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PREFACE

THE Vedantasara is an easy and concise commentary
on the Brahmasttras of Badarayana who is believed
to be identical with Vyasa, the famous author of the
Mahabharata. The Vedantasara was written by
Bhagavad Ramanuja (1017 to 1137 A.D.) in accordance
with the views of the Vigistadvaita school of Vedanta.
S7i Ramanuja was born at Sriperumbudur near Kafici-
puram as the son of Kesavasomayajin and Bhadevi,
He was the pupil of Mahiparna and younger con-
temporary of S'tl Yamunacarya of Srirangam. His
other works are: Sribhasya, Bhagavadgitabhasya,
Vedarthasargraha, Vedantadipa, Gadyatraya and
Nityagrantha. Regarding the complete biography of
S'ri Ramanuja, the attention of the readers is drawn to
the Ramanujacampi of Ramanujicarya, published
in the Madras Govt. Oriental MS. Series No. 6. His
doctrine and teaching have been fully dealt with by
Prof. P. N. Srinivasacarya in his book entitled ‘ The
Philosophy of Vigistadvaita’ published in the Adyar
Library Series No. 39. This system was first expound-
ed by Sr1 Nathamuni, was developed to a great extent
by St Yamunicarya through his works and was well
preserved by StI Ramanuja through his works like the
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Sribhasya, and Vedarthasathgraha, after refuting the
contrary views of the opponents.

Perhaps this edition of the Vedantasara with
English translation is unique in its kind and I believe
it will render great and valuable service to the
research scholars in their comparative and critical
study of the Vedanta philosophy.

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

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

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

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

4, M 2. The palm-leaf MS. of the Madras Govt.
Oriental MSS. Library. Grantha
script. Injured. Complete D. No.
5023.

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

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

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

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

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

9.2-1953 V. KRISHNAMACHARYA



INTRODUCTION

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

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

Badardyana is the author of the Brahmasiitras. He has
stated therein, on the authority of the Upanisads, that the
knowledge of the Brahman leads to everlasting benefits.
Badarayana mentions the names of Asmarathya, Audulomi,
Badari and Kasakrtsna to show that they also were the
writers on the subject before him.

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

These Sitras, as already stated, are short and cryptic
statements. They can be interpreted in any way as the
commentators liked. Hence they had a number of comen-
tators, namely, S'ri S'amkara, Raimanuja, Pirpaprjiia, Bhds-
kara, Nimbdirka, Vallabha and others. Each of these
commentators interpreted the Sitras in his own way different
from the others. At times, a Sitra was split into two by
certain commentators or some of the Sitras are missing in
certain commentaries.

S'ri Ramanuja has contributed nine works in Sanskrit on
the Visistddvaita philosophy. None of his Tamil works is
available so far. The Sanskrit works are (1) Vedantasira,
(2) Vedantadipa, (3) S'ri-Bhasya (4) Gitabhasya, (5) Vedar-
thasarigraha, (6) S'aranagatigadya, (7) Vaikunthagadya,
(8) S'ri-rarigagadya and (9) Nityagrantha. Of these, the S'ri-
Bhdsya is an elaborate commentary on the Brahmasitras of
Badarayana. Veddntasira is a very concise commentary on
the same and Vedantadipa is a commentary in between
these two.

In the introduction to his Vedantadipa S'ri Ramanuja
summarises the teachings of Veddnta to the following effect :
Of the three ultimate entities known to philosophy, the
intelligent individual soul is essentially different from the non-
intelligent matter and the Supreme Brahman. The essential
differences thus existing between matter, soul and the
Brahman, are intrinsic apd natural. God, who is the same
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as the Supreme Brahman, is the material and efficient cause
of the universe; and the universe, which is made up of matter
and soul, is the effect produced by Him. Matter ard soul
form the body of God, and this body is capable of existing in a
subtle, as well as in a gross condition. God with his subtle
body constitutes the universe in His casual condition ; and with
His gross body, He forms the created universe itself. The
individual souls enter into matter and thereby make it live.
Similarly God enters into matter and soul and give them
their powers and their specific characters. The universe
without God is exactly analogous to matter without soul
and in the world, as we know it, all things are what they
are, because God has penetrated into them and rules and
guides them all from within, so much so that all things
are representatives of Him and all words denote Him in the
main.

S'ri Ramanuja has based his commentaries on the
following works: (1) Divyaprabandha of S'ri S'athakota;
(2) Siddhitraya (3) Agamapriminya and (4) Stotraratna of
S'ri Yimuna; and (5) Nydyatativa and (6) Yogarahasya
of S'ri Nathamuni. Of these the Divyaprabandha is written
in Tamil and the rest are all written in Sanskrit. Further
S'ri Nathmuni’'s works are not available now.

Certain special features can be noted in S'ri Rimdnuja’s
works. Of all the Sanskrit commentators of the Brahmasitra,
Rimdnuja is unique in one respect and that is this namely
he proved the relation between the Brahman on oue side and
the souls and matter on the other, in the form of soul and
body (S'arira-sariribhdva) so that all the scriptural texts on
the Bheda and Abheda between them, could be sensibly
interpreted. In support of this view he mentions Bodhdyana,
Dramida, Guha, and Tasnka and others, who had lived before
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him and who had written treatises on the Brahmasitras.
He also states in S'ri-Bhdsya that he bas followed their

teachings in this work.
S'ri Ramanuja has held that the twelve chapters of Pirva-

mimamsa, four chapters of Sanikargsakanda and the four chapters
of the Brahmasitras constitute one system of philosophy.
In support of this view, he has quoted the passage from
Bodhayana thus: * gRadas3i{d AR Sieneadfy
mawcafafy; ’. The authors of these three works are

different persons, but these constitute one main work, as they
deal with one subject. Jaimini begins his work with Atha
(then). The Brahmasiitras also begin with Atha. By this, it
is not correct to hold that they are different works. Even in
Jaimini’'s Mimamsasitras different chapters begin with the
word Atha.

According to S'ri Ramdnuja, Bhaktiyoga is the means
for the realisation of the Self and the attainment of Moksa
which constitutes eternal Bliss. It is synonymous with
Updsana (meditation). That Bkakti (devotion) results wholly
from Viveka (discrimination), Vimoka (freedom), Abhydsa
(practice), Kriyd (work), Kalyina (auspiciousness), Anava-
sida (absence of weakness), and Anuddharsa (absence of
excessive merriment); because it is only so possible, and
because also there is scriptural authority to that effect.

Who then is this Brohiman? S'ri Riminuja defines Him
thus: ‘ By the word Brahman is denoted the Highest Person
who is, by nature, devoid of all evils and is possessed of a host
of auspicious qualities, which are innumerable and unsurpass-
able in excellence. For, everywhere in the contexts the word
Brahman is seen to have been derived from the association
of Brhattva (greatness) and whatever greatness is, by nature
as well as by.qualities, unsurpassable in excellence, that is its
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primary and natural meaning. And He who possesses such
greatness, is alone the Lord of all. Hence the word Brahman
is primarily used to signify Him alone. In cases where, on
account of the association of a modicum of that quality, other
things than the Lord are meant by the word Brahman, it must
have been used in a secondary sense; because it is improper to
postulate a variety of meanings for it, as it is improper in the
case also of the word, Bhagavut. He is the Supreme Self
known as Nardyana whose abode is S'vi Vaikuntha and
whose consort is S'ri or Maha-Laksmi.

The Brahmasitras consist of four Adhydyas (chapters)
and each of the four chapters consists of four Padas
(parts). The first chapter is called the Samanvayidhyiya
and it determines that the Brahman is the cause of creation,
sustenance and destruction of the universe. The second
chapter is called the Avirodhddhyiya and it removes any
inconsistency that may arise for such determination. It estab-
lishes firmly what the first chapter has done. The third
chapter is called Sidhanadhydya and it mentions the means
for attaining the Brahman. The last chapter is called Phaladh-
yaya and it treats of the results obtained from that means.
In the scheme of things, the first two chapters are quite
distinct from the last two chapters.

The Vedintasitra begins with this benedictory verse:

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

By this we learn that the Supreme Being according to
S'ri Rimanuja is Vispu who has for his body all the sentient
and the non-sentient beings. It is also clear that the sentient
beings, the non-sentient things and the Lord are distinct from
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each other and that the Lord is possessed of a host of auspi-
cious qualities bereft of all evils. The Lord could only be
approached through Bhakti (devotion) or Prapatti which is
only a form of Bhakti (devotion).

I Adhyaya. The four Sutras establish in a short compass
the system of philosophy and religion as eounciated by
Riamanuja, thus :

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

The Siitras 5 to 12 refute the theory of Samkhya that
the Pradhina or Prakrti causes the world.

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

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

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

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

The remaining parts 2 to 4 also deal with certain scrip-
tural texts and clearly state that the Universal cause is the
Highest Self and not the individual selves. (Vide S'ri
Vedantadesika's Adhikaranasarivali, verse 18 * gxifseq+d-
rifgzAmmgersarars: 7.

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

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

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

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

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

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

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

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

The next Sitra criticises the view of the Madhyamika
school. *‘The view of universal voidness is not correct,
because when the proposition is to be proved it should refer
to the object of existence and not of nothingness.’

After refuting different views held by the opponents, Bida-
rdyana comes to the Pdficaratra school. This Adhikarana is
called as Utpattyasambhavadhikarana or the Pdiicardtradhi-
karana. He raises the objection against this school in the first
two Siitras and answers it in the last two S#itras. According
to him the Pdficardtra system is entirely correct and it does
not contradict the view of Veddnta. Sarmkarsana, Pradyumna
and Aniruddha are different incarnations of Lord Vdsudeva,
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The Caturvyihopasana is one of the Brahmavidyds like
the Sadvidya, Daharavidya etc.

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

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

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

The first three Sitras of the fourth part of the second
chapter state thus: ¢ The sense organs are all products in the
same way as the spatial ether (Akdsa) etc. because there
is the scriptural statement.’ The Sat, alone, my dear, was
in the beginning!

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

Then the topic of the Prana is elaborately dealt with in
this part.

III Adhyaya. The first seven Sitras of the first part of
the third chapter determine this point: “The individual self
when he moves from one body to another, goes enveloped by
the rudiments-of the:elements’,

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

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

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

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

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

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

IV Adhydya. The first two Sitras of the first part of the
fourth chapter states thus: ‘The knowing that is useful for
the attainment of the final release, has to be repeated more
than once.” Bhagavdn S'ri Krsna states thus: ¢ Worship Me,
with a devotion, directed to nothing else. Whose minds are
fixed on Me I lift them before long etc.” (Bhag. Gi. 12-7).
The next Sitra states thus: ‘The meditation should be on
the Highest Self who is the Self of the individual selves.
The next Sitra state thus: ¢ The Highest Self should not be
apprehended in the symbol of the mind etc.

He then states thus: Meditation has to be made every-
day till death; because the scriptures say so. The next Sitra
states thus: When the meditation on the Brahman is begun
the earlier sins do not cling to him ; because those meditations
have that power. The next Sitra states thus: *As regards
the wise, the ordinary good deeds obstruct the attainment of
final release. But as they grant undesierd fruits, they either
do nothing to the selves or become destroyed. After death
they do not yield any results. The next Sitra states thus:
“The good and evil deeds performed before the acquisition of
knowledge, become destroyed without granting any fruits.
The texts say that they last till death.

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

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

The next Sitra states: At death the mind is combined
with the breath (Prdnpa) and the Prana with the self.

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

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

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

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

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

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

The first three Sitras of the fourth part state thus: ‘ The
self reveals itself in all his glory when he reaches the Highest.’

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

The next three Sitras state thus: Jaimini thinks that the
nature like that of the Brahman, such as free from sin, mani-
fests itself in the individual Self. Audulomi thinks that his
very nature is intelligence. But Bddardyana opines that he
possesses both of them mentioned above.

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

The next seven Sitras state thus: Bddari holds that
released Self does not possess a body and the sense-organs.
Jaimini opines that he becomes manifold with the help of the
body and sense-organs. But Bddardyana thinks that he
possesses both these characteristics. The released Self does
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not possess bodies, that are his own creation. He enjoys the
sport, created by the Highest Person. The Self enjoys every-
thing by entering all as in the case of the lamp. The Self
remains in one place. But he experiences everything through
knowledge that acts as his light.

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

The last Sitra states thus: The released self does not
come back again to the world.

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

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

SRI-RAMANU]JA
ADHYAYA I, PADA I

JIJNASADHIKARANA 1

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

! The Supreme God in Vigtistidvaita philosophy and religion,
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Vedantasara or the quintessence of Vedanta is extracted
and offered to the public by the grace of the Highest Person.

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

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

YR, A1, M 1. *Thisis the Piirvapaksasiitra of the last Adhikarana.
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the rituals of Prakrti and Vikrti kinds? are only the means to
attain the three-fold object of human pursuit viz. Dharma
(i.e. ritualistic works), Artha (i.e. wealth) and Kama (i.e.
gratification of desire).

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

TgdaNm M 2, M 4; &80 M 1, M 3,
G N ; AGRREIEIEAFARSAR, AR a8
Y@ | gumw W wed Peam aRuEAE ) W GAIe gaEen-
Al | @ yafi=EEs gasu 4 sgueasfagaif saseruer.
Gadrsagany: | dEaART aIdswaRald: | adRd0f o deeleaie.
arEveafRE: |

*The Prakrti 1s that, of which details are fully mentioned in the code.
The Vikrti is that, of which details are not fully mentioned 1n the code, but

have to be borrowed from the Prakyt1.
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that words can denote even the objects that have been already
in existence, the desire to know the Brahman springs up.
Therefore, it is stated in the Sitra, ** Then therefore the inquiry
into the Brahman” (Br. S.I-1-1) that after the inquiry of
Karman, by the very same reason the inquiry into the Brah-
man is to be made.

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

2. Janmadyasya yatah.

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

The scriptural text is this—‘From whom all these
beings are born ; by whom, when born, they are all preserved
and to whom they go back when they perish—do you
desire to know that well, that is the Brahman’. (Tait.
III-1-1). The meaning of the Sitra is thus—The Vedic text
declares that it is the Brahman, from whom proceed the
creation, the sustenance and the destruction of the world—
this world is a mixture of various sentient and non-
sentient beings whose enjoyment of the pleasure and
pain, has been settled. In this Satra, the word, ‘from
whom’ is used in the ablative case to mean the causality in
general ; because it is applied in common to the creation,
sustenance, and destruction (of the universe). His causal-
ity in production includes his being the efficient cause
as well as the material cause. It is so, because the
Vedic statement ‘From whom etc.’ is common to both.
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To the question—how is it? the reply is this—There isa
clear reference to Him as being the cause of the creation,
etc. (of the world) in the expression ‘ from whom etc.’ as if
He were a well-known celebrated Being. His celebrity in-
cludes the twofold causation said above. (Consider) the
text ‘Existence alone, my dear boy, this was in the
beginning one only, without a second. ... It thought ‘ May
I become many and be born’. It created Tejas’ (Chand.
VI-2-1 & 3). Here the expression ‘ Existence alone this was
in the begnning one only ’ proves that He is the material cause
(of the Universe). The expression ‘ without a second ’ refutes a
different substratum. Hence it becomes known that the Brah-
man, who is denoted by the word ‘existence’ is both the
efficient cause and the material cause (of the Universe). It is
known also from the scriptual text *“ It thought ¢ May I become
many and be born” that He did resolve to assume many
variegated forms of sentient and non-sentient beings and then
He did create (the Universe). Therefore the expression
‘from whom’ is used in the scripture with the ablative
case in this sense of causality in general,
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In this text (Brahmasitra) itself the fact that the Brahman
is both the material cause and the efficient cause (of the
Universe) has been objected on the ground of logical con-
tradiction and of the specific statement in the Vedic text, viz.
“The magician created the Universe from this” (S'vet.
IV-1-9) and subsequently maintained after refuting the
objection in the Sitras I1-4-23 to 26.

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

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

' Badarayana is ealled the author of the S&tras here.
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‘ The destructible is the Avidyd or action. The immortal
is the Vidya or knowledge. He (the Brahman), who com-
mands the Vidya and the Avidyd is distinct from the soul.’
(S've. 5-1).

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

‘The destructible is the Pradhina or Prakrti; the
immortal and the indestructible is the Hara (i.e. the individual
self) and the Lord alone rules over the destructible Prakrti
and the individual self * (S've. 1-10).

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

‘These are two Purugas in the world, the destruc-
tible and the indestructible. The destructible represents all
beings, while the indestructible is said to be the unchanging
one’ (Bh. Gita XV-16). But other than these, is the
Highest Purusa called the Supreme Soul, who as the
eternal Lord, supports the three worlds, having entered them,
(Bh. Gita XV-17).

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

The Brahman is Superior than and distinct from
the individual self, who experiences distress and sorrow
which are not fit to be the scope of human pursuit. The
Brahman has for His body the individual selves and He
is their Self. This fact has been established by hundreds of
scriptural passages such as (@) “ Remaining in the self + has
the self as His body " (Madhy-) and (b) “ He is the inner self
of all beings; He is devoid of all pains; He is the Divine Lord ;
He is the only one God Narayana (Sub. VII). Though
the embodied soul assumes the state of an effect, yet he is not
tainted with evils of the effect, because the good and bad attri-
butes are restricted in each case. There are illustrative exam-
ples for this. Therefore the Brahman is not tainted with evils,
Hence there is no absurdity in the passages of Vedanta. This
has been asserted in S#tra 2-1-9. The illustrative example is



?] QUATSATY qYW: W ¥

TEFA  FANAIRTEZARAE  qUIRAT: A T
gq1 wfer: ! gf amEenaEEf aeagsauicars: gt
AN A tgafa, oEnAe FrAgERd a4 g
A FAEE FAOEE A AW TATAIOGEIAT AqRA-
wwfafy samaafar 2839 aaifaa aessgammIfsod
T %W av fwedd wagd  © shmfagRemmmea |
A tgNEIRAgat: ' Igwam ¢ qafedRfy
Fragd: " 3f 3gEw: | < a@yn | Ragnfiag | aagafi
g9 @9mag” TARAT TENRT AR S@n-
faeBs AT qeEATAIRAT FIgHgwHY |

this :—The self, that has a body, is denoted by various words,
such as god, man etc. It assumes the various states of
child-hood, youth, old age, etc. Yet the child-hood,
youth, old age etc. are the faults that are attached to the body.
They do not touch the self. In the same way the pleasure
etc. that are closely attached to the self, do not touch the body.
Therefore, the Brahman, both in the states of effect and cause,
has the individual souls as His body and is the Self of those
individual souls. Therefore the Brahman is denoted by the word,
denoting the individual soul. Then it is right to state that
the word, soul applies to the Brahman, because the Brakman
and the individual selves co-exist in the same grammatical equa-
tion. In order to reason this fact, two other schools that have
to be refuted have been stated in Sitras 1-4-20 and 21 and the
Siddhinta views of reasoning are advanced in satra I-4-22.
In the scriptural text, ‘ Having created it, He entered into
it ; having entered into it, He became the sentient and the
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non-sentient beings.’ (Tait. 11-6-1), it is seen that He remains
in the position of the Self to all individual selves. Hence, the
Brahman is denoted by the word, denoting the individual
soul. It is also stated that He is mentioned as being co-
extensive in the same grammatical equation with the individual
soul. The inequalities in creation as god, men, etc. are
caused by the Karmans done by the individual selves. This is'
asserted in S#tra, 1I-1-34. The individual souls and the
stream of Karmans that is attached to them, have not
a beginning. This is asserted in Ssatra 2-1-35. That they have
not a beginning has been established in the following scriptural
texts, * The Eternal among eternals, the Intelligent among the
intelligents ”’ (S've. VI-13). ““ The two, namely, the Intelligent
and non-intelligent’ (S've. I-9). Though they have not a
beginning, yet at the time of the deluge i.e. Pralaya, the
sentient and the non-sentient beings, that assume the form of
the enjoyer and the enjoyed can not be distinguished by the
distinct names and forms. The Sitrakira has himself stated
that the stress of oneness of the Brahman is reasonable. The
scriptural text quoted here is this—** Indeed the Self alone was
in the beginning and nothing else ”* (4. 1. I-1).
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That the self is eternal and not produced has been proved
in Satra 11-3-18. That knowledge is the essential character-
istic of the self has been proved in Satra 11-3-19. That the
self is atomic in size has been proved in Sitra 11-3-20. The
self, who is the knower, has been mentioned by the term knowl-
edge ; because he has knowledge, as his essential attribute
and because also he has to be defined and investigated by the
means of the attribute, knowledge. This has been stated in
Sitras 11-3-29 & 30. In the Sitra 11-3-32 are stated the
defects that arise in the schools that accept knowledge as
the self, that accept the knowledge produced by other
means as the self and that accept the self as being present
everywhere. That the self is the doer of good and bad works
and not Prakrti has been stated in Satras 11-3-33 to 39.

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

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

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

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

3. ‘The destructible is the Avidya or Karman and the
immortal is the Viayd or knowledge and He (the Brahman)
who commands them is distinct * (S've. 5. 1). :
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4. ‘Being embraced by the Intelligent Self, he knows
neither the external thing nor the internal thing.” (Br IV-3-21).
5. ‘One of them eats the sweet Pippala fruit, while the
other shines in splendour withou teating at all’ (Mund. 111-1-1).

6. ‘The two unborn, the Intelligent and the non-
intelligent are the lord and non-lord’ (S've. I1-9).

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

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

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

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

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

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

14. ‘He is the Lord of the entire world, and the master
f one’s Self ’ (Maha. Nar. 1-3).

The Brahman pervades all the individual souls. There-
ore He is mentioned as one with them. The authorities are :—

(1) ¢ That thou art’ (Chand. VI-8-7).

(2) “ This self is the Brahman’ (Br. VI-4-5).

(3) ¢ Therefore whatever that (deity) is, that am I and
vhatever I am, that is that (deity) ’ (Ait. Ar. 11-2.46).

(4) “‘And then he, who worships that deity who is
listinct, thinking that (that deity) is separate and he (the
vorshipper) is separate, he does not know the truth’ (Br.
[-4-10).

(5) ¢ This (the Jiva) is imperfect 4 should worship Him
(the Brahman) as his self’ (Br. 1-4-7).

} sifegrarfafa fear sareaiat sagafaszsy,
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(6) ‘The Brahman are the fishermen, the Brahman are
the slaves, the Brahman are these gamblers’ (Brahmasiikta).

Therefore, it is to be granted that the self isa portion
of the Brahman, so that the two statements mentioned
above will not contradict each other.

This is not established by reasoning alone. The fact
that the individual souls are part of the Brahman has been
proved by the following scriptural texts and Smrti passages :—

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

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

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

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

1 segAarfidel A 2, M 1-fde: @ M 2, 3.
3
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become a portion of the Brahman, who has them as His
body. The individual souls which are portions of the
Brahman, have their own inherent characteristics; but the
Brahman, of whom the individuals souls are portions, does
not possess those characteristics because the things and their
attributes are always found to be distinct from each other
in regard to their natural state and inherent characteristics.
Thus no contradiction arises in what is stated in Swftras
I1-3-33 and 40. That the individual souls are portions of the
Brahman in the same way as luminosity, etc. is stated
by Parasara and others—

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

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

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

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

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

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

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

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

The meaning of the scriptural text, ‘It thought—May
I become many and be born’ (Chind. VI-2-1) is this—
The Brahman remained only one having as His body, all
the sentient and non-sentient beings, that had neither name
nor form in their subtle state. It thought of becoming many
by assuming a gross form, that has a distinct name and form.
The words,  May become ’ and ‘ Be born ’ indicate respectively
the distributive and aggregate forms of creation. All Vedantins
accept this doctrine viz—At the time of deluge, the intelligent
and the non-intelligent beings do assume a subtle and indes-
cribable difference from the Highest Person. Other Vedantins
also accept the difference between them produced by ignorance
or limiting conditions as beginningless. Here the peculiarity
is this: In the other schools the Brahman becomes ignorant
and is associated with limiting conditions. This is opposed
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to what is stated in all scriptural and Smrti texts and
reasoning. There will be no such opposition in our school,
as all these (i.e. ignorance and limiting conditions) are not
recognised.

SASTRAYONITVADHIKARANA 3
3. Sastrayonitvat.

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

The Brahman, who has as His body all the sentient and
non-sentient beings, is the material cause and also the
efficient cause of the Universe. This fact could not be
apprehended by reasoning ; but could be proved by scriptures
alone. Therefore it is established that the scriptural text
‘ From whom, all these things are born (Tait. 111. 1) discerns
the Brahman, who is the only cause of all the worlds.
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SAMANVAYADHIKARANA 4
4. Tattu samanvayat.

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

His constituting the true purport of the scripture is the
same as His being the object of human pursuit. Though the
function of the proof, known as scripture, ends in determining
the object of human pursuit ; Yet the Brahman, who is experi-
enced equally by Himself and others in His natural state,
in His peculiar characteristics and in His great splendour,
is of unsurpassed bliss and this is intended to be denoted by
the Sastra. Therefore it is quite right that Brahman could
be proved by the S'dstra. Thus there is no any defect.

IKSATYADHIKARANA 5

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

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

5. Iksaternasabdam.

Because the predicative root, Iks is used (in
connection with the activity of what constitutes the
cause of the world) that which is not in the scope
of the scripture alone (viz. the Pradhana or Prakets,)
is not (referred to in the scriptural passage relating
to the cause of the world).
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That which is not capable of being revealed by the
scripture alone, is meant here by the term Asabda i.e. Anu-
manika that which is established by the process of logical
inference, i.e. the Pradhina. The meaning is that the Pra-
dhina, is not apprehended by the Vedanta. Why ? Because
the root Iks (to see, i.e. to think) is used. That is because
the root, fks is used in the scriptural passage ‘It thought
May 1 become manifold and be born’ (Chand. VI-2-3) to
denote the activity of the universal cause; closely related
to what is stated in the text, ‘Existence alone, my dear
boy, was in the beginning, one only without a second’

(Chand. VI-2-1).
6. Gaunas'cennatmasabdat.

If it be said that it (véz. the root Iks), is used here
in a figurative sense, it cannot be so; because there is
the word Atman (mentioned in the context).

In the scriptural statement ‘ That fire thought ' (Chand,
VI1-2-3) the root Iks is used in conection with the action
of the non-intelligent substance also. The root apparently is
there used in a figurative sense. Likewise in the case
of the Pradhina also, the root Iks is used in a figurative

4
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sense. This is not intelligible; because in the context of
the import of the word Sat, the word A¢man denoting the
intelligent one is used. In the subsequent portion there is
the passage—‘'He is the Self” That thou art, Oh!
*S'vetaketu’ (Chaind. VI-8-7).

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

7. Tannisthasya moksopadesat,

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

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

1gafsat A1, M 2, M 4. ! aifzarfy M 1, 2.
8 arfufga: M 1, 2.
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8. Heyatvavacanacca.

Because also it is not declared that it (vzz. what is
denoted by the word sat or existence) deserves to be
discarded.

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

0. Pratiynavirodhat.

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

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

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

10. Svapyayat.

Because also, there is (mentioned in the context)
the withdrawal (of the individual soul) into its own Selt.

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

"RaararaEnai A 1, M 4.
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is; when any person is known to be asleep, he is then in
union with the Saf. He withdraws into his Self. There-
fore they say, he sleeps; because he is absorbed into His
Self (i.e. into the Brahman)’ (Chind. VI-8-1)—declares
that the individual self, who is asleep and is in union with
the Sat, has withdrawn himself to his Self. Hence it is
known that what is denoted by the word Sat, is an object
other than the Pradhana. The expression, ‘ Has withdrawn
himself to his Self ' means becomes merged or absorbed
into his Self.

It is declared in the scriptural passage relating to the
differentiation of names and forms, that the Brahman Himself,
who has the intelligent and non-intellegent beings for His
body and forms their selves, is denoted by the word self
which ordinarily means the individual self. By means of

“the statement, ‘ He is then in union with the Sat; He with-
draws into his Self’ (Chdnd. VI-8-1), it is taught that
the Brahman, who is denoted by the word mentioning
Jiva, is free from any association with names and forms at
the time of deep sleep also, as He is at the time of universal

! sfta=r omitted A 1.
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dissolution and He is hence to be denoted merely by the
word Sat or Existence.

To the same effect, it is stated in a similar context
elsewhere that, owing to his (i.e. the individual self) not
being associated with names and forms, he is embraced
by Him who is omniscient; and consequently it is said
that, ‘when he is embraced by the omniscient Self, he
does not know anything that is external or internal’
(Brh. 1V-3-21). Indeed till his final release the individual
soul is associated with names and forms; and it is,
therefore, there is born in him the knowledge of objects other
than himself. At the time of deep sleep he certainly
gives up names and forms, and is embraced by the Sat (i.e.
by the Brahman); and again in waking state, he becomes
associated with names and forms and becomes possessed
with various names and forms. This is clearly stated in
other scriptural passages, namely,' When he (i.e. the individual
self) is deeply asleep, he sees no dreams whatsoever, and he be-
comes one wholly with the Prana (Brahman).’ (Kaus. I1. 30).
‘From that Self, the Prands (i.e. Jivas) proceed towards
their own places’ (Kaus. 1I-34). To the same effect is the

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

11. Gatisamanyat.

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

world).

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

(1) “ The Self, indeed, this one only was in the begin-
ning. Nothing else lived. He thought, May I create the
worlds. He created these worlds’* (4it. 1-1).

Lqqmag A 1,
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(2) “From that same Self, the spatial ether came into
existence’ (Tait. I1-1-1).

(3) ‘He is the cause. He is the Lord of the lord of the
senses. He has neither progenitor nor superior ’ (S've. VI-9).

12. S'rutatvacca

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

Indeed, in this Upanisad (viz. the Chandogya) in the
following passages, ‘ From the Self the Prdna came into
existence etc, and from the Self, the spatial ether came into
existence (chand. V11-26-1)’ it is stated that all are produced
from the Self only. Therefore that the cause of the universe
is the Brahman who is all-knowing Highest person and
distinct from the inanimate Pradhdna, stands firmly.

! ereqa g1y B4y QrETARRg 13 | gRAwarseg siraa g
$
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ANANDAMAYADHIKARANA 6

13. Anandamayobhyasat

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

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

lgaer A L, M 2, P qyaramsgaT; M 1, M 2.
8 Vynanamaya is the individual soul whose essential characteristic is
knowledge.

¢ Anandamaya is the Brahman whose essentlal characteristic is the
abundant bliss,
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Self, who is other than the individual soul. Why ? Because of
the repetition. Because there is repetition of the bliss in
various grades which culminates in the Anandamaya and
which (bliss) forms the summits of unsurpassable condition,
This Anandamaya of the unsurpassable condition is repeat-
edly mentioned in the text, for meditation ‘The hundred-
fold of the bliss of Prajapati is equal to the single
bliss of the Brahman (Tait. 11-8-4), ‘ Wherefrom speeches
together with the mind return not having reached it. He who

knows the, Brahman’'s bliss fears not from anything’ (Tait.
II-3-8).

14. Vikarasabdannet: cenna pracuryat

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

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

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

15. Taddhetwvyapadesacca

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

‘ For, He Himself causes the bliss’ (Tait. I1-7-1), In this
passage it is declared that Anandamaya causes the bliss of

lzafasr A 1. 'IEAATA LM 1.
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the individual selves. Therefore the Anandamaya is not
the individual self.

16. Mantravarpikameva ca giyate

Because also that the same Being, who is denoted
by the words of the Mantra (in the context), isdeclared
(as the Anandamaya).

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

17. Netaronupapatteh

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

It should not be doubted that the other (individual self) is
denoted by the words of the Mantra. The individual self, either
in his state of bondage or in the state of final release, cannot
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have such Vipascittva or extraordinary intellect mentioned
in the scriptural text, ‘ He enjoys all desires and the intelligent
Brahman (Tait. 11-1-2). It is stated in the subsequent text, ‘ It
thought, may I become many’ (Chind. VI-2-1 & 3), that the
intelligence (Vipascittva) is only in the form of the will of the
lord in assuming many forms of wonderful things including
movable and immovable beings. Though the liberated soul,
is all-knowing, yet he cannot create the world. Hence he
cannot have such Vipascittva (intelligence) of the type stated
above.
18. Bhedavyapadesacca

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

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

19. Kamacca nanumanapeksa

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

That the creation of the world is effected by His will
alone is stated in the scriptural statement, * He desired may I

‘gaa: A2, M1,
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become manifold and be born’ (Tait. 11-6-1). It is seen that
the individual soul requires the Pradhana for the production of
something. The Pradhana is Anumana because it is proved
by the inferential reasoning.

20. Asminnasya ca tadyogat $asts

Because also the scripture declares that the indi-
vidual self’s acquisition of the bliss takes place when

he is in association with this (Anandamaya).

The scriptural text declares that this individual soul gets
bliss on reaching Him. The scriptural text is this ¢ Bliss,
indeed, is He. Having obtained that very same Bliss, he (i.e.
the individual self) becomes blissful (Tait. II-7-1). There-
fore Anandamaya is the all-knowing Highest Person, who is
the cause of the world and who is other than the individual
self.

! oA yuFA, M 1,
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ANTARADHIKARANA 7
21. Antastaddharmopadesat

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

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

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

The scriptural text, ‘I know this Great Person of sun-like
lustre, who is altogether beyond darkness ' (Tait. Ar. 111-13-1)
states that He has an immaterial form, that is peculiar
to Him and that could not be included among the modifica-
tions of the Prakrti of Triguna (i.e. Sattva, Rajas, and Tamas)
in the same way as the quality of knowledge. That knowledge,
etc. are His attributes is clearly seen in the scriptural texts—
(1) ‘ The Brahman is the Reality, Knowledge’ (Tait. I1-1-1).
(2) ‘He, who knows all and understands all’ (Mund. 1-1-9).
(3) ¢ His supreme power is declared, as varied and natural
as well as His activity with knowledge and strength,’
(S'vet. VI-8). That He has a divine form peculiar to Him-
self has been stated in the scriptural text, ‘ He is of sun-like
lustre and altogether beyond darkness’ (Tait, A, I111-13-1).
Hence He is known to be of that form.

quara €g quafa M 1, M 3. qaree oq a9: A 2.
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The Viakyakara' also states thus—'The passage ‘ The
Golden Person is beheld’ (Chand. 1-6-6) refers to the Wise
and Inner One, because He is described as the Lord of the
world and the Lord of desires and alsoas raised high above evils’.
Then in the next sentence ‘ His formis artificial and is assumed
to bless His devotees because He displays His sovereign power ’
he (the Vakyakara) introduces for refutation the view that His
form must be a phase of effect or it must be illusory. Then (he
himself) replies thus—‘ His form is indeed beyond the reach
of the sense-organs; because it is mentioned to be perceived
by Amntahkarana (or inner sense.” Dramiddcarya has com-
mented upon it thus—‘ The form of the creator of the universe
is not illusory; it is real and natural. It cannot be apprehended
by the eye ; but could be apprehended through the mind, which
must be free from impurity, by one, who has resorted to a
different means of attaining Him ’. The scriptural text is this—
¢ He is not apprehended by the eye, nor by speech’; ‘ but can be
known only by a pure mind ’ (Munda. 111-1-8). It is not taught
that gods, who have no real form, have a form ; because the

'The author of the Vakya, an explanatory treatise on the Chandogyopa-
nigad, 1s Brahmanandin alias Taidka.
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scripture describes things as they are. This is also because
in a different context, it is stated about the Universal witness
thus—* The form of this person is like a saffron coloured robe’
(Br. II-3-6) ‘I know this great Person of sun-like lustre’
(Tait-Ar. 111-12-7). This passage also is found in the work
Vakya. The phrase He is the Golden Person is to be
explained on the similarity of colour of both, like in the case
of the expression ‘ moon-face’. Dramida himself, has com-
mented upon the passage thus—* The affix, mayat, is not used
in the sense of modification ; because the Self is not pro-
duced’. Thus the Vedanta texts determine the Brahman,
who is other than the Pradhina and the individual self. He
has unlimited omniscience (Vipascittva), whose natural
characteristic is unsurpassed bliss, who possesses a divine
form that is peculiar to Him, and not made of matter He is
the Highest Person and the cause of the world. Thus there
is not any defect.

