who attain that will attain greater misery. Therefore,
the prior state of bondage would itself be superior ; hence, perfect
knowledge would be fraught with evil” (5. Bh., M. Ed. p. 480-481).
It is also (made clear) by the reply (which 1s) based on the non-
confusion effected by the well-known relationship of original and
reflected 1mage. Nor may the word ISvara be interpreted 1n some
way so a8 to signify pure Inteligence; for, 1n the prior section
“ Pardt tu tacchruteh (from the Supreme, that being declared)”
(11, 3, 41 and 42: §)1t 13 (first) made clear that the agency of
the fimite self 1s dependent on the Lord; then is introduced the
secondary sttra of that section “ (The Lord acts) having regard to
the effort made, for the sake of the non-futility of injunctions.and
prohibitions (I, 8, 42: ) ¥ 1n order to anawer the objection, ‘“if,
now, there be causal agency in the Liord, there should also be (in
Him) 1nequahty and cruelty *’; that section thus relates to the
Saguna Liord ; therefore, the ams8a section, which follows it (also)
relates to the same toptc. The identity of topic with the preced-
ing section s (also) made plain by the (following) introductory
passage of the present section setting out the prima facie view:
‘ The relationship of the helper and the helped has been declared
a8 between the Liord and the finite self. The relationship 1s
observed in experience, as between master and servant or as
between fire and sparks, Hence, the relationship of the helper ana
the helped being admitted as bhetween the Liord and the finite self,
in the enquiry whether it is to be said to be like the relationship
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of master and servant or like that of fire and sparks, (the prima
facre view 18) that 1t is either undetermined or that it 18 the rela-
tionship of master and servant, that variety being well-known to
be the relation of the ruler and the ruled”. (8. Bh.,, M. Ed.
p. 478),

In the third chapter, in the section on dreams (I1I, 2, 1
et seq: 8), the slitra “ But by meditation on the Supreme that
which 18 hidden is made manifest; from Him, indeed, proceed
bondage and 1ts opposite (111, 2, 5: 9)’ 18 introduced in order to
answer the objection that the creation of the imaginary chariot
efc., in dreams comes about through the lordly powers of the
finite gelf, who is non-different from the Liord In explaining that
glitra, (it is sa1d) “ Though the finite self and the Liord be related
as element and that of which 1t 18 an element, the difference in
characteristics between the finite self and the L.ord is certainly
patent. Is there them no community of charaeteristics between
the fimte self and the Liord ? Not that there 18 none ; but though
existent, it 18 hidden by the veil of ignorance and so on. That,
again, which is hidden, is manifested to some persons, who, having
their ignorance dispelled by strenous meditation on Parameévara
that is Existence, attain perfection by the grace of the Liord—just
as the power of clear vision is recovered by the potency of medi-
cine on the removal of the obscuring film” (8. Bh., M. Ed-
p. 568) In this context is exhibited the attainment of the nature
of Saguna (Brahman) by the released one ; for, on the attainment
of the form of pure Intelligence, there cannot be the manifesta-
tion of the qualities, such as possession of purposes which come
trae and so on.

In the fourth chapter, (this is made still more clear in the

following way) : being desirous to know in what form is described
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the manifestation (of the soul) referred to 1n the texts ‘ 1n its own
nature (the soul) manifests itself (Ch. VIII, 12, 3)”, we are told
by the slitra “ By the form of Brahman, (thinks) Jaioini, because
of the reference and the rest (1V, 4, 5 : 8)”’, that manifestation is
in that form of Brahman (the description of which) begins with
freedom from sin, ends with the possession of purposes which
come true, and includes omniscience and lordship over all : (this is
seen) from the reference (1n the text) *“ That Self free from sin
etc.,”” (Ch. VIIIL, 1, b), and the passage ‘° He moves about there,
laughing, playing, rejoicing, with women or vehicles” (Ch. VIII,
12, 8), which makes knewn the possession of lordly powers; so
thinks Jaimini. In the next slitra ‘° By the nature of Intelligence
alone, that being the nature of the Self; thus thinks Auduwlomi
(IV, 4, 8: 8)”, a different opinion 18 1ntroduced, that, the true
nature of the self being understood to be bare Intelligence, from
the text “ Thus this Self has neither inside nor outside, but is only
a mass of Intelligence’’ (Brh. IV, §, 13), the mamfesiation 13 by
that alone The next siitra ‘ Though 1t be thus, because of the
reference to and the existence of the qualities mentioned earlier
there 18 absence of contradiction; so Badarayama thinks (IV, 4,
7: 8)”, which states the conclusion, is thus explained: ‘ Even
though the ultimate nature (of the Self) as Pure Inftelligence 18
admitted, (yet) since there is no denial of the lordly power of
Brahman understood from earhier references and so on, from the
empirical view-point, Badariyanacarya holds that there 18 no
contradiction ’ (S. Bh.,, M. Ed p. 850): thereby 1t 1s made still
more clear that the released one attains the nature of Saguna
Tévara, possessed of unexcelled lordly power. Bince it has to be
said 1n the doctrine of Nirguma Brahman, that the attainment
thereof is ralease, how can it be said that the attainment of the
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nature of Saguna I8vara is release ? This doubt too is answered,
thereby. Though from the view-point of truth, the released
one is but bare intelligence, {yet) from the empiri¢al view-point of
the bound soul, till the (final) release of all, there will attach to
the soul that has attained the nature of ParameSvara; that is the
original 1mage (as contrasted with the individual who 18 the reflec-
ted image), as well as to ParameSvara Himself, nnsurpassed lordly
power a&nd the entire host of other attributes well-known to
belong to Paramesdvara. Thus, the commentary of the Bhagavat-
piéda undertakes to exhibit all the auspicious qualities of Para-
meSvara mentioned at length 1n all meditations on the Saguma
form ; for, (these qualities) are useful in exhibiting the charac-
teristics of Brahman for the purpose of demonstrating the
characteriess (Brabman), and are further helpful 1n elaborating the
glory of the Sagupa Lord, who is of the form of the fruit attained
by true knowledge; what hae to be expounded being thus extensive,
in (fhat commentary), though primarily setting out te¢ demon-
strate Nirguna Brahman, talk of the Saguna form is seen to bulk
largely, while the ingniry into the Nirguna form, owing to oon-
exteusiveness of what is to be expounded, takes up little space.
Just as in the four Vedas, all setting out only with fhe 1dentical
object of teaching the supreme spiritual good,—(which 18) of the
nature of the attainment of Brahman,—for the purpose of show-
1og grace to all creatures, the exposition of action alone, which
generates purity of the internal organ, as helpful thereto (1.e., the
attainment of Brahman) is elaborated at length; the Veddnta
portion, which has for 1its object the exposition of Brahman, is
small, because of non-extensiveness of what 18 to be expounded.
3:2356 Now, if thus, the inquiry into the Saguna form is for the

purpose of inquiry 1nto the Nirgupa form, the former follows by
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arthdpatti, even from the promissory statement as to the latter
inquiry, as something (pecessarily) to be mnndertaken, like the
inquiry into the means and frmt; (but) by the statement in the
commentary ‘“ Brahman does exist ete.,’” it 18 declared that the
term ¢ Brahman * referring te what is to be 1nquired into is com-
mon to the Saguma form, 1n order to secure the conclusion that
the 1nquiry into the Sagupa form too 18 promised. Why should
this be done? If (you) ask this, know then, that 1s declared as
helpful to the promise in respect of that (inquiry), in order to
1ndicate that for the Brahma Sttras, in their entirety, there 1is
another interpretion as referring to the Saguna (form). (The other
wnterpretation 18 arrived at) by recourse to differences in the com-
bination (of words) and so on. 1t 1s only to show (this), at least
to some extent, to those eager (to understand) row the other in-
terpretation (1s arrived at), that, on the analogy of the single rice
from the pot, two varpakas are set out in the #&strayomi slitra
(1,1,8: 8). It only to show that the commentator has followed
the maxim of the single rice from the pot, 1n setting out these two
interpretations of the #astrayoma slitra, referring to both the
Saguna and Nirguna forms, that the author of the Kalpataru him-
self makes clear the 1ndication of a reference to both the Saguna
and Nirguna forms, 1n the com.uentary (bhigya) on the slitra
* But Agmhotra and the like tend to the same effect, that being
shown by Seriptute (IV, 1, 16. S)”. By him, indeed, an inter-
pretation 1s otfered of the siitra ‘“agmihotra and the hke etc.,”
(IV, 1, 16: 8), relating 1t to the attiibuteless (form), (in the
following way): agnihotra and the rest have an effect of the
nature of that direct knowledge of the attributeless Brabman,
which 18 praised by the words ¢ on the attainment of that’’ 1n the

s@tra ‘“‘on the attainment of that, later and earlier sins etc., (IV, 1,
16
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13: §);” this is shown by the text “they desire to know, by
gacrifice etc., (Brh. 1V, 4, 22)”, Though opposed to the genus
Karma, as burning down the whole host of Karma, yet the origi-
nation of that knowledge by specific acts such as permanently
obligatory sacrificial rites, is not inconsistent; for, though the
burning is of the entire forest, the burning of the forest is seen to
be the work of the bamboos etec., in the forest Then 1s shown
another interpretation relating to the Saguna form : agnpihotra and
the rest have the effect of the attainment of Sagunma Brahman,
the observance of sacrifices etc., being seen in Kekaya and others
wha knew Saguna Brahman. There 1s nof, as in the case of the
fruit of knowledge of the attributeless, any inconsistency in the
fruit of devotion to the Saguma being effected by Karma, since
that (fruit), which 1s of the form of enjoyment in Brahmaloka,
is seen to admit of degrees. Thus, another interpretaticn
for all the Brabhma Siltras, referring them to the Saguma
(form), has been but mdicated by Samkaracirya, by showing that
the term ‘‘ Brahmuan ’’ which is the object of inquiry 1n the jijadsa
stra (I, 1, 1) 18 common to the Saguna form too, and by showing,
in some cases, two interpretations referring to both the Saguna
and Nirgunpa (forms) ; 1618 to make this manifest for the purpose
of showing grace to devotees that (the other interpretation) 18
undertaken by Srikanthacarya.