22. Bhedavyapadesaccanyah

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

w3 AL
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out that He is above all gods, all worlds, all beings, all
Vedas, all sacrifices, and all souls. He possesses them as His
body. He is their Inner-Self. He is not apprehended by
them. He is their controller. Thus he is described as different
from all these. Hence it is proved, that Ndarayana, who is
free from all sins, and who is other than the Pradhina and
the individual selves, is the sole cause of the world.

AKASADHIKARANA 8
AND
PRANADHIKARANA 9

23. Akasastallingat
24. Ata eva pranah

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

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

Varearfa: M 1.
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Consider the texts, ¢ All these beings are, indeed, born
out of the Akdsa; they go unto the Akisa at the end’.
(Chand. 1-9-1). ‘All these beings, indeed, enter into the
Prina and are evolved out of the Prana’ (Chind. 1-11-5).

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

1 yarrmsragEi A 1. ! fégamE, M 1, 2,
* gegreai fafes: A 1, M 3,
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He is other than the Vijiidnamaya (the individual self).
He causes fear and non-fear to the whole world. He is the
Lord of all worlds. He is the Lord of all desires. He is free
from all evils. He possesses a divine form, that is peculiar to
Him. His eyes resemble the lotus, that blossoms forth,
when it isin contact with the rays of the sun. He is all-
knowing and He possesses a true will. He is the Lord of
the Lord of sense-organs. Therefore, it is right to conclude
that the words, Akdsa and Prina refer to Him as the cause

of the world.
JYOTIRADHIKARANA 10

25. Jyotiscaranabhidhanat

That which is denoted by the word, Jyotss, (is the
Brahman) ; because there is mention of (His) feet (in
the connected context).

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

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

If it be so doubted, the reply is this—It is true that in
this passage nothing is seen to prove contradiction with
the supposition. Yet, in the same context, the passage—* All
beings make up His one foot; His three feet represent
the immortal beings in the Highest Heaven’ (Chind.
I11-12-6) occurs wherein all beings are declared to form
the foot of this Highest Person who is in relation to the

BMw AL 2
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Highest Heaven. The same Person is recognized here.
Hence the word, Jyotis, refers to Him, as the cause of the
creation, etc. of the world and as higher than all objects. And,
in the teaching that this Jyotis is one with the digestive heat
of the stomach, there is nothing wrong ; because the oneness
is enjoined for the purpose of meditation for attaining the
desired result. The Highest Person is the only cause of the
world. He possesses an extraordinary devine colour, that is
peculiar to Him and not a modification of the Prakrti. He
possesses a divine form. He is beyond darkness (i.e. Prakrta
world). He has unsurpassed lustre. Hence it is right to say that
He who is denoted by the word Jyotis, lives on the back of all
the worlds, on the back of everything and also in all the
higher worlds than which there is no higher.

26. Chandobhidhananneti cenna tatha cetorpanamga-
mat ; tathahe darsanam

If it be said that on account of the metre (Gayatr3)
being mentioned (in the context, the light or Jyotis
mentioned above is) not the Brahman; it is not
right to say so; because the teaching here relates
to the concentration of the mind on the Brahman
conceived as that same Gayatri; indeed the scripture
declares it accordingly.

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

27. Bhutadipadavyapadesopapatiescaivam
Because also it is appropriate only thus to declare

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

lqag M 2. * 39w A 1.

o ‘ll]‘he metre, Gayatri 13 said to consist of four quarters of six syllables
in each.
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The declaration that it has four feet namely the beings,
the earth, the body and the heart is appropriate only in
relation to the Highest Person who is here denoted by the
word, Gdyatri. Therefore the above mentioned interpretation
alone is right.

28. Upadesabhedannets cennobkayasminnap‘yavirodhdt

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

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

Vsgofaduaraa A 1, 2.



n] TRTSATY S i 43

91 I WA, WERKHS: T4 IR )T | 97 B3 wa-
Ay faafiafis:

grgaTT g R
qroreaTgaRT 1l *R

AAal  fEFaneIAIEIEAIgETERaA]  STIaSaIE-
sgeat “oqmnsRe agwdn | § AwgEafegea ) gfa
faurAg @ T3 SEROE | CHroNarEd f§ AeaEad |

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

INDRAPRANADHIKARANA 11
29. Prapastathanugamat

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

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

leggq M 2, 3. Y Jcnar A 1.
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‘So long as he is not freed from the body, so long there
is delay ; then he will reach the Brahman ' (Chind. VI-14-2).

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

30. Na vakturatmopadesadit: cedadhyatmasari-
bhandhabhama hyasmin

If it be said that on account of the speaker Indra
declaring himself (to be the sujbect of worship) what is
denoted by the words, Indra and Prana) is not (the
Brahman; it is replied that it cannot be right to say
so0); because there is here the mention of a multitude
of attributes belonging to the Self.
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In the beginning of the topic there is the statement,
*Know me alone’ (Kaus. 111-1). Here Indra is denoted
as an individual self; because there are statements of
attributes such as killing Vrtra, etc.” The conclusion should
also be in consonance with this statement. This is not
so; because there is in the context the mention of a
multitude of attributes belonging to the Self. The phrase
‘ the attributes belonging to the self ' means the attributes of
the Highest Self’. From the beginning to the end of the
sentence, it is seen that he who is denoted by the word, Indra,
possesses many attributes belonging to the Highest self.
The scriptural statements made in the outset, namely, ‘ You
yourself choose for me that boon, which you think most
beneficial to man’ (Kaus. IT11-1) starts with the worship, that
is most beneficial to man. That this worship is of the
Highest Self is proved in the text, ‘ Thus knowing Him one
becomes immortal here. There is no other path " (Purusa
Sikta 20). Similarly, the Supreme Self is the impeller of all
activities, in accordance with the passage—‘He Himself
induces him to do good work whom He wishes to lead beyond
these worlds, etc.” (Kaus. III-8). So also He is the support
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of all, in accordance with the passage.’ ‘These subtle
elements of beings are fixed on the elements of intelligence,
and the elements of intelligence are fixed on the Prina’
Kaug. 111-8). In the same way are stated the bliss and other
attributes. That He is the Lord of all is proved by the
statements, ‘ He is the Lord of all the worlds’ (Kaus. I111-8).

31. Sastradrstya tapadeso vamadevavat

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

Vamadeva.

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

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

The characteristics of the individual self are mentioned
in the scriptural texts—‘ I killed the three-headed Tvastra.’
(Kaus. 11I-1). In the same text are given the characteristics
of the vital wind °As long as the Prana dwells in this body,
so long surely there is life’ (Kaus. I11-2). Therefore
it is presumed that the Brahman is not meant here.
It is not so. The words referring to the individual
self and Prana denote the Highest Self ; because the worship
of the Brahman has a three-fold nature. In another

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

THUS ENDS THE 1ST PiDA OF THE 1ST ADHYAYA.
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ADHYAYA 1, PADA 11

SARVATRAPRASIDDHYADHIKARANA 1

1. Sarvatra prasiddhopadesat

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

The word Brahman that occurs in grammatical equation

ith what is mentioned in the text *All this is indeed’
(Chand. 111. 14-1) refers to the Highest Self. Why ? Because
in that Upanishat is taught that which is well-known. That
all this is the Brahman is proved by the reason stated in the
scriptural text, ‘From Him springs the world, in Him it
merges and by Him it lives.’ (Chand. 1I1-14-1). What is
well-known is said to serve the purpose of a reason. From all

1 @85 omitted A 1.
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the Upanisadic passages such as ‘ From whom all these things
are born’ (Tait. 111-1) the Brahman is well-known to be the
cause of the creation, sustenance and destruction of the world.

2. Vivaksitagunopapattesca

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

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

3. Anupapatiestu na sarirah

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

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

lggo @3 M 3. *g omitted A 1.
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4. Karmakartrvyapadesiacca

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

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

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

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

nominative case.
6. Smytesca

And on account of the authority of smyii.
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It is determined that the Highest Person is exhibited in

the nominative case here; because the Smrt: reveals thus—
* And T dwell within the hearts of all’ (Bh. Gita XV-15).

7. Arbhakaukastvat tadvyapadesacca neti cenna,
nicayyatvadevam vyomavacca

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

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

Yemify M 1, 2, 3. Y M 1,
Y smiRAregamaEr A 2, M 1, 2,
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for the purpose of meditation and not because of His
minute size. The illustrative example is the ether. The
bigness of His size has been stated in the scriptural text,
‘Greater than the earth, greater than the sky etc.’ (Chand.
I11-14-3).

8. Sambhogapraptiriti cenna, vaisegyat

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

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

13 A L ' % omitted M 1,
P gegal M 3.
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ATTRADHIKARANA 2

9. Aita caracaragrahanat

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

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

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

! 39894 omitted A 1.
?The Brahmanas are of the priestly class and the Kgatériyas are of the
warrior class.
9
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There are scriptural texts—‘The wise, who knows
the Self, the Great and Omnipresent, does not grieve ’ (Kath.
1-2-22). ‘This Self is not to be obtained by instruction’
(Kath. 1-2-23). These passages refer to the Highest Person
only according to the context and therefore He alone is meant
here.

11. Guham pravigiavatmanau hi taddarsanat

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

In the scriptural passage ‘ The two, drinking the reward
of the good action in the world, have entered the cave in the
excellent and highest sphere,” (Kath. I-3-1) are mentioned the
individual self and the Supreme Self only as they are connected
as an impeller and impelled, with the enjoyment of the reward
of action, as they only are said to have entered the cave in
this context. Of these, the Highest Self is referred to in the
text ‘Him, who is difficult to see, hidden, entered into
the beings and set in the cave’ (Kath. 1-2-12). The
ndividual self is referred to in the text, * Who is together
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with the vital breath, who is aditi, who functions with the
senses, and who entering into the cave abides therein.’ (Kath.
I1-1-7). Here (what is denoted by the word), aditi is the
individual self as he eats the fruit of his action.

12. Viseganacca

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

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

The Highest Self is referred to in the following texts—

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

(2) ¢ The Great and All-pervading Soul * (Kath. 1-2-22).

(3) *This Self is not to be obtained by teaching’

(Kath. 1-2-23).

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

The scriptural texts, ¢ His three immortal feet are in the
Highest Heaven ’ (Chand. 111-12-6) and ‘ Now that Light,
which shines beyond this Highest Heaven, beyond all the
things in the universe, beyond the whole universe, in the
highest world than which there are no higher worlds,’ (Chdnd.
I11-13-7) state that the aspirant of Mukti (i.e. final release)
desires to reach the place of Vignu, which is higher than this
world of Prakrti and which is beyond the reach of the path
leading to Samsira? This has been established in all the
Upanishads thus—

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

(2) *He is in the imperishable Highest Heaven'’
(Tait. 11-1-1).

1gi M 2.
3 Samsara means the circuit of mundane existence consisting of frequent
births and deaths and all their consequences.
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(3) * Him who is dwelling in the place which is beyond
the Rajas’ (Tait. Sam, 11-2-12-5). ]

(4) ¢ The All-pervading one, ancient, and beyond the
reach of darkness’ (Tait. 11-1-1).

(5) ‘Those, who are great, indeed reach the Heaven
where there are ancient gods known as Sadhyas '’ (Tait. Ar.
111-12-39).

ANTARADHIKARANA 3

13. Antara upapatteh

(The person) within (the eye) is the Highest Self ;
because (it is so) apprehended in (scriptural texts).

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

! gseatfafn M 1. * gaguaAIa M 3. ‘yfeaRta A 1, 2.
¢ He is called Sartayadv&ma as all blessings go towards Him.



$o YT [anfiy.

TSR | 23
“agft fgq” fA RaffasmiEadae

qu |l
gafafreramra T 0 & 0

“§ a@ @ a@” f qaaw gefifeanfeEEE
qi: |
A I T AU LR
qatad ‘wadiqaRee ag fagEy “amd am

14. Sthanadivyapadesacca
And on account of the statement as to the abode, etc.

That He dwells within the eye and at the same time He
rules over the eye is proved in the text, ‘ He who dwells
within the eye etc.’ (Brh. I1I-7-18). Therefore this must be
the Highest Self.

15. Sukhavisigtabhidhanadevaca

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

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

Self.
16. Ata eva ca sa Brahma

For that very reason that (ether) is the Brahman.

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

laawg M |, 2,
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Again it has been stated ‘ That which is denoted by the word
‘ Pleasure’ is identical with that denoted by the word * Ether’
(Chand. 1V-10-5). Therefore the Ether identified with the
Pleasure, is the Highest Brahman.

17. Srutopanisatkagatyabhidhanacca

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

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

18. Anavasthiterasambhavacca netarah

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

ANTARYAMYADIKARANA 4

19. Antaryamyadhidaivadhilokadisu taddharma-
vyapadesat

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

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

This is not the Smarta s.e. Pradhana; on account
of the declaration of the qualities not belonging to it}
nor the embodied self.

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

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

Both, the Madhyamdinas and the Kanvas, speak
of the Inner Ruler as being different from the individual
self. The scriptural text meant here is this—*'He
who dwelling within' the knowledge’ ‘He, who dwelling
in the individual self, is within the individual self, whom

1 galemeaTRe A 2.
10
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the individual self does not know, whose body is the
individual self, who internally rules the individual self.’
(Madh. Brh. I111-7). Therefore this is only the Highest One.

ADRSYATVADIGUNAKADHIKARANA 5
22. Adys'yatvadigunako dharmokteh

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

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

* Him who is Invisible’ (Mund. I-1-6).

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

*The Higher than that which is higher than the im-
perishable (Pradhana) ' (Mund. 11-1-2).

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

He is not the two others (z.e. the Pradhana and
the individual self); on account of (the mention of)
particular attribute and the statement of difference.

He is not the Pradhina, because of the particularisation
of the character, namely the attainment of the knowledge of
all through the knowledge of one. He is not the individual self,
because of the difference mentioned in the text ‘ He is different
from him (Jiva) who is different from Aksara’ (Mund. 11-1-2).
Here the word Aksara means the Pradhina. The individual
self is different from the Pradhina. The Brahman is different
from the individual self. Or the scriptural text quoted above
may be interpreted thus, taking the two words viz. Aksarat
and Paratah in grammatical equation (Simanddhikaranya)—
The Lord is different from the Aksara, the 25th entity i.e. the
individual self who is altogether distinct from the Pradhina
and its modifications.

' qafiam M 2.

According to S'ri Ramanuja’s view, the Tattvas or entities are of 26 kinds.
They are—1 Praksti, 2 Mahat, 3 Ahammkara, 4 to 9 Jfanendriyas 6 (organs of
sense), 10 to 14 Karmendriyas 5 (organs of action), 15to 19 Tanmatras 5
(subtle elements), 20 to 24 Bhitas5 (gross elements), 25 the Individual self
and 26 the Supreme Self.
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24. Rupopanyasacca

L4

And on account of the description of His form.

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

VAISVANARADHIKARANA 6
25. Vaisvanarah sadharanasabdavisesat

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

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

Brahman.
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26. Smaryamanamanumanarm syadits

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

“The form of Vaisvinara starts from the heavens and
ends with the earth. These forms are stated in the text,
‘Fire is His head etc.’ (Mund. 11-1-4). These peculiar
characteristics of the Highest Self are recognised (as stated in
other text) and they are the inferential marks.

27. Sabdadibhyontal. pratisthanacca neti cenna,
tatha dystyaupadesadasambhavat purusamapr
cammamadhiyate

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

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

' g A 2.
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is Agni Vaisvanara’ (Pras. 1-7), the word, Agni is used
in the same grammatical equation with the word Vaisvanara,
he is the abode of the Pranahuti (oblation to prana. i..
vital air) and there is the scriptural text, ‘ Abiding within the
person’. (S'ata. Br. 10-6-1-11) Hence he is not the Highest
Self. To this objection, this is answer. It is not so ; because
it is taught that He has to be meditated upon as having the
fire of the stomach, as His body. Moreover the fire in the
stomach cannot have the three worlds, as its body. The scrip-
tural text of the Vdjasaneyins, ‘ This is the Agni Vaisvanara
same as the Purusa’ (S'ata. Br. 10-6-1-11) teaches that the
Vaisvanara is the Person. The word, Person, without
any limiting conditions attached to it, applies only to the
Lord Narayana, the Highest Self. This is said clearly in the
text, beginning with ‘The thousand-headed God' and
ending with, ‘All this universe is the Person,’ (Tait. II-11-1).

28. Ata eva na devata bhutam ca

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

Yigfa: A L.
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Because Vaisvinara mentioned here is known to have
the three worlds as His body and is denoted by the word,
Person, He is not the minor deity called Agni (i.e. fire) nor
is he the third Maha-Bhita (gross element i.e. fire).

29. Saksadapyavirodham Jaiminih

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

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

30. Abhivyakterityasmarathyal
On account of revelation ; so Asmarathya opines.

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

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

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

32. Sampatteriti Jaiministatha hi darsayate
On account of imaginative identification; thus
Jaimini thinks ; for the text declares thus.

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

' guafaaa M 2.
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the sacrificial altar etc. So that the Prandhuti (oblation to
Prana) which forms a helpful part of the Vidya (medi-
tation) may serve the purpose of Agnihotra. This is the
opinion of Jaimini. The scriptural text in support of this view
is this:—‘ He who offers the Agnihotra knowing it thus’
(Chand. V-24-2). These views are acceptable. The names
of Acaryas are mentioned as a mark of respect.

33. Amananti cainamasmin
Moreover, they record Him in this.

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

THUS ENDS THE 2ND PiDA OF THE 1ST ADHYiva

n
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ADHYAYA 1, PADA III
DYUBHVADYADHIKARANA 1
1. Dhyubhvadyayatanam Svasabdat

The abode of heaven, earth etc. (is the Highest

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

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

2. Muktopasrpyavyapadesacca

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

‘ Then, the knower shaking off good and evil and free from
stains, attains the highest equality * (Mund. I11-1-3). * So the
knower being freed from name and form, goes to the Heavenly
Person, who is higher than the high’ (Mund. 111-2-8). Here
it is declared that He is to be attained by those, who are freed
from good and evil as well as name and form. Hence the
Highest Person is to be taken as referred to here.

! arq%q omitted A 1, M 1.
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3. Nanumanamatacchabdat Prapabhycca

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

The meaning is this :—¢ Just as this is not the Pradhana,
because there are no words in the context to indicate it, so

also this is not the bearer of the Pranas (i.e. the individual

self).
4. Bhedavyapadesat

On account of the declaration of difference.

The Highest Person is meant here, because He is men-
tioned as different from the individual self. This is
proved in the text, ‘ The individual self being influenced
by the impotent Prakrti, becomes ignorant and feels sorry.
When he sees the other, the Lord, pleased well and His
greatness then becomes relieved from grief,’ (Mund. I111-1-2).

5. Prakaranat
On account of the context.

! sgq%qm, M 3. ! fgequRareg, M 2.
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The context treats of the Highest Self. The text is
this—* Then the bhigher knowledge is that by which the
indestructible is apprehended * (Mund. I-1-5).

6. Sthityadanabhyam ca

And on account of abiding and eating.

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

BHUMADHIKARANA 2
7. Bhama samprasadadadhyupadesat
The Bhaman (is the Highest Self) as the instruc-

tion about Him is on His superiority than the indi-
vidual self.
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The scriptures state—* The pleasure alone is to be inquired
into’ (Chand. VII-22). ‘The Bhiaman alone is pleasure’
(Chind. VII-23). Then it narrates the nature of the Bhiaman
thus ¢ Where one sees nothing else, hears nothing else, knows
nothing else, that is the Bhiman’ (Chand. VI1-24). That is
called Bhaman, while experiencing which pleasure one does not
see anything else as pleasure, does not hear anything else as
pleasureand does not know anything else as pleasure ; because
there is the scriptural text, ‘ But where one sees something
else, hears something else, knows something else, that is the
little * (Chand. V11-24). In the Maha-Bharatait is stated thus
—* The celestial heavenly chariots moving unrestrained, halls,
the pleasure grove of various kinds and the lotus-pools of
crystal water—All these, Oh dear, are hells when compared
with that abode of the Highest Self’ (S'a. 196-4). ¢ But he is
Ativadin who makes a supreme declaration by the means
of the Truth' (Chand. I11-16). The fact that he is Atividin
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could be reasonably maintained only on the acceptance of this
fact. The Ativadin (i.e. one, who speaks on High) is one, who
is the object of his devotion, speaks of it as highly beneficial to
man. The word Bhiman, that is the counter term of the
‘little’ speaks of the abundance of pleasure, possessed by
Him as stated above. What is denoted by the word
Bhiman, is the Highest Self; because the Bhiman is
said greater than the individual self. The word, Sam-
prasida  occuring in the Sitrg means the individual
self. The scriptural text is this—‘ Then this is the
(Samprasada) individual self’ (Chand. VIII-3-4). Consider
the text, ‘But he is an Atividin, who makes a supreme
declaration by means of the Truth’ (Chand. 111-16). What is
taught here is the Person, who is different from and higher
than the individual self, who is denoted by the word Prana.

8. Dharmopapatiesca

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

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

AKSARADHIKARANA 3

0. Akgam?mmbamntadhrteh

The Indestructible (is the Brahman), on account

of His supporting that which is the end of Ambara
(ether).

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

1 g9 wifii T TR omitted A 1.
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Akdya as the support of all changable things. It is again
questioned ‘In whome is this Akdsa woven crosswise and
lengthwise ? * (Brh. 3-8-7). In answering the above question
the text ‘This is the Indestructible (Aksara)’ (Brh. 3-8-8)
says that the Aksara is the support of that which is the end
of Ambara (ether) contained with wind. The purport of the
whole topic is this. The Akasa which is said to be the
support of all changable things is identical with the Pradhina
or Avyakta, the primitive cause and merging place of Ambara
(the ether) pregnant with wind. The Aksara (Indestructible
one) which is said to be the support of the Pradhana is the
Supreme Brahman.

10. Sz ca prasasanat

And this (supporting springs) from command.

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

12
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11. Anyabhavavyavritesca

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

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

IKSATIKARMADHIKARANA 4
12. Iksatikarma vyapadesat sal

He (the Highest Self) is the object of seeing,
because there is declaration of His essential charac-
teristics.

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

DAHARADHIKARANA 5
13. Dahara uttarebhyah

The subtle (ether) is the Brahman, on account of
the subsequent statements.

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

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

‘ Just so, all these people go to this Brahman-world
everyday, but they do not know Him’ (Chand. VIII-3-2).
This scriptural text says that every day all the people
not knowing Him, move above the subtle ether i.e. they
rest on Him. The word, Brahma-loka is used in the same
grammatical equation with the Akdsa of the subtle form.
The above mentioned two facts help in determining
that the subtle ether mentioned here, refers to the Highest
Brahman. In the following scriptural statements also it
is seen that all people take rest on the Highest Self. ‘All
these worlds take rest on Him ’ (Kath. I1I-6-1). * The people
take rest on the Highest Indestructible ’ (Tait. 1I-1-3). The
word ¢ Brahma-loka’ is used to mean the Highest Person in the
scriptural passage ‘ This is Brahma-loka’ (Brh. 1V-3-33). We
need not go for any other external reference to prove this fact ;

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

15. Dhytesca mahimnosyasminnupalabdheh

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

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

16. Prasiddhes'ca

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

1 qiAreqa: aqey M. 3.
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The word, Akdsa, has been determined to mean the
Highest Self in the scriptural text, ‘ This Akdsa who is the
Bliss etc.’ (Tait. 1-7-1). Hence it refers to the Highest Self.
Therefore the word Akdsa is more familiar in denoting the
Highest Self endowed with the qualites such as true will etc.
than the ether.

17. Itaraparamarsat sa iti cennasambhavat

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

If it be said—The individual self is referred to in the
scriptural text, ‘ Now, he the Samprasida (i.e. the individual
self)’ (Chand. VIII-3-4) and hence, this word Akdsa, refers
to the individual self; it is not so. The qualities mentioned
therein are impossible in the individual self.

18. Uttaraccedavirbhutasvarupastu

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

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

19. Anyarthasca paramarsah

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

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

20. Alpasruteriti cet taduktam

If it be said that the scriptures declare that He is
small ; this objection has been replied already.

This is not the Highest Self, because the scriptures state
that He occupies a small place and that by nature He is very
small. Here the reply has been given already—* Because
the Brahman has to be meditated upon in that manner, and
because in the same passage the Brahman is said to be

like ether’ (Satra. 1-2-7).
21. Anukytestasya ca

And on account of the imitation of the Highest

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

22. Api smaryate

g

The same is declared by smpti also.

It is stated in the Smyrti thus—‘ Those who, resort to this
knowledge and attain the possession of qualities that cha-
racterise Me, are neither born at the time of creation, nor
hurt at the time of dissolution ' (Bh. Gita XI1V-2).

PRAMITADHIKARANA 6
23. Sabdadeva pramitah
The measured one is the Highest Self, because of
the term itself.
 ggsaaam, A L
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* The person of the size of the thumb, stands in the middle
of the self, as Lord of the past and the future’ (Kath. 11-4-12).
Here who is mentioned as measured by the size of the thumb,
is the Highest Self, because of the use of the words, on His
Lordship. *The Lord of the past and the future’.

24. Hrdyapeksaya tu manusyadhikaratvat

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

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

DEVATADHIKARANA 7

25. Taduparyapi Badarayapah sarmbhavat

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

26. Virodhah karmaniti cennanekapratipatierdarsanat

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

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

e, A, acaera M L ! gheaedlaR, M L.
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27. S'abda iti cennatah prabhaval
pratyaksanumanabhyam

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

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

! 3% omitted A 1.
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creates new Indra etc. of the same form, like a potter makes
a new pot. Hence, no contradiction will occur., How is this
known ? (Reply)—Such a thing is known from the statements
found in Vedic scriptures and Smrtis. The Vedic scriptural
authority is this—* The creator created the Sat and Asat (the
existent and non-existent things) by the guidance of Veda' (Tait.
Br. 11-6-2.) ‘He said ' Bhih.” Then he created the carth’
(Tait. Br. 11-2-4). The Smyti text is this—* In the beginning,
he assigned the several names, actions and conditions, to all
beings taking them from the words of the Veda’ (Manu
Smyti 1, 21) and so on.

28. Ata eva ca nityatvam

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

The creator Brahman recollects the meaning of the
words used in the Vedas. Then he creates the world.
Visvimitra and other sages are the composers of the Mantras
as stated in the scriptural texts, ‘ He gratifies the composers
of the Mantras', and ‘This is the hymn of Visvamitra'
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(Tait. Sam. 5-2-3). Yet the Vedas, which are full of Mantras,
etc. retain their eternity. He the creator remembers with the
help of the words of the Vedas Visvamitra and others of
the former time, who are capable of repeating the Mantras
without teaching. Then he creates the persons having the
same name and ability, who could recite the same Mantras
assigned to them. This happens after the Naimittika Pralaya.
These persons reveal the very Mantras etc. without any
fault. Thus it is established that the Vedas are eternal
and that the various persons mentioned therein are the authors
of the various Mantras.

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

29. Samananamarapatvaccavritavapyaviredho
darsanat smyles'ca

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

The Smrti passage is this:—‘As in each rotation, the
various signs of the seasons are seen very same, so also is the
case with various things in each Yuga'?!, etc. (Vispu 1-5-65).

! Yuga means the age of the world. They are four—Kryta, Treta,

Dvapara, and Kali; the duration of each is said to be respectively, 1,728,000,
1,296,000, 864,000, and 432,000 yeais of men, They together constitute a

Mahayuga.
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Thus the eternity of the Vedas must be interpreted so
as to mean that the words and sentences of the Vedas must be
recited in the same order as found in traditional teaching.

MADHVADHIKARANA 8

30. Madhvadigvasambhavadanadhikarair Gaiminih

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

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

! gwread, AL, M 2. ‘ay, M 1, 2.
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31. Jyotigi bhavacca

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

‘ The Devas meditate upon Him, the Light of Lights,
immortal and life’ (Br. 1V-4-16). Here the word Light,
refers to the Highest Brahman. This passage refers to the
meditation on the Highest Light by the gods. The medita-
tion is already known as common to the gods and men. Yet
this special reference indicates that the gods are entitled to do
this particular meditation only and not other meditations
involving Vasu and other gods as the object.

32. Bhavam tu Badarayapostihi

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

gods possess the necessary qualifications for resorting to
Madhu and other similar Vidyds. Vasu and others can

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

APASUDRADHIKARANA 9

33. Sugasya tadanadaragravanat tadadravanat
stcyate hi

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

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

34. Kgatriyatvagatesca

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

35. Uttaratra caitrarathena lingat

And on account of the inferential sign (occurring
in the subsequent passage), namely, ‘along with
Caitraratha’.

Regarding this Samvargavidyd in a later passage it
is seen that this Vidyd should be resorted to by Brdih-
manas and Ksatriyas only. The scriptural text is this, ‘ Then
S'aunaka Kipeya and Abhipratirin etc’ (Chand. 1V-
3-5). Now Abhipratirin is Caitraratha and a Ksatriya.
That Abhipratarin was Caitraratha and also a Ksatriya
is made known by that word being placed in juxtaposi-
tion with Kdpeya. In a different context, the characteristics

! % omitted A 1, M 3, * g3 omitted M 3,
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of Caitraratha and also of a Kgatriya are found in a
person, who was associated with Kdpeya. The scriptural
texts run as follow —‘ The Kapeyas made Caitraratha perform
the sacrifice’ (Tand. Br. 11-12-5). ‘From bim there was
born the Caitraratha of Ksatriya caste’. (S'at. Br.11-5-3-13.)
Therefore this disciple does not belong to the fourth caste.

36. Samskaraparamarsat tadabhavabhilapacca

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

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

! GTAIAGESR M 2.
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37. Tadabhavanirdharane ca pravriteh

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

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

38. S'ravanadhyayanarthapratigedhat

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

In the case of Sidra, hearing, studying etc. of the
Vedas are prohibited under the rule—‘Therefore the Vedds
must not be studied in the presence of S'idras’ The
prohibition of hearing implies the prohibition of study also
in the case of S'idras.

gafuse M 3. * § omitted M 1,
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39. Smytesca
And on account of Smrti text.

The {ollowing Smyrti text prescribes the punishment
for Sadra if he hears the Veda recited ‘If Sidra hears
the Vedds his ears have to be filled with lead and lac. If
he repeats them, his tongue is to be cut. If he preserves
them, his body is to be cut through* (Gau. Dha. 2-12-3).

APPENDIX TO THE PRAMITADHIKARANA

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

40. Kampanat
On account of trembling.

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

41. Jyotirdarsanat

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

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

ARTHANTARATVADIVYAPADESADHIKARANA 10
42. Akasorthantaratvadivyapadesat
He is the Akasa (i.e. Ether) as He is designated
as being something different.

! atfeana Sw@ M 2,
13
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‘* The Ether is the evolver of names and forms. He who
is without these names and forms is Brahman,' (Chand.
VI11-14-1). This Akdsa is the Highest Person, who is other
than the pure self mentioned in the context, by the scriptural
text, *Having shaken off the body,’ (Chand. VIII-13-1)
It is because He is designated as the evolver of namesand
forms and unconnected with them. He is also mentioned as
endowed with the above-said attributes and immortality.

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

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

‘ Embraced by the intelligent Self, he knows nothing
that is without or within’ (Brh. IV-3-21). ‘Mounted by
the intelligent Self' (Brk. IV-3-35). Thus it is seen that
in the states of deep sleep and departing, the individual

} qlteagd warar A 1.
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self is ignorant of the external and internal world. But here
the distinction manifests itself because the Highest Self is
said to be intelligent. Hence this Highest Self is different
from the individual self.

44, Patyadisabdebhyah

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

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

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

ANUMANIKADHIKARANA 1

1. Anumanikamapyekesamiti cenna, sarirarupaka-
vinyastagrhiterdarsayati ca

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

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

2. Suksmam tu tadarhatvat

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

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

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

Matter in its subtle state subserves an end, on
account of its dependence on Him (viz. the Supreme
Person).

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

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

There are no statements to prove that the Avyakta (i.e.
unevolved Praksrti) is am object of knowledge. Hence it
cannot be the Avyakta of Kapila's School.

Yaatbmifke M 1, M 3.
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5. Vadatiti cenna, prajiio hi prakaranat

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

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

6. Trayanameva caivamupanyasah prasnasca

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

In the Upanigsad under discussion there is the mention,
in the form of questions and answers, of only three things,
viz, the object of the meditation, the nature of the meditation

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

7. Mahadvacca

And as in the case of the Mahat.

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

CAMASADHIKARANA 2
8. Camasavadavisesat
On account of there being no mention of the
special characteristic;; as in the case of Camasa.'

! Camasa is a cup used in the sacrifice for drinking Soma juics.
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The scriptural text ‘ The unborn one, red, white and
black who produces many creatures’ (S'vet. 1V-5) does not
state that the Prakrti of the Samkhyas is the cause of the
creation, etc. of the world. It cannot be said, that on conside-
ration of the derivative meaning, viz. the absence of birth, the
Prakrti alone is understood here, because in this context,
the word Aji has not been used in any particular sense, as in
the case of the word Camasa used in the text, * The Camasa
with downward mouth’ (Brh. 11-2-3). Here the word
Camasa, is used in a special sense. The scriptural text in
support of this is this—*It is the head’ (Brh. 11-2-3). The
apprehension of a particular thing by a derivative word is
due to the mention of its qualifying attributes.

9. Jyotirupakrama tu tathahyadhiyata eke

It (Prakpti) has the light for its origin, for thus
some read in their text.

The word ‘light’ means ‘the Brahman'. That means
that this Aja (i.e. Prakrti) has the Brahman for its origin.

3 SNRETEAT omitted A 1, M 1.
16
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The Taittiripas read in their text that the Ajd had the
Bralhman for its cause. The text begins with ‘smaller
than the small, greater than the great, etc.’ (Tait. 11-10-1)
and ends with, ‘Fiom Him the seas and the mountains
etc.’ (Tait. 11-10-3). This proves that everything is born
from the Brahman and has the Brahman for its self. In
the context of the elucidation of this truth they read the
text ‘The unborn one etc.’ (Tait. 11-10-5). Therefore it is
decided that Brahman is the cause of the Prakyti, because
of the remembrance of the teaching mentioned above.

10. Kalpanopadesacca madhvadivadavirodhah

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

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

15f omitted A 1, M 3. Tait. Grantha edition followed,
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being produced by the Brahman. The non-sentient beings,
at the time of the deluge, give up name and form and remain
as the body of the Brahman. They are called unborn in
that stage. At the time of crcation they take name and form
and hence they are caused by the Brahman. Consider the
following example—In the Madhuvidyd it is stated that the
sun, at the time of creation, assumes the state of ‘ honey’
and also the state of effect, as he becomes the seat of
those objects, that are pleasing to the taste of Vasu, etc. At
the time of deluge, he assumes a subtle form, that cannot be
indicated as ‘honey’ and he does not assume the state of
effect. The scriptural texts in support of this are—

(a) ¢ Verily the Sun, is the honey of the gods’ (Chdnd,
111-1-1).

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

SAMKHYOPASAMGRAHADHIKARANA 3
11. Na saimkhyopasargrahadapi nanabhavadatirekacca
Not from the mention of the number even (could

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

12. Prapadayo vakyasesat

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

13. Jyotigaikesamasatyanne

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

In the text of the Kanvds, the words, ¢ food of the food’
are not used. But they begin with the statement, * Him the
gods worship as the light of the lights’ (Brk. 1V-4-16).
Here the word, ‘light’ used in the context along with the
five five-things refers to the sense-organs. The words
*The light of lights’ mean the Brahman who is the Illumi-
uator of illuminators. Then the words, ‘the five five-things’
are introduced. Hence, by the word, *Paficajana’ we
understand the five organs.

IR AL ML
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KARANATVADHIKARANA 4
14. Karapatvena cakasadisu yathavyapadistokieh

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

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

15. Samakarsat

On account of bringing down (from another
passage).

! gy M 3.
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The scriptural text ‘ He thought may I become many’
(Tait. 1-6-2) mentions the All-knowing Brahman. The same
word denoting the Brahman is brought down in interpreting
the text ‘ Verily the Asat was in the beginning’ (Tait. I-7-1).
Therefore He alone is meant here. In the same manner the
text. ‘Then, indeed, this remained Avydkrta (Undifferentiated)’
(Brh. 1-4-7) mentioned the Brahman. The same word is
brought down in interpreting the text ‘ He enteredin here,
even to the fingernail-tips’ (Brh. I-4-7) and ‘ He sees without
eyes’ (S'vet. 111-19). The words Asat (non-existing) and
Avydkrta (Undifferentiated) have to be explained to mean
Him, who has neither name nor form at the beginning.

JAGADVACITVADHIKARANA 3
16. Jagadvacitvat

Because it denotes the world.

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

! qaarga §fa A 1, M 1. Kaug. Grantha edition followed,
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who is the maker of these persons and to wkom this work
belongs, He, indeed, is to be known ' (Kaus. 111-26). Here
the word, ‘work’ which is used in the same grammatical
equation with the word, ‘this’ refers to the world, as it is
said to be the product. Therefore what is taught hereis
that the Highest Brahman should be known.

17. Jwamukhyapranalingannet: cet tadvyakhyatam

Should it be said that this is not so, on account of
the distinguishing characteristics of the individual
selves and of the Chief vital breath (i.e. Prana) men-
tioned therein; we reply, that this has been explained
before.

In the scriptural texts, ‘He enjoys with the individual
selves’ (Kaus. 111-44) and ‘ Then with this Prina alone, he
becomes one’ (Kaus. I11-39), the Highest is not referred to;
because there are stated only the distinguishing characteristics
of the individual selves and Prana. This objection has
already been answered in the chapter dealing with the
Pratardanavidyi. In consideration of the context, it has

IR M 2, 3.
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been determined that the Brahman is meant here. Therefore,
other characteristics should be explained in consonance with
the fact already established.

18. Anyartham tu Jaiminih prsnavyakhya-
nabhyamapi caivameke

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

That the individual selves are other than the body has
been stated in the scriptural text, ‘ They two, approached the
person, who was asleep’ (8rh. 1I-1-15). This statement is
intended to teach that the Highest Self is other than the
individual selves. This fact has been préved by the question
and answer found in other scriptural text. The question
is this—* Where, O Balaki, did this person sleep ?’ (Kaus.
I11-35) The answer—‘Then he becomes one with this
Prana’. (Kaus. 111-39). This answer bears the same idea

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

VAKYANVAYADHIKARANA 6
19. Vakyanvayat

On account of the sentences giving a connected
meaning.

What is taught in the scriptural passage, beginning with
* Verily, a husband is dear, not for the love of the husband,
but for the love of the Self’ and ending with ¢ The Self,
my dear, is to be seen, etc.’ (Brh. 11-4-5) is the Highest
Self.

1 gs7 omitted M 1, 2. ‘¥ AL, M3
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There is a reference to the Highest Self in the text,
beginning with ‘ For immortality, however, there is no hope
through the wealth.” (Brh. 1I-4-2) and concluding with
* when the Self is seen, hearkened, thought on and understood,
thea all this is known’ (Brh. IV-5-6) and ‘ By means of which
one understands all this’ (Brh. IV-5-15). All these sentences
are with reference to the Highest Self.

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

20. Pratifiasiddherlingamasmarathyah

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

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

21. Utkramigyata evambhavadityaudulomih

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

Audulomi thinks that the word referring to the *self’

denotes ‘the Highest Self '; because the Mukta (i.e. the
released soul) possesses the characteristics of the Highest Self.

22. Avasthiterits Kasakytsnah

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

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

'arwa: A1, M 3.
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remaining within the self, controls the self ’ (Brh. I11-7-22.
Madhy.) It is understood that the Satrakira has accepted this
view because after stating the views of the two schools mentioned
above, he introduced this view in refutation of those views. More-
over he has not stated any other view in refutation of this view.
Hence it is decided that it must be the view of the Satrakara.

PRAKRTYADHIKARANA 7
23. Prakrtisca pratijiadrstantanuparodhat

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

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

1 q@icaa: omitted A 1, M 3. AT AL, M3
% &4 omitted M 1.
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become known.' The proposition is this—* All this will be-
come known, if the Universal Ruler is known’. The illustra-
tive example here is the clay. The above mentioned truth
should be accepted so that the said proposition and the example
may not be contradicted. The word Adesa used in the text
denotes the Ruler ; because it means Him by whom the world
is ruled over. Thus the word, Adesa, means the Ruling
Person. The scriptural text in support of this is thus—'O
Girgi, at the command of that imperishable etc.’ (Brh. 111-8-9).

24. Abhidhyopadesacca
Because also of the statement of His thought.

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

lsqRa AL ML
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25. Saksaccobhayamnanat

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

* The Braliunan is the wood. That Brahman became th
tree. The Bralhman stood supporting the worlds’ (Tait. By
I1-8-9). This scriptural text shows that the Brahman i
both the instrumental cause and the material cause of th
world. This fact has been declared in distinct word in thi
scriptural text. _

26. Atmakrteh

On account of the statements as regards the Sel

transforming.

The text, * He desired’ (Tait. I-2-6-2) shows that He i
the instrumental cause. Again the text ‘That Self createc
Himself.! (Tait. 1-2-7-1) shows that He made Himself in th
form of the world. From these statements it is understooc
that the Highest Self is known to be both the instrumental caus
and the material cause of the world.

1 &7 omitted M 2. ' fheeg A L.
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The stainlessness and the true will are known to be
characterictics of the Highest Self. He is again said
to have created Himself into the form of the world,
which is the seat of endless evils that are opposed to the
above-mentioned characteristics and unfit to be the ambitions
of men. How can this contradiction be averted ? The author

of the Sitras answers this question thus—

27. Parinamat
It is so owing to the modification,

No contradiction arises, as the scriptural text here
teaches the meodification. The Highest Person in the causal
state has as His body the sentient and non-sentient beings in
a subtle state, that cannot be distinguished with distinct name
and form. He wills then that the sentient and non-sentient
beings, that are His body, should have distinct names and
forms. Then He separates from Himself all the sentient and
non-sentient beings, that constitute His body in a subtle state,
The scriptural authority is this He desired ‘ May I become
many ’ (Tait. 1-2-6-2) ‘ He created all this’ (Tait. I-2-6-2). He
entered the sentient and non-sentient beings that constitute His
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body in the subtle state also and that are different from Him
This is stated thus—°‘Having created it, He entered it’
(Tait. 1-2-6-2). Then the scriptural text teaches that He ha:
transformed Himself into many forms ¢ He became Sat anc
Tyat, defined and undefined, based and non-based, consciou:
and unconscious, real and unreal; yet He remained a:
real’ (Tait. 1.2-6-1). The above-mentioned texts teach tha
He took the modification into many forms. Therefore nc
contradiction arises. Even in the state of non-distinctior
the individual selves and their actions are in a subtle state
So states Brahma-sitra 11-1-35.

28. Yonisca hi giyate
He is sung as constituting the source also.

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

1 31g omitted M 2.
18
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SARVAVYAKHYANADHIKARANA 8
29. Eténa sarve vyakhyata vyakhyatah
Thus all the texts have been commented upon ;
have been commented upon.

By these lines of arguments set forth from the second
Sitra to the end of this chapter, it has been proved that all
the Vedanta passages refer to the Highest Brahman. The
repetition indicates that the chapter is closed.

THUS ENDS THE 4TH PADA OF THE 1ST ADHYAYA.
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ADHYAYA II, PADA I

SMRTYADHIKARANA 1

1. Smytyanavakasadosaprasanga iti cenna, anya-
smytyanavakasadosaprasangat

If it be said that there would result the fault of
being no room for certain Smrti; (we reply) ‘no’s
because there would result the fault of want of room
for other Smytis.

There is the desire to look into other texts for support
in order to determine the meaning of the Veddnta passages.

Accordingly Vedanta passages, by the support of the Kapila-
Smyti, must determine the Prakrti to be the cause of the
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creation, etc. of the world. If this is not accepted this
Kapila-Smyti cannot be a supporting text. Hence, there can
be no any purpose of that particular Smyti text. It is not so;
because it results there being no room for other Smytis, Manu-
Smyti, etc., that are not opposed to the Vedanta. It is true
that the Vedic texts require Smrti works for support ¢; however
when there are many other Smyti works agreeable to the
Vedic texts, the Smypti that is opposed to the Veda, cannot
be considered as the work for support.

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

2. Itaresaim canupalabdheh

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

"affadtar A 1 * faggrafan A L1 ° RedsoiEmaa M, 2,
* Vide, " qUARREINT ¥ 9g9gg3q
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The greatest of the sages, Manu and others, were
capable of directly perceiving the meaning of the Vedas.
They have not apprehended the principle as suggested by
Kapila. Therefore, what Kapila apprehended was an error.

YOGAPRATYUKTYADHIKARANA 2
3. Etena yogal pratyukial

By this line of argument, the Yoga system is
refuted.
The Yoga system taught by Hiranyagarbha is opposed

to the Vedas, in the same way as the Kapila-Smyti is opposed.
Hence this also is refuted, by following the same line of

argument.
VILAKSANATVADHIKARANA 3

4, Na vilaksanatvadasya ; tathaivan: ca sabdat
On account of the difference of character, the

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

Tyifiangd A 1.
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The world possesses the character of undergoing the
changes of states. It is ignorant and the seat of evils which
are not fit to be in the scope of desire of men. Hence on
account of the difference of character, the world cannot be the
effect of the Brahman. That there is difference in character
between the two, is established in the text, ‘ knowledge and
non-knowledge etc.’ (Tast. 1-2-6-3).

5. Abhimanivyapadésastu visesanugatibhyam

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

“To him the earth said’ (Tait. Sanr. V-5-2) ¢ The water
desired’ (Tait. Br. 111-1-5). From these texts it is seen that
the earth, etc., had certain functions which were possible only
for those, endowed with knowledge. However it should
be explained that the functions were of the presiding
divinities, because the word, divinities, is used in the text to
qualify them, ‘Alas! Let me enter these three divinities’
(Chand. VI-3-2). The divinities that preside over the

'eygmd a M 1, M 3. ‘WML



1) fadtarsary wun: g 19}
waagntl

freguarly sEswowE: dvafy, sy frear
gefigdAg |

srafafy ¥, sRrsamsaE 1 9

W A FW0 sEaERf J9, aegafmrily
A | QA FASROARIR T A |

non-intelligent substances, are apprehended in the text,
* Agni, having become speech, entered the mouth’ (41t 11-4).

6. Drgyate tu

But it is seen (that the cause and the effect are
of different characteristics).

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

7. Asaditi cenna, pratigedamatratvat

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

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

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

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

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

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

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

10. Svapaksadosacca

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

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

131 added A 1, M 2, Pr. Y added A 1, M 2.
19



11 LACAE) (8 [=fa.

FragniggaAsRssa ffiergee 7 dvafa | w¥qamEn
AFHIIAENSEATE: G 4 dwafd |

ARiafagaEiy 1 22 0

AN Fasqead’ swmfifcari ad
991, ||

srequrgaafufe ¥, cameafaatarasg: | 20

other in this case’. In the case of the immutable Puruga,
the supposition of the attributes, that do not belong to him,
does not take place. It is utterly impossible to hold the
superimposition of the attributes of the Purusa, by the
Pradhdna which is non-intelligent.

11. Tarkapratisthanadap:

And in consequence of the unfoundedness of the
reasoning (i.e. the reasoning advanced by the Sasmkhyas).

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

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

! geaEr M 3,
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If it be said that the Pradhana is inferred by follow-
ing a different line of argument, even than the objection
raised cannot be got rid of; because it cannot have a firm
foundation as it can be refuted by people more skilful than
the disputant in the art of wrong reasoning.

SISTAPARIGRAHADHIKARANA 4
13. Etena S'istaparigraha api vyakhyatah

Thereby also the remaining systems, which are not
accepted in scriptures, are explained.

The rest of the Smyrtis written by Kanada, Gautama, Jina
etc. are also revealed as refuted in the same way as in the case
of Samkhya Smyti by showing that their line of reasoning have

no firm foundation.
BHOKTRAPATTYADHIKARANA §

14. Bhoktrapatteravibhagascet syallokavat

If it be said that from the Brahman becoming
an enjoyer, there follows non-distinction of the
Brahman and the individual self; we reply—it is
as in ordinary worldly affairs.

aecanad: A 1
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If it is desired that the Brahman should be the corporeal
Self, because all the sentient and the non-sentient beings
constitute His body, then it happens that the Brahman
enjoys pleasure and pain, just as the individual self; and
because He has a body, there should not be any distinction
between the individual self and the Highest Self. It is not
so. The Brahman is surely distinct from the individual self,
as He possesses a host of auspicious qualities bereft of in-
auspicious ones. The experience of unliked things is not
due to the connection with the body ; but it is due to the fact
of being dependant on others. In the world it is seen that the
ruler, who is independent, has a body, but does not enjoy the
fruits of the violation of his orders as his dependants are
compelled to undergo the punishment.
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ARAMBHANADHIKARANA 6
15. Tadananyatvamarambhanasabdadibhyah

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

The world which is caused by the Brahman is not
different from its cause Brahman. This has been understood
by the scriptural text dealing with His assumption of
various modifications and having different names for the
sake of worldly transactions through the verbal references.
The scriptural texts quoted as authority here are—* A clod of
clay undergoes changes by assuming different names for the
worldly activities through the verbal references; Yet clod of
clay only is true’ (Chand. VI-1-4.) * Existence alone, my dear,
was in the beginning one only without a second.” *“It
thought,  may I become many’ (Chand. VI-2-1). * All things
that exist have Him as the Self;’' and ‘ That thou art, Oh
S'vetaketu',” (Chand. VI-8-7).

16. Bhave copalabdheh

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

17. Sattvacecaparasya

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

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

18. Asadvyapadesanneti cenna, dharmantarena

vakyasesad yukieh sabdantaracca

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

The effect has been designated as a non-existent being at
that time, in the scriptural text, * In the beginning, truly, there
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was not anything whatever ' (Tait. Br. I1-2-8). Therefore the
effect does not exist in the cause. If such an objection
arises, we say—It is not so. The designation as a non-
existent being is due to the fact that the thing was with
different attribute, namely, ‘with a subtle state which is
opposed to a gross state’ Why? It is so apprehended
from the supplementary text, ‘That Non-existent one
formed the resolve, ‘may I be’ (Tait. Br. 11-28). Indeed
the resolve can be made by that, which is extant. The
reasoning also proves that the designation as non-existent is
due to the association with a different attribute’. Indeed
the substance, namely, ‘ The clod of clay ’, that is known to
have an existence always, is designated a non-existent being
etc. The illustrative example is this—The pot undergoes the
changes and assumes the positive states, such as a clod of
clay, the pot and the pieces of pot, that are mutually opposed
to each other. By this reason it is generally said that ¢ This
pot was in existence in a former time; it exists in the present
time and it shall exist in a future time’. Other scriptural
texts in support of this view are, ‘ Verily this was then un-
differentiated’ (Brh. I-4-7) etc.

' gamaT: A L * & omitted M 2.
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19. Patavacca
And like a piece of cloth.

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

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

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

ITARAVYAPADES ADHIKARANA 7

21. Itaravyapadesaddhitakaranadidogaprasaktih

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

1 The vital winds are five in numher. They are Pridpa, Apina, Vyana,
Udiina and Samina, Prina has its seat in the lungs. The Apana is that which
goes downwards and out of the anus. Vy@na is diffused through the whale
body. Udana rises up the throat and enters into the head. Saména has the
seat in the cavity of the naval and is essential for the digestion of food,
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non-creation of what is beneficial and also other imper-
fections.

It is said in the scriptural text ‘ That thou art’ (Chdnd.
V1-8-7). ‘This self is Brahman’ (Brh. VI-4-5) that the
individual self, who is an effect, is not different from the
Brahman. According to this truth, there arise in Him, the
faults such as ‘The Brahman, who is all-knowing and who
possesses the true will, does not create the world, that is
beneficial to Himself and He creates those things, which are
not beneficial.’

This objection is not correct—
22. Adhikam tu bhedanirdesat
But the Brahman is higher, on account of the
declaration of difference.

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

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

23. Asymadivacca tadanupapattih

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

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

24. Upasamharadarsanannet: cenna, ksiravaddhi

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

It is seen that a number of instruments are employed in
producing the effect. Hence the Brahman cannot be the single
cause of the world. Itis not so. The Brahman becomes the
single causc of the creation, etc., of the wotld, in the same
way as the milk transforming itself into the form of the curd.

25. Devadivadapi loke

And as in the case of the divinities ete. in their
worlds.
Tafufieer M2 CReadgd: M2 angered M 2,
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The divine beings, whose powers we know from the
seriptures, assume many forms in their worlds by mere
volition. In the same way all these are possible in the case
of the Brahman also, whose powers we know only from the
scriptures. '

KRTSNAPRASAKTYADHIKARANA 9
26. Krisnaprasaktirniravayavatvasabdakopo va

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

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

. dqaraaafeatafy A 1; siaratomafedafafifa M1, 2.
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Brahman assumes the state of effect, the scriptural state-
ment, namely ‘The Brahman has no parts’ becomes
furious i.e. contradicted. Therefore the Brahman is not the
cause of the creation, etc. of the world.

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

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

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

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

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

29. Svapaksadosacca

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

The defects, such as the whole should transform itself
into the effect, do exist only in the case of the Pradhdna, that
is without parts and is of the same class as non-sentient
beings. Hence the Brahman is the cause of the creation,

etc. of the world.
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30. Sarvopeta ca taddrsanat

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

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

31. Vikaranpatvannets cet, taduktam

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

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

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

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

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

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

1 gReNsaraE A 1, M 2. *amg M 3.
3 Aaran giessad A 1, ‘ qargEaE M 2.
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readiness of all necessaries that are essential for the enjoy-
ment of all pleasures at all times’. The satisfaction arrived
from the enjoyment of pleasures, is distinct from the self-
satisfaction. The taste in sport is distinct from the twofold
satisfaction mentioned above. The Pradhina and the
individual self are necessaries essential for His sport.

34. Vaigsamyanairghrnye na, sapeksatvat ; tatha hi
darsayat:

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

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

laggw REdd AL M L. * Y wsagaE M 3.
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35. Na karmavibhagaditi cenna, anaditvadupapadyalte
capyupalabhyate ca

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

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



te] frrareamy aww: g {2
|ITETTTT I 3’

geIARANAIfReaqe Al eaini aafn  exdafEe-
&7 adghewa AR srafily R 0

iy sttamrazrarg vy Ipreaan fidiaear-
W q9W; g |

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

36. Sarvadharmopapatiesca

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

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

THUS ENDS THE 1ST PIDA OF THE 2ND ADHYIYA,
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ADHYAYA II, PADA 11

RACANANUPAPATTYADHIKARANA 1
1. Racananupapattesca nanumanam pravritesca

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

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

Yagfammfa M 3, Pr.
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2. Payombuvaccet, tatraps

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

The milk and the water are not guided by an intelligent
person, when they undergo the changes of curds etc. Same is
the case with the Pradihdna also. The answer is thus—Even
in this case the reason of refutation is the same as stated
already ; because these milk and water also are included in the
minor term.

3. Vyatirekanavasthitescanapeksatvat

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

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

! qqraadif A 1, Pr. 'aqyqa M |, Pr.
$ 191 omitted M 1, 2.
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4. Anyatrabhavacca na lrnadivatl

Not like grass, etc.; because it does not happen in
ither cases.

[t is not right to say that the Pradhdna is the cause of the
reation, etc. of the world in the same way as grass, etc. are
apable of being modified as the milk when they are eaten by
he cows; because in the case of bulls, etc., such a transfor. -
nation is not seen. Therefore the modification of the grass etc,
nto the milk etc. also is guided by an intelligent agent.

5. Purugasmavaditi cet lathapi

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

The self, by his presence, directs the Pradhina to
reate the world. This is similar to the case of a blind man
uided by a lame one. Another instance is the case of a
nagnetic stone towards which the iron moves. Therefore the

1 efidwadq A 1, Pr. gioarfa¥q M 2,
? 3137ag added before. A 1, Pr. 3139 omitted M 2.
¥ 3 omitted A 1.
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Pradhdna need not be guided by an intelligent celf. It is not
so. Even then the Pradhdna cannot be the cause of the
creation, etc. of the world; because the intelligent person
does not  undergo any change. The lame man and the
magnetic stone undergo the occasional changes by advising the
path and moving from one place to another.

6. Angitvanupapattesca

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

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

lggaeni: M 1, 3, Pr.
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7. Anyathanumitau ca jhasaktiviyogat

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

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

8. Abhyupagamepyarthabhavat

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

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

9. Vipratisedhaccasamafijasam

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

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

MAHADDIRGHADHIKARANA 2

10. Mahaddhirghavad va Lrasvaparimandalabhyam
And the views of others like the one that accepts

) gpfyunisaracafafana: M 1, 2.
! qEfasival squFey, §EATRA F9UFE, TRAWITRA 9Ll
oy fige:
22
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the production of big and Jong from the short and the
atom, are untenable.

The word Asamaijasa (untenable) is brought here from
the previous Siitra. The word, Va (i.e. or) is used in the
sense of Ca (i.e. and). Completely unintelligible are the
views of that school, which hold the doctrine that the Tryanuka
which is big and long is formed from the Dvyanukas (shorts)
and Paramanus (atoms).! As a rule the parts, that possess
six sides, begin the formation of a bigger object in combination.
The atoms have no parts. Hence, they cannot have sides.
Things such as atoms, that are brought together without any
regard to their sides cannot produce a big object.

11. Ubhayathaps na karmatastadabhavah

On both assumptions, motion does not originate in
the atoms and thence there is no origination of the
world.

Yagiad M 1, 2.
' mgssagRafaad A 1, Pr. sausmnakafiaa M 3.

*3A M 2, Pr. 'z quEndng: M 3.

8 According to the Vaisesika system of the philosophy, two Param#pus
(atoms alias Parimapdalas) form a Dvyapuka (dyad) which 1s Hrasva or short

in size. Three Dvyagukas (dyads) form a Tryapuka (Ternary) which is Mabat
{big) and Dirgha (long),
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It is impossible to accept that first motion can originate
in the atoms. Therefore the conjunction of two or more atoms
is impossible to accept. Though there may be required the
maturity of the Adpsta (i.e. the unseen principle) in the indivi-
dual selves, even then, the oceasional motion, that is caused
by the Adrsta, cannot have its origin in the atoms. Suppose the
maturity is not required, then the motion should have been pro-
duced in the atoms even before. In fact, maturity is not newly
produced as a certain attribute in Adrsta. When regarded as
commandments, particular actions yield particular results.
Then at that particular time the individual selves attain that
fruit. This is called as a maturation. When no particular
time is fixed for such fruits, the maturation is the state of
being not obstructed by more powerful deeds. Adrsta has
the nature of granting the results, that are dependant upon
the nature of the actions. Hence, maturity does not find a
fixed place in all the individual selves at the same time;
because the various actions grant various results at various
times. The Lord can not be proved by the inference. Hence,

) gQnEE A 1, ¥ %a: added before M 1.  *qiqd Pr.
‘qemi@ma: M 3, Pr. ° ealvawafaaey carfiqs: M 1, 2, 3.
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it is impossible to argue that the atoms can create the world
under the direction of the Lord.

12. Samavayabhyupagamacca samyadanavasthiteh

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

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

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

Samavdya is considered to be eternal. Such a considera-
tiop is not possible without that, to which the relation
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belongs, being accepted as eternal. Hence both the parts and

the whole which is constituted of such parts, happen to be
eternal. Hence this Samavdya does not exist at all.

14. Rapadimativacca viparyayo darsanat

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

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

15. Ubhayatha ca dogat
And as there are defects in both the cases.

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

) ydagara A 1. Y qam@t omitted A 1, M 1, Pr.
Safad: M 1, 2,
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16. Aparigrahaccatyantiamanapeksa

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

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

SAMUDAYADHIKARANA 3
17. Samudaya ubhayahetukepi tadapraptih

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

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

‘s M 1,2 * anif§ omitted Pr.
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of all things. Suppose the atoms and earth, etc., that
function in the formation of an aggregate, are destroyed in the
second moment of their existence, then, what are those
things, that could be collected together in the form of
aggregates ?

18. ltaretarapratyayatvadupapannamiti cet ; na,
samghatabhavanimittatval

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

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

‘sifeatg M 3, Pr. * wifaqreagaify Pr.
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silver. Here, as the person of Avidya ceased to exist at tha
time, there cannot be in him the desire, etc. that are caused
by nescience.

19. Uttarotpade ca parvanirodhat

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

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

20. Asati pratijfioparodho yaugapadyamanyatha

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

Suppose it is said that the effect may originate when a

lax A7 M 3, Pr. ! geaify Pr.
' gRwfde: M1, 2,
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cause does not exist; then there results the contradiction to
the acknowledged principle, namely ‘ Adhipati cause and
Sahakarin cause etc. produce cognition ' If the cause exists,
then it happens that two pots are perceived at the same time.
If the cause does not exist, it would follow that the contact
of the sense-organs with the object and the cognition are
simultaneous.

21. Pratisamkhyapratisamkhyanirodha-
praptiravicchedat

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

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

' gk RdguERE et srwdaaEeE-
sgm: oE Ram: sfdefaly;, sadad sRguad Seesgag:
gaar Raisaiadearfade gfi saafead

I The opponents hold the principle that there are four_kinds of causes
bringing about the origination of a cognition, They are the Adhipat: (Sense-
organs) Sahakarin (Associate cause, like the light etc.), Alambana (the
object) and Samanantarapratyaya (the immediately previous knowledge).

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

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

22. Ubhayatha ca dogat

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

In the doctrine which accepts that the thing originated
is of the nature of nothingness and the thing is originated
from that of the nature of nothingness, the following difficulty
could not be got over, namely—A thing cannot be produced
from the negation and the thing so produced will be of the
nature of negation. Hence, nothingness as stated by others
can not be established.

23. Akase cavisesat

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

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

24. Anusmriesca
And on account of the recognition.

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

25. Nasatodystatval

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

' yawreffg M2, 3, Pr. Ygqm M, 2.
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The argument wviz. ¢ The object that has perished after
imparting its own form to the cognition, is inferred through
the reason of such limparted forms of the cognition.” This
argument is not sound, because, it is not so observed. When
a thing perished, and ceased to exist, its attributes are not
seen to attach themselves to a different object.

26. Udasinanamapi caivam siddih

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

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

1fyagaan A 1, M 2.

? qagAeaY @ ASIFR IR | @ fAsenadsieIE
afag Mef | ga:? e 4 @g wfifn AR agdearalr dead
e’ q@iusm: @13« M 2, 3, Pr.

! gfai Pr.
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UPALABDHYADHIKARANA 4
27. Nabhava upalabdhel

Not non-existence ; on account of cognition.

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

28. Vaidharmyacca na svapnadivat

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

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

lgAs A L ' &1 Pr.
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respective natures. In the waking state there are no defects
in the sense-organs and the knowledge is not sublated as false.

29. Na bhavonupalabdheh

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

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

SARVATHANUPAPATTYADHIKARANA 5
30. Sarvathanupapatiesca

And on account of its improbability in every way.

The view of universal voidness of Mddhyamikas is not
correct. When the proposition to be proved is either on
existence or non-existence, it cannot be nothingness ; because
it is not so proved. Because the cognitions of existence (i.e.

3 a M1, ‘ig M 1. * gesaat M 1.
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Sat) and non-existence (i.e. Asat) relate to the positive
states of mutually contradictory natures of the objects.

EKASMINNASAMBHAVADHIKARANA ¢
31. Naikasminnasambhavat
Not so, on account of the impossibility in one.

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

logasfi AL, M L ! geyegifeacaiR M 3, Pr.
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the former is the object of production and destruction anc
the latter is on reverse., Therefore these two attributes cannot
pertain to a single thing.

32. Evam catmakartsnyam

And thus the non-entireness of the self.

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

33. Na ca paryayadapyavirodho vikaradibhyah

Nor also is there non-contradiction from Paryaya ;
on account of change, etc.

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

Yaqifg A 1.
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34. Antyavasthites’cobhayamityatvadavisegah

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

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

imperfect in those bodies.
PASUPATYADHIKARANA 7
35. Patyurasamafijasyat

The system of the school of Pasupati must be
disregarded on account of its inappropriateness.

The word ‘not’ continues from the previous Sdtra.
The view of the school of Pasupati has to be discarded ;
because it is objectionable on account of there being

1 qdaify 4 ffe: M 2, Pr. * RS gL A 1L, M 2
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deviations from the principles accepted in the Vedic doctrinel
It accepts that the Lord Pasupati is only the instrumenta,
cause of the world and not the material cause also. This view
is opposed to the principles of the Vedic doctrine. There are
also rules of conduct, that are opposed to what are stated in
the Vedic texts.

36. Adhigthananupapattesca
And on account of the impossibility of agency.

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

37. Karanavaccenna bhogadibhyah

) ¥awrfagraag M 2. * a8 7 §uafy omitted Pr,
* 3 omitted M 1. ¢ 7fideq M 2, Pr,
b atagoErRd® M 1
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If it is said that He is the agent as in the case of
the organs; we deny this, because it would end in His
enjoyment, etc.

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

38. Antavattvamasarvajfiata va

Finiteness and absence of omniscience.

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

39. Utpattyasambhavat
(The views of the paficaratra system are unten-
able) on account of the impossibility of origination.
3 This is also called the Paficardtradhikaraga.
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Like the system of the Samkhyas the Paficardtra system
also is not authoritative, because in that system it is stated
that the individual selves are created. Thisis opposed to what
is stated in the scriptures and hence this is also not possible.

40. Na ca kartuh karanam

And there is not the origination of the instrument
from the agent.

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

41. Vinanadibhave va tadapratisedhah

Or,'if they are held to be the Lord, who is know-
ledge and the origin, there is no contradiction to that
system.

! Here the term *or ' sets aside the view of the opponent, mentioned in the
previous Sltras.
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Consider the statement—‘From Vdsudeva, there origi-
nates the individual self, called Samkarsana’'. Here Sani-
karsana and others are said to be Vdsudeva whose essential
characteristic is knowledge, and who is the origin of the world.
Then there can be no refutation of the authoritativeness of the
doctrine, that set forth this truth. That the Supreme Brahman
Vasudeva takes the incarnation on His own will, is said in the
scriptural text. ‘ He is unborn ; Yet is born as many ' (Tait.
Ar. 111-13-1). The words, Jiva etc.’ denote Samkarsana
and others, who are encased in those particular bodies.

42. Vipratigsedhacca
*And on account of the refutation.

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

lagfk®a: AL, ML * 4d omitted A 1, Pr,
¥ gfa wiaar: M 1, Pr.
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and end’. Thus the origination of the individual selves is
refuted in that system. Thus there is no contradiction with
the Vedic teaching.

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

tyns Pr.
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ADHYAYA 11, PADA III

VIYADADHIKARANA 1
1. Na viyadasruteh

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

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

2. Asti tu

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

3. Gaunyasambhavacchabdacca

The scriptural text here, has a secondary mean-
ing, on account of the impossibility and of the verbal
authority.