Now, this mode of demonstrating Saguna Brahman, being
unopposed to the recognition of Mirguna Brahman, 18 acceptable
to Samkaracérya; if this same be what 18 shown by Srikanthaesrya,
then in his system, only those Veda@nta texts which are admifted
to refer to S8aguna Brahiman should be cited in the (respective)
sections, and their sense determined to reier to the Saguna Liord

acceptable to him, after refuting their reference etc., to other
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deities. (But) those wery Vedanta texts, such as the 8ad Vidya
(Ch. VI, 2, et seq), Ananda Valli (Taitt. II), the story of Pratar-
dana (Kaug. I11, 1), Katha Valli, the Antaryami Brahmamga (Brh
111, 7), the Mundaka, Bhima Vidya (Ch, VII, 28 & 24), and so
on, which are determined in the respactive sections to relate to
the attributeless (Brahman), are seen to be determined by him in
those very sections, to refer to the Saguna (Brahman) If they too
relate to the Saguma (Brahman), on what authority are we to hold
that the recognition of Nirgupa Brahman is based ? Hence,
it 18 clear that the present commentary 1s set out only 1in opposi~
trion to the doctrine of Nirgunpa Brahman. If this be said, it is
answered (as follows).

Srikanthacarya admits as s own final position, these conclu-
sions of Non-duahsm, (which are) helpful in reaching to pure-non-
dualism, viz, that the entire world, intelligent and non-intelligent
is of the form of Brahman’s Cit-Sakti, that 1t is of the nature of
Brahman, non-different from Him, and of the form of all. His
auspicious qualities, that Brahman is really non-changing, thas
the perception “ the pot exists ” ete., velates to the existentiality
of Brabman, that the perception ‘ the pot appears * relates to the
manifestation of Brahman, and that the perception “I am happy”
relates to a fragment of the Bliss of Brahman; he expresses the
opinion “ there is liberation even here for the devotees of the Non-
related’’, wherever there is occasion for the contrary opinion, and
he establishes that (opinien), (speaking) in his own person; hence
it is not possible to deny that in his ultimate conclusion Brahman
is attributeless, unconnected with the world, non-distinct from all
finite selves, and of the nature of pure-non-duality. For, if this
were denied, there would result conflict with many of his conelu-

gions. 8o, m acknowledging pure-Brabman, only the Sad Vidy#&

3:242
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and nther Vedanta texts determined by Samkaricarya to relate

thereto are the basic authority. The demonstration of the har-

mony of their senss with the Saguna (form) is not in the view that
they have no reference to the Nirguna (form), but rather in the
view that there 1s significance in respect of the Saguma also. Of
texts which set out to 1introduce quahities, though ocecurring
1n topics related to Nirguna, such as the Sad Vidya and soon,
there 1g, indeed, an intermediate significance 1n respect of the
Saguna, as qualified by the respective attributes, (a sigmificance)

by holding to which Brahman's characteristics are explained even

in the Samkara Bhasya. Thug, verily, 1n the iksatyadhikarans (I.

1, b, et seq. §), the 1nitial seaing (1.e., desiring) is the characteristic;
in the &nandamaya section, creatorship of all which is mentioned
in the stitra ‘““And because of 1ts being declared to be the cause
(I, 1, 14: §)” and declared in the text * He created all this ete.,
whatever is here (Taitt. 11, 6)’ 18 the characteristic ; in the section
® Prina is Brahman. that being understood from a connected
consideration of the passages (I, 1, 28, ef seq gy, controllership,
mentioned in such texts as *‘ He 18 the Liord of the world, He 18
the protector of the world” (Kaus III, 8), which embrace the
grounds for the understanding (referred toin the sfitra), constitutes
the characteristic ; in the section * The eater (1s Brahman) since
whatever is movable and 1mmoveable 1s mentioned ™ (3, 2, 9, et
seq 8), the characteristic is the property of destroying the world
indicated by the words Brihmin and Ksatriya, mentioned in the
text under reference *“ He of whom both Brahmin and Ksatriya
become the food (Katha. I, 25)", which states the ground (men-
tioned) in the slitra ; 1n the section  The internal ruler of the
devas (18 Brahman), His qualities being designated” (I, 3, 18

et seq: §), the characteristic 1s \nternal rulership of all, as mentioned
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in the text “ He who directs the earth from within ' which esta-
blishes the ground (mentionel) 1n the slitra ; in the section ¢ That
which possesses the attributes of inviaibility ete , (is Beahman), be-
cause of the declaration of attributes” (I, 3, 2l et seg S ), the
characteristic mark 18 omniscience etc , mentioned in the text “He
who knows all, he who understands all ”’ establishing the ground
(mentioned) in the s@itra ; in the bh@madhikarana (I, 3,8 &9: §)

the characteristic mark 18 being the cause of all, as stated in texts,
like “from the self, the pranas (Ch. V11, 26, 1)” etc., which establish
the second elitra (of the section) “ And on account of agreement
of the attributes (I, 8, 9: ) ”; in the section about the Imperigh-
able (1, 8, 10, et seq: §), the property of "directing i the charac-
teristic mark, as mentioned in texts like *“ By the directicn of that
Imperishable, O Gargi, Sun and Moon stand apart (Byh III, 8, 9)”,
which establish the second stitra “ This supporfing can be the
work only of Brahman, because of the direction, declared of the
Impenishable (1,3, 11: §)”; in the section about deep sleep” and
departure (I, 3, 42 & 43 ; 8), the characteristic mark 1s the mastery
of all and the rest, mentioned in texts hke ‘ Controller of all,
Lotd of all, Master of all (Brh. IV, 4, 22),”” which establish the
second slitra “ And on account of such words as Liord etc., (I, 3,
43:8)”; in the 1agadvicitva section, (I, 4, 16, et seq. 8), the
characteristic mark 1s the creatorship ¢f the whole world, men-
tioned 1n the text “ He, O ! Baldk:, who is the creator of all these
persons, He of whom they are the creations, He, verily, 18 to be
known (Kaus. IV, 19)”, which is included in the ground (men-
tioned) in the siitra ; and in the section vakyanvayat (I, 4, 19: &),
the creatorship of the entire world of name, form, and work, as
mentioned 1n texts like *“ What we have as the Bg Veda, Yajur
Veda etc., has been breathed forth trom this mighty Being
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(Brh. 11, 4, 10)”, (is the characteristic mark as) that is embraced
by the word “ conneoted meaning "’ (1n the slitra, ‘‘ on account of
the connected meaning of the texts”). There is thus found men-
tion of the form and characteristica qualifying “agupa Brahman
1n gections relating to the Nirgupa. By that 1t is necessarily
understood that though these texts mentioning the respective attri-
butes occur in topics concerning the Nirguna, there 18 of them an
intermediate significance in respect of the Saguna form quahfied
by the respective attributes. On this 18 based Sr!ka.l;ghicitya’s
declaration of the synthesis of the topical text in each section with
Saguna ParameSvara 'The non-declaration of the synthesis with
the Nirguna, the object of ultimate significance, is for the purpose
of increasing devotion to the Saguba, by concealing the (other)
and 18, hence, legitimate.