Fire is mentioned as the first product in the text, ‘ It
sent forth fire’ (Chand. VI-2-3). Hence, the text, ‘The
spatial ether is produced ’ (Tait, I1-1-2), is to be taken in the
secondary sense. It is so also because there is the text, ‘ The
wind and the spatial ether. This is Jmmortal ' (Brh. II-3-3).

lagda M 1. ¥ sieqa: omitted M 1, 2. Pr
® fyqaaar M 2. S semisiy M 1, 2. Pr.
8 1. amittad M 1. 2. '
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4. Syaccaikasya Brahmasabdavat

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

The word, Sambhiita is used in a secondary sense with
reference to the spatial ether, and in its original sense with
reference to other objects. This discrimination is quite
possible when the same word is referred to in a further text,
just as in the case of the word which is actually uttered in
other place. Consider the following for instance—The word,
Brahman, is used in the secondary sense in the text, ‘ From
Him is born this Brahman, name, form and food ' (Mund. 1-10).
Here the word Brahman denotes the Prakrti in the secondary
sense. But in other text it is used in the primary sense; vide
* The Brahman swells on His thought’ (Mund. I-9),

This view is refuted thus—
5. Pratijfiahaniravyatirekat

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

1 @quR omitted M 1; g omitted Pr.
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The proposition, mentioned in the scriptural text, ‘ By
hearing on whom, the unheard becomes heard ’ is this—* The
knowledge of one produces the knowledge of all’. This
proposition is not discarded, because the spatial ether etc.
are the effects produced by the Brahman and they are not
different from Him,

6. Sabdebhyah
This follows from other texts.

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

7. Yavadvikaram tu vibhago lokavat

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

! aigifa: omitted M 2, 4 omitted M 1.
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The spatial ether, etc. undergo modifications, as stated
in the text, ‘ All this has Him as the Self ' (Chand. VI1-8-7).
What has been determined here is this—‘ The statements
made as regards the creation of fire, etc. are intended to
include also the creation of all other creatures. In the popular
usage, some one has said first, * All these ten are the sons of
Devadatta’. Then he mentions some of them as born from
Devadatta.

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

The wind is separately mentioned here so that it may be
referred to in the further Satras 11-3-10 and so on.

9. Asambhavastu satonupapatieh

The non-origination is for that existence only,
because of its impossibility in other cases.

Yayr v Pr.
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The impossibility of the production is only in the case
of the Brahman. The objects, other than the Brahman, are
created, because there is in the text ‘ existence only ’ (Chdnd.
VI1-2-2) the word Eva (only) excluding others.

TEJODHIKARANA 2

The effects that are said to have been produced with the

mediation of the ether etc. are produced directly by the
Brahman. To establish this truth, the Satrakara raises the
following objections to answer—

10. Tejotastathahyaha

Fire is produced thence, for thus the scripture
declares.

The fire is originated from the wind alone and not
directly from the Braman, because the scriptural text states
thus—‘ From wind the fire is produced ’ (Taif. 1-2-1-2).

! Pr. omits this introductory passage. * 73 omitted M 1.
} f§ omitted M 1, Pr.
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11. Apal
Water originates from fire.

Water originates from fire as stated in the text, ‘ From
fire the water ’ (Taif. 1-2-1-2).

12. Ptthivi
The earth originates from water.

The earth is produced from water. The scriptural text
in support of this is this—‘ From water the earth’ (Tait.
1.2-1-2).

13. Adhikararupasabdantiarebhyal

Earth alone is referred to, on account of the
context, the colour, and other texts.

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

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

Here the conclusive answer of the objection is this—
14. Tadabhidhyanadeva tu tallingat sah

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

There is the expression in the phrases, ‘ The fire thought’
(Chand. VI-2-3) and ‘ The water, thought’ (Chand. VI-2-4)
which resemble more or less the other text ‘ That thought may
I become many ' and furnish the token of the universal cause
i.e. Highest Self. This text proves that the Highest Self is the
direct cause of the creation, etc. of the world ; because He hag
fire etc. as His body and is denoted by the words fire etc.

! gezrfaa@m Pr, ! saearg Pr.
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15. Viparyayena tu kramota upapadyate ca

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

The order of succession in a different form is stated in
the scriptural text, ‘ From Him is produced the vital wind,
the spatial ether, wind, fire and water® (Kath. 11-1-3). From
this statement it is clear that the creation proceeds direct
from the Brahman. Therefore it follows that the crea-

tion proceeds from the Brahman, who has fire, etc. as His
body.

16. Antara vijianamanasi kramena tallingadits
cet ; na, avisesat

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

Lsfue; omitted M 1, 2. ! afdgama: Pr,
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owing to the particular mark; we say, not so, on
account of non-difference.

That between the vital wind (Prdna) and elements are
produced the sense-organs and mind, is taught in the text—
* The spatial ether, the wind, the fire and the water,’ (Mund.
I1-1-3), because the recognition of the order mentioned
in the other S'ruti passage. Therefore this text also
states the creation in certain order with mediation. It is
not so; because the statement, ‘ From Him is produced’
(Mund. 11-1-3), is common in regard to the creation of the
substances beginning with the vital-wind and ending with the
earth. Therefore the Highest Self only is the direct cause of

fire, etc.

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

! ghsafagraearfena, A 1. Pr.
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17. Caracaravyapasrayastu syat tadvyapa-
des'obhaktastadbhavabhaviivat

But the terms which are connected with tke
things movable and immovable, 7.e. denoting those
things, are non-secondary (i.e. of primary denotative
power, with regard to the Brahman); since their
denotative power is effected by the being of that
Brahman.

Those terms which are connected with things movable and
immovable, 7.e. the terms denoting those things, refer to the
Brahman in the non-secondary sense, i.e. in the primary
sense. According to the scriptural text ‘ Let me enter as
the soul and separate out name and form’ (Chand. VI.
3-2) the Brahman enters all the things as their soul and
gives them separate names and forms. Bat the people
ignorant of this, use the words in a portion of their full
meaning.

Pardt ez M 2. ‘sfa g Pr.
26
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ATMADHIKARANA 3
18. Natma s'rulernityatvacca tabhyah

The self is not born ; because he is thus heard from
the scriptural texts and on account of eternity, which
results from them.

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

JNADHIKARANA 4
19. J#ota eva

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

The self, either in the state of bondage or in the state of
Mukti (i.e. final release), is invariably the knower. Thus he
is heard from the scriptural text, * Now, he who knows, * let
me smell this' ‘he is the self' (Chand. VI11-12-4). *He,
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with the mind, sees these desires and experiences enjoyment
of them that are related to the Brahman-world' (Chand.
VIII-IZ-A. Here by the word ‘ mind’ is meant the know-
ledge that is his essential characteristic as stated in the text
*The mind is his divine eye’ (Chand. VIII-12.5).

20. Utkrantigatyagatinam
And on account of his going up, moving and
returning.

The individual selves are atomic in size; because the
scriptures state that they go up leaving the body, that they
move and that they return to the body.

21. Svatmana cottarayoh
And on account of the latter two being effected
through his very self.

The moving and the returning must be taken as effected
by the self himself. Hence the individual selves are deter-
mined to be atomic in size,

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

If it be said that the individual selves Are not
atomic in size, on account of the scriptural statement
of what is not that; we say no, on account of the other’s
being in the topic.

The individual selves are not atomic in size; because
there is the scriptural text, ‘ Verily He is infinite, unborn
Self' (Brh. 1V-4-22). This is not so, because the context

refers to the Highest Self. This is seen in the text, * By whom
this Self is understond and meditated ' (Brh. VI-4-13).

23. Svas'abdonmanabhyam ca

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

The word ‘atomic’ is used in the scriptural text, * This
self of atomic size’ (Mund. 111-1-9). In another text the
self is described thus—* He is of the size of the point of a
goad or even subtler than it’ (S've. V-9). Hence the self is
atomic in size.

' G ARSI Pr.
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The self, who is atomic in size, experiences the sensa-
tions extending over the whole of the body. In this regard
the arguments advanced by other school of thought are
thus—

24. Avirodhas'candanavat

There is no contradiction, taking the case of the
sandal-ointment for instance.

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

25. Avasthitivaisegyaditi cenna, abhyupagamaddhrdi h:

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

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

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

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

1349 omitted A 1, Xg omitted Pr. * a%eq omitted A 1, M 2.
‘yas: AL
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‘The elements of being are fixed on the elements of in-
tellegence ’ (Kaug. 111-9).

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

27. Vyatireko gandhaval ; tathaca darsayats

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

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

28. Prthagupadesat

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

lyAneaa: M L
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The self is taught to be different from the knowledge in
the scriptural text, ¢ There is no cessation of the knowledge of
the knower’ (Brh. 1V-3-30).

How then is it possible to explain the statement that the

self is only mere knowledge, as found in the scriptural text,
*He is the only knowledge ' (Brk. 1V-3.-7).

It is replied thus :—
29. Tadgunasaratvat tu tadvyapadesah prajriavat

But the self is designated as the knowledge;
because he has that knowledge for his essential quality;
as in the case of the intelligent Highest Self (Prayfia).

The self is designated as knowledge; because he has
knowledge as his essential quality. As regards the intelligent
Self (Brahman), it is so stated in the scriptural text, * The
Brahman is the Truth, knowledge ’ (Tait. 1-2-1).

1 g omitted M 1, ‘s ALM2
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30. Yavadatmabhavitvacca na dosastaddarsanat

No mistake arises in such designation, since the
quality of knowledge exists in the self, as long as the
self exists; this is o observed in the scriptural text.

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

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

In reply it is stated thus :—
31. Pumstvadivattvasya satobhivyaktiyogat

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

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

32. Nityopalabdhyanupalabdhiprasangonyatarans-
yamo vanyatha

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

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

1 1z39[ omitted M 2, 3, Pr. 1 ginacaay M 2.
b 19 Froian ) aifagwEaran M1

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

KARTRADHIKARANA 5
33. Karta sastrarthavattvat

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

1 iy omitted A 1, M 2. ' afwaa: A 1.
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Besides being the knower, the self is also the doer of
actions. If the self is not the doer the scriptures enjoining ‘one
should do this or should not do this’ will become meaningless.

34. Upadanad viharopadesacca

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

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

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

the doer of actions. If not so, the word would have
been used in different way.
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The self is doer; because he is designated as an agent
performing sacrifice etc. in the scriptural text, ‘ Knowledge
(Vijnana) performs the sucrifice, and does the actions also’
(Tait. 1-2-5). 1If it is argued that the word, Vijnina means
Buddhi (understanding) and not the self; it is not so. In
that case the word Vijiidna should have been used with
differcnt case-affix, namely, Vijnanena (by undcrstanding),
because Buddhi is only the instrument.

36. Upalabdivadaniyamah

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

In the case that the Prakrti alone is the cause of the
creation, ctc. of the world, as this is common to all the
selves, therc would be no definite rule, as regards the distribu-
tion of results. This is similar to the case of no rule being
fixed as regards the consciousness as mentioned above.

37. Saktiviparyayat
On account of the inversion of power.

1 &affr etc omitted A 1, M 1, Pr. *3 AL Pr.
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Suppose the Pradhana is the doer. Then the powet of
enjoyment also must belong to it as there is a rule, namely,
that the doer only must be enjoyer of the effect. The mean-
ing is that the Prakrti will enjoy the fruits of the actions.

38. Samadhyabhavacca

And on account of the absence of such a mediia-
tion.

Suppose the Prakrti is the doer. Then the meditation
with the conviction, ‘I am other than the Prakréi’ would
not take place.

39. Yatha ca taksobhayatha

And then only, both the alternatives are possible
as in the case of a carpenter.

Suppose the self is the doer. Then only the fact,
namely, ‘ He does when he wishes and does not in other
case’ is possible to accept. This is similar to the case
of a carpenter, regarding his work. This fact cannot be
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acceptable in the case that the Buddhi is doer, because the
desire is an attribute of sentient beings only.

PARAYATTADHIKARANA 6
40. Parattu tacchruteh

But, from the Highest, the self’s action starts, this
being declared in the scripture.

The activity of the individual selves proceeds from the
Highest Self. This is stated in the scriptural text, ‘ He, who
rules the self dwelling within (Brh. 111-7-22 Madh.). The
Smyti text also teaches the same—‘And I am placed in the
hearts of all. From me come memory, knowledge, and their
loss also’ (Bhag. G1. XV-15).

41. Krtaprayatnapeksastu vihitapratisiddha-
vaiyarthyadibhyah

But, with a view to the efforts made, the Lord
makes the individual selves act; on account of the non-
meaninglessness of injunctions and prohibition and
80 on.

Y aifg omitted M 2.
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The individual selves do an act or abstain from doing
it, out of their own will. Then the Highest Self taking
into account the individual soul’s effort resulting the activity
and abstinence, aids the individual selves in their efferts
by granting his permission. This fact is known from the
non-meaninglessness of injunctions and prohibitions, punish-
ment and favour of the Lord. A weak person cannot carry a
heavy load of wood etc. himself.  Yet he carries the same with
the help of a strong man and comes in the scope of the Vidhi
(injunction) or Nisedha (prohibition) of the act. In the same
way the individual selves do an act with the permission of the
Highest Self. Yet they become parties to the injunctions
or prohibitions. Hence no contradiction arises.

AMSADHIKARANA 7
42, Awso nana vyapadesadanyatha capi
dasakitavaditvamadhiyata eke

The individual self forms a part of the Brahman,

13gALM2. *SMgAlLPr.  Pxgavsfaldg AL, Pr.
‘afgfr M3,Pr. ®wwiAl, Pr. ® gg@: M 3. Pr,
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on account of the declaration of difference and other-
wise; some also record that the Brahman is the
fishermen, gamblers, and so on.

The individual self is a part of the Highest Person. The
scriptural texts, namely ‘ Knowing the individual self and the
actuator to be different’ (S'vet. 1-6), and ¢ He is the cause,
He is the lord of the lords of the senses’ (S'vet. VI-9)
indicate that the individual selves are different from the
Brahman. Otherwise also that the Brahman is one with
the individual self, has been stated in the texts, ‘ That thou
art’ (Chand. VI-10-3) and * This self is the Brahman’ (Byh.
1V-4-5). Some declare the oneness of the Brahman with the
individual selves in the text, * Brahman are these fishermen
etc.’ (Brahma-Sitkta) because He is pervading all the individual
selves. Both these statements (i.e, difference and non-differ-
ence between the Brahman and the individual selves) become
sensible in primary and original thought, when the individual
selves are held to form the part of the Brahman.

43. Mantravarnat

On account of the wording of the Manira, the
individual self must be a part of the Brahman.

! qumrenia: A 1. *qgNaRm: AL M 2,
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The individual selves must be the part of the Brahman,
because there is the wording of the mantra, namely, * One quar-
ter of Him is represented by all the beings’ (Tait. Ar. 111-12-2),

44, Apr smaryate
Moreover it is so stated in the Smyptis.

The Smrtis have stated thus ‘ The individual self is an
eternal part of Myself, in the world of life’ (Bhag. Gi. XV-7).

45. Prakasadivat tu naivam parah

But it is as in the case of the light, etc. Not so is
the case with the Highest Self.

Though the individual self is a part of the Highest self,
the latter is not of the former’s characteristics and nature.
But the Brahman is always free from faults, is all-knowing,
and is possessed with true will. How ? As in the case of the
light, etc. The light which emanates from the luminous
gem, ctc. is regarded as a part of gem etc, By the word,

lagr M 2.
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‘etcetera’ are apprehended the class, quality and body, -
that are always known as adjectives. The adjectival
attributes form the portions of the objects. Yet no contra-
diction arises, in regard to the difference in the essential
nature and charactertistics between the objects and their
adjectives. The scriptural text says thus—* He remains in the
selves and has the selves for His body ’ (Byh. 111-7-11 Madhy).

46. Smarantt ca
And the Smyt: texts declare thus.

Parisara and others declare that the world consisting of
sentient and non-sentient beings is the part of the Brahman
and this is similar to the case of the light. The Smyti texts
are these—‘ The fire is stationed in a place, but its light
spreads all round. Thus is the whole world which is the
power of the Brahman’ Vis. Pu. 1-22-56). * All those are
Hari's body’ (Vis. Pu.1-22-38). ‘All those are His body’
(Vis. Pu. 1-22-86).
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47. Anwjhapariharau dehasambhandhajjyotwradvat

Permission and prohibition result from the connec-
tion with the body, as in the case of the fire etc.

Though all the individual selves form the part of the
Brahman, the permission and exclusion of some of them regard-
ing the study of the vedas etc., are possible ; because they are
ordained in consideration of the connection of each individual
self with a distinct body of Bridhmana etc. This discrimination
is similar to the case of the fire in the S'rotriya’s house or
in the cremation ground.

48. Asamtatescavyatikaral

And on account of the separateness of each self in
each body, there is no confusion.

Each of the individual selves is separate in each body
and is atomic in size. More over in each body he is limited.
For this reason, there is no confusion in regard to the know-
ledge, happiness etc. This fact could not be maintained by

! afeeweam M 1.
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the followers of the two schools, that connect the Brahman
with ignorance or limiting conditions and hold that the
Brahmnan gets the knowledge and happiness etc.

49, Abhasa eva ca

And the arguments also are wholly fallacious.

The arguments advanced in the other two schools are
also fallacious.

50. Adrstaniyamat
And there is no definite rule due to the Adygta.

The Brahman alone becomes the seat of ignorance and
limiting conditions, when the individual selves are said to
have been effected by limiting conditions that may be either
true or false. Hence there is no definite rule due to the
Adpsta of the selves.

51. Abhisaindhyadisvap: caivam
And it is thus also in the case of the will, etc.

lagaa M 1.
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For the same reason there can be no definite rule in the
cases of the will, etc., which may cause the Adrsta.

52. Pradestabedhaditi cennantarbhavat

Should it be said that this is possible owing to the
difference of place; we deny this on account of the
inclusion of all places in it.

Suppose it is stated that this is possible, as the Brahman's
particular place due to a limiting condition becomes the
individual self. It is not so; when the limiting adjuncts move
about, all the places of the Brahman become the subject of
limitation.

THUS ENDS THE 3RD PiDA OF THE 2ND ADHYAYA.
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ADHYAYA 11, PADA 1V

PRANOTPATTYADHIKARANA 1
1. Tatha Pranah

Thus the Pranas (sense-organs) also are not
created.

The individual selves are not created ; because there are
scriptural texts to prove that they are not produced and they
are eternal. Same is the case with the sense-organs also. It
is taught in the scriptures that, at the time of the Pralaya
(the deluge), the Pranas did exist. The scriptural text is
this-—* The non-being (4sat) alone was in the beginning.
Those sages in the beginning were, indeed, the Asat (i.e.
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non-being). The Pranas were those sages’ (S'atapatha-Bra.
(Madhya), Kanda V1. Prapa. 1. Hymn. 1).
It is not so.

2. Gounyasambhavat tatprakchrutesca

The plural number is to be considered in a
secondary sense; because it cannot be in the primary
sense and since the Highest Self alone is declared to
have an existence before the creation.

There are scriptural texts to show that the Highest Self
alone was in existence before creation. The words * sages’ and
¢ Prianas’ refer to the Highest Self only. Because He cannot
be designated with a word in plural number, in the scriptural
statement the plural number is to be considered as used
instead of the singular number in a secondary sense,.
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3. Tatpurvakatvad vacal

On account of the speech having for its antecedent
the creation.

The objects, other than the Highest Self, could be
designated by names, only after the creation of the fire etc,
by the Highest Self. Therefore at that time, the word, Prana
cannot refer to the sense-organs.

SAPTAGATYADHIKARANA 2
4. Sapta gatervisesitatvacca

They are seven on account of the mentioning of
movement and of specification.

The sense-organs are only seven in number. ‘ The seven
Prandas come forth from Him ' (Mund. II-1-8). ‘ When the
five senses of knowledge stand still together with the mind
and when the Buddhi does not move ' (Kath. 11-3-10). From
the above mentioned scriptural texts it is understood that
only the seven senses move with the individual selves and

29
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there are specifications to show that these seven alone are
mentioned in connection with the meditation.

5. Hastadayastu sthiteto naivam

But the hands, etc. are also the organs ; since they
also assist the self when he abides in the body. There-
fore it is not so.

Hands, etc. are also organs; because they also assist
the self, when he abides in the body. Therefore the organs
are not seven only; but they are eleven. The scriptural
statement is this—‘Ten are these organs in person and
Atman is the eleventh’ (Brh. 111-9-4), ‘The organs are
ten and one’ (Bhag. Gi. XIII-5). Buddhi, etc. are different
functions of the Manas (mind). The scriptures mention
the movement of the seven sense-organs and specify them.
This is due to the fact, that they are prominent among
the group.’

PRANANUTVADHIKARANA 3

6. Anavasca

And they are atomic in size,
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These organs are atomic in size. Their movement has
been stated in the scriptural text, ¢ All these Prands (senses)
go out, following the Prana (vital breath) when it goes out’
(Brh. 1V-4-2).

7. Sresthasca
And the best.

By ‘the best’ we have to understand the Prapa (vital
wind) with its fivefold function. This also is created. This
is mentioned separately again here, so that this may be dealt
with in the next Sitra also.

VAYUKRIYADHIKARANA 4
8. Na vayukriye prithagupadesat

Prapa is neither the mere wind nor its function ;
on account of its being stated separately.

The Prana, that has five functions, is neither mere wind
nor its mere functions ; because it is taught separately in the
scriptural text ‘ From Him are produced Prana, ether and
wind ' (Mund. 11-1-3).
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9. Cakguradivattu tatsahasigtyadibhyal

But it is like the eye, etc., on account of being
mentioned along with them and for other reasons.

The Prana is distinct from the mere wind ; but it is not
an element completely different from it, like fire, etc. The
wind itself has taken the form, that is usetul in sustaining
the body and is helpful for the functions of the individual
selves, like the eye, etc.; because it is mentioned in the
scriptural text along with the eye, etc. It is also equally help-
ing the individual selves, like the eye etc. and is important
among them.

10. Akaranatvacca nadosastathahi darsayati

And no objection arises on account of the absense
of its function ; for the scriptures declare its function.

The word, ‘Karapa’ here means function; but no
defect arises on the presumption that it has no any action,
which may be helpful to the individual selves. Verily the
scriptural texts declare that it functions so that the body

1 }gARURAERA A 1, M L. '@ Pr.
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and the sense-organs may not be nullified ; because, it is said
that when the Prana leaves the body, the body and the sense-
organs become nullified or invalidated.

11. Paticavyttirmanovadvyapadisyate

It is designated as possessing five-fold function
like the Manas (mind).

The Prapa alone due to its five functions has different
titles as Prana, Apana, etc. This is similar to the division of
Manas (mind), that is only one, into a number of varieties,
such as desire, etc. This is stated in the scriptural text
beginning with ‘ Desire, will, and ending with ‘All this is
truly mind * (Brh. I-5-3).

SRESTHANUTVADHIKARANA 5
12. Anpusca
And it is atomic in size.

The Prapa is atomic in size because of its going out.
This is stated in the text, ‘ The Prana goes out behind him’
(Brh. 1V-4-2),
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JYOTIRADYADHISTHANADHIKARANA 6
13. Jyotiradyadhigthanam tu tadamananat
pranavata, sabdat
But the ruling over the senses on the part of
the fire etc, along with the self, is owing to the will
of that Highest Self; on account of the scriptural
statement.

The fire, etc. along with the individual self, have their
control over the sense-organs, due to the will of the Highest
Self. This is stated in the scriptural text, ‘ Dwelling in
the fire, He controls the fire from within’ (Brh. 111-7-5).

14. Tasya ca nityatvat

And because of this being invariable.

It is because of the fact that everything is invariably
under His control.

‘gl A AL Yagam M L.
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INDRIYADHIKARANA 7
15. Ta indriyani tadvyapadesadanyatra sresthat

With the exception of the best, they are the sense-
organs ; because they are so designated.

The Prands, other than the best (Mukhyaprina) are
the sense-organs; because they are so designated. The
authority here is this ‘ The sense-organs are ten and one’
(Bhag. Gi. XIII-5).

16. Bhedds*mtervaz'lakgazzyacca

On account of the scriptural statement of dif-
ference and on account of distinction in characteristics.

The scriptural text, that states that the Prina is created
as different from the sense-organs is this—‘From Him
is originated Prina, mind and all the sense-organs’ (Mund.
1I-1-3). Itis also thus because the functions of the Prina do
not stop, even when the sense-organs cease to function. Hence
the sense-organs and the Prana possess distinct characteristics.
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SAMJNAMURTIKLPTYADHIKARANA 8
17. Sarynamurtiklptistu trivrtkurvata upadesat

But the assignment of the names and forms be-
longs to Him, who does Trivptkarana (combining the
three elements); on account of the scriptural teaching.

The assignment of the names and forms such as gods etc.
belongs to the Highest Self alone, who has for His body the
four-faced god (the creator); and not to the four-faced god
himself. This is so because the scriptural text teaches that
the assignment of the names and forms was made by the same
who did the Trivrtkarana (combining the three elements).
The scriptural text is this—‘ Let me differentiate names and
forms and let me make each of them as combination of the
three elements’ (Chand. VI1-3-2). But the four-faced god
cannot do himself the Trivrtkarana. First is created the egg-
shaped universe out of fire, water, and food combined together.
Subsequently the four-faced god is created. The Smrti
text is this—‘ That egg-shaped universe of golden colour
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shining like the sun, was created. In that egg was born
himself the four-faced Brahman the grandfather of the entire
universe ' (Manu. 1-9).

18. Masadi bhaumam yathasabdamitarayosca

Flesh etc. are of earthy nature; in the case of the
other two, it has to be considered according to the

text.
‘

Consider the scriptural text, ‘ The food eaten is divided
into three parts’' (Chiand. VI-5-1). Here is stated the
mode of modification of the food etc. taken by men living in
the egg-shaped universe, the modification being different from
the Trivrtkarana. Otherwise the flesh and the mind (Manas)
which are smaller in size than the excavated matters, must have
the character of fire and water. If it were <o, it contradicts
the statements, ‘ Food taken is formed into three ' (Chand.
VI-5-1) ; because the earth alone is said to become into the three
(i.e. the food, water, and fire). It also contradicts the statement,
‘Oh beloved,! The mind is Annamaya (the modification,

) q@; omitted M 3. 'qama M 3.
30
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of food) ' (Chand. V1-5-4) ; because the mind has the character
of earth. In the same way there will be the contradiction in
respect of the three-fold modification of the other two, namely,
fire and water. Therefore it is stated thus—* The flesh, etc.
are of earthy nature. In the case of the other two, it has to be
considered according to the text. Indeed it is stated here
that the flesh and mind, have an earthy nature, like the
excavated matters. In the same way the blood, and the
Prana are of watery nature, as in the case of the urine. In
the same way the marrow and speech are of fiery nature, as
in the case of the bones.

There is the combination of the three made already.
How then can it be said that the object, that is the combina-

tion of the three is mentioned as earth, water and fire ? Here
the reply is this :—

19. Vaisegyat tu tadvadastadvadal

But on account of their greater parts, there is that
designation, that designation.
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They are called food etc. because there are greater parts
of food etc. in them.

THUS ENDS THE 4TH PiDA OF THE 2ND ADHYivaA
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ADHYAYA 111, PADA 1

TADANTARAPRATIPATTYADHIKARANA 1

1. Tadantarapratipattau ramhati samparigvakial,
prasnanirapapabhyam

In obtaining another of that, he goes embraced as
understood from question and explantion.

The self, when going from one body to another, goes
embraced by the subtle rudiments of the elements. This is
known from the question and answer recorded in the Paii-
cagnividyd (Chand. V-3-3). The question is this:—* Do
you know why in the fifth oblation water becomes to be called
‘person’? The reply is this:—* Thus indeed in the fifth

13g1d omitted M 1. gfvaat A 1, M L
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oblation water becomes to be called ‘ person’ (Chdnd. V-9-1).
The purport of the question and answer is indicated in the
subsequent Sitras. The purport is this—' The individual
selves enveloped with the bodies of Brahmann etc. perform
the sacrifice, gifts etc. Then in order to enjoy the fruits
of these actions in other world, he starts from this body for
other world. Then being embraced with water of the
subtle state mixed with the redimentary other elements he
reaches the heaven (dyuloka), that has been mentioned
figuratively as fire. There he becomes embraced with the
water that becomes modified into the body of the nature of
Amyrta (deathlessness) and becomes subservient to the gods.
There he enjoys the fruits of his actions along with the gods.
When his Karmans are practically exhausted he becomes
born again in the world of Karman, as Brahmana, etc.
along with a portion of his unspent Karmans which effects

1 39): omitted M 2, Pr. ‘@M 2, Pr.
Ygear M 1. ‘aewe, ALM L
S earggeaa M 1 ' & omitted A 1, M 2,
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the birth as Brahmana etc. In order to perform Karmans
again, being embraced with the water he enters the Parjanya
(clouds) imagined as fire. In the form of rain he enters the
earth imagined as fire. Then he becomes united with Vr#ihi
(paddy) etc. which is subsequently transformed as food.
Then along with the food, he enters the person who is
imagined as fire. There he along with that water which
is transformed as S'ukla (semen virile) enter the woman
imagined as fire. There being embraced with that trans-
formed water that subsequently take the formation of the
Garbha or womb and will be later known as person (man or
woman) is born as Brahmana etc. according to his Karman.

2: Tryatmakatvat ta bhuyastvat

But on account (of water) consisting of the three
elements: because there is the predominance (of watery

part in it).

159 omitted M 1, 2. Yomen, M 1, Pr,
* prefaat A 1. fasfagfue Pr. S qftmarfa: a8 M 1.
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All objects consist of the three elements due to Trivrt-
karana. But the water, through mixed with other elements is
called water; because there is a predominence of watery
part in it,

3. Prapagatesca

And on account of the going out of the Pranas
(with the individual selves).

‘When the Prapa (the self) departs from (the body)
all the Pranas pass away following him’ (Brh. 1V-4-2)
The sense-organs pass out the body along with the individual
self. It is. therefore, apprehended that the sense organs depart
from the body along with the subtle form of the body
which is the seat of them.

4, Agnyadigatisruterits cenna, bhaktatvat

If it be said that it is not so on account of scriptural
statement as to their going to Agn: (fire) etc; we say
no; on account of the secondary nature of the
statement.

1 M 2, adds after ‘€93 7 qa.qgfRanftafar |
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As the texts, ‘ when the speech of the dead goes into fire’
(Brh. I11. 2-13) etc. declare that when a person dies, his organs
go into fire, etc. Hence they do not accompany the individual
selves. This question is not correct. Here the words, speech
etc., have the secondary meaning, namely ‘the divinities
(Agni etc.) who preside over them ; because the text continues
to say ‘ The hairs of the body enter into the herbs’, (Brh.
I11. 2-13). The hairs do not enter with the visible form into
the herbs.

5. Prathames'ravanaditi cenna, ta eva hyupapattel

Should it be said, on account of the absence of
mention of the water in the first instance the waters do
not go ; we say no; for just that is meant, on the ground
of appropriateness,

The waters do not go with the individual selves, because
the scriptural texts do not mention waters in the first instance
(in the fire of heavens). In the scriptural text, ‘ Into that fire,
the Devas (senses) offer S’vaddha as oblation’ (Chand. V. 4-2)
we understand that only the word, S'raddhd is used. It is not

Y gg omitted A 1, Pr. ' geth, M 1. Pr; gehemt M 1,

Poaa ey M 1,
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so. Only water is meant by the word, S'raddha, because
to the question relating to the water, the reply must be on the
water itsef. This reply is sensible only if the water is meant
by the word S'raddhd. There is scriptural text also ¢ S'raddha,
indeed, is water ' (Tait. Brih. I11. 2-4-1).

6. As'rutatvaditi cenna, istadikarinam pratiteh

If it be said that the self is not stated in the scrip-
ture ; way say ‘it is not so'; because those, who perform
sacrifice etc, have been understood there.

If it is said that water alone is understood by the question
and answer in this context and not the individual selves, that
are embraced by the subtle rudimentary elemegts ; we say it
is not so; because in a subsequent passage of the text is men-
tioned the route taken by those selves who perform the sacrifices
etc. The text is this—° But those who in the village perform
sacrifices, dig wells, etc. and grant gifts’ (Chand. V. 10-3).
There is another scriptural text ‘ By that oblation he becomes
King Soma’ (Chand. V. 4-2). Here that, who is denoted by the
word ‘ water ® connected with the fire of Dyuloka (the heavens),

1§ omitted M 1, Pr,
3l
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is mentioned as becoming the King Soma. The same that
has assumed the state of King Soma is recognised in the
scriptural text ‘ King Soma’ (Chand. V. 10-4). Therefore
by the word, water, is meant the individual self, who is
embraced with the water and has it for his body. This is
what is understood in the scriptural texts.

7. Bhaktam vanatmavittvat; tatha hi darsayats

Or this reference is metaphorical ; because of
their not knowing the Self. Indeed thus the scripture
declares.

. *He becomes Soma King; Him the gods eat ' (Chand.
V. 10-4). Here the eating by the gods of the self who has
become as King Soma, must be taken metaphorically. The
idea is that he becomes the means of enjoyment of the
gods ; because he is other than the realizer of the Self. Accord-
ingly it has been stated in the text ‘ He is like an animal for
the gods, (Brh. 1-4-10). This statement reveals that he ‘
is the means of enjoyment of the gods. The following
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Smyti text also says that the realizers of the Self and the non-
realizers of the Self are means of enjoyment of the Highest
Person and of the gods respectively—‘ Those, who worship
the gods go unto the gods and those, who worship Me, go unto
Me’ (Bha. Gi. VIL. 23-7).

KRTATYAYADHIKARANA 2

8. Krtatyayenusayavan drstasmytibhyan:
yathelamanevat ca

On the exhaustion of the Karmans, the selves
descend with a remainder of Karman, according to the
Vedic texts and Smrtis. The descent is by the same
route of the ascent and also not so.

It is understood by the scriptures and the Smytis that on
the exhaustion of Karmans, the self returns to this world with
a remainder of the Karman whose fruits he has not enjoyed.
The scriptural text is this—' Those, whose deeds are good,
are born in good families ' (Chind. V.10-7). The Smyti texts
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are these—* Afterwards when a man returns to this world, he
obtains, by virtue of a remainder of Karman, birth, form’
(Apa. Dha. Siitra 11. 1,2, 3) and so on. The descent takes
place partly through the route of ascent and partly by
a different route.

9. Caranaditi cenna, tadupalaksanartheti Karsnajinih

Should it be said that it is not so on account
of the term Carana ; not so, since Carapa connotes the
Karman also : thus Kargnajini thinks.

The word, Carana, occurring in the passage ‘ Those,
whose deeds are good’ does not mean the remainder of
Karman, because it is generally used in the sense of Smarticira
(i.e., general conduct, described in the Smytis). Therefore
the self is not followed by the remainder of his Karman.
This is not so. In the scriptural text the term Carana
connotes the remainder of Karman also ; because the pleasure
and grief are the result of such Karman only.

! ArgwasRw Pr. *Jq: A 1, Pr.
‘X A L. Pr, ! yqu3: Pr.
bgrEae M L Pr. * gEamAar A 1, M I, Pr,
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10. Anarthakyamiti cenna, tadapekgatvat

Should it be said that there is no purpose; it is
not so, on account of the dependence of Karman on
the conduct.

No purpose is served as there is no use of the conduct
mentioned in the Smrtis. It is not so; because all the good
works are dependent on the conduct. Because it is stated
thus—‘ He, who does not worship Sandhyd, is always impure,
and he is unfit for any religious work’. This is the view
of Kargndjini.

11. Sukptaduskrte eveti tu Badarih

But Badar: thinks that the word Carara means
good and evil works only.

The word, Carana, occurring in the text ‘Ramaniya-
carandh and ‘Kapiya-caranih’ means good and evil actions
as evident from the usage ‘ he does the works of good nature.’
This has been opined by Bddari. Sitrakira accepts this view

lafyda M 1. * quarg aigf: M 1,
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only. He also accepts that all the works of meritorious nature
are based on the conduct, prescribed in the Smytis.

ANISTADIKARYADHIKARANA 3
12. Anistadikarinamape ca s'rutam

Even for those who do not perform the sacrifice,
etc. the ascent is declared by scriptures.

Even they, who do not perform the sacrifices and do not
dig wells etc. reach the moon. This is stated in the scriptural
text, ‘ All, who depart from this world, go to the moon’
(Kaus. 1-9).

13. Samyamane tvanubhayetaresamarohavarohau, tad-
gatidarsanat

But as regards others, after experiencing the results
in the world of Sasmyamana (the god of death), there is
ascent and descent ; as such a course has been declared
in the scriptures. ’

' g4 nwsfed omitted M 1, Pr.
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But they, who do not perform the sacrifice, etc., experi-
ence the results of their Karmans in the kingdom of Yama.
Then there are for them the ascent and descent ; because it has
been so stated in the text, ‘ The son of Vivasavat, (i.e., Yama)
is to be reached’ (Tait. Ar. VI-1-1).

14. Smaranti ca
And they declare accordingly.

There are Smriti texts also—* All these are in the sway of
Yama '’ and so on.
15. Api sapta
And seven.
The Smrtis say that there are seven hells Raurava and

others.
16. Tatrap: tadvyaparadavirodhah

On account of there being of his activity, there is
no contradiction.

There is no contradiction to the sway of Yama ; because
there also are Yama’s activities.

'anwify;, A 1, M Pr., T¢Ri M 1. Pr.
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17. Vidyakarmanoriti tu prakriatvat

But of the knowledge and the Karman ; on account
of those being in the context.

The fruits derived from knowledge and Karman are the
attainments of the Brahman and the moon respectively. How
is this? This is because of the following scriptural texts—
‘Those who know thus, reach the light' (Chdpd. V-10-1),
* Those, who perform the sacrifices, dig wells etc. and give
the gifts, reach the smoke ' (Chand. V-10-3). Hence, those,
who do Papakarmans (evil actions) do not traverse that route
after death,

18. Na trtaye, tathopalabdheh
Not this in the case of the third; because it is so
apprehended.

Those, who do Papakarmans (evil actions) need not go to

13 omitted M 1, Pr. * Xgerarg gRETRTRGT M 1.
* qegAENAANGT omitted M 1.
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the world of the moon, in order to reach Dyuloka (the heavens);
because it is apprehended that they do not go to the Dyuloka
at all. The text begins with, * Then of these two paths, they
do not go by either’ and ends with, * This is the third place.
That world is not filled by this’ (Chand. V-10-8). By the
words ‘the third place, are stated the Papakarmans (those
who commit evil deeds).

19. Smaryatepi ca loke
It, moreover, is recorded in the world.

Smyti texts state that the bodies of some meritorious
persons, such as Draupadi, etc. were formed independently
without the help of the fifth oblation.

20. Dersanacca

And on account of its being seen.

) gatora Pr, gae, $aa@iRaq soduedfa e arasa;
‘eqid A M 1. * quasfio: M 2.
¢ aify omitted M 3, * quATgea TG YA M 1,

-32



e QTR [wh.

T gEAfl Tw ¢ g fod dwfs sawace
shewgfyea” (f Seffearasatd |

weftarsTrEy: GameRd | ]
Qe FwaedT 49g 7Y |

AT %Oy ¥

ATATATETTITRGTTRA: || *R ||

Thus it has been stated in the scriptures also ‘ Of all
beings there are only three origins, that which springs from an
egg, that which springs from a living being, and that which
springs from a sprout’ (Chdnd. VI-3-1). Of the sethose, that
are born from sweat and those that are born from the sprout,
do originate themselves without the help of the fifth oblation,

21. Trtsyasabdavarodhah samsokajasya
The third term includes that which springs from

sweat.

The meaning is this—‘ That which springs from sweat,
is to be included in those denoted by the term Udbhijja (born
from the sprout).

TATSVABHAVYAPATTYADHIKARANA 4
22. Tatsvabhavyapattirupapatieh

There is entering into similarity with those things,
there being a reason.

aaw M. 3.
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It is taught in the following scriptural text, that on the
return journey the individual selves become similar to the
ether etc.—‘ As they went, they return into the ether, etc.’
(Chdnd. V-10-5) because in those places there will not be the
experience of pleasure and pain. Indeed, the individual
selves take various forms in order to experience pleasure
and pain.

NATICIRADHIKARANA 5

23. Naticirena visesat

(Duration of stay in ether, etc.) will not be long,
on account of the special statement.

The individual selves do not remain long in ether etc.,
before they enter Vrihi etc. because there is special statement
only as regards the Vrihietc. The statement is this—*‘Therefore,
verily indeed, it is very difficult to emerge’ (Chand. V-10-6).

1 anifx omitted Pr. IgadY M 1.
' guAGEAATIRITIR: A L ‘aR gAML
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ANYL.DHI.STHITRDHIKARANA 6
24. Anyadhisthite purvavadabhilapat

He is connected with rice, grain etc. that are
animated by other selves, because of the statement
as in the previous cases.

As the rice etc., are already animated by other selves,
the descending selves, only cling to them as stated in the text,
* They are born as rice, grain etc. (Chand. V-10-6). It is because
there is no mention of the cause of the birth as rice etc. just
as in the case of the birth as the ether etc. The word, ‘ born’
used therein must be taken in a metaphorical sense. Suppose
they are born as Brahmanas etc., then there is mentioned
the cause of the birth in the text ‘those of good deeds’,
etc., (Chand. V-10-7).

25. Asuddhamits cenna, sabdat

If it be said, it is impure; not so, on account of
the scriptural statements.

Yoy M 2, SfRg A L. 'R omitted M 3.
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While descending, the individual selves descend with
their impure actions; because when they performed sacrifices
in former generations, they committed injury to living beings,
that were offered in Agnigoma and other sacrifices. It is not
so. Slaughtering the animals in sacrifices is not of an
injurious kind. This is stated in the text, ‘ with a golden
body, it goes up to the heavenly world;’ ‘By this action
you do not die, nor you become subject to injury’ (Tait.
Brd. 111-7-7).

26. Retahsigyogotha

After that, there is conjunction with him, who pet-
forms the act of generation.

* Whoever eats the food and emits the semen, that being
he becomes’ (Chand. V-10-6). Thus it is stated that
after the conjunction with food, the self becomes con-
junct with him who performs the act of generation. There-
fore he becomes only ‘connected with rice etc., even before
that stage.
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27. Yoneh sariram
From the womb the body.

Only after having reached the womb, the descending soul
obtains a body.

THUS ENDS THE 1ST PiDA OF THE 3RD ADHYIYA.
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ADHYAYA 111, PADA 11

SAMDHYADHIKARANA 1
1. Satdhye srstiraha hi

In sleep, the scriptures state, there is creation,

The word ‘samdhya’ means ‘sleep’. The creation
mentioned in the text, ¢ Then he creats chariots, horses, roads,
etc. (Brh. 1V. 3-10) is effected by the individual self. It is so,
because the following scriptural text declares the individual
self, the experiencer of the dream, as the creator of what he
sees in the sleep—‘ He creats the tanks and streams, as he is
the creator ’ (Brh. 1V, 3-10).

! gq: §WY omitted M 2, Pr. ' f§ omitted M 1, Pr.
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2. Nirmataram caike putradaysca

And some state that the individual self is the
creator and the objects of creation are the sons etc.

The followers of some S'dkhd state, in their text, that
the individual self is the creator of the objects experienced
in dreams. The text is this—‘ He is the person, who is awake
among those that sleep and he is creating various Kamas
(desired objects)’, (Kath. 11. 2-8). What are meant by the word
Kamas here are the sons etc. that are desired ; because in the
previous passage it is stated thus—‘Ask for all Kamas
according to your wish’. It is explained further thus ‘ Choose
sons and grandsons living for hundred years’ (Kath. 1. 1-23).

3. Mayamatram tu, kartsnyenanabhivyaktasvarapatvat
But it is mere Maya ; on account of his true nature
not being fully manifested.
The creation of chariot, etc., in dreams, is effected by the
Lord and itis His Mdyd'only. It is experienced only by the
! From @ to &i4¥ omitted M 1, 2. ! e M 1, Pr.
» a1 omitted M 1. @ M 1,
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person who is in dreams and the creation continues only as
long as the dream lasts. Hence it is wonderful and is
called Maya. True will etc. are the natural characteristics
of the individual selves; however, these do not manifest
themselves completely when the men are under the influence
of Samsdra. Therefore the creation in dreams is not possible
for the selves by their true will. The scriptural texts ‘ He is the
creator’ (Brh. IV-3-10) and ‘ The person is creating ’ (Kath.
11. 2-8), do not refer to the individual selves, because there is
the following scriptural text in the same context,  On Him all
the worlds do rest and no one exceeds Him ’ (Kath. 11-2-8).

The next Siitra reveals the cause for the non-manifestation
of the characteristics though they are natural to the selves:

4, Parabhidhyanat ta tirohitam ; tato hyasya
bandhaviparyayau

They are hidden on account of the will of the

) gmaseafz M 1. ' omitted M 1, 2. Pr.

s ag AR %47 omitted A 1. M 1. Pr.
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Highest ; because from Him start the bondage and its
opposite state of the selves.

The characteristics of the individual selves become
concealed on account of the will of the Highest ; because the
individual selves have committed a series of wrongs, that has
not a beginning. On account of the wrongs committed by the
individual selves, the Lord’s will continues. Indeed, the bond-
age and liberation of the self do follow His will. The scriptural
authorities are these—‘ Then there is fear for him ' (Tait. I-
2-7). ‘ Then he becomes free from fear ' (Tait. 1-2-7).

5. Dehayogad va sop:
And that is due to the connection with the body.

The concealment of the natural characteristics of the
selves at the time of the creation is due to their connection
with Acit (the non-sentient Prakrti), that has assumed the
form of the bodies of men, gods, etc. At the time of the
Pralaya (the deluge), the concealment is due to their con-
nection with Acit (Prakrti) that has assumed a subtle state
which cannot be distinguished in name and form.

} fgadat M 3, Pr, ® 5ifq omitted M I, 2. Pr,
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6. Sucakasca hi sruteh; acaksate ca tadvidal

And it is suggestive according to scriptures ; thus
the knowers of the science of the dreams declare.

Indeed, dreams indicate the future auspicious and
inauspicious events. This is stated in the text—"' Then, if one
sees the black person in dream.’ etc. Thus declare the
knowers of the science of the dreams. Therefore the individual
selves are not the creators of the objects seen in dreams.

TADABHAVADHIKARANA 2
7. Tadabhavo nadisu tacchruteratman: ca
The absence of that dream (i.e. the deep sleep)

takes place in the Nadis and in the Self, as stated in
the scriptures.

‘The absence of dream’ means ‘The deep sleep’
(Susupti). The scriptures say thus—* Then he lies asleep
in these Nadis’ (Chand. VIII-6-3). ‘Oh dear, then he

1 gongeas added A 1, ! 44 omitted M 3,
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becomes united with the True One’ (Chand. VI-8-1). These
refer to the Nadis and the Highest Self respectively. And
the pericardium (Puritat) is mentioned as the place in the text,
‘ He rests in the pericardium * (Brh. 1I-1-19). In mentioning
thus, no contradiction arises, because the Nidis, Puritat
(Pericardium) and the Highest Self are places of rest in
combination, like the palatial buildings, cot and sofa.

8. Atah probhodosmat

Hence the awaking of the individual selves from
that Brahman.

By this reason the awaking of the individual selves,
is declared in the scriptures to take place from the Brahman.
The scriptural text in question is this—‘ Though they have
come back from the True One, they do not know this fact’
(Chand. VI-10-2).

KARMANUSMRTISABDAVIDHYADHIKARANA 3
9. Sa eva tu karmanusmrtisabdavidhibhyah

But the same person rises; on account of work,
remembrance, scriptural text, and injunction.

¥ omitted Pr.
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A person becomes united with the True One in his deep
sleep. Yet the same person again rises at the time of waking,
because he has to undergo the retribution of the works done
previously by want of knowledge. Because also there is the
remembrance of the incidents that took place previously.
And because it is stated in the scriptural text, beginning with
‘ whatever they are here, whether a tiger, etc.’ and ending with
‘ whatever they are, thus they become’ (Chand. VI-10-2).
And because otherwise the injunction of the means for attain-
ing Moksa (final beatitude) would become meaningless.

MUGDHADHIKARANA 4
10. Mughderdhasarpattih parisesat
In a swooping person there is half-reaching the
death ; for this is the only course remaining.

In a swooning person a certain state is seen. That state
is known as half-reaching the death; because its cause and
the form assumed, are distinct from those of other states. It

lga: M 1, 2. Pr. * qfeRsag M 1.
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is also because there is no certainty that he will not rise up
again,
UBHAYALINGADHIKARANA 5
11. Na sthanatop: parasyobhayalifigam sarvaitra hi

Not, even on account of residing, is there any im-
perfection in the Highest Self; for everywhere He is
described as having two-fold characteristics.

No imperfection arises in the Highest Self, even though
He remains as an inner Ruler in the selves during the four
states, such as the waking, etc. In the scriptures and in
the Smytis it is heard that the Highest Self possesses the two
fold characteristics, namely, the total absence of all the im-
perfections and the possession of all good qualities. The texts
are—*' He is free from evil and possesses true will’ (Chand.
VIII-1-5). * Without any stain ’ (S'vet. 6-19). ‘ He, who under-
stands all and knows all ’ (Mund.1-1-9). ‘He, in nature, is full
of all the auspicious qualities’ (Visn. Pu. VI-5-84). Where
all evils, sufferings etc. do not exist ’ (Visn. Pu. VI.5-85).

! apgeqrearaueayr andd Radil M 1, acguawarauif@d A 1,
! freaffeegsdasaE M 2, Pr.
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12. Bhedadit: cenna, pratyekamatadvacanat

Should it be said on account of different states,
the imperfections cling to Him; it is not so, because
with reference to each of the states, the texts say that
the evils are not in Him.

The imperfections do cling to the individual selves, though
they are in nature devoid of those imperfections ; because the
selves are connected with different bodies. In the same way
the imperfections cling to the Highest Self also, as He is
connected with bodies as stated in the text, ‘ whose body is the
earth’ (Brh. V-7-3) and soon. Itis not so. As regards the state-
ment, ‘ whose body is the earth’, there is the counter-statement,
‘He is Your Self, the inner controller and the immortal ' (Byh.
111-7-3). This statement reveals that He is devoid of
imperfections.

13. Api caivameke
Some also declare thus.

The individual selves and the Highest self are encased
in the same body. Yet their differential characteristics are
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stated in the scriptures. Accordingly some texts state in clear
words beginning with ‘ Two birds with beautiful wings ’ and
ending with ‘ One of them eats the sweet Pippala fruit, while
the other shines in splendour without eating at all’ (Mund.
I11-1-1).

14, Armpavadeva hi, tatpradhanatvat

The Brahman is altogether like without form,
since He is the principal agent with regard to that.

The Brahman behaves like a formless object, though
He is the Soul, possessed with the bodies of men etc. He is
the principal, as He gives names and forms for all objects.
The authoritative scriptural text is thus—He is responsible
for the name and Form ; yet He remains aloof between them,
(Chand. VI11-14). ‘ He remains aloof between them ' means
* He is not connected with the name and form.” The purport
is * He is not dependent to others.’

} d}m“a(ﬁl M 29 3. Pr.
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15. Prakasavaccavaiyarthyat

The Brahman is of these characteristics like the
light, so that the scriptures will not be meaningless.

The scriptural text, ‘Truth, knowledge, etc.’ (Tait.
1-2-1-1) is not devoid of meaning. Hence Brahman poss-
esses the characteristic of knowledge, as He is self-luminous
by nature. So also Brahman possesses the two-fold charac-
teristics, namely, * being devoid of evils’and *being possessed
of good qualities’; because the following countless scriptural
texts are not devoid of meaning—*‘ He is devoid of evils’
(S'vet. VI. 19). ‘He, who understands all and knows all’
(Mund. 1. 10). ‘ His supreme power is revealed, indeed, as
varied and natural. And so are His knowledge, strength and
activity ’ (S'vet. VI. 8).

16. Aha ca tanmatram

And the text says that only.

The scriptural text, ‘Truth, knowledge etc’ (Tait.
[-2-1-1) states only that His natural state is knowledge. It
34
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does not exclude anything more, because there is no any reason
for such a discrimination and there is no any contradiction.

17. Dars'ayati catho api smaryate
This is seen in the scriptures and also in the Smyptis.

The string of the scriptural texts shows that the Brahman
is devoid of imperfections and is full of good qualities. The
texts are ‘ He is without parts, without activity, tranquil’
(S'vet. V1. 19). ‘He is the Great and Supreme Lord of
the lords’ (S'vet. VI. 7) etc. The Smrti text is this,—* He,
who knows Me unborn, beginningless etc.’ (Bhag. Gi. X. 3).

18. Ata evacopama suryakadivat

For this very reason, comparisons, such as reflected
images of the sun and the like, are mentioned in the
scriptures.

The Brahman is devoid of evils and He is the mine of
many good qualities, though He remains everywhere in
the earth, etc. Hence in the following scriptures the

1 e omitted M 3, * gaiafeqacaif A 1,
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comparisons, such as reflected images of the sun in the water
etc. are mentioned in the scriptures—‘ Just as the ether, is
one and the same without change even it becomes encased in
the pots etc. and just as the sun reflected in water.” (Ydj7.
Smy. Pra. 144.)
Then puts the following objection—
19. Ambuvadagrahanat tu na tathatvam

But the case is not so, because He is not apprehend-
ed there like the sun in the water.

The question here is this—The sun is apprehended as
reflected in the waters. In the same way the Highest self is
not apprehended in earth etc. But here He remains actually.
Therefore He is not devoid of evils.

Then refutes the objection—

20. Vrddhikrasabhaktvamantarbhavadubhaya-
samafijasyadevam darsanacca
The participation of the Braliman in the increase
and decrease due to His abiding within, is denied; on

! seqataifiad A 1. * 3Rt omitted M 3.
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account of the appropriateness of both (comparisons)
and because it is seen thus.

The word “not ’ is supplied from the last Sitra. It isnot so.
The Highest Self dwells within the earth, etc. as an immanent
ruler. Theillustrative example only denies the increase and de-
crease on His part due to such dwelling. This is understood in
this way, because then only the two illustrative examples in the
context could be reconciled. The spatial ether actually remains
in the pot etc. on the other hand the sun does not actually
remain in the water. This fact is stated in the scriptural text
‘ Indeed, as one and the same spatial ether ’ (Ydji. Smyr. Pra.
144). The purpose of these two examples is to show that
just as the object actually not present is not stained by
imperfections, so also the object actually present is not
stained by imperfections for want of reasons. The examples
are meant to teach this fact alone. Consider the illustrative
example ‘ The boy is like a lion’. This brings to our mind
the similarity, only in regard to some of the attributcs meant
to refer.

lygacd A L, 415 omitted M 2, Pr.
P2y eRreagataRIA A L ‘ofeager A1, M 2.



a] Feram it e 2§Q

HYT— qAAIRR ; ¢ o g Qi fagm e’ g
fafyasdararaa’ | qeified @33 | s & Qmifn
g Camragmf gagsaftn Cagil s wif-
fasgaf | wrwr g @7 safRgfiaf guwdfea fanf
FAifn wnagsifewoify wnaar ‘@difreneat g saa9-
Nuaad RengaefHafadf adestnargdgndty |

‘o emddl Afa Afa” gfy aTehReafneg
Aafewfiaa’ ag—

Or the word ¢ Darganat ’ may be interpreted in different
way as recorded in the scriptural text. ‘Like the horse that
gives up its hair by shaking the body, he gives up the
sins (Papa)’ (Chand. VIII, 13). The horse by shaking
the body gives up some of the solid substances i.e. hairs
that are natural to it and constitute part of its body. But
the self once did evil works which though perished in a
moment, created displeasure to the Lord. The Lord began
to give him pains that were effected by His displeasure. But
these pains could be got rid of through His grace produced by
affection caused by the meditation. Hence non-attachment of
evils is what is thought of here.

Here the following objection arises—The Brahman does
not possess the two-fold characteristics; because His having
attributes has been denied in the scriptural text, ¢ Then this is
the injunction, namely ‘ not that, not that’ (Brh. 11. 3-6).

The reply is this—

lgwd A L Yg@wa A L %7 omithd A 1,
4 garsiifast M 3. PgeyTmig M 1.
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21. Prakrtaitavattvam hi pratisedhats ; tato
braviti ca bhuyah

For, the text denies His limitedness supposed
to be apprehended in the context and it declares also
more than that.

It has been taught in the scriptural text beginning with
‘There are two-fold forms of the Brahman’ (Brh. 1I. 3-1),
that the whole world is the form of the Brahman, as this truth
was not known previously by other means. Therefore this
truth cannot be denied immedaitely by the subsequent passage
of the same text. Therefore the statement, ¢ Not that, not
that’ denies the so-muchness of the Brahman to purport
that the Brahman’s attributes are not only those mentioned
in previous passage; but there are more also. Then the
text also states the host of His qualities not stated above, in
the passages—* There is none Great’ except the Brahman,
who is denoted by the words, ‘ not that’ (Brh. 11, 3-6). Then
there is the text, ‘ Then He has the name Real of the Real’
(Brh. 11. 3-6). Then its explanation given is this—* Pranas
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are true. Than them, this (Highest Self) is more true (Brh.
I1. 3-6). Here the word Pranas denotes the selves. They
are real because they are not created like the ether etc.
Than these selves, the Highest Self is the Greater Truth;
because His knowledge has no shrinking and other changes.
Hence the Brahman is said to possess the two-fold
characteristics, because His so-muchness only has been denied
in the scriptural text.

By the proof of perception is apprehended the Brahman
only, who is merely sat (existence). All the rest are illusory.
This is the meaning of the statement, of denial ‘ Not that,
not that ', (Brh. II. 3-6). To this objection the reply is this—

22. Tadavyaktamaha hi

That (Brahman) is unmanifested; for, so the
scripture declares.

The essential nature of the Brahman cannot be mani-
fested by any of the proofs. The scriptural texts state thus—

sftar: M 2. * 417 omitted A 1, Pr.
® agr omitted A 1, M 1, Pr, ‘g M 1,
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‘ His form is not in the scope of perception. No one sees Him
with eyes’ (Tait. II. 1-10) and so on. By the proof of
perception is apprehended the existence of pot and other
objects only and not of the Brahman.

23. Api sammradhane pratyaksanumanabhyam

And in perfect endearment the intuition of Brah-
man takes place, according to scriptures and Smypti
texts.

There must be the uninterrupted meditation, which gives
the extreme happiness to the worshipper and by which the
Brahman becomes pleased. Then will be apprehended the
essential nature of the Brahman. The scriptural text is this—
* This Self is not reached by instruction’ (Kath. 1-2-23). The
Smyti text is this ‘Nor can I be seen by the study of the
vedas, etc.’ (Bhag. Gi. XI-53).

24. Prakasadivaccavaisegyam ; prakasasca
karmanyabhyasat

As in the case of light (knowledge) etc. there is no
any discrimination among the qualities of the Brahman

‘qa: M 1, 2, Pr,
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in respect of their being apprehended. The apprehen-
sion takes place by the means of uninterrupted practice
of meditation.

As regards the perfect endearment, the practice of
meditation must be repeated. Then in the devotee is
produced the apprehension of the essential nature of the
Brahman. Then what are apprehended here are all the
attributes of Brahman, such as knowledge, bliss and the wealth
of the world, without any discrimination. This has been
stated thus: ‘I have become Manu and the Sun’ (Brh.
1-4-10).

25. Atonantena; tathahi lingam

Hence (Brahman is characterised) with endless
qualities ; thus His characteristics hold good.

In the Brahman are established the endless auspicious
qualities taught in the scriptural text, ‘ There are two-fold
forms of the Brahman' (Brh.II-3-1). That being the case
the Brahman invariably possesses the two-fold characteristics.

1 qndgdeqaded A 1, Pr,
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26. Ubhayavyapadesativahikundalavat

But this is on account of the two-fold designation,
as the coil of the snake.

He is taught to be both one and different in the scriptural
texts, ‘ The Self only is all this’ (Chand. VII-23-2). ‘The
wonderful maker projects from this’ (S've. IV-9). The states
of being in the form of earth etc. are the essential nature
of the Brahman in the same way as the coils are of the snake.
This is stated in the text, ‘ Surely there are two-fold forms
of the Brahman’ (Brh. 11-3-1),

27. Prakasasrayavadva tejastat
Or else like the light and its abode, (both) being light.

Though their essential characteristics appear to be
different, the brightness and its abode are one because they
both possess the nature of brightness. Same is the case with
the non-sentient beings (acit) and the Brahman, as they
both belong to the same class.
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28. Parvavad va
Or in the manner stated above.

The word, ‘Or’ is used in the sense of discarding the
two alternative views mentioned above. It has been stated in
a previous occasion that the individual selves are the parts of
the Brahman, who is inseparably connected with them. The
individual selves are of the nature of adjectives to the Brahman
like the light, class, quality and body are to the respective
objects. Same is the case with the non-sentient beings also;
because the sentient and the non-sentient beings nre regarded
to be one with the Brahman by the use of a common term in
the text, ‘ Verily the Self is this whole world’ (Chénd. VII-
25-2). As regards the other two alternatives, it is not possible
to set aside the faults, that happen to be in the Brahman,
It has been proved in the scriptural texts, that the sentient
and the non-sentient beings have the character of adjectives ;
because they are considered as the body of the Brahman
* To whom earth is the body’ (Brh. 111-7-3). ‘To whom the
self is the body® (Brh. 111-7-3. Madhy.).

179 omitted A 1. Ygreadafg M 3.
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29. Pratigedhacca

And on account of the denial of the characteristics
of the non-sentient beings in the Brahman.

The characteristics of the non-sentient beings are denied
in the Brahman in the scriptural text, ¢ This Brahman does

not become old, on account of the body’s becoming old’

(Chand. V1II-1-5). i
PARADHIKARANA 7

In the Sitras 1-1-2 to III-2-29, the Supreme Brahman
is stated to be the primeval cause of the universe. Now a
doubt arises due to some erroneous reasonings that there
is some thing higher than this Brahman. This doubt has
been introduced in the Si#tra—

30. Paramatah setanmanasambandhabheda-
vyapadesebhyah
There is something higher than this, on account
of the designations of the bridge, measure, connection
and difference.
'Y AL M1, 3 'of omitted M 1. 2. Pr. *qgaad M 2, 3.
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The scriptures teach that (a) He is the bridge, (b) He is
to be crossed, (¢) He is measured, (d) He leads men for
attainment of the bliss. The scriptures are—‘ Now the Self is
the bridge’ (Chand. VIII-4-1). ‘Having crossed that bridge’
(Chand. VII1-4-2). ‘The Brahman has four feet’ (Chaind.
I11-18-2), ‘ He is the bridge that leads to immortality’ (Mund.
I1-4-5). There are also other texts—‘By this Person this
whole universe is filled. That which is above this. (S've.
IIT and 10). Thus it is understood that there is another
entity which is higheér than the Brahman,

31. Samanyat tu
But on account of the usage on resemblance.

- The word, ‘but’ refutes the allegations made in the
previous Satra. What is stated above is not correct. Why ?
Because there are thousands of scriptural texts denying the
existence of what is highest apart from the Brahman mentioned
in the words ‘ not that ’ and possessed of the universe with and
without forms as adjectives. The text is this—* There is none

lager M 2. ®ogfsazadam M 2. Pr.  ®ga: omitted A 1.
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Highest except this Self that is mentioned in the words * not
that' (Brh. 11-3-6). The Highest Brahman is designated as
bridge on His resemblance with bridge: because as the ruler, He
prevents the admixture of the worlds. Accordingly the following
scripture says—‘ Now, the Self is the bridge and support, in
order to prevent confusion in these worlds’ (Chand. VIII-4-1).
The Brahman alone, who is the instrumental cause and the
material cause of the world is to be attained as the Highest
object. This is stated in the scriptural text beginning with:
¢All this world is the Brahman. He is its creator, destroyer
and protector. He is thus to be meditated upon with a calm
mind ' (Chand. 111-14-1) and ending with ‘I shall reach Him
after departing hence’ (Chdnd. I111-14-4). The expression
* He has to be crossed ’ means ‘ He has to be reached ’.

32. Buddhyarthah padavat

The scriptures speak of the Brahman like this,
for the purpose of meditation as in the case of the

quarter.
! 319 omitted M 3.
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The designation of measure made in the scriptura! text,
* That has four quarters’ (Chand. I11-18-2) is intended only for
meditation, as in the case of the text, ‘ Speech is one quarter
... eye is one quarter ’ (Chand. 111-18-2).

33. Sthanavisegat prakasadivat

Owing to the Brahman being associated with par-
ticular places, as in the case of light, etc.

It is right to meditate upon the immeasurable Brahman
by connecting Him with particular places. The light and
the spatial ether, etc. can be apprehended as that which
passes through the window and that which is encased within
the pot respectively.

34. Upapattesca

And on account of its possibility.

It is possible to hold that the Highest Self, who is to be
attained, is also the means of attainment. The scriptural
text states thus, ‘ whomsoever He chooses, by him alone He
can be reached’ (Mund. 111. 2-3).

IgFmRRg AL, M1,
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35. Tathanyapratisedhat

And on account of anything else being denied in
this context.

Except Him there is no other Highest Person, because there is
the denial of a highest person other than Him in the scriptural
text, ‘ Except whom there is nothing highest and excedpt
whom there is nothing smallest or largest’ (S'vet. I11-9-7).
But there is another text, ‘Tato yaduttarataram’ (S'vet.
111-10-7). The meaning of this text is this—There is none
Higest except the Purusatattva (the Reality of the Supreme
Person). Therefore the same Reality that is referred to in
the beginning of the context, is described in the concluding
portion of the context thus ‘He is without form and without
evil. Those, who know Him, become Immortal. The others
suffer pain’ (S'vet. III-10). Thus has been concluded
with reason. The proposition that was made in the beginning
is this, ‘ Having known Him thus, the self reaches something
beyond death. There is no other path’ (S'vet. I11-8). Other-
wise there will be contradiction to what is stated in the beginning.

Yqga; Al *g 3a: omitted M 1, 2, ® fdag M 3,
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36. Anena sarvagatatvamayamasabdadibhyah

Omnipresence of that Brahman, is understood
from the declaration of His extending etc.

This Brahman pervades all other objects. This is stated
in the following scriptural texts—‘He is more minute
than the minute. He is more great than the great.’ (Kath.
1-2-20). *All these are filled by that Person’ (S'vet. 1I11-9).
* Narayana remains pervading everything ’ (Tait. 11-7). ‘ The
eternal, All-pervading, Omnipresent, and Exceedingly Subtle’
(Mund. 1-1-6). The above mentioned fact denies the existence
of higher than Him.

PHALADHIKARANA 8

37. Phalamata upapatteh

From Him start the rewards of worships; on
account of possibility.
* From Him' means ‘from the Highest Brahman alone.’

The worldly pleasures and the final release start from Him only
36
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who is pleased by the worships and meditation. All the
works are perishable in a moment. As such they are not
capable of yielding the fruits in a subsequent time. There-
fore it is appropriate to hold that the rewards are the effect of
the grace of the all knowing Brahman.

38. S'rutatvacca
And it is so heard from the scriptural statement.

He bestows all rewards because the scriptures also declare
so. ‘He is the eater of food and the giver of wealth ’ (Brh.
1V-4-24). and ‘Indeed, He alone gives the delight’ (Tait.
I-11-7).

39. Dharmam Jaiminirata eva

For the same reasons Jasmins thinks it to be the
religious work.

* For the same reasons ' means ‘ On account of possibility
and the scriptural statements’. The religious works alone

! f§ added after, A 1. * Sfafagfala M 2.
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bring about their rewards. Thus Jaimini thought. The
possibility is thus—It is seen that the labour of agriculture and
trampling bring about their rewards directly or indirectly.
The scriptural statements are the injunctions that ordain men
to do certain works. As there is no other way to hold the
injunctions effective, it must be decided that the works them-
selves grant the rewards through what is called 4pirva.

40. Parvaim tu Badarayano hetuvyapadesat

But Bhadarayana holds the former view, on
account of the designation as the cause.

The revered Bhadardyina thinks that the Supreme
Person alone grants the rewards as stated before. *Let
him, who is desirous of getting prosperity, offer a white
animal to the deity Vayu (wind)’ (Tait. Sanm. 1I-1-1). ‘He
alone leads him to prosperity’ (Tait. Sam. 11-1-1). These
scriptural texts themselves in ordaining certain rituals teach
that the deity Vayu and so on, grant the rewards to men,
because they have the Lord as their Self. There is an established
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philosophical rule, namely, if anything is wanted to make
the scriptural ordinance sensible, it should be supplied
from the other source of a similar scriptural passage. This
principle has been adopted in respect of the passage ‘ They
obtain a good renown’. The other source meant in question
of the present topic is ‘ Who remaining in the wind’ (Brh.
I11-7-7).

THUS ENDS THE 2ND PIDA OF THE 3RD ADHYAYA.

1 3 omitted Pr. ‘fg added after, A 1, M 2, Pr.
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ADHYAYA 111, PADA III

SARVAVEDANTAPRATYAYADHIKARANA 1

1. Sarvavedantapratyayat codanadyavisesal

What is understood from all Vedanta texts is one,
on account of there being no difference in injunc-
tions, etc.

Each of the Upasanas (meditations) Dahara etc., though
taught in different texts, is one and the same; because the
injunctions, such as ‘should know, should meditate’, the
results, the forms and the names are common. This is similar
to the case of the works ordained in Vedic texts.

lgaq fagr A L
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2. Bhedanneticedekasyamapt

If it be said that the Vidyas are not one on
account of different mentioning; we deny this, since
it is even in one.

The Vidyas are not one; because the same matter
repeated in the texts without difference, proves the object of
injunction to be different. It is not so. No difference is
apprehended in the object of injunctions; because the same
Vidya could be repeated in different S'dkhas for the benefit of
different cognising ageats.