Now, the non-declaration of synthesis with the Nirguna may,
in the manner indicated, not be opposed (to the recognition of
pure-non-dualism). (But) the texts relating directly to the Nirguna,
by 1dentity of construction wherewith, those Saguna texts occurr-
ing in Nirguna contexts have to be shown to refer, in the
end, to Nirguna (Brahman), as their ultimate significance,
even of these a Saguna 1nterpretation is seen (to be offered)
with (much) effort; as, for instance, of the text ‘“ ome only
without a second” 1n the Iksatyadhikarama (I, 1, 5, et seq)
or of the text ‘‘where nothing else 18 seen etc.,”” in the
bbtimadhikarana (I, 8, 7 & 8) or of the text ‘‘ just as, dear ome, by
one lump of clay all that 18 made of clay 18 known, all modification
being a name based on words, the truth being clay alone”, in the
arambhapa section (I, 1, 15, ef seq), The Sagupa interpretation
offered of the firat of these texts is cited even in (our exposition of)
the pruma facie view, (in this work). Of she third, the following
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two interpretations are shown : modification (form) and name are
vic&rambhanam, i.e., become the cause of speech, of the nature of
designation and utilhty. The mode piicher etc., and the name
pitcher etc., which become the producers of experience, of the
nature of designation and utility, are only of the substance clay.
In reality, pitcher etc., are srue, i. e., veritable, only as clay, the
existence of the pitcher not being seen apart from the ciay. Or
else, change 18 vic&rambhanam, 1.e., the modification piteher 1s the
object only of the statement ** This 18 a pitcher **. It (the pitcher)
18 but another mode originated from the substance clay for
practical purposes, not a substance other than clay. The name is
true only 1n respect of the clay; ‘‘ all names like clay, pitcher, etc.,
are true,—truth 18 what holds of Sat, i.e., a veritable object—when
pitchers etc., are considered to be but clay, not when considered
to be another substance ; (this 18) because the pricher is but clay”.
These two interpretations are offered to show that the vac@ram-
bhans text seeks to establish the essential non-difference of cause
and effeot, and to refute the view that the text seeks to estabhsh
non-reality of the effect, which 18 distinct from the cause. Thus,
verily, knowledge of all by the knowledge of one having been
promised earlier, in order to explain that, the text “ Just as, dear
one, by one lump of clay everything wmade of clay 18 known’ 1s
introduced as an illustration. Here, (it may be said) this illustra-
tion does not apply. The lump of clay being radically distinct
from its modifications, pitcher, basin, etc, because of difference of
utility and designation, from the knowledge of the lump of clay,
knowledge of 1ts modifications does not tollow. With reference
to this objection, 1t 18 the opinion of the &carya (Srikantha) that
the vacarambhana text has set out with the object of setting forth
an illustration establishing the non-difference of the effect and
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cause, vig., pitcher and lump of clay.

3:24211 This is the sense of his first interpretation. Modification
mesans the property of being a pitcher, i.e., having a large rounded
belly and so on ; name means a word like pitcher etc., whose func-
tioning 18 conditioned by that; both these are vacarambhana.
‘“Vaca’’ 15 speech, discourse, such as * bring the pitcher ”; thereby
is indicated also the utility arising therefrom. Arambhanam
means begua, originated thereby, i.e., cause. The cause of speech;
that is, modification and name are respectively the causes of utility
and designation The word arambhapam apphed to both vikarah
(n the masculine) and namadheyam (in the neuter} 18 in the
neuter gender and sigular number, because of the rule, ““ A neuter
noun, which has the same form, only differing 10 affiz, 1s option-
ally retained, and the other dropped, and 1t 15 like a singular
number (Pamni, I, 2, 69) >’  This 1s what is said thereby. Of
the lump of clay and 1te modifications, though identical in sub-
stance, there is difference (in respect) of utility and designation,
due to difference of form such as lnmpiness and the possession of
a large round belly, as also to the difference of name, whose
functioning 18 conditioned thereby.

Now, because of the doubt, *“ why is thers not the same
difference (here) as between different substances like the cow and
the buffalo?”, it is said that the clayiness alone 18 true;of the
pitcher, basin etc., clayiness alone 18 (veritable), 1t being proved
by the recognition * that very lump of clay 18 now of the

form of the pitcher,” and the test of the absence of difference,

between them 1n respect of heaviness. Having thus established

their proved 1dentity, 1t 1s proper to postulate of the diferences

1nvolved 1n discourse and (practical) utiity that they are of

1. The translation 1s that of ke Sacred Books of the Ifuulez.
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the nature of the hmiting adjuncts of name and form; this is
what is meant.

As for the second interpretation, this 1s i1ts sense. Modi- 3:24212
fication originates 1z speech; the modification—pitcher, basin, etc,,
is an object only of the judgment “This 1s a pitcher”, and not
a substance other than clay.

Now, (there 1s) the doubt, if 16 18 not a substance other than
clay, how do the names pitcher, basin, etc , not applicable in the
stage of the lump of clay, come to be applied later on? (In reply
to this doubt) 1t 1s said, the name 18 true only 1n respect of the clay;
even the names pitcher, basin etc., apply to an existent veritable
substance, only considered as that substance clay, not considered
as another substance ; for, another substance 18 unproveable, being
opposed to recognmition and so on.  On this view, because of the
Smrt text ¢ the word Sat (18 used of) tho true and the fitting”, to
the word Sa¢ which 1s a synoayma of Satya signmifying a veritable
being, 1s added the suffix ya sigmfying what 18 apphicable therefo.
The word ‘Grambhana’ has to be construed as ultimately meaning
the condition of being what the word denotes, since 1t means here
not the orginator (but) the condition of beiag the originabor.
Though 1t is predicated of what 1s in the masculine gender, it is
mentioned 1n the neuter, which is used to describe what 1s of com-
mon gender, as 11 tho SUtra of Panuny, * Dvigureka vacanam, the
compound Dwgu 1s singular in number (where the subject Dvigu
18 10 the masculine and the predicate ekavacanam 1s 1n the neuter)”’
(Pamn, Sttra JI, 4, 1)1 This 1s the peculianity {of the interpre-
tation).

In the same way, 1n the sections ““ na sthaénata (111, 2, 11, 3 24213
et seq)”” and the rest, the texts referring toabserce of attributes

1. The translation 1s that of the Sacred Books of the Hindus.
17
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gnd form 1> Brahman, and te non-connection with the world are
interpreted to signify the absence of objectionable qualities and
(the existence of) connection with the world. Further, the supreme
declarations ‘ That thou art ~ etc., which are atthe very head
of the authorities for non-difference of the fimte self from DBrah-
man, are stated in support of the prima fucie view as to the non-
difference of the fimte self from Brahman 1n the s@itras 11, 1, 21
and IV, 4, 2, which are the sUtras settiag out the prima facie view
oceurring in the ardmbhana section (I, 1, 15, ¢t s¢q) and the puru-
sartha section (I1I; 4, 1, ef seq) ; then there is the commentary on
the two slitras stating the conclusion (1n each section), viz., *“ But
more, because of the desmgnation of difference (II, }, 22)” and
*‘ But because of the teaching of the different one, Badariyana’s
view 18 valid, this being seen (I1I, 4, 8)’’; there 1s also the com-
mentary on the two secondary slitras of the akdda sectiom in the
third pada (of chapter I); viz,, “ Because of difference in steep and
st departure (I, 3, 43)” and “Because of eéxpressions like Lord
and so on (I, 3, 44)”, which are 1ntroduced as a reply t6 the ob-
Jection that there is no ParameSvara other than the inner self,
beesuse of the teaching 1n such texts as “ That thou art” ; in all
these, that (prima facie view) 15 refuted, since those (texis) do not
refer to non-difference, as shown by the citation of manifold texts
establishing difference.

§-24214 In the section beginning with *‘(The jiva 18) a part (of Biah-
fean) etc.” (II, 8, 42, ¢t seq); 1n setting out to refute the prima facse
view that Brahman Himself, because of himiting adjuncts, attaids
the nature of the finite self, the supreme declarations (of nom-
difierence) are directly intérpreted (as follows), as signifying some-
thing other (than non-difference): from the teaching of such texts
8" That thou art”, “ This Self 18 Brahman ” etc., there 15 absence
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of otherness between Brahman and the finite self, as between
pervader and what is pervaded ; just as between the bodies per-
vaded by the Yogin and the Yogin who pervades them, there is
ingeparability and absence of otherness, so oo ags between the
finite selves and Brahman. All this is certainly opposed to the
acceptance of pure-non-dualism.
If (the above) be said, all that is (presently) explained in such 3:24231

8 manner as 1s not 1nconsistent (with the asceptance of pure-nom-
dualism). The slitra “ But 1nore, bscause of the designation of
differance (II, 1, 2’)’" 18 one which establishes not that the finife
gelf is different from Brahman, but rather that, bacause of the
mention of difference in respect of httle knowingness and omni-
science and so on, Brahman is higher than the finite self in res-
pect of the qualities of omniscience etc., and that hence the bonds
of ageney, enjoyment etc., 1o the fimte self are illusory. There is
not for Him as for the finite self the erroneous notion that the
creafion of the world which is the ground thereof (i.e., of agenesy
and enjoyment) 15 the doing of what is undesirable; therefore,
that (creation) is only for His sport, according to the maxim, “(just
as) & person plays with (his) reflection seeing the effect of straight-
ness, crookedness etc, ocourriug therein, so does Brahman
(play) 'with the modifications of the finite self ”’; this is
what the slitra is directed to establish,  Otfherwise, the
defect of not effecting what 18 agreeable,—which is suspected (n
Brahman) on the basis of the non-difference of the finite self and
Brahman,—being removed even by the exhibition of their diffe-
rence, the statement 1n the sditra about (Brahman) being “more"
wil become useless. (Now) the next slitra is “And as in stones
etc., that 18 inappropnate (II, 1,28)”, and the commentary there-
on (is to the effect) that since it is declared of the finite selves too,
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as of a stone, a stick, a clod or & wisp of straw that in virtue of
their 1gnorance etc., they belong to a class entirely different from
T&vara, who 1s associated with omniscience etc., the identity of the
bwo 18 1nappropriate ; 1t appears from tsis that by refuting the
non-difference of the finite self and BDrahman, thewr difference
18 established. Though (this be s0), yet 1ts (real) sigmficance 18
in the refutation of the non-diferznce of the class of inert beings
from Brahman, by the a fortiorz argument, on the ground that
when non-difference does not hold even of the finite self which to
some extent at least belongs to the same class (as Brahman), what
then of the Non-intelligent, which 18 entirely of a different class?
Hence, the 1mmediately following portion of the commentary :
“ thus, even of the Intelligent, there 1s non-appropriateness of the
being of I8vara, because of their difference in respect of excess of
attributes ; what then of the Non-intelligeunt, which 1s essentially
of a different character ? Thisis the sense”. Nor may 1t be sa1d
that, 'When because of the creation of the world; the defect of
not effecting what is agreeable 18 suspected on the basis of the non-
difference of the finite self aad Brahman, the refutation of that
should proceed by the establishment either of their difference or
their being reiated as higher and lower, though non-different, and
that the refutation of the non-difference of the class of 1nert beings
from Brahman serves no purpose here. For, though not useful
here, it 1s useful 1n establishing that the non-otherness mentioned
in the siitra II, 1, 15 (Tadananyatvam arambbapa Sabdadibhyah)
is not of the form of non-d:tference of the class of inert beings
from Brahman. Hence 1t1s that these three s@itras 1I, 1, 21 to
23 beginning with “ Itaravyapade$it etc,” are not interpreted in

this commentary as constituting a separate section, as (they are)
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in other commentaries.! Similarly, even the adhikopadea slitra
(111, 4, 8) occurring in the section about the swmmum bonum seeks
only to show that ParameSvara, (who 1s) higher than the finite
self, does exist, by refuting the prima facie view that there 18 no
being whatseever of the name of ParameSvara, and that the Upa-

nigadic knowledge of the self 1s enly knowledge relating to the

finmite self- So too, the two silitras beginming with that about

deep sleep and departure (I, 3, 43 and 44) refer only to the exis~

tence of Paramesvara who 1s higher than the fimite self, not to the

establishment of difference (between the two). Hence it 1s that

in the commentaries on the sitras, there is no interpretation
offered favouring (the view of) difference, of the texts hike * That
thou art ”’, which are mentioned in the statement of the prema
faere view, as supporting that (view).

Though in the commentary on the am$a section (II, 3, 42, 38-24222
st seq) there 1s an interpretation of them as favouring difference,
yet, that (interpretation) being negatived by the commentary on
the sitra “ But as the Self, Srat acknowledges and makes us
understand Brahman (IV, 1, 3)”, 18 not capable of expressing
their inherent meaning. There, verily, the commentary expound-
ing the final position, which sets about to refute the primu fucie
view—that meditation on Brahman by those desirous of release
should be performed only as on what 18 different from one-self as
on one’s Sesin (i.e., the principal to which one 1s accessory) and not
as identical with one-self—(proceeds thus): * though the Supreme

Brahman known as Siva 18 certainly higher than the finite self,

1. If they constituted a separate section, II, 1, 28 would not
relate back to 1I, 1, 15, as Appayya Diksita wants to make ous.
It 18 worth noting that according to the Mysoere Edition, I, 1,
21-—23 constitute a fresh adhikarapa.
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yet the devofee meditates on that as ‘I am Brahman’, for the
reason that devotees of yore have understood that as but the Self
(gaying) ‘I am, verily, Thou. O Lord, O Divinity, Thou, verily,
srt 1’: though the Being meditated on 18 & being different from
the deyotees, the Supreme Being (yet) bestows grace on them by
conferring his own form. They, in turn, teach that as the Self to
other disciples, through (texts like) ‘ That thon art®”. It1s but
clear that by the exhibition here of the uon-dualistic sense of
texts like * That thou art’’, the sense of 1nseparability declared
earlier, on the basis of the relationship of body and the embodied,
is negatived. Tt 1s only 1n order to show this that the Jabala text
“1 am, verily, Thou’’ 18 cited. This sense has been elaborated
earlier, in order to show that if the co ordination were hmited
to the relationship of the body and the embodied, the words *1
am, verily, Thou” would be nappropriate. That the natural
sense of the fext  That thou art ” 18 but non-difference has also
been slaborated already.

3242221 It cannot be that what 1s said 1n the am#éa section (I, 8, 42
et seq) 18 negatived by this; for, 1t 18 not proper that what is
established 1n an earher section, on the strength of siitras, should
be later negatived by one-self. The commentator’s opinion
should, rather, be taken to he this: Brahman is to be meditated
on either as embodied in one’s self, in the Dahara and other
medigations, in the manner stated in the améa section (II, 8, 42
et seq), ot a8 non-differeat from one-self in the manner stated in
the ahamgraha section (IV, 1, 8). And thus, of the sentence
“They in tarn teach that as the Self to other discaples, through
toxts like ¢ That thou art’ ”, the gense musj be taken 0 be #hat
texts hike “ That thou art '’ refer to the meditatzon of non-difference,
and not to real non-difference; for, difference apd nop-difference
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ate opposed.

This objection too is refuted: (thus) : 1t 18 imxproper to postulate 3-342222
thie acceptance by the commentator of the sense of the text “That
thou art ’, as declared mn the amsa section, (II, 3, 42; et seq), for,
that is opposed (1) to the legitimate sense of the Jabala text &nd
the expression “ Thou art ”’ (1n ** That thou art ), (2) to the com-
mentary on thé ahamgraha section (IV, 1, 8) which is intended
to estibhish—in flie (following) words, “ The attainment of Siva’s
nature which i§ abundance of limitless supreme Bliss 15 rélease;
the sttainment of Siva’s nature cannot coms about except by the
cesgation of the state of the bound creature; the cessation of that
state of bonmdage cannmot be except by the meditation of that
(Sivatva). Hence, the devotee trom whom the state of bondage is
gone, by the destructton of the bornds in the torrent of ceaseless
sontemplation ‘I am Brahman’, becomes Siva Himself'’~that there
is no release except by the meditation of non-difference from
Btrahman, and (8) to the commentary on the &dhyana segtion
(I11, 8, 14), which establishes the abandonment of all that 1s
anderstood to be different from Siva, 1n the meditation on Siva,
for the purpose of release ; further, 1t 18 not proper to hold that
that the sense of difference declared io the améa section (11, 8,
42 et seq) being accepted, another sense of the natare of non-
difference 1n meditation 1s also accepted by the commentator,
since the swo senses of the one text * That thou art” are econ-
tradicsory, like diff erence and non-difference of the finite self from
Brahman.!

I now 1t ba said * Iset not its sense be that of the relation of 3.940223

1. In the latter case, the two alternatives have been
recognised to be contradictory by the commentator himself, in
11, 1, 22,
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the body and the embodied ; there 1s only one sense, that of the
nature of the meditation of imagined non-difference”, no, (we
reply); for, it cannot be held that the contemplation of non-diffe-
rence has but an 1magined object, since the knowledge of non-
difference with Brahman is declared to persist even in released
ones, 1n the (following) words of the commentary on the vikara-
vart: sitra (IV, 4, 19), relating to what happens to the liberated
one, “he enjoys the splendour of perfect self-consciousness,
mmersed in the world which 18 6f one texture with the
nature of Brahman—the harmony of Siva with Sakti—which
abounds 1n Supreme Bliss, Light and Power”, as also in the words
of the commentary on the ahamgraha section (IV, 1, 8) “ For, 1t is
the sense of all revealed texts that release is the attainment of
supreme self-hood, which is free from the state of the bound
creature, characterised by love of bodily conditions such as that of
Brahnnu, etc, which 1s full of essential unsurpassable bhss, aund
is of the form of Siva, the self-luminous witness ”’ ; there is the
farther reason that the non-difference of finite selves from Brah-
man, through Cit-Sakt1, cannot be avoided.

3242224 Now, how can it be said that the interpretation, of the nature
of the relationship of the body and the embodied, (which 18) ex-
hibited by him to sapport the sense declared in the améa section
(11, 8, 42 et seq) 18 negatived by hirzself elsewhere ? It cannot be
said erther that only the possibility of the relationship of body and
the embodied being pregnant with real difference is demied by the
exhibition of the sense of non-difference, not that sense (1tself),
which is of the relationship of body and the embodied ; for, of one
sentence referring to non-difference, 1t 15 not proper to postulate

another significance also 1n respect of the velationship of body
and the embodied, which 18 unreal. Nor cean 1t be said that to
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make persons of inferior capacity engage in meditation on the
Saguma Liord, and 1n order to create increased devotion thereto,
the interpretation relating to what s not the (real) sense1s set
out on the principle of the sugar coated capsule, to induce that
(devotion) by eoncealing the trath about the attributeless (Brah-
man) ; for, even the meditation on the Saguma (Liord), has to be
performed, verily, through non-difference, in the form *“1 am
Brahman ”. Hence, it muss be shown here, of sentences teaching
non-difference of the finite self and Brahman, that the sense 1s just
that (1 e., non-difference literally) or of the form of non-difference
1n meditation ; the setting forth of a sense which 1s of disservice
to meditation does not stand to reason If this be sad, 1t 18

answered (thua).