3. Svadhyayasya ; tathatvehi samacaredhikaracca
savavacca tanniyamah

Indeed, S'irovrata is a part of the mode of the
study of the veda; because then only its unavoidability
could be maintained; moreover this is so mentioned
in the work called Samacara. The rule laid down for
it, is similar to that in the case of the Sava homa.

! gdviaifafa M 3.
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The compulsory rule as regards those, who resort to
S'irovrata (i.e., vow of the head) has been given in the Atharva-
Veda thus—‘To him alone the knowledge of the Brahman
must be revealed’. That S'irovrata forms a part of the mode
of the study of the Vedas, is revealed by the scriptural
text that connects it with the study of the Vedas, ‘This
should not be studied by one, who has broken the vow’.
In the work called, Samdcira it has been stated thus—
*This has been commented upon by the Vedavrata’ (i.e., the
vow of the study of Vedas). The word, Brahman, used in the
expression Brahmavidyd, refers to the Vedas. S'irovrata
belongs to them only (Atharvanikas,) just as the Savahoma.
Hence there is nothing to indicate that they are different
Vidyas.

4, Dars'ayatica

And the scriptures reveal thus.

! rgam Pr. 'garanred A 1, M 2,
% gzafd omitted M3, ! Riomafifa A 1, Pr.
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The scriptural statements, themselves reveal the oneness
of the Vidyas. In the Daharavidya of Chandogayopanisad,
eight qualities of the Brahman are mentioned. But in the
Taittiriyopanisad they are merely referred to thus:—*That
which is within the Brahman'. (Tait. 11-10-23).

5. Upasamharorthabhedad vidhisesavat
samaneca

Meditations thus being one and the same, there
is combination of qualities; on account of non-
difference of the purpose as in the case of what subserves
injunction.

Thus the Vidyds with the same titles being the same, the
qualities mentioned in one text are to be combined with those

mentioned in another, on account of non-difference of purpose.
This is as in the case of those which subserve the object of a

single injunction.
ANYATHATVADHIKARANA 2

Having accepted what is stated in Piarvakinda (i.e., the
Pirvamimamsa) the Sttrakdra proceeds.

\Ryfaammafafa M 3. ‘fiqga M 1, 2.
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6. Anyathatvam sadaditi cennavisesat

, If it be said that there is difference in the Vidyas
on account of the statements; we say no, on account of
non-difference. -

The meditation on the Udgitha viewed as Prana, is
ordained in the text of the Brhadiranyaka and Chandogya
Upanigads resulting in the defeat of the enemy. Having re-
tained in the heart, the view namely, The Udgithavidyas men-
tioned in the two Upanisads are one and the same, the Pirva-
paksin (the objector) puts forth his view as if held by the
Sidhantin. The meditation on the Udgitha viewed as Prina
in the Brhadaranyakopanisad has as its object that which is the
agent in the act of singing itout. Inanother text (i.e., Chando-
gyopanigsad), it has as its object, that which is the object of
singing. This has been so understood in the following scriptu-
ral texts, ‘ Then they spoke to Prana of the mouth—Please sing
that for us. Saying ‘ So be it’ this Prana sang loudly.’ (Brh.
1-3-7). The statement in the Brhadaranyakopanisad shows
that the Udgithavidya has as its object that which is the agent

1 added M 1, Pr. * qdes Pr.
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in the act of singing it out. The Udgitha is considered as
having as its object, that which is the object of action of
singing and it is so stated in the Chandogyopanisad thus—
‘ They meditated upon Udgitha, that is viewed as Prana of the
mouth’ (Chand. 1-2-7). Thus it is stated in the objection
that the Vidyds mentioned in the two Upanisads are quite
different from each other. The answer is—It is not so;
because they have a common beginning. In one text it is
stated thus—‘Let us overcome the Asuras at the sacrifices by
means of the Udgitha’ (Brh. 1-3-1). In another text also this
line occurs—* The gods took the Udgitha, thinking they
would, with that, overcome the Asuras’® (Chand. 1-2-1).

7. Na va prakarapabhedat parovariyastvadivat

Or on account of the difference of the contexts ;
as in the case of the attributes of being higher than the
high etc.

This is not so. The contexts of the both, are different.
In the Chandogyopanisad, the Prapava which is a part of

! Wﬁﬁﬂ# gifsiAig omitted A 1, M 1,
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the Udgitha is said to be the object of the meditation in the
text—‘ Let him meditate on the syllable ‘Om’ as Udgitha®
(Chand. 1-1-1). Brhaddranyakopanisad begins with the
passage, ‘ Let us overcome the Asuras at the sacrifice by means
of the Udgitha’ (Brh. 1-3-1). Here the meditation refers to
the whole of the Udgitha as the object. Hence these Vidyds
are considered to be different from each other due the difference
in their forms. As regards the meditation on the Udgitha, in
the text of the same S'dkhd, the Highest Self is viewed as of
golden colour and He is also viewed differently as possessing
the attributes of being higher than the high.

8. Sawynatascet taduktamasts tu tadape

If it be said so on account of the common term ;
that also is there.

If the Vidyis mentioned in the two texts are held only
one, as they possess the common term of Udgitha, the common
term persists, even where the object of injunction differs,
Take for instance the term ‘Agnihotra’, which applies to

lag@d A1, M 2/
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the permanent Agnihotra as well as to the occasional Agni-
hotra, that belongs to the sacrifice, called, ‘ Kundapiyinim
Ayanam ' and is to be performed only for a mouth.

9. Vyaptesca samatijasam
This is appropriate, on account of extension.

Just as in the beginning of the first chapter of the Chandog-
yopanisad, in further portions also there is the mention of
the Pranava. Therefore in the middle also the meditation
mentioned in the text—‘ They meditated upon the Udgitha’
(Chand. 1-2-2) should be the meditation on the Pranava.

SARVABHEDADHIKARANA 3
10. Sarvabhedadanyatreme

Because of the non-difference of everything, these
attributes are apprehended even in other places.

* He, who knows the oldest and the best, becomes himself
the oldest and the best, The Prana is the oldest and best’
(Chand. V-1-1; Brh. VI-1-1 and Kaug.). In all these three
texts, it is stated unanimously that Prdna is the oldest;
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because it is the cause for the existence of the sense-organs,
such as speech, etc., and for their functions. In the two texts,
namely Chindogya and Brhaddranyaka it is stated that the
quality of being the richest is mentioned as belonging to Prana,
though it really pertains to the speech. But this is not stated
in Kausitaki text. However there is no difference between
the Prapavidyds taught in all the three texts, because the
Prana is said to possess the quality of being the oldest in all
these texts with the same reasonings. Therefore the quality
of being the richest also must be included in the Pranavidyd
mentioned in the Kausitaki text.

ANANDADYADHIKARANA 4
11. Anandadayah pradhanasya
Bliss, etc. have to be included; on account of the
non-difference of the chief object.

The word * non-difference’ is supplied from the last Stitra.
The attributes, such as stainlessness knowledge and bliss, etc.

lagifg A L : ‘ogada M 1.
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which are among the essential characteristrics of the Brahman
and which help in proving Him, have to be included in all the
Vidyas relating to the Highest Self. Because the Brahman
remains as the common object to be meditated in all the Vidyas.
12. Priyasirastvadyapraptih; upacayapacayau
hi bhede

The qualities, such as, having joy for His head, are
not to be included ; for if the difference in head, sides etc.
accepted as qualifying attributes of the Brahman, there
would be increase and decrease in the Brahman.

Here the qualities, such as, having joy for His head as
per the text ‘Verily Joy is His head’ (Tast. 111-5-2) are not
to be included; because these cannot be the qualities, that
could determine the nature of the Brahman. Suppose the
differences in head, etc. are the attributes of the Brahman.
Then it happens that there would be the increase and the
decrease in the Brahman.

13. [taretvarthasamanyat
But the other qualities have to be included as they
are common to the Brahman.

Y3qiEan A L ' xqfn M 1, agRosar etc. M 3.
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Here the conclusion arrived at is this—Bliss, etc. are
included in those qualities, that help in proving and specifying
the Brahman. Hence they are common with the Brahman.

14, Adhyanaya prayojanabhavat

Those qualities are intended for meditation; on
account of the absence of any other purpose.

The teachings, such as, ‘having joy for His head ' are
intended for meditation only; because there is no any other
purpose for them.

15. Atmasabdacca

And on account of the use of the term Atman
in the scriptural texts.

The word, Atman (Self) occurs in the scriptural text,
*There is the Inner Self who is different and full of Bliss’
(Tait. 1, 11-5-2). Therefore the head, sides etc. are not the
essential qualities of the Brahman,
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16. Atmagrhitiritaravaduttarat

The Highest Self is referred to by the term Atman
as in other places; on account of the subsequent
reference.

By the word, ‘Self’ is apprehended the Highest Self.
This is understood in this way, because there are subsequent
passages, such as, ‘It thought. Let me become many’ (Tait.
I, 11-6-2) that reveal the Lord’s will to become many. It is
like in the case of the word Atman (Self) found in the text
This world was before, only one Atman’ (Self).

17. Anvyaditi cet syadavadharapat

If it be said, the word, Atman (Self) is used in
connection with other objects also, we say, it is deter-
mined that He alone is referred to in other contexts also.

The word, Atman (Self) used in the preceding occasions,
refers to Pranamaya. How then can it be determined that
He is meant there, with the help of the subsequent passage ?

'qezifaag A 1, M 2, Pr,
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To this objection the answer is this. It has been ascertained
from the scriptural text, ‘From the Highest Self originates
the spatial ether’ (Tait. 1-2-1-2) that Pranamaya refers to
the Highest Self. Thus the Highest Self alone is determined
to have been meant here.

KARYAKHYANADHIKARANA 5

18. Karyakhyanadaparvam

The new thing is enjoined in the text, on account
of the statement of what is to be effected.

In describing the Pranavidya it is stated ‘ He, who knows
the eldest and best’ (Br. VI-1-1). Then it is stated that water
constitutes a dress for Prana. The Acamana (sipping of
water) has been stated thus—* Therefore, having known this in
this manner, one should sip water before and after the meals.
This makes Prana not naked’. Here it is right to hold that
the meditation upon water, that is used for Acamana, as being

‘gRI M2, Pr. - ‘Wimr A L
38



We¢ AR [wfa.

aAwT uEEkagEaARed Rdtra gf g 1 AaEda
fadmaar saARAIgaRasq’ faf: Fewas gad: o

qurTfEn §
| 9F SR 2R 0

Afiged gzgroas e Wiftseafaar | o3 “a
ARAGIEE AAlRd SoEdl Rl aadssmERIgeEY”
If | g CaRmalsd goR W G aftqasaga qu ARl

the dress for Prana is enjoined; because this is not established
otherwise. Acamana of water could not be enjoined because
it is already established by good custom; but it is mentioned
for enjoining the dress of Prana. It is an accepted rules that
that alone should be enjoined which is not established other-
wise.
SAMANADHIKARANA 6
19. Samana evath cabhedat

When some thing is common, there is no difference
in other qualities also.

In the Agnirahasya, and the Brhadaranyakopanisad
there are statements on the S'dndilyavidyd. In one text it
is stated thus—*He should meditate on the Self, who is con-
ceivable in mind, who is in the form of Prina and light, who
has a true will and who is in the form of the spatial ether’ (Vdja.
Sat. P. Br. 10-4-6-2). In the other text (Brhadiranyako-
panigad) it is stated thus—'This person who is conceivable in
the mind is in the form of light and truth, shines forth in the

) ogagas: M 2,
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interior of the heart, like the grain of rice and the grain of
wheat. He is the Controller of all. He is the Zord of all. He is
the Chief of all. He rules everything’ (Brh. V-6-1). In both
the texts, He is mentioned as Manomaya (conceivable in
mind). Hence the statement of His controllership, does not
contradict the statement of His possession of true will
which is the expansion of the former. Therefore the S'andilya-
vidyd of the two texts is one and the same, as there is no
difference in their characteristics.

SAMBANDHADHIKARANA 7
. 20. Sambandhadevamanyatraps

On account of the connection (of the same
in both) the qualities are common to both.

The passage begins with, ‘This person, who is seen
inside the orb of the sun and also within the right eye’ (Brh.
V-5-2). Then the passage states that the true Brahman is
to be meditated upon as present in the orb of the sun and in
the right eye. Then two secret names of the Brahman are
mentioned in the scriptural texts, ‘His secret name i1s Ahay,

1yeqg M 1, Pr.
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He is above all gods.’ (Brhk. V-5-3). ‘His secret name is
Aham, He is above all selves’ (Brh. V-5-4). In both the
texts, is mentioned only one object, to be meditated upon.
Therefore the two texts mention the same Vidyd and both
the names have to be meditated upon.

21. Na va vis'egat
This is not so; on account of the difference.

This is not correct. The Vidyds are different; because
there is difference in the places with which the Brahman
is said to be connected, the places being the orb of the sun
and the right eye. Therefore each name is restricted in regard

to each place.
22. Darsayati ca

The text also declares this.

The Vidyds mentioned in the two texts are distinct from
each other. This is because the text ‘His form mentioned

! %8 omitted A 1.
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here is the same as that mentioned in the other context’
(Chand. 1-7-5), mentions the application of the form described
in one place, to the other place also.

SAMBHRTYADHIKARANA 8
23. Sambhrtidyuvyaptyapi catah

And for the same reason the two virtues namely
the holding together the powers and pervading the
spatial ether, do not apply to all Vidyas.

‘Gathered together are these greatest powers, in the
Brahman. The Greatest Brahman in the beginning pervaded
the sky (Tait. Br. 11-4-7-10). 1In the Greatest Brahman are
seen together all these powers. The Brahman pervaded the
sky. These attributes are not stated with reference to any
special meditation. However they cannot be included in
all meditations. Therefore the quality of pervading the
sky is connected with such meditation in which the place
other than small is mentioned. In this text His holding of the
powers is mentioned along with the pervasion of the spatial
ether. Hence this quality also is applicable only in that
case.
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PURUSAVIDYADHIKARANA 9
24. Purusavidyayamapi cetaresamanamnanat

There is difference among the Purugavidyas also;
because what is stated in one, is not stated in the
other.

The Purusavidyas described in the Taittiriyaka and the
Chandogya Upanigads are different from each other. In one
of them are stated the agent of the sacrifice and his wife
as the limbs of the sacrifice and the three libations.
These have not been recorded in the other text. There is
also difference in respect of the fruits. In the Taittiriyaka
text the self of the meditator is mentioned as Yajamdna (the
agent of the sacrifice). The evenings, mornings and middays
are mentioned as the three Savanas (libations). The fruit
is the attainment of the greatness of the Brahman. In this
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text the fruit is not mentioned and hence this Purusavidya
is held as Asigavidyd (subordinate One) to the Brahma-
vidya which is mentioned together with the fruit in the
previous portion. In the Chindogya text it is stated thus—
The hunger etc. are Diksd (consecration). The life divided
into three parts assumes the forms of the three Savanas
(libations). The fruit is stated ‘ He lives for hundred years '
(Chand. 111-16-7).

VEDHADYADHIKARANA 10
25. Vedhadyarthabhedat

On account of the difference of purpose, such as
piercing etc.

In the beginning of the Upanisad (of the Atharvanikas)
are recited the Mantras ‘ pierce the S'ukra, pierce the heart ',
In the beginning of the Upanisad (of the Aitareyins) are
recited the Mantras dealing with the Mahdvrata. Similarly the
Mantras recited by the Taittiriyakas—' May Mitra be propitious
to us’ (Tait. 1-1-1). ‘May He protect us together’ (Tait.

! fgreaesd Pr. ! QEVZIERANTORA A 1.
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[-2-1). These Mantras of the Taittiriyakas have certain
power and lead to different results. Thus they form parts
of the study of the Vedas. They are not parts of the Vidya.

26. Hanan tapayanasabdasesatvat kusacchandah-
stutyupaganavat taduktam

The statement of getting rid of something has
another supplementary statement regarding its reaching
another, as in the case of Kusas, metres, praise and
singing. This has been stated.

In one S'dkhd it is stated that the wise, who attain
the Brahman, get rid of the Punya and Pdpa. This
is said to be meditated upon. In another S'dkha are
mentioned the places of entry of them. The Punyakarmans
attach themselves to his friends and Papakarmans enter his
enemies. In one S'dkhd are mentioned both the release
from them and the places of entry of them. All these are

lomaa: A L,
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intended for the meditation by the wise. The statement
getting rid of them means both the getting rid of them
and also their reaching other places. The word, *getting
rid of ' means ‘leaving’ and the word, ‘reaching’ means
‘entry’. It is right to hold that when the leaving alone
or the entry alone is mentioned, both of them are
intended. It is not right to hold the alternative course of
them. The statement of the entry is only supplement to
what is stated in the words ‘ getting rid of . This is because
it declares the places to which the good and evil works, got
rid of by the wise, are transferred. Hence it follows that one
should be the supplement to the other. In one place this
statement occurs—‘ The Kusas relating to the tree’. Thisis
supplemented by another statement occurring in a different
place, namely, ‘ The Kusds relating to the Udambara tree’.
The statement, ‘ The metres of the gods and Asuras’ has
the supplementary text, ‘ The metres of the gods are prior.’
The clause, ‘ He begins with gold the Stotra of the Sodasin’

'g3gag M 2, Pr. faIAa M 2.
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has for its supplementary clause, ¢ He begins the stotra of the
Sodasin, when the sun has half risen’ (Tait. Sam. VI1-6-11),
The statement, * All the priests join in the singing ' has for its
supplementary statement, * The Adhvaryu priest does not sing.’
(Tait. Sam. Vi-3-1). Thus the statement as regards the
getting rid of has the supplementary statement of reaching.
Therefore it is proper that the alternative course should not
arise here when the other one is available, Therefore it is
stated thus—* One statement will supplement another as the
alternative course is not proper ' (Pir. Mi. X-8-15).

SAMPARAYADHIKARANA 12
27. Sawmparaye tartavyabhavat; tathahyanye

At death the Pupya and Papa Karmans leave the
person: because there is nothing to be enjoyed there-
after. For, thus certain texts declare.

That there will be getting rid of the good and bad deeds
at the time of death is stated in the text, ‘ Shaking off the
sins as a horse his hairs, and shaking off the body ' (Chdnd.
VII1-13-1). In a different S'ikhd, the giving up of the good
and the bad deeds on the way has been stated thus, * The self
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reaches the river Virajdand shakes off his good and bad deeds’
(Kaus. 1-37). Though it has been stated so differently, it
should be meditated upon only at the time of death. After
the separation from the body, the self ought not to enjoy
pleasure or pain, without attaining the Brahman. Accordingly
in another S'akha it is stated that the self reaches the Brahman
immediately after the death. The relevant passage is this—
*For him there is delay only so long as bhe is not freed from
the body ; then he will reach the Brahman ' (Chind. VI-14-2),

28. Chandata Ubhayavirodhat

As it is desired; on account of there being no
contradiction of either.

There are scriptural statements to prove that the good
and evil deeds leave the self at the time of death, There are
also statements to show that the Brahman ought to be attained
immediately after death. There should be no contradiction
between these two statements. Thetefore the scriptural
statement, ‘ He gives up good and evil deeds’ (Kaug. I-37) has

1 ggsqaifl M 2.
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to be considered so as to suit the convenience. This means
that this passage must be taken as coming before the
earlier passage ‘Having reached that path of the gods’
(Kaug. 1-21).

Then the following objection is put—

29. Gaterarthavatvamubhayath®; anyatha hi virodah

There is a meaning in the soul’s going, only on the
two-fold hypothesis; for otherwise there is contradic-
tion.

The scriptural text referring to the journey through the
path of gods, will be sensible only when the leaving of the deeds
is accepted to take place on two different occasions. Otherwise
if it is considered to take place at the time of death, then all
his deeds must perish at that time. Then as he has no body,
he cannot proceed by any path. Hence there will be contradic-
tion regarding the journey, as stated in the scriptural texts.

Lafasag M 2, 3. ‘aega M 2.
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This objection is refuted thus—
30. Upapannastallakganarthopalabdherlokavat

That assumption is justified; on account of pet-
ception of the things, that are caused by that. This
is as in ordinary experience.

At the time of the separation from the body, all his
deeds become destroyed. Yet it is possible for him to
proceed through the path; because those, who meditate
upon the Brahman, can achieve their objects even without
deeds, as stated in the scriptural text. ‘He becomes a
self-ruler, he moves about in all worlds according to his
will* (Chand. V11-25-2). This is just as in the world, those,
who serve the kings obtain all their desires, that could not be
got by other persons.

31. Yavadadhikaramavasthitiradhikarikanam

Of those, who are entrusted with certain office,
there is subsistence of their Karmans, as long as they
are in that office.
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Even the wise sages, Vasistha and others, enjoy the
various fruits of their works, after giving up the body ; because
the Karmans, that lead to their holding a particular office, are
not destroyed. As long as their office lasts, they remain there
in order to enjoy the fruits of their deeds. They do not proceed
by the path of light, etc. It will be stated that even of those
who obtained the knowledge of Brahman, the defds which
actually began to yield the fruits, will perish only after their
fruits have been fully enjoyed.

ANIYAMADHIKARANA 13
32, Aniyamah sarvesamavirodhal sabdanumanabhyam
There is no restriction, in regard to the path since

all have to go on that. Thus there is non-contradiction
of scriptural texts and Smytis,

In the texts dealing with the meditations such as Upa-
kosala, it has been stated that those who meditate upon the
Brahman as stated therein, proceed along the path of light, etc.

lggfa A L
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But there is no restriction that those alone who meditate upon
the Brahman as stated in those Vidyds attain the Brahman
by that path and hence they alone shuuld meditate on that
path. But all the meditators engaged in various Vidyds also
attain the Brahman, and go by that path. Then only the
contradiction between the teachings of the scriptures and
the Smrtis can be averted. The scriptural text mentioned
in the Paficignividya (i.e., the meditation on the five fires)
is this—*Those, who in the forest meditate on faith and
truth, they reach the path of light’. (Brh. VI-2-15). Smyti
text is this—*Fire, light, day, the bright-fortnight etc.
(Bhag. Gi. VIII-24).

AKSARADHYADHIKARANA 14

33. Akgaradhiya tvavarodhah samanyatadbhava-
bhyamaupasadavattaduktam

The conceptions of the Imperishable, have to be
included in all the meditations; on account of the
sameness of the object of meditation and of the
possibility of the meditation, as in the case of those
belonging to the Upasad. This has been thus stated
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The scriptural texts begin with, ‘ This is indeed Imperi-
shable’ (Brh. I11-8-8), ‘Then the higher knowledge is that
whereby that Imperishable is apprehended’ (Mund. 1-1-5) and
end respectively with, ‘It is neither gross nor minute, neither
short nor long, it is not red’ (Brh. I11-8-8),  That which is not
visible and not knowable’ (Mund. 1-1-6). Here in the
Paravidyas (the higher meditations) all the attributes of the
Imperishable Brahman (such as), neither gross nor visible etc.
have to be included; because the Brahman, the possessor of
these attributes, is apprehended to be a single object. And
because without these attributes, it is not possible to meditate
upon Him, as distinct from all other objects. The characteris-
tics that distinguish the Brahman from the individual souls, are
the bliss etc. that do not tolerate the connection with evils. In-
deed it is natural that the Gunas (subordinates) are in harmony
with the Pradhina (principal). Consider the following for in-
stance—The Mantra that stands in a subordinate relation to
the Upasad offerings in the Catirétra (the four days’ function)

") paremIERIR A 1, M L. ' g omitted A 1, M 1,
Yaify for fg M 2, Pr.
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of the Jamadagnya sacrifice, is recited in a low voice (Uparsu)
according to the rules prescribed for the Mantras of Yajurveda
to which the principal thing Upasad belongs. This principle
has been explained in the Par. Mim. Si., 111-3-9.

That following this argument, it could not be objected
that all the attributes stated in different Vidyds, have to be
included in all the Vidyds, is proved in the following Sitra—

34, Iyadamananat

Only so much qualities have to be included for
the sake of meditation.

The word ¢ Amanana’ means * the consecrated meditation.’
Only so much of the qualities have to be included in all
meditations, as are useful in distinguishing the Brahman from

other objects.
ANTARATVADHIKARANA 15

35. Antara Bhutagramavatsvatmanonyatha bhedanu-
papattiriti cennopadesavat

Should it be said that the enquiry about the inner

1sqgifyficarg Pr.
40
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self, refers to that self to whom the aggregate form of
material things belongs; since otherwise the difference
of the two replies could not be accounted for; we say
—no; as in the case of the instruction.

The question put by Usasta about the self (in Brh. I1I-
4-1) refers to the individual self to whom the aggregate form of
material things belongs. Otherwise the object mentioned in the
reply ¢ The self is he, who breathes through the vital wind (i.e.,
Prana)’ could not be differentiated from the one, mentioned in
the reply given to the question of Kahola, as freed from hunger
thirst etc. It is not so. In both the places the questions are in
only one form, namely, ‘ The Self, who is the inner self of all’
(Brh.111-4-1). Hence in both the places the Highest Self is
referred to. Causing the breath and the absence of thirst
and hunger mentioned in the reply could be justified only in the
Highest self. That the Highest self is the cause of breathing,
has been mentioned in the text, ‘ who could breathe and live if
there were not this blissful Akasa (Brahman)?' (Tait.1.2-7).
As in the case of the Sadvidya, the repeated questions and
answers refer to the same object (Brahman),
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Though there is a difference of persons putting the ques-
tions, yet that will not cause the difference in the Vidya.
This fact is explained in the next Sitra—

36. Vyatiharo visimsant: hitaravat

There is the combination of ideas ; for the attributes
specify the same object, as in other cases.

When the subject matter is decided to be same, there
should be the combination of ideas of those who put the
questions. The combination should be thus—Usasta should
know Him, also as free from hunger and thirst ; Kahola also
should bear the idea, that He causes the breath etc. because these
two statements distinguish the Highest self. The same is the
case in another context, namely, sadvidya also.

How is it that the same thing is meant in the Sadvidya,
even there is the repetition in question etc.? The reply is this—

1 gt omitted M 1. '3W4x M 1, Pr.,
3 gfggrarg omitted M 1, Pr.
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37. Saiva hi satyadayah
Indeed the same Highest God and The Truth etc.

The questions asked in different contexts are about the
same Divinity mentioned in the text—* This Divinity thought’
(Chand. VI-3-1). The replies also mean the same thing, namely,
‘That is Reality. That is the Self etc ’ (Chand. VI-8-7).

KAMADYADHIKARANA 16
38. Kamaditaratra tatra cayatanadibhyah

Desire, etc. are common here and there, as known
from the abode etc.

In the Chandoyopansiad occur the following passages :—
“In it there is the subtle Akasa (Brahman) This and what is
within that, both should be meditated upon. (Chéand. VIII-1-1).
“This is the Self devoid of evils’ (Chand. VIII-1-5). ‘ With
true desire and true will’ (Chand. VIII-1-5). In the Brha-
darayyakopanisad it is stated thus—" In the space within the
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heart lies the Ruler of all and the Lord of all* (Brh. 1V-4-22).
In both these texts, it is stated that He has heart as His abode,
He has true will and He is the controller of all. These
references indicate that the Daharavidyd is meant in both the
contexts. Therefore the qualities, beginning with being devoid
of evil and ending with the possession of true desire along
with the possession of true will have to be included in both
the contexts.

30. Adaradalopah

On account of the purposeful statement, there
cannot be omission.

‘ There is not any diversity here’ (Brh. IV-4-19). ‘He is
the Self, said ‘not this, not this’ (Brh. I1V-4-22). These
negative statements do not negate the attributes, namely,
being the controller of all etc, because they are purposely
taught in the following text, as they are not otherwise
known. °‘ He is the controller of all, He is the Lord of
all* (Brh. 1V-14-22). Hence there could not be any omission.

) guEFeIcangaT M 1. ' gwaseyeagd=an M 2, Pr.
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All these worlds are one with the Brahman, as they are
the production of him. The statement, namely, ‘ There
is not any diversity here’ means to deny the existence of the
things separately without having the Brahman as their Self.
The clause, ‘not so, not so’ declares that the Brahman is
not of material nature.

40. Upasthitetastadvacanat

The self, who has reached the Brahman, on the
very same account (moves about in all the worlds as he
likes); for it is so declared by the text.

The word, Upasthita, means, ‘ one who has reached the
Brahman! The word * Atah’ means‘on the very sameaccount’
namely *reaching’. He approaches his relatives as and
when he likes as stated in the text, ‘ He moves about there
eating, playing and enjoying’ (Chand. VIII-12-2). This is
the fruit of his attainment of the final release. It is not
the fruit connected with Samisira. Therefore the Vidya
covering His qualities is also the Paravidya.

‘gz M L
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TANNIRDHARANANIYAMADHIKARANA 17

41. Tannirdharananiyamastaddrsteh ; prthagghya-
pratibandhah phalam

There is no necessity of undertaking of the medita-
tion on the Udgitha; because it is so seen in the
scriptures. The non-obstruction is the separate fruit
for it.

It is not necessary that the meditation on the Udgitha
should be adopted in the sacrifices, as in the case of the
Godohana (milk-pail), because even those, who do not
meditate on the Udgitha are seen to perform the sacri-
fices. The scriptural text in support of this view is this.
‘* Therefore those who meditate on this and those who do
not meditate on this both perform the sacrifices’ (Chdnd.
I-1-10). The present tense is used in the text, ‘ That which
is performed with the knowledge, will have powerful effect ’
(Chind. 1-1-10). Even then, the meditation is assumed to be
an object of the injunction, as it grants powerful effect to

Tofq omitted M 1. *qEge@ M 1. *fidaed M 2.
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the sacrifice. ‘The vigorous effect’ means ‘the power of
granting the fruits without delay, as no obstruction is caused
by other more powerful deeds’. Therefore the meditation
on the Udgitha gives fruit, other than that which is obtained
by the performance of sacrifice and hence there is no insis-
tence on the meditation in this case.

PRADANADHIKARANA 18
42. Pradanavadeva taduktam

Just as in the case of the offerings. This has been
explained.

In the Daharavidyid, there is the mention of the medita-
tion on the Brahman, as possessed of attributes, such as ‘ being
devoid of evil, etc.” There will be the repetition of the medita-
tions on the Brahman when He is viewed to possess various
qualities one after another; because in each case He is con-
sidered to be varied on account of the connection with each of
the qualities. This case is analogous to that of the sacrifical
offerings. There is the text, ‘ He is to offer a Purodisa
to Indra the ruler, etc.’ (Tait. Sam. 11-3-6). The essential
pature of /ndra changes, as his attributes are mentioned one
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after another. At each time the oblation of the Purodisa
has to be repeated. This has been stated thus—'As the
divinities are different, the oblations are different’ (Sam.
Kanda. 1-13-15).

LINGABHUYASTVADHIRARANA 19

43. Lingabhuyastvat taddhi baliyastadapi

On account of a good number of indicatory marks ;
because that proof is stronger. This is so stated
elsewhere.

The word, Ndardyana, occurs in the text, ‘ The thousand-
headed God etc.’ (Tait. II-11-1). This is not a specification
of the object of the meditation of the Daharavidyd alone
mentioned therein. It has to be taken as a specification of
the objects of all the Vidyds mentioned in different texts;
because there are many statements containing particular
significances in favour of this decision. Indeed, these state-
ments while referring the objects of the meditations with the
words Aksara, S'ambhu, S'iva, Supreme Brahman etc. specify
that these objects are nothing but Nardyana. The sentences,

1 a5 omitted A1, M 3.
11
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which contain specific indications, have a greater proving
power, than the context. This also has been stated in the
Par. Mim. Si. 111-3-14).

PURVAVIKALPADHIKARANA 20
44, Parvavikalpah prakaranat syat kriya manasavat

There is option with regard to what precedes, on
account of the context; and hence it is an action, as
in the case of the Manasagraha.

In the text, ‘Built of mind, built of speech, built of
Prana’ S(Agnirahasya of Viajasaneyins), are mentioned the
metaphorical representations of the fire. These have to
be connected with the sacrifices, which are of the nature

Vgaefiad sd  svararenang’ gfq fEfy fasowr mafagga
g% | AN A TR agamarar gfa g

* goiEafal ;. doRaiafed: | darasdiad aRdft s
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3 Agmirahasya is represented by the 10 th chapter of the Satapatha-
brahmana of the Vajasanega school following the Madhyarhdine recension
(Printed and published by Dr. A. Weber, Berlin 1855). The Agnirahas-
yopanigad printed and published in Grantha character with Rangaraméanuja's
commentary at Kumbakonam, is a summary of the 4 th section of the 10 th
chapter said above.
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of the principal ones bhaving the fire in the alter built with
bricks as a subordinate; which fire is referred to in the text,
‘Or non-existent (Asat) alone was in the beginning’. Here
the doubt is that these are alternative ones to the fire seated
in the altar made of bricks. This is similar to the case of the
Soma cup imagined by mind in the sacrifice of 12 days.
No contradiction arises; because they may conveniently be
auxiliary elements in sacrificial performances though they are
imagined by mind.

45. Atidesacca
And on account of the transfer.

The text * Of these each one is as great as the previous one’
(Magh. S'. Br. 10-4-1-3) transfers the power of the fire seated
in the altar of bricks, to the fire of mind. Therefore the fire of
mind, etc. become auxiliaries to the sacrificial performances.

46. Vidyaiva tu nirdharapad darsanacca

But it is Vidya (meditation) only; on account of
determination and what is seen in the texts,
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These fires of the mind etc. belong to the class of
meditation only. The meaning is that these fires are auxili-
aries to the sacrifices of meditation. They are determined to
be of meditation, as there is in them the metaphorical
representation of fires as stated in the text ‘ Indeed, they are
verily made of thought’ (Madh. S'. Br. 10-4-1-12). They
have been determined in that way in order to reveal that they
belong to the class of meditation, as they are connected with
the sacrifice of meditation. Here it is seen that there are
scriptural texts to prove that the sacrifices could be of the
mind. ‘By the mind, the cups were taken’ (Madh. S'. Br.
10-4-1-3) and so on.

47. Srutyadibaliyastvacca na badhah

And there cannot be annulment, on account of
the scriptural text etc. being more powerful than other
proofs.

There cannot be refutation as regards the connection
of these with the sacrifice of the meditation by the context
that is weaker. Because this fact is understood by the statements

Vwan® A L. ' gadaeg A L.
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with the association of clear terms and also by the scriptural
text, ‘ Indeed, they are made by the thought only. For thought
alone they are made for him who knows this’ (Madh.
S'. Br. 10-4-1-12).

48. Anubandhadibhyal prajfiantaraprthakivavad
drstas'ca taduktam

On account of the statement of the connected
things, this is different as in the case of other medita-
tions. This has been seen in other texts, and it has
been so declared.