There 1s not, even among those who, understanding release g 242225
to be the swmmum bonum, are desirous of attalning to 14, full deve-
lopment of competency, because of deficiency 1n the agent, (this
18) of the capacity required 1n practice or laid dowp 1n the Sastras
1n respect of either the contemplation of the Non-qualified, fol-
lowing on the hearing of and reflection on that sense, which
mmparting truth is helptul directly to release, or 1n the meditation
on the Qualified, 12 the form of the meditation of the small (ether,
dahara vidy&) and so on, which 18 helpful 1n securing concentration
of mind etc., thexreon. The path of service well-known 1n Puranas,
Itih@sas and f\gamas 18 1atended for such peirsons, Though this
(psth) 18, on the tatkratunydya, capable of bringing about the
attainment (only) of the statusof Siva on the Himalayas or
on Kailaésa, in the capaecity of Liord of the Hosts and s0 on, yet
on the attainment of that status, 1t brings about release, through
the stages of meditation etc., even from there. Hence 1t is that

1% is sa1d 1n the Kamika . ‘“ Those spiritual teachers in the werld
i8
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who wear My marks, meditate on Me and seek refuge in Me alone
in them is the fitness (to partake of what has been offered to Me),
not in any other creatures. What 18 eatable, tasteable, drinkable
and whatever else 1s offered to Sambhu, that may be eaten by
those who consider themselves as servants. Those who, established
1n Baiva Pabupata and seeking release, have reached to the path of
gervice, by them alone 1s (this) to be drunk or eaten or smelt .
In (thus) distingmishing competency and the lack of 1t to partake
of the remnants of food offered to Siva, the qualification ¢ one
who seeks release ’’ 18 apphied to thcse who have reached to the
path of service. Thus, in the view that grace should be shown to
those of gross understanding unfitted for meditation etc , by start-
ing them on the path of service, in order to create for them a
taste therein, (it 18 said) that the path of service alone 1s the pur-
po rt of all the treatises on release. Bemg of the opimon that
what is so declared in them should be indicated (here) in some
measure, another mode of interpretation of texts hke *‘ That thou
art”, 1n the sense of the relationsh'p between oneself and one’s
master, (which 1s) of the nature of that between the body and the
embodied, 18 made out by the &cirya 1a the ams$a section; thus

there 18 no inconsistency.

324225 As for the postulation of a different interpretamon for the
drambhana ruti (1n 11, 1, 16). thst 1s helpful tor the purpose of
strengthening faith in the Saguma topic, andis, hence only a
figurative explanation. This too has been explained 1n what has
been cited before from the commentary on the sdtra * afma-
divacca tadanupapattih (And as in stones ete., that is inappro-
priate; I, 1, 28)"’; By that commentary indeed, 1t 15 declared
that the non-otherness of the inert world from Brahman cannot

be of the nature of non-difference therewith. Thereby, the non-
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otherness declared of i 1n the tadananyatva siitra (II. 1,
15) ends only 1n its being incapable of being spoken of apart from
Brahman ; for, non-difference from Brahman being absent, there
cannot be non-difference from Cit-Sakt:i either, which is non-
distinet from Brahmap, and hence, the declaration of its (this
inert world’s) being a transformation of GCit-Sakti ends only 1n
(its being) an illusion. Therefore, 1t is the epinion of the com-
mentator, as 1t 1s the view of the Sdtrakara, that the sense of the
vacarambhana druti 1s only that modifications are fictitiously im-
posed on the ground (thereof).

This view of the Sitrakira 1s made clear in his own work,
the Mahabhérata, through the narrative of Suvarcald and Sveta-
ketu, set out in the Moksa Dharma (parva). This is how 1t is
related there. Suvarcald, the daughter of Devala knew from
birth the truth about Brahman, having acquired it 1n previous
births, and was looking for a husband equal to herself (in know-
ledge). Having come to nunderstand Svetaketu, son of Uddalaka,
to be one such, the father bestowed her of the holy vows on him,
That couple who understood the truth about Brahman continued
in the house-holder’s life, which is associated with the performance
of sacrifices and other such duties auxiliary to that (Brahma-know-
ledge). Therein 18 described the following dialogue between them
concerning Brahman.

On one occasion, Suvarcala asked her husband Svetaketu
“Who art Thou? Tell me, O best of the twice-born’”. The
lordly one skilled 1n disccurse rephied to her *“ That is known by
thee, without a doubt ; I am the best of the twice-born, O lovely
one, one who practises the vow of truth”. She said to him “ I ask
about the self that rests in the heart’’. Hearing that, he replied
» That (Self) does not speak, O beautiful lady: If thou thinkes$
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what is anited to mind to be the Self, that is 1llnsory. Where
there 19 a name, there 1s (also) the bondage of the bedy. The
thoaght ““ I am this ’’ 18 present in you also. “ 1am even thou.
1 am myself, I am all ” ; this alone holds (trus). That which thou
askest of me, that Being higher than thysslf 18 not here .

Here, 1n order to finl out how Svetaketu,—who has been
repeatedly taught by his fayher *“That thon art” in the Sad
Vidya,~~understood the Self, the first queanion © Who art thou,
O best of the twice-born 18 put (to him) by Suvarcali. Though
understanding the object ot the question, yet in the belief that
she should be taught the sense (of the Self) by stages, this reply 18
given by Svetaketu: *“ by thee who addressest me as best of the
twice-born, I am certainly known to be a Brihmin: why then 1s
this questioned ?”’ Then 1t 18 said by Suvurcald “1 do not ask
about the Brahminhood that 18 perceptible and 1s imagined 1n the
Self, as limited by bodily conditions ; rather do I ask about that
Self; which thou dost designate by the word ‘I’ 1n the statement
‘I am the best of the twice-born’, as different from the body and
as residing in the heart’’. To her is this reply given: ‘ The
word ‘1’ applies to that aspect of the Self which 8 assocrated
with the mind; that however, 1s of an 1llusory character; terms
like Brahmn ete., which are posited in ¢onnection with the bodies
of Brahmins and so on, born of Brih min famihes and so on, apply
only to that (lkasory form) Hence, since ‘I-ness’ also, hike
Brdhminhood, refers t7 what 13 1magined, 1t 1s not fit to be ques-
tioned about by those who seek to know t':e nature of the Self,
Ths ‘I-ness’ 1s comon to thee and me and to all beings including
tower orders of ecreation ; hence, by thee, who, seekest kncwledge
of the nature of the Self, this question which does not refer to the
transeendental real.ty 18 not fit to be put.’’ Than (there 18) the
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question « If thou dost understand the ‘I’ which 1# associated
with the properties of being agent and enjoyer to be fictitious, then,
understanding thus, how dost thou engage 1n the observance of
action which 1s opposed thereto?’ To that 1s the reply given:
‘“1 engage 1n them for the benefit of the world, thongh they are
not helpful to one-zelf’. Then, a question 1s asked about the
connection between sound and significance, with a view to (find
out) how this word “1” applied by all to refer to the Self can fail
to signify that To that the reply 18 given that between them
there 18 not the relation of conjunetion nd the like, but the xela-
tronship of statement and what 18 stated. Then follows this
geries of questions and answers between the couple :

Suvarcalda: This word (I) signifying egoity 1s clearly always
applied to to the Self; (hence) the statement that speech does not

apply thereto becomes fictitious

Svetaketu: The word ‘17 O one of holy vows, applies to
agoity, not to the nature of the Self ; speech whieh 15 characteris-
tic of the qualified does not apply to the Supreme, Imponderable
One.

Suvarcald - If this be so, O best of Sages, tell me then
what is egoity and also what is the nature of the Self.

Svetaketu' Like the appearance of a pitcher in what is verily,
(but) & mass of clay, even 80 18 egoity recognised here in the
Supreme, Imponderable (One); the nature of the Self is Great
and Supreme, Hence, there is no inconsistency 1n the statement
that speech turns back therefrom.

Here, the question is asked how, if sound and sense be related
as what signifies and what 1s signified, the word “ 1" ecould fail to
signify the Self: to this 18 given the reply that the word “1” is
apphed. primarily, not to the Self, but to egoity. Then the ques-



142

tion being asked ‘ What is that Self other than egoity?”’, the two
are distinguished, 1n that egowty1s 1llusorily posited in the Self,
like the form of pitcher ete., in clay ; and 1t 18 concluded that the
word which sets out as applying to the illusorily posited form
cannot reach up to the pure substrate, as the word * silver ” does
not extend to the form of the pure mother-of-pearl. Therefore, it 18
concluded that since the word which signifies the ego, quahfied
by agency and other attitbutes is sa1d to turn back even from the
neighbourhood of the Pure Self, there 18 no contradiction what-
ever. Then on the assumption that, Brahman, the abode of the
whole world, 18 nothing but the Self, which is fully discriminated
from whal 1s designated by * 1°’, Svetaketu teaches that just as,
though the world 1s seen to be in ether, yet there 18 not for the
ether any clinging to the world, so too there is no clingmng for
for Brahman. Then this fresh question and answer:

Suvarcala: The ether 1s consitantly perceived to be wun-
changeable, super-censible, impartible and omnipresent ; (but) the
Self is not so perceived.

Svetaketu: One feels by contact again and again the air
that 18 in the ether; one emells the smell present therein; one
sumfarly sees with the eyes light, darkness, the host of solar rays,
the agsemblage of clouds, rain and the constellations, but does
not see the ether. That which ia the nature of Rxistence is
determined to be the Ether even of the ether. This (sther) is
1magined in the Hxistentfial Substance ; that 18 the true, and (that
18) but Vispu. Names which sigmify the qualified apply to the
Supreme Self figuratively. The Supreme all-pervasive one is not
(known) by the eyes or by the mind or by any other means; it is

thought by the subtle intellect ; it cannot be described by speech.
All this wide world 18 established therein alone.
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The question is *“ Why is Brahman, the abode of the Universe,
not perceptible ike the ether ?” This is the reply given thereto:
there is experience only of air etc., as present in the ether, not of
the ether as distinct (from them) ; if that be the case with ether,
though an object of experience, what more need be said of Brah-
man, of the fcrm of Existence, who is far more subtle than ether?
Therefore, everything 18 imagined 1n the Existential Substance ;
that alone is true and pervasive, and all words applicable to what
18 hmited by quahities do not apply in their primary sense to that
which is distinguished from the qualities, and s understocod by
means of knowledge which makes known the real. In this series
of questions and answers it 18 quite clear that by the citation of the
example of the appearance of pot, 1u what 18, verily, clay, by the
declaration—in the words “ That which 1s of the nature of Exis-
tence is determined ” etc..— that the finite self of the context 18 of
the form of Hxistence, and by the statement “ This is imagined in
the Existential Bubstance; that is true, (that 1s) but Visnu’’; the
sense cf the vacarambhama text (Ch. VI 1. 4)and of the texts
“ That Thou a1t ” and * In that has all this its Self, that 18 the
true, that is the Self ’ (Ch. VI, 9, 4) are shown to favour the con-
clusion that Brahman 1s unrelated to the world, non-distinet from
the finite self, and free from qushfications.

Further, 1n another context in the Moksa D'harma 1itself, non-
difference is set forth in these words: I desire, O Divimty, Thy
Supreme Abode ; let there be identity of me with Thee ; let there
be for me no re-birth ; when a man sees different things a8 non-
different, then he is free from taint, becomes none other than the
Supreme Self ” ; ¢ The collocation of the assemblage of elements
is not the body of the Supreme Self; that Viadu who 1s embedied

as it were, 18 the delusive Hari ” +1n such words 18 (the) formlesg-

41
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ness (of Brahman) set forth. TIn the Vispupurina and the like,
also, the nature of Brahman, as Pure Intelligence, free from all
difference, and devoid of qualifications, 18 declared thus: ‘ That
Knowledge, wherein all differences have disippeared, which 1s of
the bare nature of existence, which 1s unattainable by speech, and
18 self-realised, that is known as Brahman® Thus, pure-non-
dualism alone ie what 18 accepted by the Sitrakiara; since the
commentator (Srikantha) elaborates pure-non-dualiem here and
there, after his (the SUtrakara’s) own hearf, the object of the set-
ting forth of qualfied-non-dualism in other places must be
explaimed only 1n conformity therewith, in the manner declared
by us.

Ag for the demonstration of quahfied-non-duahsm in the
commentary of others and of pure-non-dualism 1n the commentary
of yet others, that 15 1n the view of the falsity of that (pure nomn-
dualism), Of these, 1t is not possible tc make out, as in the case
of Srikanthiicarya’s (commentary), an interpretation conformable
to pure non-dualism; for, nowhere has there been shown by them
as by Srikanthicarya, any indication of pure-non-dualism 1n the
sense above set forth. Further, those who succeeded erther of the
commentators up to this day. have been ready only to condemn
pure-non-dualism. Therefore, the only commentary that may bLe
accepted by those who have regard for the means of correct know-
ledge is that of Srika!}thﬁcirya, which alone 18 set out (1) for the
purpose of the true comyrehension of tne Non-qualified Supreme
Brahman, (2) for the purpose of the meditation of non-difference,
0 be performed by him of middling capacity, 1n respect of the
Being who has taken on the form of the Qualified, to show grace
to His devotees, and 18 characterised by the entire host of auspi-
cious quahiies, and a resplendent auspicious form, and (3) for the
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purpose of the meditation of the relationship of one-gelf and one's
master, to be carried on by him of least capacity,— all these being
appropriately distinguished: thus everything is consistent

Here ends the work called “SIVADVAITA NIRNAYA"
composed through the grace of the Supreme Siva,—the Highest
Real, the fore-head-eyed.—- by the direct descendant (of the Liord),
known to fame as Appayya, the son of Ranga R&ja, best of sacri-
ficers, the performer of the Vidva)it Sacrifice, and the great pre-

ceptor of the Advaita School of Thought, (who shone as) the gem
in the Ocean of the family of Bharadvija.

Appa Diksita, whose intellect is fixed on the lotus-feet of
Sadafiva, bas here condensed the essence of the entire system of
Srikapthal

1. The couplet of which this 18 the translation, occurs only
1in Manuscript “ O *’, and that too after the colophon; 1t 18 possibly
by other hands tnan Appayya’s.

19






NOTES.

[The references in square brackets are to paragraphs].

NOTE 1.

¢ Vyaktyakptijtayas tu padarthah’ (Nysya Sdtra, II, 2, 65 ;
I1, 2, 63, according to the elition nsed by Dr. Jha). [P. 2°22]

The translation of the S@itra and V&tsydyana’s bhasya thereon
are here set forth: “ In Reality the Individual, the Configuration
and the Generality—{All three) cinstitute the Denotation of the
word—(SU. 63) The term ‘tu’, in reality, serves the purposes of
emphasis. ¢ What 1s 1t thut 1s emphasised 7 What is meant to
be emphasised 1s that all the three are denoted by words,~—~there
being no hard and fast rule as to which one is the predominant
and w_hlch the subordinate factor. For instance, when there is
(on the part of the person pronouncing the word) a desire to lay
stress upon the difference (of & thing from others)—and when the
cognition brought about is also one pertaining to the distinetive
featyres of that thing-—~there the ‘Individual’ forms the predomi-
nant factor (in the denotation of that word) and the ‘Generality
and the ‘Configuration’ are subordinate factors; whem, on the
other hand, the difference is not meant to be emphasised,~—and
the resultant cognition also pertains to the commonalties,~—then
the ‘Generality’ is the predominant’ factor, and ,the °‘Individual’
and the ‘Configuration’ are sabordivate factors. Many instances

(ot such varying predominance and snbserviencs) may be found ‘in
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actual usages. An example of the predominance of ‘Configuration’
may also be found ” (Dr. Jha’s translation of the Nyaya Sitras
Vol. 11. pp. 448-449).

Dr Jha’s use of the word ‘‘denotation” in place of the more
general term ‘‘ significance’’ tends to introduce a slight confusion.
Jati and &krti would more niturally constitute part of the con-
notation rather than the denotation of the word; the latter is
more properly the vyakti. The Naiyayika’s insistence on all
three constituting the significance 1s parallel to the western logi-
cian’s doctrine that every tsrm possesses both connotation and
denotation, though, with different classes of termns, either aspect
may dominate over the other. The important point 18 that they
all together constitute one sense, not different senses of the word.
Dasjunction of the three 18 not meant, as seen by the use of the
singular number 1n padarthak. The Buddhist who holds terms to
have no pessifive significance, but only to perform the function of
excluding (Apoha) the significance of other words, makes the
mistake of sepawating these three aspects, and then failing to
understand how a word can function usefully as referrirg to any
one of them alone His position 1s set out and refuted elaborately
in the “Nyaya Vartika.” See also Keith’s Indwan Logie and
Atonasm, p. 189. It is unfortunate that this author too uses the
word *‘ denotes ’, where * signifies ”’ 18 distinctly preferable. Pro-
fessor Radbhakrishnan’s axposition of the topic seems elear and less
open to objection ‘ The word’ he says “suggests the form, de-
notes the individual and connotes the genus ”’ (Indian Philosophy,
1L, p. 107).
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NOTE 2.

‘I'rib pratham@m anviha triruttaméam [p. 2:824].

The Daréa Plirnam#sa szcrifice 1s the model for several other
sacrifices. The former i1s the prakrti rite and the latter wikréis.
In the prakrt rite, eleven Yks are prescribed to be chanted in the
matter of getting the fire to blaze 1n the first instance (agni
samindhana). These rks are known as s&midhemi, The injunc-
tion 18 that fifteen s@midhenis are to be chanted (paiicadafa
s&@midheniranvaha), while, however, only eleven Tks are mentioned.
The number fiftesn 18 made up, therefore, by chanting the first
and the last Tks thrice, instead of once Now, though the s&mi-
dheni rks are the same both for the prakrti and all the wikyti
rites, their order 1s not always the same. Thus in the Darda
PUrnanigsa, the first Tk 18 Pravo Vija ete,, and the last K]uhota
etc. But in other rites, any other rk of the eleven may be
first, ag determined by the nature of the rite, the deity sacrificed
to, and 8o on. The question here 18 whether the injunction te
repeat thrice applies to what may happen to be the first and last
Tk in each rite, or what 1s known to be the first and last ¥k in the
prakrti rite, in connection with which ariees the injunction to
three-fold incantation The final view is that the first and last
Tks of each particular rite have to be chanted thrice, not those of
the prakrtt rite, the reason being that words * first ~’ and “ last’
sigmfy position primanly, not what occuples the position in a
particular context. With marking the place they become functus
offiero, and may mnot be called wpon to discharge any other

function.
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NOTE 8.

Sodadigrahanigrabanapyiys. [P. 2'832].