The statement of the things connected with the sacrifice
is seen in the text, ‘ By the mind the sacrificial cups have been
taken’ (Mdadh. S'. Br. 10-4-1-3). There are also scriptural
texts to show that there are sacrifices of meditation—
‘By thought alone are they made’ (Mdidh. S'. B. 10-4.
1-12). It is understood that the sacrifice of meditation
is ordained in the above mentioned texts. This is known

! gafisgpuEsaF gaagd:, * qgnafigiag etc. A 1, Pr.,
® gadig omitted A 1, M 2, 3.
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different from the sacrifice of action as in the case of medita-
tions Daharavidy@ etc. It is seen that the injunctions are
meant in the texts that are Anuvida—‘'He, who does it
through the knowledge’ (Chand. 1-1-10). This has been
stated in Piir. Mim. Si. 111-5-21.

49. Na samanyadapyupalabdhermytyuvannahs
lokapattih

Not so. The transfer is only in respect of some
common attributas; as in the case of God of death.
It does not mean that the person reaches the region of
the god of death.

The text ‘ Each of these fires has the same effect as seen
in that’ (Madh. S'. Br. 10-4-1-3) says that whatever fruit is
obtained by the means of the fire of the brick-made altar,
the same can be obtained by the means of them. It means
whatever fruit the fire of brick-made altar can give through
the sacrificial action, the same fruit can be got by the
means of each of these fires through the sacrifice of the
meditation. It does not mean that each of them occupies the



R0] gAY et O L)
» . N
qe8: " Zfi GEETENTN | A fE 4% AoSHTE TYRWAET |

RO T AT AMGET ARG N\ %o |
QU F Aoy ‘aafugiRa: asge *Ramaaf-
QEFARITN | ¢ 31 q1q A% wisfilagearag @ gl
gptel fda fafied | Mawdsfiee aafaada
Aqgeaeg GugiaATAFARET qaea |

place of the fire of the brick-altar; because the transfer is
apprehended in regard to some common fact. Take for
example the passage ‘The person in the orb is the God
of death, indeed’ (Mddh. S'. Br. 10-3-6-23). Here it is
meant that the person causes death to all objects and not
that he occupies the world of God of death.

50. Parena ca sabdasya tadvidhyam bhuyastvattva-
nubandhah

And by the subsequent text is proved that the
word is used in such a meaning. But on atcount of
plurality of the auxiliaries it is found in that context.

The subsequent Brahmana text also proves that the
passages relating to the fire of mind, etc., refer to the sacrifice
of the meditation only. The text reads thus, ‘This fire
is this world and the water around it is the sea (Mddh.
S'. Br. 10-4-2-1). From this, it appears that what is enjoined
here is the meditation with a special result of its own.
In the Agnirahasya, under the section of *sacrificial rites’,
is included the portion dealing with the fires of mind, etc., as
many auxiliaries have to be applied to them from that context,

1 gafgaifx A 1, Pr. ! fagmasfaaifzasy Pr,
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SARIREBHAVADHIKARANA 21
51. Eka atmanah s'arire bhavat

Some state that He has to be meditated upon as the
Self of the meditatorin his meditating stage, on account
of the existence of the meditating soul within the body.

When meditating, the self remains within the body
and has the character of being the doer and the enjoyer.
Therefore some think that in all the meditations upon the
Highest, the Highest Self has to be meditated upon as being
the self of those embodied souls.

52. Vyatirekastadbhavabhavitvannatnpalabdhivat
It is not so; but rather the difference ; since it is
of the being of that state; as in the case of intuition.

It is not correct to hold that the meditatior should
meditate upon the Highest as the Self of him in the present
state comprising the worldly action etc, But in medita-
ting the Highest as his Self, he should realize his state

! oo A 1.
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of virtues comprising the freedom from evils etc.,, which
virtues become manifest themselves when he is released from
the bondage of Samsira (wordly life). His essential nature
could be apprehended in future, only if he is in such a medi-
tation here. Indeed the meditation upon the Brahman in His
true nature, has for its object the apprehension of the essential
nature of the Brahman. Same is the case with the individual
self also. The scriptural text is this—*According to the
purpose which a person has in this world ' (Chand. 111-14-1).

ANGAVABADDHADHIKARANA 22
53. Angavabaddhastu na sakhasu hi prativedam

But those meditations, which are connected with
the limbs of the sacrifices, are not restricted to particular
Sakhas only ; but rather belong to all Sakhas.

The meditations, which are connected with the limbs of
the sacrifices, such as, Udgitha, etc., are mentioned in
certain S'dkhas. But there is no rule, that they should be
restricted to those particular S'akhds only. They belong to all
the S'dkhds, as they are connected with the Udgitha.

1 ggraarficaa M 1, 3. Pagfa M 1,
42
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54. Mantradivadvavirodhah

Or surely there is no contradiction, as in the case
of the Mantras, etc.

The word, ‘or’ is used in the sense of emphasis. The
Mantras, that are mentioned in each S'dkhd as being the
limbs of the sacrifices, can be applied to all the S'dkhds.
Just as there is no contradiction in the case of Mantras, here
also there is no contradiction.

BHOMAJYAYASTVADHIKARANA 23

55. Bhamnal kratuvajjyayastvam; tathahi darsayats

There is the pre-eminence in the meditation of the
Bhaman (the collective aspect of the Brahman) as in,
the case of the sacrifices ; for, thus the scripture declares.

In the Vaisvinaravidya it is stated that there should
be the meditation of Him, who has three worlds as His body.
All the worlds beginning from the heavens and ending with
the earth, constitute His limbs, from the head to the legs etc.
The fruit derived from this Vidyd is the enjoyment of the

! maeadarfada; Pr. ? quifgaearg A 1,
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Brahman as stated in the text, * He, who meditates upon Him,
Immeasurable, the leader of all men (Vaisvinara), as con-
nected with these places, eats (enjoys) the food (namely the
Brahman) in all the worlds, etc.’ (Chand. V-18-1). Here is
mentioned the meditation on Him with the aggregate form with
the limbs, such as head etc. Suppose there is the meditation
on Him with each of the limbs separately. Then there
will be only the limited enjoyment. Therefore in order to
have unlimited enjoyment, He should be meditated up on in the
aggregate form, because this course only is reasonable and the
enjoyment on the Brahman has been declared in that case
only. But the statement of the fruit on the meditation on
the limbs separately, is as in the case of the performance of
the sacrifices as stated in the text—* When a son is born, one
should offer on twelve potsherds to Vaisvdnara’, and again
a separate fruit is stated thus ‘ There is an offering on eight
potsherds,’ (Tait. Sa. 11-2-5). The scriptural text points out
the greatness of the meditation on the aggregate form of the
Brahman. The meditation on the limbs has been mentioned in
the text, ‘Oh! King! the possessor of the auspicious qualities
(the Bhagavan), 1 meditate upon Him as heavens’ (Chand.
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V-18-1). But it speaks of the evil consequences of that thus,
‘ Your head would have fallen off, if you had not come to me’
(Chand. V-12-2),
SABDADIBHEDADHIKARANA 24
56. Nana sabdadibhedat

The meditations are different; because they are
called by different names etc.

In Sadvidya, Bhimavidya, etc., the Brahman alone is to
be meditated upon and the fruit thereof is His attainment alone.
But these Vidyas are different from each other ; because the
modes of the chief object (Brahman) of meditations are
distinct from each other. That the modes are different has
been determined by their denotation by different words etc.
This topic was once dealt with in the Pirvakinda of the
Mimamsa with reference to the sacrifices, yet it is dealt with
again here to dispel the mistaken idea of certain groups of
philosophers namely, that the Vedinta texts do not enjoin the
knowledge (meditation).

VIKALPADHIKARANA 25

57. Vikalpovisistaphalatvat
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There is option; on account of there being no
difference in fruits.

There is option as regards the meditation, that is to
be resorted to by the meditators ; because there is no difference
in the fruits, namely, the experience of the Brahman in the
form of Bliss, without least diminution.

58. Kamyastu yathakamam samucciyeran nava,
purvahetvabhavat

But meditations aiming other objects of desires,
may, according to one's desire, be cumulated or not;
on account of the absence of the former reason.

The meditations on objects other than the Brahman, grant
only limited fruits. They are cumulated, as there is the
desire to acquire greater fruits. Hence the meditations are
either to be cumulated or left to the option of such meditators.

YATHASRAYABHAVADHIKARANA 26
59. Angesu yathasrayabhaval

They belong to the limbs, as the bases.
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‘ Meditate on the Udgitha’ (Chdnd. 1-1-1). Here the
meditations upon the Udgitha etc. that constitute the limbs of
the sacrifices, form the part of the sacrifices ; because different
fruits have not been mentioned in the scriptural text, as in the
case of the Godohana (milk-pail). Hence no contradiction
arises, in holding the meditations as the parts of the sacrifices
as they are connected with the Udgitha, etc.

60. S'igtes’ca

And on account of injunction.

Because there is an injunction—* Meditate on the Udgitha’
(Chand. 1-1-1). There is no injunction in the text, ‘ That
which is acquired through meditation’ (Chdnd. 1-1-10).
Hence no contradiction arises, if they are considered as parts

of the sacrifices.
61. Samaharat

On account of the rectification.
‘He sets right the Udgitha’ (Chand. 1.-4-5), Here it is
! ywaq omitted M 1, M 2, 3.
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stated that the Udgitha must be rectified by another priest if
it is sung without the meditation. Therefore it proves that
the meditation is a constituent element of the sacrificial
performance.

62. Gupasadharapyasrutesca

And on account of there being the scriptural texts,
in which the secondary thing is stated to be common
in all the cases.

*With Om induces, with Om recites, with Om sings
loudly’ (Chand. 1-1-9). Thus the Prapava is used in all
the cases. Therefore the Updsana also must continue in all
the cases invariably. Therefore it is not proper to hold that
there is no necessity to connect the meditation with the
sacrifices as state above.

63. Na va tatsahabhavasruteh
It is not that; because the text does not declare
their going together.

This is not so; because there are no texts to show that
they constitute the limbs. Indeed the term ‘ going-together’,
means ‘being the limbs’. From the following text it is
understood that the meditation has a separate fruit—* What
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he does with the knowledge, that is more powerful ’ (Chand.
1-1-10). Therefore it cannot be a part, The text, ‘ Meditate
on the Udgitha’ (Chand. I-1-1) states merely that the
meditation should be on Udgitha.

64. Darsanacca

And because the scripture declares it.

“ The Brahman-priest, who knows this, saves the sacri-
fice, the sacrificer, and all the officiating priests ' (Chand. IV-
17-10). This text declares that all are saved through the
knowledge of the Brahman-priest and that the knowledge on
the part of the priests Udgafr etc. is not auxiliary of the
sacrifice. Therefore there is no necessity to connect the
meditations with the sacrifices.

THUS ENDS THE 3RD PiDA OF THE 3RD ADHYIYA.

B e

1 gqraAararfaga: Pr.
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ADHYAYA 111, PADA 1V

PURUSARTHADHIKARANA 1

1. Purugarthotah sabdaditi Badarayanah

The cardinal benefit of life starts from thence,
on account of the scriptural text: thus Badarayana
opined.

The illustrious Badardyana thinks that the cardinal
benefit of life results from knowledge. The scriptural
authorities are these: ‘The knower of the Brahman reaches
the Highest’ (Tait. 1-2-1). ‘He, who knows Him set down
in the secret abode, enjoys in the highest heaven, all desires

as well as the Brahman’' (Tait. 1-2-1).
43
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2. Slegatvat purusarthavado yathanyesvsts J asminsh

On account of its being subordinate, the state-
ment of the benefit in its case is only Arthavada as in
other cases ; so Jasmns thinks.

In the text, ‘That thou art’ (Chand. VI-8-7) the agent
of the action is apprehended to be Brahman, on account of the
grammatical equation (Samanadhikarpya). The knowledge
on him is subservient to the works performed, so far as it
produces certain consecration in the agent. The texts, that
mention the fruits of the knowledge are only Arthavadds,
(exaggeration) as in the case of the sacrificial things, etc.

3. Acaradarsanat
On account of such Acara (practice) being seen.

Asvapati Kekaya, the knower of the Brahman, said,
*Verily, O illustrious ones, I am about to perform a sacrifice’
(Chand. V-11-5). Hence it is seen in this and other scriptural
texts that the conduct of those, who know the Brahman, is

1 gfy Sfafardt aead omitted A 1. M 2. Pr.
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guided by the performance of works. Hence knowledge is an
auxiliary part of works.

4. Tacchruteh

It is so, on account of that being stated in the
scriptures.

The knowledge is an auxiliary part of the works as it
has to be utilised for the performance of works. This is
stated in the text, ‘ whatever one does, with knowledge’ (Chand.
1-1-10). The meaning of this text is this—Whatever one
does, he does with knowledge. Or it means—That work,
which one does with knowledge, is more powerful.

5. Samanvarambhanat
On account of taking hold together.

The kno».vledge is an auxiliary part of works; because both
are seen to go together in one person, as stated in the
text, ‘Then both knowledge and work take hold of him’

(Brh. V1-4-4).
) fqqr wafwyg omitted. A 1. Pr.
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6. Tadvato vidhanat
On account of injunctions for him who has it.

‘He, having learnt the Veda from the house of teachers
and having come back, must set up himself in the family life’
(Chand. VIII-15-1). Here the injunction is that the works
must be performed by him who has learnt the Vedas together
with meaning. The Study of the Vedas naturally includes
the knowledge of their meaning also.

7. Niyamacca
And on account of a definite rule.

The life of the self, who knows the Self, has to be
spent in doing the works. The relevant text is this: ‘ Verily

doing works here, let a man desire to live a hundred years’
(Isa. 11).

8. Adhikopadesattu Badarayanasyaivam taddarsanat

But, on the ground of the teaching about the
Highest One, Badarayapa stands firm in his view;
because this is seen in the scriptures.

'3 omitted in A 1. M 1, Pr. ! smigiawafag: M 3.
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The view of the Badarayana, is this—Knowledge is
not an auxiliary part of works, ‘But the cardinal benefit of
life is the result produced by knowledge.’ Because the
teaching is that the knowledge of One, who is other than
the individual self, is to be obtained. How eould this
be? Because in the following scriptural text, the Highest One
is mentioned to be known—*May I become many’ (Chdind.
VI-2-3.). ‘He is the cause, He is the Lord of the lords of
the senses (. e., the individual selves), (S've. 1. 19).

9. Tulyar tu darsanam

But the declarations are of equal wight.

The practice is of equal wight even regarding the im-
portance of knowledge. Even those, who knew the Brah-
man, are known to have abandoned all works. The relevant
text is this—* The sages, who are the descendants of Kavasa
said, ‘For what purpose should we study the Veda? But

1gag M 2. ! % omitied M 3.
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the works, that are performed without any special desire,
stand in a subordinate relation to the knowlege. The works
that are attached with certain special desires, have to be
abandoned. Hence no contradiction arises.

10. Asarvatriki
It does not comprehend all knowledge.

* Whatever he does with knowledge’ (Chand. 1-1-10).
This does not comprehend all knowledge. The knowledge
mentioned in the above scriptural text, stands for the well-
known knowledge, on the Udgitha. ‘ Whatever he does with
knowledge that is more powerful’ (Chdnd. I-1-10). Here the
injunction is that the work done with knowledge of the
Udgitha becomes more powerful.

11. Vibhagah satavat

There is distribution, as in the case of the
hundred.

‘ Then both knowledge and work take hold of him ' (Byh.
IV-4-2). The knowledge and work have different results and
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the distribution is that each of them yields its own result.
For example consider the following: When a man is said
to have received two hundred coins for selling a field and a
gem, it is naturally understood that he received one hundred
for the field and one hundred for the gem.

12. Adhyayanamatravatah

Of him, who has made merely the verbal study of
the Veda.

The injunction is that works have to be performed by
those, who had studied the Vedas. Therefore the knowledge
is not an integral part of works. It is already stated that the
study of the Veda means injunction on the to refer to the
mere textual recitation. Or granting that the study of the
Vedas includes knowing the meaning also, the knowledge, that
is different from knowing the meaning of the Vedus, is
stated to be one of the meditations to be repeated again and
again.

) qargam=aciey Pr.
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13. Navisesat

Not so, on acconnt of non-specification.

The text, ‘ Necessarily doing works here’ (Isa. 2) does
not mean that the wise should devote whole of his life in doing
independent works not being in the subordinate relation
with the knowledge, because there are no specific reasons
to hold that view. The context, ‘All this is pervaded by
the Lord’ (Isa. 1) also proves this. Therefore the works are
known to form an integral part of knowledge. Hence knowl-
edge is not an integral part of works.

14, Stutayenumatirva

Or the permission is for the purpose of glorifica-
tion of knowledge.

Or the permission is granted for the performance of
works, in order to glorify the knowledge. Indeed the knowl-
edge is glorified by saying that the wise, even by doing works,
is not stained, because, the knowledge has such a power,
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The concluding portion of the hymn says accordingly : * The
work does not adheres on the wise’. (Isa. 2).

15. Kamakarena caike

Some also state that the works are to be given up
intentionally.

*What shall we do with the offspring?’ (Brh. 1V-4-22).
Here some state that the life of an householder is to be renounc-
ed intentionally. Hence the knowledge alone is the chief.

16. Upamardan ca

The destruction of works through knowledge is
also stated.

There are the scriptural texts to show that all works are
destroyed through knowledge. *All his works vanish, when
the Highest is beheld ' (Mund. I1-2-8).

17. Urdhvaretassu ca s'abde hi.

And in them, who live in perpetual celibacy, for in
scripture this is declared.

g AL * @& omitted M 1, 2. Pr.
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It is seen that those, who live a life of perpetual celibacy,
possess knowledge, even in that particular stage of life. They
do not perform Agnihotra etc, in that stage. Therefore know-
ledge cannot be an integral part of works. This stage of
life is mentioned in the text, ‘ The three branches of Dharma
(i.e., the three states of life, namely, the life of the Brahma-
cdrin the married life and the life in the forest)’ (Chand.
I11-23-1).

18. Paramarsam jaiminiracodanaccapavadati hi

A subsequent reference only, Jasmini holds them to
be; on account of absence of injunction ; for scripture
forbids that.

Consider the text: ‘ The three branches of Dharma’
(Chand. 11-23-1). Here Jaimini thinks that this is only a
subsequent referense (Anuvida) and that it is intended to
glorify the meditation ; because there is no injunction in the
text. Moreover, the life other than that of householder has

13 omitted Pr. Tgaar M 3,
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been forbidden in the text, ‘ Now he, who g‘ives up the fire is
the slayer of the hero of the gods ' (Tait. San. I-5-2).

19. Anustheyain Badarayanal samyasrutel

It is to be accomplished, Badarayana holds, on
account of the scriptural statement in par.

Badardyana holds that the other stages of life also
should be accomplished in the same way as the life of house-
holder ; because the scriptural text, ‘ The three branches of
Dharma’ (Chand. 11-23-1) points out that the three stages of
life are in par with each other.

20. Vidhirva dharapaval

Or it is an injunction, as in the case of ‘carrying’.

¢ For, above he carries it for the gods'. This text should
be interpreted as an injunction. So also is the case with
the text under reference.

1 ynaq omitted M 1, Pr.
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STUTIMATRADHIKARANA 2
21. Stutimatramupadanaditi: cennapuarvatvat.

If it be paid that they are mere glorification, on
account of their reference; not so, on account of the
newness.

The text, that mentions the meditation on the Udgitha, as
the best of the essences, cannot mean an injunction. This is
similar to the text, ‘The ladle (Juh@) is the earth, the
Ahavaniya is the heavenly world’. Udgitha has been men-
tioned as a constituent element of works. Then to state
that as the best of essences is mere glorification on the
Udgitha and is not an injunction, as in the case of the text,
‘The ladle, etc.’ Itis not so, because there is no injunc-
tion of the Udgitha in the context as in the case of the
ladle. Hence the meditation as the best of essences is to be
taken an injunction as it is not establishad by any other proof.

22. Bhavasabdacca

And on account of the word denoting the
injunction.
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The text, ‘ Meditate on the Udgitha’ (Chand. 1-1-1) has
the grammatical suffix indicating the injunction .

PARIPLAVADHIKARANA 3
23. Pariplavartha iti cenna visegitatvat

Should it be said that they are for the purpose of
Pariplava (the narration of the stories); not so, since
some are specified.

We study in the texts of Vedanta in the beginning of the
Vidyds certain stories, such as that of Pratardana, son of
Divoddsa. (Kaus. I1I-1). These stories are connected with
Piriplava (the narration of the stories) ; because it is stated

“therein thus : ‘They tell the stories’. It is not so. Certain stories
such as ‘ King Manu, son ot Vivasin ' are specified for the pur.
pose. Therefore they only have to be applied for that purpose.

24. Tatha caikavakyopabandhat

And this is so, because they constitute as one
sentence.

1 sty IRETRAREAHIAGEAAY; |
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These passages narrating the stories constitute one sentence
with the injunction. Therefore these are intended to glorify
the knowledge, as in the case of the text, ‘ He cried’ (Tait.
Sam. 1-5-1.)

AGNINDHANADHIKARANA 4

25. Ata evacagnindhanadyanapeksa

For this very reason, there is no need of the
lighting of the fire etc.

Those, who live in perpetual celibacy, possess knowledge.
This is stated in the text, ‘ Those, who want to reach this
world, become Sannyasins’® (By. 1V-4-22), Hence knowledge
does not require the works Adhana etc.

SARVAPEKSADHIKARANA 5
26. Sarvapeksa ca yajfiadisruterasvavat

And there is need of all works, on account of the
scriptural statement of sacrifices etc. as in the case of
the horse.

13k7 A 1.
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The house-holders have to perform the works. In their
case the knowledge presupposes the performance of all the
works, such as Agnihotra. This is stated in the text—* The
Brahmanas seek to know Him by sacrifices, by gifts, by
penance etc.’ (Br. IV-4-22). The horse, which is a means
of locomotion for men, requires saddle etc. So also is with
their case. Those, who lead a permanently celebate life, have
to perform the works, that his state of life requires him to do.

SAMADAMADYADHIKARANA 6

27. Samadamadyupetah syat tathapi tu tadvidhesta-
dangataya tesamapyavasyanugtheyatvat

However one must be possessed of calmness,
control of the senses, etc.; since these are enjoined
as auxiliaries to that, and they must necessarily be
accomplished.

An house-holder must perform the works, that he has to
do according to the injunctions. At the same time he must be
calm and must keep the senses under control as enjoined in
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the scriptural text ‘ Becoming calm, subdued’ (Br. IV-4-23).
In order to acquire the knowledge, one must necessarily
possess the calmness etc. because it is not possible to acquire
knowledge without the help of these qualities.

SARVANNANUMATYADHIKARANA 7
28. Sarvannanumitisca pranatyaye taddarsanat

The permission to take all kinds of food, is only in
the case of danger to life ; on account of this being seen.

Referring to the meditator on Prana (i.e., the vital
wind) the scriptural text says ‘Verily in the case of him
who knows thus, there is nothing that is not eatable’ (Chand.
V-2-1). This does not mean that he may take all foods at all
times. But it is only when there is danger to life, because we
see that even the knowers of Brahman, who possessed ex-
traordinary powers, ate the impure food, when there was
danger to life.

29. Abadhacca
And on account of this not being sublated.

! RQiaeageen: M 2,
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There is injunction as regards the taking of pure food.
In the text ‘If the food is pure, the mind becomes pure’
(Chand. VII1-26 2). This injunction cannot be sublated.
Therefore food of any kind can be taken only when there is
danger to life.
30. Api smaryate

This is said in Smytis also.

That any kind of food can be taken only when there is
danger to life has been established in the Smyti text * He, who
is in danger of life, eats any food that he gets .

31. Sabdascatokamakare

Therefore there are scriptural statements prevent-
ing a person from doing things as he likes.

The text, * Therefore the Brahmana should not drink
Surd (i.e., intoxicating drink)' (Kdth. Sam.) prevents a person
from doing things as he likes. Therefore all kinds of food

may be taken, only when there is danger to life.
43
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VIHITATVADHIKARANA 8
32. Vihitatvaccas'ramakarmap:

The works are also attached to various Asramas
on account of these being enjoined.

The works, such as sacrifices, etc. have to be performed by
those, who had entered the stages of life (i.e., Asramads), though
they do not engage themselves in the meditation. The text
is this: *Agnihotra has to be performed all through the life’
(Apa. S'r. 111-24-8).

33. Sahakaritvena ca

And also on account of their being helpful in
acquiring knowledge.

The works form an integral part of knowledge. This
is stated in the text, ‘ Brahmanas desire to know Him by the
recitation of Vedas’ (Br. 1V-4-22). The works are helpful in
getting knowledge. Therefore the wise also should perform
the works.

34. Sarvathapi ta evobhayalingat
In any case the works are the same, on account of
the signs found in both the cases,
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The works sacrifices, etc. are the same even though they are
viewed either as duties or auxiliaries to knowledge because they
are recognized to be the same in both the cases. These works
are the same in their essential nature. Yet they are performed
with different views. Hence no contradiction arises.

35. Anabhibhavarm ca darsayat:

And scriptures declare knowledge not be ovet-
powered by works.

All evil works, that stand in the way of the rise of know-
ledge, are removed. This is stated in the text, * By works of
sacred duty, he drives away evil deeds’ (T'@it. I1-50). Thus
the text shows that the works have to be performed so that
the knowledge is not over-powered, by evil deeds.

VIDHURADHIKARANA 9
36. Antara capi tu taddrsteh

But also in the case of those who are without
the As¢rama life ; because this is seen.
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Those, who are connected wilh the Asramas, such as the
widowers, are without Asrama life. They also are qualified
to do the meditation. Because Ratkva and others, who do
not follow any stage of Asrama life, were seen to have been
qualified for the meditation upon the Bralman.

37. Api smaryate
This is said in the Smptis also.

The Smrti text, ‘ through the silent recitation also a man
becomes successful’ (Manu. 11-87) proves that the knowledge
of the Brdhman could be had through the silent recitation etc.
by one who is not within the Asrama life.

38. Visesanugrahasca

And the knowledge is benefited through some special
works.

The text, ‘ By penance, abstinence, faith, and knowledge,
one has to seek the Self’ (Pra. 1-10) proves that the knowledge
is acquired through some special works not exclusively
connected with the Asramas alone,
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39. Atastvitarajjyayo lingacca

But better than this is the other (i.e., the Asrama
life) ; on account of an infercntial reason also. :

The life of an Asramin is better than that of him, who
is not so; because the Asramin has been assigned more
duties. The Smyrti text says, * A twice-born should not remain
without the Asrama life even for a minute.’

TADBHUTADHIKARANA 19
40. Tadbhatasyatu natadbhavo jaiminerapi
niyamat tadrapabhavebhyal

But of him, who has become that (Naisthika etc.)
there is no becoming not that, according to Jaimini
also; on account of the scripture restraining {from the
absence of the forms of that.

Those, who have entered once the life of Naisthika,
etc, must not live without that life; because as a rule

fda AL * JafmRqaer M 1,
Ygegaea M 1. ¢ agare: A L.
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men are prohibited from discontinuing the special duties of
those Asramas after they have once entered on the condi-
tion of Naisthika, etc. The relevant scriptural texts are—
'Completely surrendering himself to the service in the house
of the teacher’ (Chdnd. 2-23-1). ‘ He is to go to forest, and
should not return from thence’. ‘Having renounced the fire
he should not return’. Hence the persons, who have lapsed
from those conditions are not qualified for the knowledge.
This is the opinion of Jaimini also.

41. Na cadhikarikamaps patananumanat tadayogat

Nor the expiatory ceremonies described in the
chapter treating of qualifications; that being impossible
on account of the Smytis referring to the apostasy.

The expiatory ceremonies, which are described in the
chapter treating of qualifications are not applicable in the case
of bim, who is apostate by transgressing the rules of the
Naigthika etc. The relevant text is this—' Like that, the
sacrifice with Avakirpipasu (donkey) should be performed

ol M 2. * gsgfaniam M 3. 3 Sfaficde M 3,
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in the ordinary fire’' (Mi. Si. VI-8-22). There are Smyti
texts to show that they are not entitled to perform the
expiatory ceremonies. The texts are—‘If one having once
entered the duties of a Naisthika, lapses from them, etc, I do
not see any expiatory ceremony for him’ (Agni. Pur. 165-23).

42. Upapuarvamapityeke bhavamasanavat taduktam

A minor offence: thus some think; and the exis-
tence of expiatory ceremonies, as in the case of eating.
This has been explained.

Some think that there are expiatory ceremonies for them ;
as the offences are minor. This is similar to the case of
performiny expiatory ceremonies when forbidden food, such as
honey etc. is consumed by them. Hence it has been stated
thus—* This should be applied in the case of the others also
in so far as not opposed to their Asramas (Gau. Dh. 1-3-4).

43. Bahistubhayathapi smyteracaracca

But in either case, such men stand outside, on
account of the Smy#s text and custom.

! grafuads 1 2, Pr. 'gatst M 2,
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They are excluded from performing religious works, even
when these offences are considered minor or otherwise. The
Smrti text in support of this view is this: ‘I do not see the
expiatory ceremonies, by which the killers of the self can
purify themselves’ (Agn. Pur. 165-23). The good men reject
them from their society.

SVAMYADHIKARANA 11

44. Svaminah phalasruterityatreyah

Atreya thinks that the master of the sacrifice must
do the meditations ; because the fruits derived therefrom
go to him.

The master of the sacrifice must do the meditations on
the Udgitha, etc.; because he gets the fruits viz., more power of
the sacrifices. Thus Atreya thinks.

45. Artvijyamityoudulomistasmai hi parikriyate

They are the Rtvik's (i.e., the priests) for the
works. Thus Audulomi thinks; since for that purpose
they have been engaged,
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The works related to the main as well as those that
are related to the integral parts, must be performed by the
priest i.e., Rtvik. Indeed the priest is engaged to perform
the works till they yield their results.

SAHAKARYANTARAVIDHYADHIKARANA 12

46. Sahakaryantaravidhih paksena triiyam tadvato
vidhyadivat

There is injunction of the third auxiliary means
for him who possesses that, as in the case of injunctions
of other objects; the term, Muni is alternatively used
to donote the sound meditator.

‘Therefore let the Brihmana, after obtaining the learning,
wish to stand in a child-like state and after obtaining the
child-like state and learning, he must be a Muni.’ (Brh. I11-5-1),
Here the text enjoins the Muni-hood as the third auxiliary the
other two being the child-hood and learning. This injunction

! fyra; omitted A 1,
46
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is like that of sacrifice etc. The word, Muni is used to
denote him who meditates exclusively and persistently upon
the Brahman. This kind of meditation which is in the form
of the repeated practice of the intuition is not something
previousely established.

47. Krtsnabhavattu grhinopasarharah

But on account of the existence of knowledge

in all; the scriptural texts wind up with the house-
holder.

The knowledge belongs to the members of all the
Asramas. But the following text winds up with the duties of
the house-holder—* He, living in this way, throughout his
life, (Chand. VIII-15-1). This must be taken as an illustra-
tion. Here the word, ‘but’ is used to refute the notion
that this applies to the house-holder only.

48. Maunavaditaresamapyupadesat

On account of the others also being taught, in the
same way as the condition of Muni,

" g, M 3
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“Then Muni’, ‘He lives the life of ascetics’ (By. I11-5-1).
Here the text closes with the life of ascetics as an illustration ;
because there is the teaching of the sacrifices, etc. that have
to be performed in other Asramas, as in the case of the
Mauna and asceticism.

ANAVISKARADHIKARANA 13

49. Anaviskurvannanvayat

Not manifesting his nature; on account of the
propriety.

¢ After obtaining the learning, let him wish to stand by a
child-like state ’ (Brh, 111-5-1). The clause, * child-like state’
though means in general the action of a child, it should be
taken to mean, the injunction that he should remain, with-
out manifesting his greatness, because this meaning only is
suitable for the context of the meditation.

! fRwsaR A L.
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AIHIKADHIKARANA 14
50. Aihikamaprastutapratibandhe taddarsanat

What belongs to this world, there being no obstruc-
tion at hand, as this is seen in the scriptures.

There is no rule that meditations, that grant worldly
pleasures, take place immediately after the performance of
meritorious deeds, that are capable of yielding those results.
They take place immediately, provided there are no powerful
works that stand in the way. But when there is obstruction.
they take place after the disappearance of such obstruction,
This is stated in the scriptural text—‘ That only becomes
mote powerful’ (Chind. 1-1-10).

MUKTIPHALADHIKARANA 15
51. Evat muktiphalaniyamastadavasthavadhytes-
tadavasthavadhyteh

In the same way there is no rule with regard to

! ofyararam Pr.
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what has the final Release for its result ; that condition
being ascertained, that condition being ascertained.

Likewise there is no definite rule regarding the medita-
tions, that result in Mukti. This means that those medita-
tions take place depending upon the existence of obstruction
or the absence of the same. It is determined that the fruits
are obtained, only when there is no obstruction.

THUS ENDS THE 4TH PIDA OF THE 3RD ADHYAYA.

! RrsfreamaRandian Added A 1.
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ADHYAYA 1V, PADA 1

AVRTTYADHIKARANA 1
1. Avrttirasakrdupadesiat

Repetition again and again; on account of the
teaching.

* The knower of the Brahman attains the Highest ' (Tait.
1-2-1). Here the knowledge, (i.e., Vedana) that is mentioned as
useful for the attainment of the final release, means the
knowledge repeated again and again; because there is the
interchange of words, ‘ Knowing’ and ‘ Meditating ' in the
beginning and the end of the text.

2. Lihgacca

And on account of the inferential mark.
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‘ Inferential mark ' means Smyti texts. * Who, with uninter-
rupted thought, meditate upon me. I lift them up’ (Bhag. Gi.
XII-7). ‘The meditation is the peerless and continued repre-
sentation of that Form without least desire in anything else ’
(Vis. Pu. VI-7-91).

ATMATVOPASANADHIKARANA 2
3. Atmetitupagacchanti grahayanti ca

But as the Self; thus the wise approach Him
and the texts make them apprehend in that way.

In the S#itras 11-1-22 & III-4-8 is explained that the
Brahman, is other than the individual Self. Even then the
person, engaged in the meditation should meditate upon Him
as, ‘I am the Brahman'. Because the wise of olden times ack-
nowledged thus—* Then I am, indeed, thou, holy divinity and
thou art me’. Thus the devotees acknowledged Him as their
Self. The Brahman is no doubt other than the individual
selves, But the scriptures reveal Him gs being the Self
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of the meditating individual selves. ‘ Remaining within the
self. He is different from the self, whom the self does not know,
of whom the self is the body, who rules the self from within,
he is thy Self’ (Br. III.7-22. Madhy.) In the usage, ‘I
am the man’ the word ‘man’ which naturally indicates the
human body refers to the self and the thought arrived at
from the word finally takes the self as the object, because the
body is always an adjunct to the self. In a similar way the
word, ‘I’ refers to the Highest self, and the thought arrived
at from the word, finally takes the Highest Self as the object
who has as His body the individual selves. Therefore the
form of the meditation is only as ‘I am the Brahman .