The following is taken from Jacob’s Laukika Nyayaajali,
Part IT1. “ The rule as to the use or omission of the Sodaéictotra
(at the Atiritra sacrifice). In very common use as an indieation
of option being allowable in regard to something. From the
mtroduction to the third volume of Dr. Eggeling’s translation of
the Sa.ta.pa.ths. Brahmana, we leara that ‘the distinctive feature of
the Ativatra-sacrifice, as the name itself indicates, 18 an over-
night perfermance of chants and recitation. ..At the end of each
round, libations are offered, followed by the inevitable petations of
Saoma liquor and the performance partook largely of the character
of a regular nocturnal carousal’. Then as to the Sudadin, he says
(page xviii)—‘ As regarde the ceremonies preceding the night
performance, there 1s a difference of opinion among ritualists as to
whether the Sodasiffotra 18 or is not a necessary element of the
Atirdtra. Advaliyana (5, 11, 1) refers incidentally to the Soda$in, as
part of the Atirdtra, though it s not quite clear from the text
of the sifra whether 1t is meant to be a necessary or enly an
optional feature of that sacrifice.” There can be little doubt,
however, that the learned writers who use the nyaya, regard the
use of the stotra as optional . (pp. 187-188). It 18, however,
rather doubtful whether the reference is primarily to the stotra.
‘What 18 more hkely 18 that the use of the Sodafin cup (the six-
teenth cup) is intended. The question, then, would be whether
the cup and the accompanyipg stoira and Sastra are necessary
elements of the Atirdtra sacrifice, the answer being that they are
optional, in view of contrary injunctions in respect thereof. See,
Keith, Relgion and Philosophy of the Veda, pp. 335-836.
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NQOTE 4.

The Padahavaniya nyiya. [p. 2'48],

The general injunction 18 that all sacrifice should be perform-
ed in the &#havaniya fire, In the Afvamedha sacrifice, however,
it 18 enjoined that offerings are to be made in the hoof-marks of
the horse. This 1njunciton would be entirely purportless, 1f the
genersl rule were considered to over-ride 1t ; if however, its vah-
dity for the particular sacrifice be admitted, the rule * yaddbava-
niye juhot1”, would be only limited 1n 1ts application, not nullafied.
Both injunctions would thus be purportful. The 1njunction
‘** pade juhoti’’ would be an exception {0 the general rule “‘yadaha-
vaniye juhott’’; the geneoral applicability of the latter should be
congtrued 1n the hight of this exception.

NOTE 6.

Andho bhavatyap: roditiva etc., [P. 2 52].

The quotation here would appear toc be s jumble of words
from Ché@ndogya, VIIIL. 10 ard 11. Indra, acqguiring knowledgse
of the Self from Prajipati i told that the dream-self s the
Supreme Self. On reflection, Indra finds that that wll not do,
sines, though not affected by bodily defects and impurities, the
dream self has its own trials and tribulations : it is wounded, as ¥
were; it cries as 1t were. He, therefore, goes back to the preceptor,
and 18 told that the self 1n deep sleep is the Supreme Self. That
knowledge too 18 not free from doubts, for that self reachea anni-
hilation, as it were. If cva here (vinifameva) were understood as
alens, there would be no libération, no manifestation of the Self in
its own form and so on, Hence, vin@8ameva has to be understood
on the analogy of roditiva 1n Ch. VIL1IL, 10, 2 and 4.
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NOTE 6.

Pagcagn: Vidya. [P. 8182].

This is the instruction imparted to Gautama by Pravahapa
Jaivali concerning that knowledge, the teaching of which belonged
only to the Ksatriyas and was made avallable first to Gautamasa
among the Brahmins., It relates to the five fires which are the
Heavenly region; rain, the earth, man, and woman. In the fifth
libation, water comes to be called * man . Man lives up to the
full span of life, and then dies; at his death, he is carried to the

fire wherefrom he originated. Those who know this and those
who in the forest meditate upon faith aad austerity, they depart
on the path of the Grods. Those who do not know this, but spend
their lives in works of charnity and public utility, they depart on
the path of the Fathers, and ultimately return to this world,
after their stock of merit is exhausted by enjoyment. The refe-

rence 18 to Chiandogya, Chapter V, Khandas, 3—10 (both inclusive).
NOTE 1.
Madhu Vidys [P 3'137]

The Sun, it is said, is verily the honey of the devas. 1Its rays
spreading east, south, west, north aud upwards censtitute the
woney-cells in each of these directions. The honey-producers in
each case are the Rks, the Yajus verses, the Samans, Atharvianygi-
rass, and the secret iustruction (guhya &dedah). The wabers in
each case (1.e., the Soma juice, butter, milk, etec., poured into the
fire) are the nectar. He who knows the first kind of nectar
becomes a Vasu, and retains his status so long as the Sun rises in
the east and sefs out 1n the west. He who knows the second
nectar becomes a Rudra, for as long as the Sun rises o the south
and sets to the north. He who knows the third nectar becomes

an :Lditya, for as long as the Sun rises in the west and sets to the
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east. He who knows the fourth nectar becomes a Marut for as
long as the Sun rises in the north and sets 1n the south. He who
knows the fifth nectar becomes a Sidhya for as leng as the Sun
rises.over-head and sets down below. Thus are described the
various forms of meditation onthe Sun as honey, and the frmt
thereof. The fruit 18 imited through admitting of different degrees
of duration Not 80, however, is the fruit of Brahma-knowledge,
the realisation of that Supreme Being which neither rises nor
sets. The Blisa atiained thereby 13 illimitable, indestructible.
Hence, even those who by the practice of Madhu Vidys have
attained the comparatively happy status of Vasus etc., have to
seek Brahma Vidya, their status being bub transient. But, in the
case of these, departure along the path of the gods 1s obviously
unsuitable, that path having been prescribed for beings on the
lower, human plane of existence., The reference 1s to Chandogya,
Chapter I1I, Khandas 1 to 11 (both 1nclusive). The question of
the fitness of devatas for Brahma knowledge 1s discussed in
Vedanta Sitras, I, 8, 25-382.

NOTE 8.
Sam&nam 1tarat 8yenena, [P. 3 18834].

The jyotisboma sacrifice serves as the modsal (prakrti) for
geveral other rites (vikrtis). Two of these are the Isu and the
Syena. In prescribing the conduct of the Igu, certamn distinctive
elements are first menticned and 1t 18 then said that 1n the rest
there 18 agreement with the Syena It 1s contended by some that
the distinctive features having been already mentioned, the gene-
ral clause refers only to those elements which the Isu derives from
iyotistoma, which serves as the model. The mention of the syena

has no special significance, that rite being cited only a8 another
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instance of a rite modelled on the jyotisboma. The final view is
fhat the similarity is in respect not of the general features common
to the prakrti and vikrti rites, but of the distinctive rites of the
Syena. Thus, the Rtviks in the Syena rite should wear red tur-
bans; the Rtviks in the Isu should do like-wise. The reason for
this conclusion is that otherwise the stadement ‘sam@nam itarat
Syenena’ becomes merely repetitive, thus losing its force and
authority. No Scriptural passage may be interpreted in such a
way as to make it lose ifs authoritativeness, unless there is no
help for it Inthe present case, no such necessity arises. The
word ‘itarat ' means what is other and goes beyond not merely
the distinctive Jgu rites already mentioned, but also those elements
known to be common to the jyotistoma and the Igu on the ground
of their being related as prakrti and vikrti. The similarity in-
tended and enjoined can be only in vespect of the distinctive
elements of the 8yena. Thus, the mention of the word Syena
also k;ecomes purportful. The part of the discussion which is
relevant to Appayya's purpose is this: where resemblance is
mentioned after the citation of certain distinctive elements, thas
resemblance must be in respect of other elements which are also
distinetive, not those common to the prakrti and all other vikrtis
thereof. For a full discussion of the topic, see Plrva Mimamss,
VII, 18—~16 and Sabarasvamin’s commentary thereon. In legal

terminology, the principle 1s that of cjusdem generis,
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NOTE v.

gadaiga and Dada-avyaya. [P. 8.238],

The obeisance to Veda and Bhava is the third of the invoca-
tions occurring in Bhimatf (see page 4 of Anantakrspa Sastrin’s
edition). As applied to the Veda the six limbs are &)kes, Chandas,
Nirakta, Vyakavana, Jyotisa and Kalpa; the avyayas (indechn-
ables) are innumerable, like the particle “ ca’’ meaming * and .
The s1x limbs of Bhava are Omnmniscience, Contentment, Eternal
Wisdom, Independence, Eternal Illimitable Resources, and Un-
imaginationable Power ; the ten members are Knowledge, Non-
attachment, Liordly power, Austerity, Truth, Mercy, Firmness,
Creatorship, Self-knowledge, and Controllership. The enumeration
is that of the author of the Kalpataru who bases himself on Puranic
authority (see p. 4 of Anantakrema Sastrin’s edition).

NOTE 10

The Advaitin’s conception of Mukti. [P. 3:285--3-2855].

Appayya Diksita shows with considerable skill and trouble
that even for him in whom nescience has ceased, liberation takes
the form of the attainment not of Brahman, but of Iévara,
endowed with innumerable auspicious qualities and so on.
Identity with Brahman 1s possible only when all finite selves are
liberated. So long as there is a residue of Karma even for one
finite self, the liberated one can attain only the nature of
Tévara. For, on the hypothesis that there are many finite
selves and that each finite self is Iévara, as reflected in mays,
with the cessation of wmaya for one finite self, all that
results 18 the merger of that reflection with the omginal that
was reflected, that is, 1n other words, the merger of that jiva with

Isvara. Bat so long as there are other jivas, Lévara continues
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still to be an image, a being possessed of the qualiby of being
reflacted ; and the being that has got merged with T4vara can
claim nothing higher. When all finite selves are liberated, mays
a8 & whole vanishes, 1vara 18 no longer a fwmba, a being wcapable
of being reflected; both He and the finite selves realise their
identity 1n Brahman that 1s Pure Intelligence.

The doctrine 18 attractive in many ways. The prospect of
merger 1n Nirguna Brahman does not appeal either to the intel-
lects or to the emotions of most. It seems difficult to realise how
one being can become the Absolute while others are left to wallow
1n 1ignorance ; and the 1deal even 1f possible, seems undesirable,
being clearly anti-social. The difficulty 1n accepting this doctrine
18 due to the fact that the hypothesis of a plurality of finite selves
18 not the only possible one {for the advaitin. There are the
ekajivavadins, for whom clearly enlightenment should lead
directly to identificution with Brahman. There are also those
who consider that Ifvara Himself 1s a reflection (a pratebemba
not a bomba), that Yévara 1s Brahman as reflected 1n maya, and
Jiea is Brahman as reflected 1n avidya. On this hypothess too,
irrespective of the umty or plurahty of souls, release would
necessarily bhave to be 1dentification with Brahman ; for the
merger of a reflection in the original is intelligible, not its merger
in another reflection, like I8vara ; 1f the latter were possible, then
one }iva might as well become another jiva, and the so-called
release would be neo release at all.

Appayya, has, therefore, to show that his own hypothesis of
the plurality of souls and the bimbatva of the Liord is the only
tenable one. This he does in the ¢ Siddhénta-lefa-samgrahs,’” by
showing, as 1n the present work, that his own view of mukti is

the orthodox adviita visw, baing that of the Bhagavat;ﬁda himg~
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self. The argument 18 developed at some length with reference to
each chapter of the Sltras, and is substantially identical with that
of the present work. There 15 a slight elaboration in respect
of one or two points, which may tend to indicate that the
Samgraha 18 the later work. Thus, demonstrating through state-
ments from the bhagyak@ra’s mouth that release consists in the
attainment of the being of Iévara, Appayya argues back and says
that the ekajivavida and the Iévara-pratibimbavida are un-

tenable, as they are inconsistent with the orthodox view of mukti.
The only advaita work which he explicitly condemns as hostile

to his view 18 the Samksgepa Siriraka.

The doubt naturally arises as to how this muktr is different
from that atbained by the devotees of Saguma Brahman. The
difference is 1 that the latter, seeking the Liord through devotion,
never attain to an intuition of the Impartible Absolute, and that,
therefore, they continue still to be enveloped in 1ignorance.
Theirs 1s not the full measure of the being or the bliss of Sagupa
Brahman They are equal to Him, but only in respect of enjoy-

ment ; theirs is not the unsurpassable lordship of Iivara Himself,
the power to create, sustain and destroy the unmiverse. He who

hecomes Iévara by reahisation of non-duality becomes I4vara with
no reservations.

On the whole subject, see further ‘ Siddh@nta-lesa-samgraha,’
pp: 447 to end, and the dahar@dhkarapa of the Nydya Rakgimani;
Dharmarajddhvarin’s Vedinta Paribhagd may also be consulted;
see, particularly, Prof. S. Radhakrishnan’s Introdaction to the
edition brought out by the University of Calcutfa,
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NOTE 11.

Sthalfpulika nyaya [P. 8°2856].

The tollowing 1s from Apte’s Sanskrit-English Dictionary :
“In a cooking-pot all the grains being equally moistened by the
heated water, when one grainis found to be well-cooked, the
same way may be inferred with regard to the other grains. So

the maxim is used when the condition of the whole class is
inferred from that of a part™.

NOTE 12.

Gudajihvikd nydaya. [P. 3'212224].

Jacob (Liaukika Nyayanjali, I, 24) explains this as *‘ the
maxim of the tonywe (smeared) with treacle (in order to disguise an
unpalatable draught)””. He also quotes a passage from the
Viacaspatya, which says that just as a pareat makes his child, who
is afraid of the bitterness of the essence of neem, drink the es-
sence after first coating his tongue with treacle, even se do the
eulogistic passages serve to engage human beings i1n the perfor-
mance of rites requiring the expenditure of great emergy and
labour, by extolling the fruit of those rites as everlasting heavenly
bliss and so on. In the present translation, the phrase ‘ maxim
of the sugar-coated capsule ” has been used, as serving to convey

the same sense 1n a manner more familiar to most present-day
readers.
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NOTX 18.

Tat-kratu-nyaya. [P. 3°242226].

This is the maxim “ What a man meditates on, that he
becomes”. The Scriptural authority for this is a Chiandogya
passage, which, after prescribing calm meditation on Brahman as
that 1n which all this begins, ends and continues, goes on to say

to show the mneed for 1t saying, * Yathd kraturasmn loke

puruso bhavati tathetah pretya bhavati, according as his will is in
this world, so will the man be after he has departed hence
(Ch. II1, 14, 1; the translation 18 Dr. Jha’s). The following is

from Samkara’s commentary on the same- ‘‘According as a

man’s will or determination is, 1n this world, during hie present
life,~—s80 does he become when he has departed from this body;—
that is to say, his condition 1s 1n keeping with the result in
accordance with his will. This fact we come to know from the
Scriptures: ‘Thinking over whatever disposition, one renounces
the body in the end etc.,” (Bhagavad Gitd). And 1nasmuch as
such sequence 18 maintained by the Scriptures, one who knows
this, should have this will,—1.e., the will or determination that
we are going to explain’’ (Dr. Jha’s franslation, p. 181).

NOTE 14,

Paresam bhiasye vidistidvaita nirlipapam, anyesim bhiagye
s$uddhadvaita niripapam. [P. 5.]

The reference seems to be to Rama&nuja and Madhva, these
two being explicitly mentioned in the corresponding portions of
the Ananda Liaharf. Thisis a rough translation of verse 88 of
that work : * The declaration of the enjoyment of the bliss of
Brahman, by the released ones, as in this (bh#sya), contradicts
the (doctrine of) difference between Brahman and the finite selfs
tbere are other similar indications 1n other bha@syas; but these



16¢

3

come in, samehow, 1n the failure to realise their self-contradictory
nature, not as prompted by the realisation of essential non-diffe-
rence ; for, they are confirmed hafers of pure Brahman, as also
of Sagunsa, Siva, suffering as they do from the curse of Dadhlc:
and others.”

The other indications mentioned in the verse are explained
in the ipfroduction to the verse, with reference to the system of
Madhva, The bonds of the jiva are, in thaf system, unreal; there
are no attribnpes differentiating the jiva from Brahman, except
dharma; Brahman who is koown by him who seeks release is8 not
an object of, meditation; the jIva is a refleetion of Brahman ;
avidya (nescience) 1s removable by knowledge, and so on. But
these are not genmine 1ndications of the acceptance of non-diffe-
rance as-final. For, though at release the fimte self ia said to
enjoy tha bliss of Brahman, yet other selves are recognised who,
fasling to obtain true knowledge of Brahman, attain asan-mukéi,
fall into the three hells, and suffer everlastingly, This 18 incom-
padible with non-difference. Further, neither Ramanunja nor
Madhva riges to the conception of release as the atétainment of the
state of the Afttributeless Brabman. As for the indications in
Madhva’s system, he himself 1nterprets his doctrines in such a
way a8 to lend no colour even to a suspicion of acceptance of non-
duahism. Thus, though the bonds are fictitioms 1n relation to the
jiva, they are real enough 1n relation to the internal organ (the
antah-karana) ; though the jfva w a reflection of Brahman, they
are yet distinct, like the face and 1ts reflection ; though avidya is
removable by knowledge, the former has yet a true existence ;
and so on. Though their admissions cut at their own positions,
they make these not in the recogmition of adwsita, but in the

failure to realise that they are helplesslv falline into the pit of.
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self-contradiction. They suffer to shis day from the curses of
Gautama, Dadhici, Upamanyu, Nandikedvara and others. Their
minds are tainted by the hatred of the superionty of Suddhzdvaita
and Parama Siva. Imagimng themselves to be Vaisnavas, they
shower mulfifarious abuse both on the doctrine of the pure-non-
duality of the attributeless Brahman and on Parama Siva.

The concluding words of the * Ananda Liahari’ contain a fine
tribute to Srikaptha, which 18 worth noting here. Though in the
commentary there cannot be seen any out-spoken criticism or
upholding of his position by the abuse of that of others, yet the
bhasya written by the great lord seated nn the throne of the
empire of knowledge (vidya samra}ya) leaves all this to be done by
the commentators thereon, merely giving an indicanon thereto,
just as a great lord, in order to proteci his domimions from the
inroads of robbers, signals to his servants to look to that business,

merely by kmitting his eye-brows.
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