PRATIKADHIKARANA 3

4. Na pratike na hi sah

In the symbol, there is no apprehension as the
self; for the Highest self is not meditated upon there.

Vo gegeq M 2 Pr. 'R M,
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‘Let one meditate on the mind as Brahman’ (Chand.
II1-18-1). Here the symbol (i.e. mind) is not to be meditated
as the Self of the meditator. In that meditation the Highest
Self is not to be meditated upon. But the mind, etc. have to
be viewed as the Highest Self and meditated.

5. Brahmadystirutkarsat

The view of the Brahman (in the mind, etc.); is
on account of superiority.

The Brahman is superior to mind, etc. The meditation
on the mind, etc. viewed as the Brahman is for the good of
the meditator.

ADITYADIMATYADHIKARANA 4
6. Adityadimatayascanga upapatteh
And the auxiliaries have to be viewed as Aditya
etc. on account of this being rational.

1 raifig sdivg M 3. sl ML
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‘Let a man meditate upon the Udgitha, as the sun who
shines up’ (Chdnd. 1-3-1); Because Aditya etc. are the beings
of an higher status, the Udgitha, etc., have to be viewed as

Aditya etc.
ASINADHIKARANA 5

7. Asinah sambhavat
Meditation is to be made in a sitting posture ; on
account of possibility.

The meditation is to be made in a sitting posture ; because
in that state only it is possible for a man to concentrate
his mind on single object.

8. Dhyanacca
And because of its being in the form of deep thinking.

The meditation is to be made in a sitting posture; because
the meditation is of the form of deep thinking. This is
stated in the text, ‘The self is to be thought of deeply’,
(Brh. VI-5-6).

! gmmg Pr,
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9. Acalatvaim capeksya
And as there is the reference to for immobility.

The mind could be steady only in a sitting posture;
because the steadiness of mind can be acqired only by
immobility ; this stated in the text ‘ The earth meditates as it
were’ (Chand. VII-6-1).

10. Smaranti ca

And smyti texts teach the same.

‘One should practise meditation sitting on a seat’
(Bhag. G. VI-12) and so on.

11. Yatraskagrata tatravisesat

Whete concentration of mind is possible, there the
meditation has to be made without regard to any place
or time.

Suppose the concentration of mind is possible. Then
meditation is to be made at that time and in that place;

Tk M 1 *gqiddfi M 1 Pr.
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because there are no texts to show that meditation, should be
made at fixed time and fixed places.

APRAYANADHIKARANA 6
12. Aprayanat tatrapihi dystam

Meditation has to be done till death; for there
also it is seen.

The meditation has to be done every day till death;
because it is so seen in the text, * He indeed, who lives thus
throughout his life’ (Chand. VIII-15-1).

TADADHIGAMADHIKARANA 7
13. Tadadhigama uttarapurvaghayoraslesavinasau
tadvyapadesat

On the attainment of that, there result the none
clinging and the destruction of the future and past
sins respectively ; this being so declared.

Tgmift M 1.
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When the meditation on the Brahman is begun, the
past sins become destroyed and the future sins do not cling
to him; because the meditations have such a power. The
texts that support this are these—* Thus, indeed, all his sins
are burnt’ (Chdnd. V-24-3). * No evil deed clings to him who
knows this’ (Chand. 1V-14-3).

ITARADHIKARANA 8
14, Itarasyapyevamasamsliesah patetu

Of the other also (%.e., the good deeds) there is thus
non-clinging and destruction; but after death they do
not grant any results.

As regards the wise, the good deeds also are obstructive to
the attainment of Final Release and they grant undesir-
able fruits. They either do not cling to the selves or become
destroyed. The works that have to give the results of rain,
food, life and health etc. for the help of Vidya, do not yield
any result after death.

@ik M 1.



I IqreE [ﬂh
HATSITHI B0
SATSTRT g7 g 73 A I AR

finfmd: qdsd AT FegEEIR w@ e,
“aw aga faey” gft et |

sftgEmafeom o
sfwerary g Aewrarty agatarg |l 2% 0

afifaEsme  RdaaraEsEiiamaoEIee, |

ANARABDHAKARYADHIKARANA 9
15. Anarabdhakarye evatu purve tadavadheh

But only those former works, the effects of which
are not yet begun (become destroyed) ; on account of
that being the limit.

Only those good and evil deeds performed before the
acquisition of knowledge perish, the effects of which have not
begun to operate; because of the texts—* For him there is
delay only as long as he is not delivered from the body '’
(Chand. VI-14-2) say that they last till death.

AGNIHOTRADYADHIKARANA 10

16. Agnihotradi tu tatkaryayaiva taddarsanat
But the Agnihotra, etc. are for that effect only (s.e.,

the production of knowledge); this being seen in the
scriptural texts.

Agnihotra, etc. that are prescribed with reference of
Asramas, have to be performed till death, as they produce
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the effect, namely, the production of knowledge. *‘ Brihmanas
seek to know Him by the study of the Vedas’ (Brh. 1V-4-22).
From this it is understood that the works prescribed with
reference to the Asramas are intended for the production of
knowledge.

17. Atonyapi hyekesamubhayoh

According to some, a class of good works, other
than these of both kinds.

Consider the texts—* His sons get a share of properties’.
* His evil deeds cling to his enemy. His good-deeds attach
themselves to his friends’. Some good works, other than
the Agnihotra etc. are performed from time immemorial. They
are obstructed from granting fruits by other works of greater
strength. The strong works obstruct also the grant of fruits,
such as rain, food, life and health etc., of the subsequent
works. Hence the scriptural texts mentioned above refer to
these both kinds of deeds.

18. Yadeva vidyayeti hi

For there is the text, ‘ Whatever he does with
knowledge ' (Chand. 1-1-10).
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For there is the text, * whatever he does with knowledge’
(Chand. 1-1-10).

ITARAKSAPANADHIKARANA 11
19. Bhogenatvitare ksapayitvatha sampadyate

But having destroyed the two kinds of deeds, by
the enjoyment of their fruits he reaches the Brahman.

Some good and bad deeds begin to yield fruits. These
fruits have to be enjoyed in one life or in many lives. Then
he attains the Brahman.

THUS ENDS THE 1ST PiDA OF THE 4TH ADHYAYA.
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ADHYAYA 1V, PADA 11

VAGADHIKARANA 1
1. Van manasi darsanacchabdacca

Speech reaches the mind, on account of this being
seen and of scriptural statement.

The scriptural statement is this: ‘ O dear, when a man
departs from hence, his speech is combined with .mind’
(Chind. VI-8-6). Suppose a person departs from this world.
In his case the organ of speech stops working even before his
mind ceases to function. Hence it is right to say that speech
reaches the with mind.

2. Ata eva sarvanyanu
And for the same reason all follow after it.

! dgaqa gy omitted, M 1, 2 Pr.
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The clause ‘ For the same reason’ means because there
is the text—' All sense-organs are combined with mind,’ and
because also they stop working before the mind ceases to
function. Subsequent to the organ of speech, all the sense-

organs are combined with the mind.
MANODHIKARANA 2

3. Tanmanah prana uttarat

That mind combines with Prana (i.., breath)
owing to the subsequent statement.

There is a subsequent statement in the scripture namely,
*Mind combines with breath’ (Chdnd. VI-8-6). The mind
together with all the sense-organs reaches the breath.

ADHYAK$ADHIKARANA 3
4. Sodhyakge tadupagamadibhyah
That breath is united with the chief on account
of going to it etc.

' @4 omitted M 3, Pr. ¥ 3 added after Pr.
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That breath then reaches the individual self. This is

stated in the scriptural text—* At the end all the breaths go
to the self ’ (Brh, 1V-3-38).

BHUTADHIKARANA 4
5. Bhatesu tacchrutech
The Prana joins with elements, this being stated.

In the scriptural text—‘The Prana joins with fire’
(Chand. V1-8-6) the word fire denotes the fire combined with
other elements. Therefore the Prana joins with elements.

6. Naikasmin darsayato hi
Not with one element; for both statements declare
this.

‘The Prapa combines with fire’ (Chand. VI-8-6). Here
the word, ‘fire’' does not refer to the fire only; because

! qronr 3@y 3394 M 2, Pr.
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fire cannot remain lonely, as there are scriptural and Smyt:
texts to show that there is trinity of the elements.

ASRTYUPAKRAMADHIKARANA 5
7. Samana casrtyupakramadamytatvarm canupogya

It is common before the beginning of the way; and
the immortality (is that which is obtained) without
having burned.

Both the knower and the other follow the common
route till the path begins with light, etc. because the scripture
says that the knower reaches the Brahman by traversing
the path of light etc. ‘When all desires, which once dwelt
in his heart are undone, then the mortal becomes immortal,
then he obtains the Brahman’ (Kath. 11-3-14). Here the
statements, such as the immortality and the attainment of
the Brahman refer to the starting of meditation without
breaking the connection, that the self bears to the body and
the sense organs.
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8. Tadapiteh sahsaravyapadesat

It is so; since upto the union with that Brahmnan
is stated the continuance of Sarmsara.

The self is connected with the body until he reaches the
Brahman by traversing the path of light, etc. Therefore the
statements on immortality etc. should be explained in the
way mentioned above.

9. Sukgmain pramanatasca tathopalabdheh

And the subtle body persists, on account of it be-
ing so observed in the scriptures.

A subtle body persists even after his departure from the
gross body; otherwise he cannot traverse by the path. A
subtle body is accepted not only by this reason but also because
the other proofs, are observed in the scriptures such as the
conversation with the moon etc. that establish the ex-
istence of a subtle body after departure. The scriptural text
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is this:—‘He should reply to him, (Kaus. 1-13). Speak as
the truth’ (Kaus. 1-56).

10. Nopamardenatah

Therefore not in the way of the destruction of
bondage.

For the above reason, the statement of immortality,
such as ‘Then he becomes immortal’ (Kath. 1I-3-14) does
not mean the destruction of the connection of the self with the
body.

11. Asyaiva copapatterugma

And to that very subtle body there belongs the
warmth, this only being reasonable.

There is reason to hold that the subtle body persists even
at the time of the departure of the self, as the warmth is
apprehended in certain part as the quality of the subtle body,

V wfagsAr geaRem:, 7 BAGYT: | H=AFaSel: | Aat RFIT
a(inawafy | M 2.
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when he departs leaving the gross body. As the warmth is
not apprehended in other parts of the body, it is not the
quality of the gross body.

12. Pratisedhaditi cenna sarirat spasto hyekesam

If it be said that it is not so on account of the
denial of his going up, we deny this for it is meant
there the departure of the breath from the soul.
This is clear according to some.

‘He, who bhas no desire, his Pranas do not pass forth’
(Brh. 1V-4-6). That means the Prinas do not leave the wise.
Hence the wise attain the Brahman here alone. This is not
so. The wise, that leave the gross body, pass through the
path of light, etc. and for that purpose the Prinas do not
leave him. Hence it is stated thus ‘ His Pranas do not pass
forth' (Brh, 1V-4.6). This fact has been clearly stated in
the version of the Mdadyandinas thus: ‘ But of him, who
has no desire, who is free from desire, whose desire is
satisfied, whose desire is the self only, the Prapas do not pass
forth.’ (Brh. IV-4-6).
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13. Smaryate ca
Smytis also declare this.

The Smrti texts also show that the wise depart by means
of an artery of the head. *Of those arteries one is situated
above; by which the soul reaches the Highest goal piercing
the disk of the sun and passing beyond the world of the
Brahman (Hirapyagarbha) ' (Ydjn. Smy. 111-167).

PARASAMPATTYADHIKARANA 6

14. Tani pare tatha hyaha

They unite with the Highest ; for thus the scripture
says.

The scripture says—‘ The fire unites with the Highest
God' (Chdnd. V1-8-6). That means those, that leave the

' 4} omitted M 3. * fswqong M 3.
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body, have their place of rest in the Highest God with the
elements associated with them.

AVIBHAGADHIKARANA 7
15. Avibhago vacanat

Non-division according to the statement.

The statement of their attaining the Highest Self, means
that they are not divisible from the Highest Self, because
there is no reason to hold a meaning different from that
accepted in previous passage of the text—‘ The speech reaches
the mind’' (Chand. VI-8-6). The speach etc. do not merge
in the mind and disappear completely. Hence it is stated
that they are not divisible from the Highest.

TADOKODHIKARANA 8

16. Tadokograjvalanam tatprakasitadvaro vidya-
samarthyat tacchesagatyanusmytiyogacca
hardanugrhitah satadhikaya

The point of the abode of that Self, (i.e., the heart)

! araty Pr.
49
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becomes illuminated and the path of exit becomes
clear by the grace of the Lord, who abides within the
heart and who is pleased with the knowledge and the
application of the remembrance of the way, which is an
auxiliary element of that (knowledge). Then the soul
passes out by the way of the hundred and first artery.

The self possesses the knowledge (meditation) that acts
the worship of the Highest Self encased in the heart. He
receives the blessings of the Highest Self through the power
of the knowledge and thinking the way of the departure, an
auxiliary element of the knowledge. Through the Lord’s grace
the door of the path becomes clear to him. Then he passes
out by the way of the hundred and first artery. By His grace
the point of the heart becomes illuminated. Here the Person
said to have lived in the heart is the Highest Person. Thus
say the scriptural and Smrti texts—' The Highest Self
is seated in the centre of the flame’ (Tait. 11-11-26), ‘I am
placed in the hearts of all’ (Bhag. Gi. XV-15).

RASMYANUSARADHIKARANA 9
17. Rasmyanusary

Following the rays (he goes).
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‘He goes upwards following these rays only’ (Chand.
VI1I1-6-5). Here it is said that the wise go through the rays
only. The rays are at night also as their warmth is apprehended
there in the summer etc. But the warmth is not apprehended
in dewy season ; because it has been overpowered by snow.

NISADHIKARANA 10

18. Nis's neti cenna sarmbandhasya yavaddeha-
bhavitvad darsayati ca

Should it be said, not in the night, we say no;
because the connection persists only as long as the body
does. Scripture also declares this,

Death at night has been treated contemptuously in the
text, beginning with, ‘ The day and the bright half of the
month etc.’ and ending with ‘ The contrary is condemned .
Therefore the wise who die at night do not reach the
Brahman. 1t is not so. The works have the connection with

! fafg M 2. ! fage: omitted Pr.
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him, only as long as he is connected with the body. Even
those works, which have begun to produce the results, are with
him, only as long as he is connected with the final body. Hence
they do not stand in the way of the attainment of the
Brahman. The scriptural text shows thus—* For him there is
delay only as long as he is not freed from the body, then he will
be united’ (Chind. VI-14-2). The contemptuous treatment
about the death at night refers only to other persons (i.e.
persons other than the wise).
DAKSINAYANADHIKARANA 11

19. Atas'cayanepi dakgine

For the same reason, also the death during the
southern progress of the sun.

For the same reason i.e., because there is nothing to keep
the self any longer in the bondage of Samsdra, the wise reach
the Brahman even if they die during the southern progress of
the sun.

! qgadfisar Pr. * ¥a: added after M 2.
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20. Yoginah prati smaryete smarte caite

And these two paths are, with reference to the
Yogins, mentioned in the Smptis as to be remembered.

‘Oh! Arjuna, I shall tell you (now) the Kala, by which
after departing from this life, Yogins do not come back,
or do come back’ (Bhag. Gi. VIII-23). This passage does
not mention the time of death. But it mentions the two paths
one beginning with light etc. and the other in contrary, for the
sake of thinking by the Yogins. The Smyti text is this—‘ Oh!
Arjuna, on knowing these two paths, no wise become
deluded’ (Bhag. Gi. VIII-27).

THUS ENDS THE 2ND PiIDA OF THE 4TH ADHYiYA,
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ADHYAYA 1V, PADA III

ARCIRADYADHIKARANA 1
1. Arciradina tatprathiteh

On the path beginning with light, that being known.

The wise traverse on one and the same path of light etc. ,
because this path is referred to in all the texts with the same

mark. _
VAYVADHIKARANA 2

2. Vayumabdadavisesavisesabhyam

From the year to Vayu (i.e., the wind) ; on account
of non-specification and specification.

‘ From the months into the year, from the year into the
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sun’ (Chand. 1V-15-5). In one text, the Devaloka (world of
the gods) is mentioned between the year and the sun. In
another text Vdyu (i.e., the wind) is introduced between the
year and the sun. The word Devaloka (the world of the gods)
refers to Vdyu (i.e., the wind) without any specification,
The word Vdyu (i.., the wind) refers to the same with
specification. Therefore Vdyu (i.e., the wind) alone is referred
to by the words, Devaloka (the world of gods) and ¢ Vyu’.
Therefore Viyu is to be placed after ‘ the year' and before
‘ the sun.’
VARUNADHIKARANA 3
3. Tatitodhi varupah sambhandhat

Beyond lightning, there is Varupa ; on account of
connection.

After lightning comes Varuna. The lightning is within
the clouds. Varuna is the presiding divinity of water contained
! aigasa: Pr. ' &3 Ra@wassh A 1, Pr.

? fafga: A 1, Pr. ' Aqzufema M 1, 2 Pr,
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in the clouds. Hence it has been apprehended in the world
and S'ruti that Varuna is connected with lightning. Then
Indra and Prajdpati occur in the order as stated in the
scripture. There are no other powerful special reasons for

changing this order.
ATIVAHIKADHIKARANA 4

4. Ativahikastallingat
They are conductors, this being indicated.

It is understood that the presiding deities of light, etc.,
are directed by the Highest Person, as the conductors of the
wise. There are indications to show that they direct the
selves to the Brahman because one of them is seen to be the
conductor as per the scriptural text. *‘He takes them to the
Brahman’ (Chand. 1V-15-5),

5. Vaidyutenaiva tatastacchruteh

By lightning alone the wise conducted, because
the text states that.

The scripture states thus—'From moon they proceed to
lightning. That person is non-human. He takes them to the
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Brahman' (Chand. 1V-15-5). Therefore after reaching the
person of lightning the wise are taken by him alone. Varuna,
Indra and Prajapati take part in the work so far only as they
may assist the person of lightning in his task.

KARYADHIKARANA 5
6. Karyarn Badarirasya gatyupapatteh

They conduct him who meditates upon the effected
Brahman (i.e., Hiranyagarbha) ; thus Badar: thinks,
because for him alone going is reasonable.

Him, who meditates upon the effected Brahman (i.e.,
Hiranyagarbha) lead the light, etc.; because in his case only
the journey is reasonable. The journey is not reasonable for
those who meditate on the Highest Brahman, because He is
everywhere.

7. Visesitatvacca
And on account of that being specified.

Yqa: M 1.
50
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‘The person born from His mind comes there and leads
him to the Brahman-worlds’ (Brh. VI. 2-15). ‘I go to the
residential hall of Prajapati’ (Chind. VIII-14-1). On account
of these specifications, they lead the wise who meditate upon
Hiranyagarbha alone.

8. Samipyattu tadvyapadesal

But on account of the nearness, there is such
designation.

On account of nearness, there is the designation of the
Brahman in the text * He leads them to the Brahman ' (Chdind.
IV-15-5). There is nearness as stated in the text. ‘ He who
creates Brahman (Hiranyagarbha) first’ (S'v. VI-18).

9. Karyatyaye tadadhyakgena sahatah paramabhi-
dhanat

On passing away of the effected world together
with its ruler, they go to what is higher than that ; on
account of scriptural declaration.

'} omitted A 1.
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No contradiction arises in the text that establishes the
non-return of the self, though he reaches Hiranyagarbha.
When the world of Hiranyagarbha passes away, then the souls
with its ruler go to what is higher than that. * After living in
the world of Brahman (Hiranyagarbha), at the time of deluge
they reach the indestructible One and are released from the
bondage’ (Tait. 11-10-22).

10. Smptes'ca

And on account of the Smpts text.

Accordingly the Smyti begins with, *“ All these along with
Brahman” and ends with ‘ They enter the Highest Heaven’.
(Karm. 1-12-269).

11. Parais Jaiminirmukhyatvat

They lead those who meditate upon the Highest
on account primariness ; thus Jaimini thinks.

On account of the primariness of the meaning of the

! yf§ufedafy omitted Pr. ¥ agasgEq omitted Pr,
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word Brahman, Jaimini thinks that the light etc., lead only
those who meditate upon the Highest Self. The word
Brahman in the text ‘He leads to the Brahkman'® (Chand.
IV-15-6) is used in the primary sense.

12. Dars'anacca
And it is seen declared in the scripture.

The scripture declares thus: ¢ Having risen from the body,
and having reached the Highest Light’ (Chand. VIII-3-4).

13. Na ca karye pratyabhisandhih
There is no aiming at the effected Brahman.

The aim meant in the text ‘I go to the residential hall
of the Prajapati’ is not the reaching the effected Brahman.
The word, Prajapati, according to the text ‘ The lord of the
worlds’ (Tait. 11-11-3) refers to the Highest Self only in the
primary sense. The word, Brahmaloka refers to the Brahman-
world, by considering it as a compound of Karmadirya
variety. The scriptural text ‘They in the Brahman-world’
refers to the Supreme Brahman only. The Smyrti text * All

! ago¥q omitted Pr.
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they along with the Brahman’ (Kiarm. 1-12-269) refers to
those who are the residents of the world of effected Brahman
and resort to the meditation on the Highest as taught in the
Brahmasiitra 1-3-25.

14. Apratikalambanan nayatits Badarayana
ubhayatha ca dosat tatkratusca

They lead them whose objects of meditation are
not symbols, thus Badarayana thinks, because there is
defect in both cases; and on conformity with the law
of Tatkratu.

The clause ‘The meditation on the symbols’ means the
meditation upon all the sentient and non-sentient beings
mentioned with the series of terms beginning from name and
ending with Prdna that means the self, viewing them as the
Brahman or in their essential nature. The clause *‘The
meditation upon things other than the symbols’ means the

1 3oreftafysar M 1.
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meditation on other than those said above. Badardyana thinks,
that the light etc., lead them who know the five-fold fires and
meditate upon the Highest Self following the latter class of
the meditations said above. The contradiction with the
statements made in all the Upanishadic passages arise, when
the object of meditation is taken to be the effected Brahman
or the Highest Self alone. If the object of meditation is taken
to be the effected Brahman then the scriptural texts, ‘ They
lead to the Brahman’. (Chind. 1V-15-6). and ‘ Having
reached the Highest Light ' (Chand. VIII-3-4) will oppose this
view. If the Highest Self alone is held to be the object of
meditation, then the text, * Those, who know this (i.e., as stated
in the Paficagnividya) and those too who in the forest medi-
tate with faith upon the Truth, go to light ’ (Brh. VI-2-15) will
oppose the view. If the object of meditation is held to be the
effected Brahman then the law of Tatkratu will also be contra-
dicted. It is stated in the scriptures that those, who traverse
through the path of light, etc., reach the Brakman and do not
come back. The knowers of the five fires meditate on the self
bereft of the Prakrti, and having for his Self the Brahman as
stated in the text, ¢ He, who remains in the self’ (Brh, I11-7-22
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Mdhy.). Hence they do not meditate on the symbols. There
is no contradiction with law of Tatkratu. Both of them
meditate upon the Brahman in different ways. Some meditate
upon the Brahman who has themselves for His body. Others
meditate upon themselves having the Brahman for their Soul.

15. Visesam ca darsayat:
And scripture declares the difference.

The meditation on the effected Brahman grants fruits in
limited places and limited times, that are different from the
attainment of the Brahman. This is stated in the text, ‘ He,
who meditates upon name as Brahman, for him there is
movement as he wishes as far as name extends’ (Chdnd.
VII-1-5),

THUS ENDS THE 3RD PiDA OF THE 4TH ADHYAYA.
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ADHYAYA 1V, PADA IV

SAMPADYAVIRBHAVADHIKARANA 1
1. Sampadyavirbhavah svenasabdat

On the self, on reaching the Highest Self, there is
manifestation ; as we infer from the word, ‘own’.

* Thus that serene self, having risen from the body and
having reached the Highest Light, becomes manifest in his
own form’ (Chand. VIII-12-2). This scriptural text states
that the self has been already in possession of his essential
nature and it has been concealed by the beginningless Karman.
When he reaches the Highest Light, it manifests itself ; because
thus has been stated in the scriptural text by the specific
words, * With his own form .
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2. Muktah pratijrianat

The released one; on account of the promise.

The essential nature of the self has been already in him.
But this nature including ‘ unlimited knowledge ’ etc., manifests
itself only in Mukti because he isfreed from bondage of Karman
at that stage. The promise made in the text. ‘I will explain
further to you’ (Chand. VIII-9-3) is to explain that, whose
concealment in the waking state etc. has been removed.

3. Atma prakaranat
The self ; on account of the subject matter.’

It is understood from the context that the scriptural text
‘1 will explain this further to you’ (Chand. VIII-9-3) refers
to the self as endowed with good qualities such as freedom
from evil. The text mentioned above begins to describe thus

) gyaraga M 1 Pr,
51
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*The self is free from evil ’ and goes on to say, ‘ His desires
are true. His Will is true. He should be searched for’
(Chand. VIII-7-1).

AVIBHAGENADRSTATVADIKARANA 2
4, Avibhagena drstatvat

(The released self is conscious of himself) as being
non-separate (from the Highest self); because this is
seen.

The essential nature of this released self has manifested
itself. Then he experiences the Highest Brahman, who is his
Self, as non-separate from himself in the manner ‘1 am the
Brahman.' By meditating upon Him in the way mentioned
in the Brahma-Sitris 1V-1-3 His essential nature is to be ex-
perienced only in that form. The object of meditation is only
what is established by the scriptures—* He who dwells within
the self, of whom the self is the body’ ‘That thou art’
(Chand. VI1-8-7) etc.

lAng§NaEAT M 2, Pr,
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BRAHMADHIKARANA 3
5. Brahmena jaiminirupanyasadibhyah

Jaimini thinks that a nature like that of the
Brahman, manifests itself on the self; on account of
the declaration etc.

A nature like that of the Brahman, consisting of the
qualities such as ‘ Freedom from evils’ manifests itself in the
individual self. These are the qualities of the Brahman ; Yet
they belong to the individual self also. This has been under-
stood from the declaration found in the text, ‘ The self is free
from evils etc.’ (Chand. VIII-7-1). Same thing has been
stated in the text, ‘ He is eating, playing, rejoicing ' (Chind.
VIII-12-3). This is the view of Jaimini.

6. Cititanmatrena tadatmakatvadityoudulomsh

The intelligence alone manifests, as the self is of
that nature. Thus Audulom: thinks.

It is apprehended in the scriptures that he is only a mass
1 qu% omitted M 3.
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of knowledge. Therefore Audulomi thinks that he is of the
nature of intelligence alone.

7. Evamapyupanyasat purvabhavadavirodhan
Badarayanah

Even it is thus; on account of the declaration of
the existence of former qualities, Badarayana holds
absence of contradiction.

It has been understood that the mass of knowledge is the
nature of the individual self. Yet the former qualities, such
as ‘ Freedom from evils’ etc. are apprehended in him. This is
stated in the text, ‘ The self is free from evils." (Chdnd. VIII-
7-1). The two groups of natures apprehended in the two texts
are not contradictory each other. Therefore of these two forms
one does not exclude the other. Therefore the illustrious Bida-
rdyana thinks there is a collection of both the natures in

the self. .
SAMKALPADHIKARANA 4

8. Samkalpadeva tacchruteh

By the mere will ; the scriptures declare that.
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The ancestors etc., that are mentioned in the scriptural
text ‘should he desires to be with his ancestors’ (Chand.
VIII-2-1) are present at his mere will according to the text
‘By his mere will’ (Chand. VIII-2-1). The Highest Person,
while in a sportive mood is born as the son of Dasaratha
etc. Vasudeva, by His mere will; In the same manner the
released self, that is included in the sportive action of the
Highest Person can have his ancestors in this world through
his own will.

9. Ata eva cananyadhipatih

For the same reason he has no other ruler.

The clause ‘ For the same reason’ means by the scriptural
authorities viz., ‘Freedom from sin, true will etc.’ (Chind.
VIII-7-1). The released self is not subject to Karman at any
time.

s AL M 1, 2.
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ABHAVADHIKARANA 5
10. Abhavarr Badariraha hyevam

The absence of body, etc. Badars opined ; for thus
scripture says.

Badari opined that the Released souls do not have the
instruments, such as body and sense-organs. It is because
the text ‘Verily there is no freedom from pleasure and pain
for him while he is incorporate ' (Chand. VIII-12-1) declares
thus.

11. Bhavam Jaiminirvikalpamananat

The presence of body etc. jaimins opines, because

the text declares manifoldness.

There are texts, such as, ‘ He is one-fold ' (Chind. VI1I-
26-2) that prove that he becomes manifold with the help of
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the body and the sense-organs. Jaimini opines that the
instruments, such-as, body etc., are present in the Released
soul.

12. Dvadasahavadubhayavidhaw Badarayanpotah

For the same reason, Badarayana holds that he is
of both kinds; as in the case of the twelve-days'
sacrifice.

There are texts to show that, as and when he desires, he
can have body or not. The analogous case is the twelve-days’
sacrifice, which according to the texts, belongs either to the
Sattra or the Ahina class of sacrifices.

13. Tanvabhave samdhyavadupapatteh

In the absence of the body, the Released soul ex-
periences pleasure etc. as in the state of dream ; that
being possible.

The Released soul does not possess body that is his own
creation. In that case he enjoys the sport, with the instru-
ments created by the Highest Person. This is analogous

lgeamag A 1, M 3.
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to the creation effected in dreams by the Highest Person.
This is stated in the text, ‘ Then He creates chariots, horses,
roads ’ (Brh. 1V-3-10).

14. Bhave jagradvat

When there is the body, he experiences as in the
state of waking.

Suppose he creates the instruments, such as body etc.
Then he enjoys the pleasures with them as one does in his
waking state.

15. Pradipavadavesastathahi darsayati

His entering is as in the case of a lamp ; for thus
the scripture declares.

The self remains in one place. But it is proved that he
experiences everything through the pervasion of his knowledge,
that acts as his brilliance. The scriptures state thus : ¢ That
self is to be known as a portion of the hundredth part of a
point of a hair divided into hundred parts, and yet he is
capable of infinity ’ (S've. V-9).



%) sgateary sgd: o 2oQ
WIIqEITIR-TATRT AR fE | 28 |l

“oiaraar dafeawl T g 9 37 araw”? R
&qammaa gg&mawz‘ltvm{ﬁafmgﬁm “qg geand
geaned  SrArIaRgafa . gaiRd  gueaRarhfaEa-
mfaeEd fg

SHTEATIEwH Ay §

FFATTTS TRoEE a1l 9
HUFFCAANZAAGFIATIeT  GHET IR H0S-

16. Svapyayasampatiyoranyatarapekgsamaviskytam hi

It refers either to the sound sleep or to union
(Sampatti) ; for this is declared.

“The self being embraced by the Intelligent Self does not
experience either the exterior or the interior.” (Brh.1V-3-21).
It is stated that this statement of non-experience refers to
either to the state of sound sleep or death. ‘Alas!in fact
now, he does not know himself, that ‘I am he * (Chdnd. VIII-
11-1). Thus it is seen that in the state of sound sleep, etc. he
knows nothing.

]AGADVYKPARAVAR]KDHIKARAI}IA 6

17. Jagdvyaparavarjam prakaranadasamnihitatvacca

With the exception of the activity for the sake of
the world, he possesses the other qualities ; on account
of the context and of non-proximity.

The Released self possesses all the qualities mentioned in

the texts beginning from ‘freedom from sin’ and ending with
52
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* True will’. He does not possess the character of being the
cause in the creation etc., of the world. From the context,
it is apprehended that the Highest Brahman alone possesses
the power of the creation etc., of the world. The text begins
with ‘From Him are born all these beings’ and concludes
*That is the Brahman’ (Tait. 1-2-1). Moreover in texts
dealing with creation, etc., the Released self does not find a
place. The Released self possesses greatness, that has not
been concealed by anything. He experiences the Brah-
man in His complete nature, possessed of unsurpassed bliss.
The creation etc., conducted by the Brahman are only
the sport for Him. This bas been stated in the Brahma-
sitra 11-1-33.

18. Pratyaksopadesaditi cennadhikarika-
mandalasthokteh

If it be said that this is not so; on account of the
scriptual text; not so, because it refers to the state of
him who resides within the spheres of those entrusted
with special duties.

12fy omitted M 2, M 3.
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This is the teaching of the text: ‘He moves through
these worlds, eating what he desires, and assuming any shape
what he desires’ (Tait. 1-10-5). Hence the Released self
creates the worlds. It is not so; because they are the
pleasures of those who are in the region of Hiranyagarbha
etc., who are entrusted with special duties. Indeed the text
does not say that he controls those worlds.

19. Vikaravarte ca tathah: sthitimaha

The Released self experiences the Unchangeable
one ; the scriptures state his condition thus.

His pleasure consists of only the enjoyment of the
Brahman in His real and entire nature, that does not undergo
any changes. His condition has been stated in the text thus:
*Bliss indeed is He; having obtained that Bliss, he becomes
blissful * (Tait. I-7-1).

20. Dars'ayatascaivam pratyksanumane

And thus perception and inference show,
laaifg A L.
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This fact has been stated in the texts of S'7uti and Smyti
‘From this Self mentioned above, verily, the spatial ether
came into existence’ (Tait. 1-2-2). ‘Oh! Gargi! verily,
under the ruling of this Imperishable One’ (8rh. 111-8-9).
There is also the Smrti. ‘I am the source of all ; everything
proceeds from Me’ (Bhag. Gi. X-8).

21. Bhogamatrasamyalingacca
And on account of the indication, namely, ‘ equality
in enjoyment only’.
‘He enjoys all desires and the omniscient Brahman’
(Tait. 1-2-2). This scriptural text says that the Released self

is equal to the Highest Self, only in so far as enjoyment of the
true nature of the Brahman.

22. Anavyttih sabdat anavylih sabdat

No returning; according to the scriptures. No
returning ; according to the scriptures.

Consider the scriptural text ‘He, who lives thus all the
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life through, reaches the world of the Brahman and he does
not return’ (Chand. VIII-15-1). The Released self becomes
free from all, that has concealed his true nature, The host
of qualities such as, ‘ Freedom from sin’ manifests themselves
in him. He experiences the Highest Brahman, who is
unsurpassable Bliss. He does not return again to this world.
This has been so determined. Thus the entire truth of the
doctrine is perfect and faultless.

THUS ENDS THE 4T4 PiIDA OF THE 4TH ADHYAYA.
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